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Introduction

Introduction

This work consists of a comparative study of the female deities venerated by the Celts
of Gaul, Ancient Britain and Ancient Ireland. To begin with, a number of terms need to
be defined, the background sketched in, and the methodology to be adopted outlined. In
particular the following questions will be considered: What is meant by ‘Celts/Celtic’ and who
were the Celts? What are the sources relating to the Celtic goddesses and what problems

do they raise? And finally, what are the aim, methods and outline of this study?1

I) Historical Background

A) Who were the Celts?

The terms ‘Celts’ and ‘Celtic’ are nowadays widely used to designate different peoples and
concepts in space and time. Manuel Alberro explains that “the terms have different and
often contradictory meanings in different contexts, and that linguists, social anthropologists,

archaeologists, historians, folklorists and others use it according to how they perceive it.”?
th

The adjective ‘Celtic’ is for instance used to refer to 5™ - and 6th-century Irish Saints, such
as Patrick of Armagh, Brigit of Kildare or Columcille of lona;’ early medieval illuminated
Irish manuscripts, such as the Book of Kells or the Book of Armagh;4 Arthurian Romance,

consisting of the legends relating to the British King Arthur and his knights;5 and the culture,
art, music, dance and legends of modern Celtic-speaking countries or regions, such as
Ireland, Scotland, Wales and Britanny. This thesis does not include such subjects and

focuses rather on the ancient pagan Protohistoric® peoples, speakers of a basic Celtic

T Asterisk indicates term defined in the glossary.
2
Alberro, 2008, p. 1005.

3 Saint Patrick, Saint Brigit and Columcille are the three major saints of Ireland. Saint Patrick (c. 385 AD - c. 461 AD) was not the
first Christian missionary in Ireland, but was the most influential. He is traditionally believed to have Christianized Ireland from 432
AD to 461 AD, but alternative dates (456-493 AD) are sometimes given. Saint Brigit (c. 439 AD - c¢. 524 AD) founded a celebrated
convent at Cill Dara (Kildare), while Columcille (c. 521 AD — ¢. 597 AD) founded monasteries at Doire (Derry, Co. Londonderry) and
Dairmhaigh (Durrow, Co. Offaly), and left Ireland for lona, an island off the south-west coast of Scotland, in 563 AD to evangelize the
Scottish people. See O hOgain, 2006, pp. 417-423, 51-55, 89-93 ; Mackillop, 2004, pp. 363-365, 58, 95-96.

4 The Book of Armagh or Liber Ardmachanus was compiled from 807 AD by Feardomnach in Armagh (Co. Armagh, Northern Ireland).

It is presently housed at Trinity College, Dublin. The Book of Kells or Leabhar Cheanannais was written at the monastery of Kells in

Co. Meath at the end of the 8th c. or beginning of the 9th c. Itis kept at Trinity College, Dublin. See Mackillop, 2004, pp. 48, 281.

5
Mackillop, 2004, pp. 26-27.

6

Protohistory is a period situated between Prehistory and the emergence of writing (recorded history), designating cultures making
and using metallurgy. It consists of three main periods: the Copper Age or Chalcolithic period (c. 3500-1800 BC), the Bronze Age
(c.2000-800 BC) and the Iron Age (800-52 BC).
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language, who appeared in the 8th c. BC in Central Europe and, who, from the 4th or 3rd C.

BC, occupied a vast territory from Eastern Europe to Spain and Ireland in the west, until the

t c. BC and Britain in the 1St c. AD, and the Christianization

of Ireland at the beginning of the 5th c. AD.

Roman invasions of Gaul in the 15

The Celts belong to the family of the Indo-Europeans, who appeared in Europe and

Asia in the Copper Age (in around the 5th to 4'[h millennia BC). This group of peoples,

who shared common linguistic, societal, religious and cultural features, developed the first
metal tools and introduced the horse and the wheeled vehicle. When and how the Celts
appeared remains difficult to determine with certainty and is still a matter of debate among

historians.” They are generally accepted as being the direct ancestors of the Megalithic
and Urnfield civilizations of the Middle and Late Bronze Age (c. 1700-1300/1300-900 BC),
respectively characterized by the funerary practices of the tumulus*, which consisted in
interring the dead in burial mounds, and of incineration, which consisted in cremating the

deceased and placing their ashes in pots buried in flat cemeteries.? The appearance of
the Celtic civilization is associated with the development of a new material culture of iron-
working at the beginning of the Iron Age. The earliest historical references to the Celts

are by the 6th-century Greek geographer Hecataeus of Miletus, who used the word Keltoi
to refer to the peoples living to the north of the Greek colony of Massilia (Marseilles),

and by the mid-5th-century Greek historian Herodotus, who stated in his Histories that the

Celts inhabited the region near the source of the Danube.’ Subsequently, Greek and Latin
writers used this name to designate the peoples living in western and central Europe. This
indicates that, despite their political disunity, those non-Mediterranean European peoples
had a sufficient unity, in material culture, religion, ethnology and language, to be identified
as a homogeneous entity by Classical writers.

Celtic civilization consists of two main historical periods: the 1St-lron Age period, known

as ‘Hallstatt Culture’, lasting from about 800 BC to 450 BC, and the 2nd-lron Age period,
called ‘La Téne Culture’, which started in 450 BC and ended in 52 BC in Gaul with the
Roman conquest by Julius Caesar, and in 43 AD in Britain with the Roman invasion led by
Claudius (fig. 1). These two dates marked the beginning of the Gallo-Roman and Romano-
British civilizations in Gaul and Britain. In Ireland, the La Téne culture endured until the

Christianization of the isle at the beginning of the Sth C.

Fig. 1: Chronology of the Iron Age. Brunaux, 2005, p. 35.

7

Kruta, 2000, pp. 123-135 ; Kruta, 2002, pp. 58-63 ; Brunaux, 2005, pp. 29-30 ; Green, 1992a, p. 10.
8

Brunaux, 2005, p. 30 ; Kruta, 2002, p. 60; Green, 1992a, p. 10.

o Powell 1983, pp.13-14 ; Alberro, 2008, p. 1007 ; Cunliffe, 2006, p. 13. Hecataeus of Miletus’s work is lost and is referred to
by later Greek historians. Herodotus, The Histories, Book Il, 35: | am willing to believe that [the Nile] rises at the same distance from
its mouth as the [Danube], which has its source amongst the Keltoi at Pyréné and flows right through the middle of Europe, to reach
the Black Sea at Miletos’s colony of Istri. The Keltoi live beyond the Pillars of Hercules, next to the Kunésioi who are the most westerly
people of Europe. Book IV, 48: the [Danube], that mighty stream which, rising amongst the Keltoi, the most westerly, after the Kunétes,
of all the European nations, traverses the whole length of the continent before it enters Scythia.

10
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1st Iron Age Culture of Early Ha C 800 BC - 650 BC
Hallstatt

Late Ha D 650 BC -475BC
2nd Iron Age Culture of La Early LT A 475 BC -375BC
Téne

LT B 375 BC -275BC
Middle LT C 275BC -150 BC
Final LT D 150 BC -25BC

The Hallstatt period takes its name from a small village situated to the north of Lake
Hallstatt in the valley of Salzburg, in the heart of Austria, where about 2,000 inhumation and

incineration tombs, dating from the last third of the 8th c. BC to the beginning of the 5th c.BC,

have been discovered since 1710. The main excavations, which revealed 994 tombs, were

carried out by Johann Georg Ramsauer between 1846 and 1864."° Archaelogical evidence
of the Hallstatt culture has been found in central Europe, Austria, in the south of Germany
and in the west of the Czech Republic. It was characterized by the development of a military
class run by powerful and prestigious chiefs or princes belonging to an aristocratic élite,
who built hill-top fortified residences, called ‘hill-forts’, and were interred in impressive and
richly decorated mound burials - that is funerary rooms covered by a tumulus* - with their
tools, weapons, four-wheeled carts and harnesses, drinking equipment (cauldrons, horns,

etc) and food offerings.11 This funerary practice is exemplified by the sumptuous 530 BC-
inhumation-burial of the Prince of Hochdorf (Bade-Wurtemberg, Germany), and the 500 BC-

mound burial of the Princess of Vix (Céte d’Or, France).12 From the 6th c. BC, the decline of
the wealth of the region seems to have caused some populations to migrate to the west of
the Rhine (in what is now Switzerland), the south-west of Germany and the east of France.

The La Tene period, which is generally said to have started around 450 BC, takes its
name from a small Swiss village situated on the bank of Lake Neuchatel, where thousands
of metal votive offerings, such as jewelry, tools and weapons, have been dredged from

1853 onwards."” The La Téne period was a significant phase of expansion. The Celtic
communities progressively settled in the whole of present-day France, the Netherlands,
North Italy, North and West Spain, Britain and Ireland (fig. 2). The La Téne culture was
characterized by important social, cultural and political changes, and significant artistic
development. The phenomenon of princely tombs in mound burials considerably developed
and became differenciated from the Hallstatt period by the ritual deposit of two-wheeled
carts and weapons. Hill-top fortified cities, referred to as oppida*, covering an area between
30 to 1,500 hectares, were built in a large part of Europe, Britain and Ireland, from the

beginning of the 2nd c. BC until the end of the 1St c. BC."™ Finally, remarkable artistic
innovations, denoting the ability, inventiveness and ingenuity of the Celtic craftsmen, gave
birth to a typical Celtic artistic style, referred to as ‘La Téne Art’ or ‘Celtic Art’, evidenced

0
They were composed of 538 inhumation tombs and 455 inceneration tombs, which are housed in the Naturhistorisches
Museum in Vienna (Austria). Kruta, 2000, p. 657 ; Cunliffe, 1997, pp. 37-38.

! Kruta, 2000, pp. 135-155, 657-659 ; Kruta, 2002, pp. 61-63 ; Cunliffe, 2006, pp. 56-57, 61-69 ; Brunaux, 2005, pp. 30-34.
2 Kruta, 2000, pp. 667-668, 863-864 ; Biel, 1987, pp. 95-188. See Chapter 5 for more details.

3 Kruta, 2002, pp. 64-110 ; Kruta, 2000, pp. 155-335, 837-838 ; Brunaux, 2005, pp. 34-35.

4 Fichtl, 2000, pp. 1-15, 31-34 ; Kruta, 2000, pp. 762-763 ; Brunaux, 2004, pp. 84-86.

11
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by jewels (torques®, fibulas*), coins, weapons (swords, helmets, shields) horse trappings,
tools (cauldrons, spits, firedogs) and vessels (vases, bowls) principally in bronze, iron and

gold. Items in wood have not survived, while work in stone is unusual.”® La Téne art is
stylistically characterized by inscribed and intricately inlaid designs; its spirals and interlacing
designs combining motifs borrowed from the natural world (such as human faces, animals
and plants), geometric forms of the Hallstatt period and themes adapted from Classical and
Oriental arts. The La Téne period thus clearly appears as the period of the full flowering of
the Celtic civilization.

Fig. 2: Map of Celtic expansion in Europe in the La Téne period. Raftery, 2006, p. 11.

B) Celtic tribes

5
Cunliffe, 2006, pp. 123-144 ; Kruta, 2000, pp. 429-433 ; Kruta, 2002, pp. 47-51 ; Duval, 1977 ; Megaw & Megaw, 1986 ;
Megaw & Megaw, 2005.
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In Celtic times, Gaul, Britain and Ireland were a patchwork of different communities or
tribes, who were not politically or militarily united: each tribe was ruled by a chief — for
example Ambiorix, leader of the Eburones, or Ambigatos, king of the Bituriges - and had
its own specific organisation. However, despite their political disunity and diversification,
the Celtic peoples were linked by economic ties and shared common linguistic, cultural,
artistic, societal and religious values. The tribes lived on a territory delimited by frontiers
which were generally natural, such as a river, a forest, a mountain, etc. Even though a
certain number of tribes remain unrecorded, many of them are identified by the evidence

of archaeology and the statements of Classical authors, notably Julius Caesar in his 1St-

century BC Gallic Wars, the Greek geographer Strabo in his late 1St-century BC or early
1St-century AD Geography, the Latin historian Tacitus in his 1St-century AD Annals and
Histories, and the Greek geographer Ptolemy in his 2nd-century AD Geography.

The name and location of the around twenty Celtic tribes settled in Ireland about the 1St

c. AD are given by Ptolemy (fig. 3): in the north-east, the Rhobogdii; in the north-west, the
Vennicnii; and in the west, the Nagnatae, settled in today’s Co. Mayo, the Autinni and the

Gangani near the River Shannon, and the Vellabri in the area of present-day Co. Kerry.16
The south was occupied by the powerful tribe of the Iverni, later called Erainn, who gave
their name to Ireland (Erin) and are generally regarded as being at least partially decended

from the first Celtic people to have settled in Ireland around the 5th c. BC." The Brigantes,
who were certainly an off-shot of the potent British Brigantes tribe settled in Yorkshire (GB),

inhabited the south-east of Ireland."® Finally, in the east, from south to north, six peoples are
mentioned: the Coriondi, the Menapi, the Cauci, settled near Dublin, the Eblani, who were
probably the ancestors of the Ulaid, and the Darinii.

6
Freeman, 2001, pp. 69-81.
17 . - s
O hOgain, 2002, pp. 104-105 ; O hOgain, 2006, pp. 204-206 ; Mackillop, 2004, pp. 190-191 ; Freeman, 2001, pp. 74-75.
18 . . Lo
O hOgain, 2002, pp. 193, 195 ; O hOgain, 2006, p. 50 ; Joliffe, 1941, p. 37.
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Fig. 3: Ptolemy’s map of Ireland with the name and
location of the Celtic tribes. Freeman, 2001, fig. 18, p. 69.
In Britain, about thirty Celtic tribes are recorded by Strabo, Tacitus and Ptolemy (fig.

4).19The powerful Brigantes sept* occupied the present-day counties of Yorkshire and
Northumbria. They were ruled between 50 and 70 AD by the famous Queen Cartimandua,
who, contrary to her husband Venutios, became allied with the Romans and handed her

people over to them.? The potent Ordovices tribe was situated in North Wales to the south of
Anglesey, and was neighboured to the south by the Demetae and to the east by the Cornovii

(in the Severn Basin).”' In the south-west and centre were settled the Dobunni, between
Bristol Channel and the River Severn, and the Belgian Catuvellauni and Atrebates tribes,

See the various entries in Kruta, 2000 for the references to the Classical authors.
% Kruta, 2000, pp. 496, 519 ; O hOgain, 2002, pp. 181-184.
! Kruta, 2000, pp. 764, 573, 561.
14
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respectively situated to the north and south of the Thames.”* The Iceni tribe, led by the
celebrated Queen Bouddicca, who, with the help of the Trinovantes, raised a revolt against

the Roman invasion in 60 AD, inhabited present-day Norfolk and Suffolk.?
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Fig. 4: Map of the main Celtic tribes in Britain. RDG, p. 9, fig. 1b.

In Gaul, about sixty tribes have been reported, not counting the unrecorded septs* and
the tribes of the Narbonese region, annexed earlier by the Romans in 125 BC. The most
powerful were the Allobroges, the Sequani, the Lingones, the Aedui, the Arverni, the Remi,
the Treveri, the Carnutes, the Pictones, the Santones and the Volcae (fig. 5). The Sequani
inhabited the present-day regions of Franche-Comté and Burgundy, and were neighboured
to the east by the Helvetii of today’s Switzerland and to the west by the Lingones, who
inhabited the area of Langres (Haute-Marne), and by the Aedui, who had their territory

2
Kruta, 2000, pp. 577, 526, 438.

3
See Chapter 3 for more information. Kruta, 2000, pp. 486, 677 ; Tacitus, Annales, X1V, 30-35 ; Tacitus, Agricola, 16 ; Dio
Cassius, History of Rome, LXII, pp. 1ff ; Dudley & Webster, 1962 ; Webster, 1978 ; Andrews, 1972 ; Green, 1995, pp. 33-34.

15
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between the River Sadne and the river Loire.** The powerful sept* of the Arverni dwelled in
the present-day region of Auvergne and had their stronghold at Gergovia, near Clermont-
Ferrand (Puy-de-Déme), while the Allobroges occupied a vast territory situated between
the Alps and the départements of Isére and Rhéne.?® The Remi exercised their power over
the region of Champagne, and were neighboured to the east by two smaller tribes: the
Mediomatrici, living in the département of Moselle, and the Leuci, inhabiting the area of Toul
(Meurthe-et-MoseIIe).26 To the north-east of the Remi, in present-day Luxembourg, were
settled the potent Treveri, who had Titelberg as their chief oppidum*.27 As for the Carnutes,
they inhabited a vast territory in the centre-west of Gaul, while the Pictones and the Santones
were settled on the south-west coast, in the present-day Poitou and Charente-Maritime,
and the Volcae Arecomici and Tectosages in the départements of Gard, Hérault, Tarn and

Haute-Garonne.?®

24

Kruta, 2000, pp. 816, 595, 708.

25

Ibid, pp. 435-436, 404 ; Jospin, 2002, pp. 96-98 ; Beck, 2007, p. 4.

26

Kruta, 2000, pp. 793, 706, 726.

27

Ibid, pp. 844.

8
Ibid, pp. 517-518, 776, 809.
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Fig. 5: Map of the main Gaulish tribes. RDG, p. 8, fig. 1a.

C) The Gallo-Roman and Romano-British Periods

In 125 BC, the Romans annexed the Mediterranean coast and named it the Provincia.*®
The rest of the territory, designated by the Romans as Gallia Comata or ‘Long-Haired Gaul’,
remained Celtic and the La Téne culture flourished until the conquest of Gaul undertaken by

Julius Caesar from 58 to 51 BC (fig. 6).30 After the defeat of Vercingetorix in 52 BC at Alésia
(Cote d’Or), which marked the beginning of the Gallo-Roman civilization, the Provincia was
renamed Narbonnensis, and the Gallia Comata became a Roman province and was divided
into three territories: Lyonnaise, Aquitaine and Belgica (fig. 7). As regards Britain, Caesar’s
attempts to invade the isle in 55 BC and 54 BC were unsuccessful. Celtic culture endured

o Brunaux, 2005, pp. 44-45.
0
Brunaux, 2005, pp. 44-55.
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31

18

until the mid-1St c. AD, when, in 43 AD, the Emperor Claudius subdued the Britons and
created the Roman province of Britannia.®’

The Roman conquest of Gaul and Britain was facilitated by the political and military
disunity of the Celtic tribes, who regularly fought among themselves. The quarrel between
the Aedui and the Sequani, which triggered the Gallic Wars, is a good example of the
instability prevailing within the Celtic communities. After the Sequani - allied with the Arverni
and the Germanic mercenaries of Ariovistus - invaded their territory, the Aedui sent their chief
Diviciacos to Rome in 61 BC to ask for assistance. In 58 BC, Roman legions were stationed
in modern-day Alsace and defeated Ariovistus. Similarly, in Britain, some tribes revolted
against the Roman invasion, such as the Iceni and their Queen Boudicca in 60 AD, while
others, such as the Brigantes, led by Queen Cartimandua, allied with Rome. Caratacos, the
king of the Atrebates tribe, who led the revolt of the Britons against the Roman invasion
from 43 AD to 49 AD, took refuge in the Brigantes kingdom, but was betrayed by Queen

Cartimandua and handed over to the Romans.*

O hOgain, 2002, pp. 179-186 ; Kruta, 2001, pp. 233-255.

2
Caratacos was the son of Cunobelinos, King of the Trinovantes sept. See Kruta, 2000, p. 516.
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Fig. 6: Map of the Roman invasion of Gaul by Julius Caesar
(the ‘Gallic Wars’) from 58 BC to 51 BC. Brunaux, 2005, p. 46.
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Fig. 7: Map of Roman Gaul after Julius
Caesar’s Gallic Wars. De Vries, 1963, p. 17, fig. 2.

After the defeat of Gaul and Britain, roads were built for commercial purposes and
the ancient territories of the Celtic tribes were transformed into civitates® or ‘cities’, where
the Roman political, administrative, commercial and religious values were embraced by
the newly Romanized aristocracy — for example the Allobroges’ territory became the city

of Vienne, and the Volcae Tectosages’ territory the city of Toulouse.**Each civitas* had a
county town and was subdivided into rural districts, called pagi*, and secondary towns, called
vici*. Juridically speaking, there were three different types of civitates*: Roman coloniae,
inhabited by Roman citizens only; Latin coloniae, composed of Roman and Latin citizens,
who had an intermediary status between full Roman citizenship and non-citizen status; and
peregrine cities, constituted of people who had neither the Roman citizenship nor the Latin
Right*. Gaulish and British warriors placed themselves in the service of Rome, integrated

3
Brunaux, 2005, pp. 51-55 ; Pelletier, 1993, pp. 68-69.
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the Roman army and were given Roman citizenship and the functions of command.*
Recruitment was later extended to Romanized peregrines (non-Roman citizens), aged
between sixteen and twenty-six, who obtained Roman citizenship as a reward for their

incorporation.35

As regards religion, the ancient cults and beliefs of the Celts were not proscribed by
Rome, but the druidic sacerdotal function and sacrifices were banned. Since the Celts did
not use writing, ancestral beliefs, traditions and myths died out with the disappearance of the
druids, who were the holders of the sacred knowledge. The cult of the Roman deities and
of the Emperor imposed by Rome in the civitates* significantly influenced Celtic religious
life, but the Britons and Gauls did not renounce their culture and religious beliefs for all that.
Despite Romanization, Celtic deities went on being prayed to, worshipped and honoured. In
other words, British and Gaulish peoples accepted the administrative, political and religious
framework of the Romans, while remaining attached to their original way of life, customs
and religious practices. This mutual assent led to a complete syncretism between the two
religions and gave birth to a new type of religion referred to by researchers as ‘Gallo-Roman’
and ‘Romano-British religion’. The indigenous deities were subjected to what Tacitus calls
the interpretatio Romana, a habit which consisted in giving Latin names to gods who did not

belong to the Roman pantheon.36 Subsequently, the indigenous gods, who were profoundly
different in nature and functions from the Roman gods, undeniably lost a part of their original
essence and characteristics in this forced equation. Through this fusion, three modes of
worship emerged in the epigraphy. Some of the Celtic deities were entirely replaced by
Roman deities (Apollo, Mercury, Mars, Minerva, Maia, etc), and definitely lost their name
and identity. Others became epithets of Roman gods or had their name juxtaposed to those
of Roman deities, such as Belisama Minerva, Brigantia Victory, and Abnoba Diana. Finally,
others were not equated with Roman gods and kept their indigenous name. Such is the
case of Damona, Segeta, Segomanna, Bergusia, Rosmerta, Nantosuelta, etc. Within this
category, it is interesting to note that some were coupled with Celtic gods, for example
Bergusia and Ucuetis, Nantosuelta and Sucellus or Damona and Borvo, while others were
partnered with Roman gods, for example Rosmerta and Mercury.

Il) Sources

The Celts had the peculiarity of transmitting their culture, religious beliefs and myths

exclusively by oral means. From the 7th c. BC, however, they were confronted by Greek
script, since a Greek colony had settled in the south-east of Gaul and founded Massilia
in about 600 BC. Except for their accounts, they chose deliberately not to use the written

form, and thus their history, knowledge, myths and beliefs were left unrecorded.®” This
reasoned religious interdict certainly ensued from a strict refusal to give a fix form to esoteric
knowledge: the sacredness of knowledge lay within its non-written form, which profoundly
enhanced its mystical character. Therefore, there are no contemporary indigenous literary
texts describing Celtic myths and deities.

4 Lassére, 2005, vol. 1, pp. 745-752.
° Lasseére, 2005, vol. 1, pp. 785, 788-789 ; Southern, 2006, p. 100.
6 Germania, 43, 4-5.
’ Brunaux, 2005, p. 25.
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The available data relating to Celtic goddesses falls into three main categories, which
are of a different nature and period according to the country concerned: the contemporary
Classical texts, the vernacular literature of early medieval Ireland, and archaeology,
consisting of places of devotions, epigraphy and iconography. Classical texts on Celtic
religion mainly pertain to Gaul and information on the goddesses is very scarce. Irish
medieval literature describes the myths of the ancient Celts of Ireland, while votive epigraphy
and iconography concern Britain and Gaul only, since the practice appeared with the Roman
conquest. The archaeological material is fragmentary, sparse and very often obscure. As
Celtic tradition was oral, the study of Celtic deities is complex, for all types of evidence
are indirect, and thus, to an extent, distorted: Classical authors commented on peoples
whose cults and worship they considered to be primitive and barbarian; Irish mythology

was written down from the 7th c. AD by Christian monks; and votive inscriptions and divine

representations in Gaul and Britain date from Gallo-Roman and Romano-British times. The
archaeological evidence for the places of devotion is both from pre-Roman and Gallo-
Roman/Romano-British times, but the goddesses honoured in Celtic sanctuaries cannot be
identified by inscriptions or representations. As the evidence for Celtic goddesses is sparse,
scattered and indirect, the subject of this study presents ambiguities and has frequently been
the subject of multiple — sometimes contradictory - interpretations. To reconstruct the nature
and origin of the Celtic goddesses, their functions, cults and myths, it is therefore necessary
to use a wide variety of types of sources pertaining to many different periods. A detailed
analysis and comparison of the surviving linguistic, literary, epigraphic and iconographical
data in Gaul, Ancient Britain and Ireland will allow us to establish connections and similarities
and thereby piece together a pattern of Celtic beliefs in Gaul and Britain as they relate to
female deities.

A) Gaul and Britain

1) Classical texts

Many Greek and Latin writers commented on the religion, practices and cults of the Celts, but
very little is said about the deities they worshipped, particularly as regards the filiations of the
gods and a possible pantheist structure of belief. The only mention is by Julius Caesar, who

wrote in the mid-1St c. BC. In a famous passage of the Gallic Wars, in which he describes

the five chief gods of the Gauls, he refers to a potent goddess presiding over craftsmanship,

whom he names Minerva.*® The main Classical authors referred to in this study as regards
Celtic religion are Diodorus Siculus (writing between 30 and 60 BC), Strabo (c. 40 BC — 25
AD), Pliny (23-79 AD), Lucan (39-75 AD), Tacitus (c. 56-117) and Dio Cassius (c. 155-230
AD). Those works represent a significant body of information on the religious practices and
beliefs of the Celts: war, divination, philosophy, sacrifices, the belief in the afterlife, etc,
but many of them are fragmentary and remain difficult to interpret. Moreover, it must be
borne in mind that the vision of the Classical authors on the Celts was distorted, for they
considered them as uncivilized peoples who had recourse to ‘barbaric’ practices. This is
certainly why they sometimes reported unusual and cruel rituals, such as human sacrifices

or head-hunting.*

8 Caesar, De Bello Gallico, Book 6, 17 ; De Quincey, 1923.
39
Duval, 1957, pp. 15-16 ; Green, 2004, pp. 29-32 ; Brunaux, 2000, pp. 150-171.
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2) Votive Epigraphy

a) Sources

Votive epigraphy, which is the study of inscriptions dedicated to goddesses with the aim
of honouring, imploring or thanking them, is an important tool as regards our subject, for it
reveals the names of goddesses, who, although they were venerated in Gallo-Roman and
Romano-British times, were undeniably Celtic on account of their name. Votive epigraphy is
a Roman practice, which was adopted by the Celts after the Roman conquest. Inscriptions
to Celtic deities thus date from Gallo-Roman and Romano-British times only. This means
that the Celts were in the process of Romanization and that their religion and beliefs had
already been significantly influenced and altered by Roman culture.

Inscriptions to deities were engraved on various objects of different materials, such
as steles*, altars, vases, plaques and jewels, in stone, bronze, silver, gold or lead. The
formula traditionally used in recognition of a granted vow was v(otum) s(olvit) I(ibens)
m(erito), that is ‘(the dedicator) paid his or her vow willingly and deservedly’. Gaulish and
British votive inscriptions fall into four categories: inscriptions in the Latin language (the
most numerous); inscriptions in the Greek language; ‘Gallo-Latin inscriptions’, which are in
the Gaulish language with Latin lettering; and ‘Gallo-Greek inscriptions’, which are in the
Gaulish language with Greek lettering. These last two groups of dedications are of great
interest and importance for several reasons. First and foremost, they are in the Gaulish

language, which means they were written by Gaulish people.40 Furthermore, although they
are limited in number, they are more ancient than the numerous Gallo-Roman inscriptions,

which generally date from the 1St c. AD to the 3rd c. AD. Indeed, as has been noted, some
Gaulish people first came into contact with the Greek language when a Greek colony was
founded at Massilia (Marseilles) in about 600 BC. Accordingly, some Gaulish people were
able from an early period to use Greek script to write their language down. Gallo-Greek

inscriptions date from the 3rd c.BCtothe 1St c. AD, the ones from Narbonese Gaul being the

most ancient ones.”’ They are more ancient than the Gallo-Latin inscriptions, which belong

to between the 1St c. BC and the 4'[h c. AD and probably preceded or co-existed with the
time when inscriptions were uniquely in the Latin language and script.42

Inscriptions from Gaul and Germany discovered before the end of the 19th c. are listed
in the volumes Xll and XIII of the Corpus Inscriptionum Latinarum (CIL), which is in Latin and
reproduces a facsimile of the inscriptions without transcription and translation. The Année
Epigraphique (AE), created in 1888 by René Cagnat, completes the CIL and publishes
every year a facsimile of the inscriptions. Various other works have recently republished the
ancient and newly discovered inscriptions of the Roman provinces of Gaul, such as the five
volumes of the Inscriptions latines de Narbonnaise (ILN), the six volumes of the Inscriptions
latines d’Aquitaine (ILA) and the two volumes of the Les inscriptions latines de Belgique
(/ILB). Other published collections of inscriptions relate to particular tribes or cities, such
as the Inscriptions de la cité des Lingons by Yann Le Bohec. Those works generally give
comprehensive details and information on the origin of the dedication, the nature, dimension
and date of the material, a transcription, a translation and a picture. The Gallo-Greek, Gallo-

40
Lambert, 1995, p. 12.

1
Lambert, 1995, p. 81.
2
Lambert, 1995, pp. 117-118.
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Etruscan and Gallo-Latin inscriptions have been compiled in the first two comprehensive
volumes of the Recueil des inscriptions gauloises (RIG). The Roman inscriptions of Britain
have been listed in the two volumes of the Roman Inscriptions of Britain (RIB), which offer
transcriptions, translations and drawings of the dedications. Finally, Nicole Jufer and Thierry
Luginbul have indexed all the epigraphic references relating to the gods and goddesses of
the British, Gaulish, Italian and Iberian Celts in Répertoire des dieux gaulois (RG).

As far as possible, inscriptions will be given with a translation — except for a few of them
which have not been translated by epigraphists -, dated and studied in their archaeological
context — particularly when the place of discovery was a place of devotion. Finally, the name
of the goddess invoked will be analyzed and the origin and name of the dedicators will be
considered.

b) Dating

Inscriptions can be dated according to the use of specific formulas or phrases. Marie-
Thérése Raepsaet-Charlier, in a work entitled Diis Deabusque Sacrum, Formulaire votif et
datation dans les Trois Gaules et les deux Germanies, has studied closely the various votive
phrases and their possible dating. The use of the formulas Dea (‘Goddess’) /Deo (‘God’)
and In h(onorem) d(omus) d(ivinae) (‘In honour of the Divine House’), which associates

the Imperial House to private and public cults, were in use from the mid-2nd c. AD.®
d .. AD.* The term
sanctus/sancta (‘sacred’), sometimes given to the deities, appeared in the mid-2nd c. AD

and survived until the end of the 3rd c. AD.* The formula pro salute (‘for the safety of’),
generally followed by the genitive form of the person’s name or by the adjective suo/sua

(‘his’,'her’), indicates that the inscription dates from the end of the 2nd c. AD to around 250

AD.* As for the terms sacrum (‘sacred’) and Augustus/Augusta (‘August’), associating the
invoked deities to the Emperor, they cannot be used as chronological criterions, for they

St .. AD until the 3™ ¢. AD.#

Their association in the inscriptions dates from the first half of the 3

were used from the beginning of the 1

c) Dedicators

Votive inscriptions were offered by pilgrims who sought the favours of the gods and wished to
have their vows granted. The study of the names of the dedicators is particularly interesting,
for it brings significant information on the dedicator’s origin and his (or her) social status.
Some of the dedicators had Latin names and were Roman citizens, soldiers in the Roman
army or people in charge of administrative functions, while others had typical Celtic names
and were peregrines, that is free provincial subjects of the Empire who inhabited areas
recently conquered by the Romans and who did not hold the Roman citizenship. Inscriptions
dedicated by people of Celtic stock are the most significant, for they produce evidence of a
pre-Roman worship to Celtic goddesses. Moreover, such evidence indicates that the Celtic
beliefs were still vivid among the local population after the conquest and, that, despite the

Raepsaet-Charlier, 1993, pp. 9-17.

This formula was very common in the epigraphy of Belgica and the two Germanies. Raepsaet-Charlier, 1993, p. 18.
Raepsaet-Charlier, 1993, pp. 22-23.

Raepsaet-Charlier, 1993, pp. 26-27.

47
Raepsaet-Charlier, 1993, pp. 19-21, 24-25.
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Romanization of the country in terms of administration, politics and religion, people of Celtic
origin went on paying homage to their ancient deities.

Firstly, the Celtic origin of a dedicator’s name can be ascertained by Alfred Holder’s Alt-
Celtischer Sprachschatz, a work in three volumes published in 1896-1913, and by Xavier
Delamarre’s Noms de personnes celtiques dans I'épigraphie classique, released in 2007.
Secondly, peregrines distinguished themselves from Roman citizens by the ‘unique name’
or single name they bore. They generally indicated their filiation with the abbreviated term
fil(ius) (‘son of’) or fil(iae) (‘daughter of’). Interestingly, different degrees of Romanization can
be noted within this group. When the dedicator and the father’s dedicator are both peregrines
bearing Celtic names, it evidences their attachment to their Celtic roots and their wish not
to become Romanized. When the dedicator is a peregrine but has Latin name, whereas
his father has a Celtic name, it indicates that the father deliberately chose a Latin name
for his son. This proves his desire to become Romanized - the choice of a Latin name was

the first step in the long process of gaining Roman citizenship.48 Finally, it is noticeable that
some Roman citizens had a Celtic gentilice* or cognomen*, which provides proof of their
Celtic origin. By keeping a Celtic name, they displayed profound respect for their indigenous
origins.

Roman citizens can be identified in the epigraphy by the tria nomina (‘three names’)

or duo nomina (‘two names’) they bore.* The official name of a Roman citizen was
generally composed of three constitutive elements: the praenomen (‘first name’), the nomen
or gentilice (‘second name’) and the cognomen (‘nickname’). While the praenomen and
gentilice were usually abbreviated, the cognomen was unabridged, for it was the constitutive

element of the name.”® The use of the cognomen became general at the beginning of the
1St c. BC, while the use of the praenomen disappeared in the 2“d c. AD.*" From that time
onwards, and more particularly in the 3rd c. AD, Roman citizens usually bore the duo nomina.
Finally, some dedicators were freed slaves — they are recognizable by the abbreviated term

I(ibertus), which indicated they were freed from their master -,%? while others were soldiers in
the Roman army (prefect*, centurion*, optio*, etc) or held peculiar administrative functions
(decurio®, tabularius®, etc.). Inscriptions offered by soldiers are particularly attested in Britain,
the Roman Province of Belgica and the two Germanies.

d) Etymology of divine names

The study of the significance of divine names is essential as regards this work, insomuch as
it can shed light on the possible nature and functions of the goddesses. While Irish goddess

8

Lasseére, 2005, vol. 1, pp. 167-168.
9

Lasseére, 2005, vol. 1, pp. 81-94.

50
The praenomen* was given to men on their 9th day of birth and to girls on their 8th day. The nomen* originally indicated the

filiation of the dedicator and the cognomen* was generally attributed at birth and was a distinctive element. It could reflect a physical

peculiarity, for example Rufus (‘Red’); the vow of a moral quality, for example Clemens (‘indulgent’) or Maximus (‘the Greatest'); a

biographical detail, for example Sospes (‘the one who has avoided a danger’); a craft or profession, for example Mercartor (‘merchant’)

and Agricola (‘labourer’); or an animal, for example Taurus (‘Bull’). See Lassére, 2005, vol. 1, pp. 82-102.

1
Lassere, 2005, vol. 1, pp. 93, 99-100.

2
For insctance: Cratea Caecili(us) M(arci) I(ibertus), ‘Cratea freed from Caecilius Marcus’. During the Empire, they generally

received the praenomen* and nomen* of their ancient master, for example C(aius) Cassius C(aii) I(ibertus) Moderatus, ‘Caius Cassius

Moderatus freed from Caius’. See Lasseére, 2005, vol. 1, pp. 158-160.
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names can be explained by the Irish language, which was written down from the 7th c. AD

by Christian monks, Gaulish goddess names reflect a dead language which did not survive
the Roman conquest and which nowadays remains largely unknown. A few fragmentary
inscriptions engraved on coins, ceramic vessels, stone altars, and bronze or lead plaques,
such as the Calendar of Coligny, discovered in 1987 in the département of Ain, the ‘Plomb du
Larzac’ found in 1982 in Aveyron, or the ‘Plomb de Chamaliéres’ excavated in 1971 in Puy-

de-Déme, have nonetheless survived.> Despite their fragmentary aspect, limited number
and difficulty of interpretation, these recent discoveries are significant for the study of the
Gaulish language, which have been partly reconstructed through comparative linguistics by
Pierre-Yves Lambert in La langue gauloise published in 1994, and by Xavier Delamarre
in Dictionnaire de la langue gauloise released in 2003. The Gaulish language is part of
the Celtic languages, composed of the Celtiberian, Lepontic, Brittonic (Welsh, Cornish and
Breton), and Goidelic (Irish, Manx and Scotish) languages, which all belong to the family of

the Indo-European Ianguages.54 Comparative linguistics consists in comparing the various

Celtic languages which are attested by the 8th-/9th-century literary data and which are still

spoken, such as Irish, Welsh and Breton.>

In The Gods of the Celts and the Indo-Europeans, published in 1994, Garrett Olmsted
has gathered the various works carried out so far on the etymology of the Celtic goddess
names of Ireland, Britain and Gaul, but his analyses do not always fall into the province
of scientific work, and are sometimes inaccurate and misleading. Recently, various works
on Celtic divine names have been published within a programme of research called Fontes
Epigraphici Religionis Celticae Antiquae or FE.R.C.A.N. [‘Epigraphic Sources of the Ancient

Celtic Religion’], coordinated by Manfred Hainzmann (University of Graz, Austria).56 The
article by Lambert, entitled ‘Les noms des dieux’, published in 2006 in Religions et Histoire,
is also worth mentioning. All these works show the limits of etymology, which is not
always an exact science and often gives rise to different interpretations. The fact that
various etymologies are possible for a particular divine name is problematic regarding the
identification of the nature and functions of a goddess. Votive dedications have thus to be
studied principally in their archaeological context. When combined with etymology, the study
of the place of discovery of the inscription and the votive material can throw light on the
essence of the goddesses.

3) Places of devotions and religious offerings

Except in cases of re-employment* - which does not give any information on the religious
context -, inscriptions will be studied in their archaeological context: the structure and
function(s) of the place of devotion and the nature of the votive offerings will be analysed.
Since, as we have noted, the Celts did not write, dedications belong to sanctuaries
dating from Gallo-Roman and Romano-British times only. The Celts had nonetheless

3
Lambert, 1995, pp. 109-114, 150-173.

> The family of Indo-European languages is composed of about ten main languages: Hittite, Indo-Iranian, Albanian, Armenian, Balto-
Slavic, Tocharian, ltalic, Hellenic and Germanic. See Lambert, 1995, p. 13.

% In Wales: Old Welsh is attested from 800 AD. In Ireland: Ogams (from 350 AD) and OId Irish (from 750 AD). In Brittany: Old Breton
(from 800 AD). Old Cornish is attested from 800 AD, but the Cornish language became extinct at the end of the 18th c. The Scottish
Gaelic and Manx languages are attested from the 16th c. Manx died out around 1960, while Scottish Gaelicis a living language. See

Lambert, 1995, pp. 14-15.
56
Spickermann & Wiegels, 2005 ; Hainzmann, 2007.
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significant places of worship, which they undeniably dedicated to deities, but their identity
remains unknown and open to speculation. Celtic sanctuaries and Celtic religious cults
are comprehensively studied by Jean-Louis Brunaux in his works entitled Les Gaulois,
Sanctuaires et rites (1986), La religion des gaulois (2000) and Guerre et religion en Gaule
(2004). Celtic places of devotion were generally enclosed areas, marked out by a wooden
fence or a ditch, with a single entrance and a central pit, called ‘hollowed altar’ or ‘offering
well’, where food, animal carcasses or weapons were deposited and left to decompose

rd,,nd

as an offering to the deity of the place. Examples of such types are the 3 /2" ~-century

BC sanctuary of Gournay-sur-Aronde (Oise) and the early 3rd-century BC sanctuary of
Ribemont-sur-Ancre (Somme).57

Gallo-Roman and Romano-British religious monuments were often erected on ancient
Celtic foundations or places of worship, but this remains difficult to prove, as the materials
used by the Celts were putrefiable — they did not use stone but wood — and the places of
devotions are not always identifiable — they could be marked out by a ditch, an altar dug in
the ground, a tree, etc. In Gallo-Roman/Romano-British times, the sanctuaries, known as
‘fana’, were usually composed of two square or rectangular rooms in stone fitted into each
other. The inner room, called a ‘cella’, was open to the east and generally contained a cult
image or statue representing the particular deity venerated in the temple and an altar where
the votive offerings were deposited. The outer wall of the second room formed a gallery
around the cella, where pilgrims would ritually walk around. Such types are exemplified by
Coventina’'s Well near Carrawburgh (GB) or by the sanctuary dedicated to Apollo and Sirona
in Hochscheid (Germany). Other important religious buildings were the water sanctuaries,
composed of baths and religious rooms erected near a sacred spring, where pilgrims
would come to take the waters, pray to the deities and leftex-votos or ‘votive offerings’
in their honour. The ex-votos fall into different categories: dedications; statuettes in white
earth representing protective deities, such Mother Goddesses or Venus; wooden or stone
statuettes picturing pilgrims and swaddled infants; coins; jewels; and anatomic ex-votos,
which depicted diseased body parts, such as heads, legs, arms, torsos, feet, hands, internal
organs (lung, heart, etc) and eyes. They were for example found in large number at the
sanctuary of the Sources-de-la-Seine (Céte d’Or), presided over by Sequana, the goddess
of the River Seine. Ex-votos are important to study, for they attest to a cult rendered to a
goddess and can shed light on her nature and attributes. Anatomic ex-votos for instance
clearly evidence the healing function of a goddess.

4) Iconography

Except for the Matres and Matronae (‘Mother Goddesses’), who are widely depicted in the
iconography of Britain and Gaul, Celtic goddesses are scarcely represented. It is generally
agreed that the Celts did not represent their gods withanthropomorphic* traits.”® Diodorus

Siculus besides reports in his 1St-century BC Library of History that Brennos of the Prausi,
the Tolistobogii leader, who launched a raid against Delphi in 279 BC to seize its treasures,

7
Brunaux, 1986, pp. 17-26 ; Brunaux, 2000, pp. 91-112 ; Brunaux, 2004, pp. 92-124.
8
Boucher, 1976, p. 173 ; Green, 2003, pp. 7-8.
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laughed at the sight of the statues of the Greek gods when he attacked the temple.59 This
passage would indicate that the Celts were reluctant to represent their gods:

Brennus, the king of the Gauls, on entering a temple found no dedications of gold
or silver, and when he came only upon images of stone and wood he laughed at
them, to think that men, believing that gods have human form, should set up their

images in wood and stone.®

Brunaux argues that, in Celtic times, deities were not represented in human form but were

probably symbolized by a simple object, such as a sword or a spear.61 A few sculptures
in wood, dating from the Bronze Age, such as the male idol made of yew discovered in a
bog at Ralaghan, in Co. Cavan (Ireland), however tend to prove that ancient peoples did on

occasion represent their gods with human features.® But these wooden figurines cannot be
interpreted with certainty: where there human or divine figurations?

Iconographical representations of Celtic goddesses, combined with an inscription
identifying them, dating unambiguously from Gallo-Roman and Romano-British times,

remain limited in number and are always modeled on Classical figurations.63 Anepigraphic*
representations have not been included in this work, except for a few the identification of
which is undisputable. The iconographical material is catalogued in the twelve volumes of the
Recueil Général des bas-reliefs, statues et bustes de la Gaule romaine, published between
1907 and 1938 by Emile Espérandieu. This work was completed by four additional volumes
edited by Raymond Lantier from 1947 to 1965 and is being completely revised and updated
by Henri Lavagne in his Nouvel Espérandieu.

Celtic goddesses are generally represented maijestically sitting or standing, with a
diadem in their hair. They wear long tunics and bear the traditional Greco-Roman attributes
of fertility, such as the cornupia*, the patera®, fruit or cakes. Celtic goddesses are also
sometimes represented with the traits of specific Roman goddesses. Such is the case
of the goddess Abnoba, who is pictured with the attributes of the Roman woodland-
goddess, Diana: she wears boots, a quiver and arrows. Occasionally, distinctive elements
of indigenous types can be noted, notably in the plastic conception; the style and type of a
garment or a jewel, for example the traditional Celtic bardocucullus* and torque*; the seating
or crouching position, which is a typical feature of Celtic divine or heroic representation; and
singular attributes of non-Classical style, such as the duck-shaped boat of Sequana, the
house-on-pole emblem of Nantosuelta, or the antlers of the two unidentified goddesses from
Besancon (Doubs) and Clermont-Ferrand (Puy-de-Déme).

Finally, iconography can shed light on the functions of a goddess. Brigantia is for
instance pictured wearing a helmet and holding a spear: she is thus endowed with protective
and war aspects. Artio (‘Bear’) is accompanied by a huge bear which she personified and
protected as her name indicates. Sometimes the attributes of a goddess are difficult to

9
The Tolistobogii were one of the three ancient Celtic tribes of Galatia, in central Asia Minor, together with the Tectosages and
the Trocmi. The Prausi were a Celtic people of unknown origin. Brunaux, 2005, pp. 278-279 ; Koch, 2006, p. 246 ; Kruta, 2000, pp.
493-494, 786, 842.

0
Diodorus Siculus, The Library of History, Book 22, 9, 4.

1
Brunaux, 2004, p. 90.

62
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Mahr, 1930, p. 487 ; Coles, 1990 ; Cooney & Grogan, 1994, pp. 155-156.
3
Boucher, 1976, pp. 160-179.
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identify and determine. Their significance remains thus obscure and subject to various
interpretations, like in the case of Nantosuelta’s emblems.

B) Ireland

As has been noted, the existence of Gaulish and British goddesses is not evidenced
by ancient indigenous literary texts, but by scarce and often obscure epigraphic,
iconographical and archaeological material. Conversely, there are no votive dedications,
divine representations or places of cult related to specific goddesses in Ireland. Irish
goddesses are known only from the corpus of mythological texts in the vernacular language

which was written down from the 7th c. by Christian monks.

1) Irish medieval literature

As Ireland was never invaded by the Romans, the Celtic culture and religion flourished until

the Christianization of the island at the beginning of the 5" ¢.%Unlike Gaulish and British
mythology, of which there are no written sources, Celtic Irish tradition, myths and beliefs

was preserved in written form by the Christian monks from the 7th c. AD. Although much
of the material culture described in these sources was largely expurgated by the Church
and comprises many Christian beliefs, the basically pagan, pre-Christian character of the
mythology presented in this literature cannot be disputed.

Irish mythology, which reflects the various traditions, beliefs and customs of the Celtic
Irish peoples, is a large corpus of divine and heroic tales, collected in manuscripts dating

from the 11th to the 15th c., the earliest ones of which are Lebor na hUidre ['The Book of
the Dun Cow’], probably compiled at the end of the 11’(h c., Lebor Laignech ['The Book of
Leinster’], dating to c¢. 1150, and others, such as Leabhar Bhaile an Mhéta ['The Book of
Ballymote’] and Lebor Buide Lecéin [ The Yellow Book of Lecan’], compiled at the end of the

14th.65 In the codices, the legends are organized by theme. The Book of Leinster for instance

contains 187 legends, classified in twelve themes, such as Togla (‘Stronghold Destructions’),
Tana (‘Cattle Raids’), Tochmarca (‘Wooings’), Catha (‘Battles’), Uatha (‘Caves’), Imrama

(‘Sea Voyages’), Fessa (‘Feasts’), Airgne (‘Massacres’), etc.?® The archaic character of the
language of some texts clearly evidences the antiquity of the legends, which undeniably

predated the compilation of the manuscripts. The earliest legends date from the 7th c. AD

to the 9th c. Because of oral tradition, various versions of a same legend are known, which
explains why it remains difficult to establish a reference text.

4
Kruta, 2000, pp. 382-386 ; Kruta, 2001, pp. 255-268.

65 The Book of the Dun Cow was compiled at the abbey of Clonmacnoise (Co. Offaly) by, among others, the scribe Mael Muire
mac Céileachair, who was murdered in the monastery in 1106. It is so called because the original vellum upon which it was written was
supposedly taken from the hide of the famous cow of St. Ciaran of Clonmacnoise. It is currently housed in the Royal Irish Academy,
Dublin. The Book of Leinster was formerly known as Lebor na Nuachongbala ['The Book of Noughaval’] and was compiled by several
scribes in Leinster, one of the five ancient provinces of Ireland. It is now divided between Trinity College and the Franciscan Library,
Dublin. The Book of Ballymote was compiled in c¢. 1390 in Ballymote, Co. Sligo. It is currently housed at the Royal Irish Academy, in
Dublin. The Yellow Book of Lecan was compiled at Lecan (now Lacken), near Inishcrone, in Co. Sligo, around 1390. It is housed today
in Trinity College, Dublin. See Mackillop, 2004, pp. 48-49, 430 ; Lambert, 1981, pp. 21ff ; Dottin, 1924, pp. 5-26, 52-118.

6
D’Arbois de Jubainville, 1883, pp. 350-354.
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Irish mythology has been organized by modern scholars in four categories or ‘Cycles’.
The first cycle, known as ‘Mythological Cycle’, is organized around three main legends: the
Lebor Gabéla Erenn [‘The Book of Invasions’], Cath Muige Tuired Cunga [‘The Battle of
Moytirra of Cong’] and Cath Maige Tuired [ The Second Battle of Moytirra’], which relate the

mythical origins of Ireland and the stories of the various pagan gods and goddesses.67 The

Lebor Gabéla Erenn [The Book of Invasions’], composed at the beginning of the 12th C.

and edited by Stewart Macalister (1938-1956), recounts the successive invasions of Ireland
by six divine races: Cessair, Partholon, Nemed, the Fir Bolg and the Tuatha Dé Danann

(‘the Tribe of the Goddess Dana’), who, after being defeated at Sliabh Mis® by the human
sons of Mil, retreated beneath the earth and dwelt in ancient cairns and tumuli*. From that
time on, the world was divided in two: human beings inhabited the surface of the earth,
while gods and goddesses lived in the sidh or ‘Underworld’. The Tuatha Dé Danann are the
main gods and goddesses of Ireland: the Dagda, an old and huge father-god, who resides
at Brugh na Béinne (Newgrange) in Co. Meath and has for attributes a cauldron of plenty
and a staff, dispensing death on one side and restoring life on the other; Lug, a young and
powerful leader-god, who is known as the Samhildanach (‘the one who possesses all the
arts’); Nuadu, the King; Dian Cécht, the physician; Oghma, the champion; Goibhniu, the
Smith; the Mérrigain, Badb and Macha, the three goddesses of war; Bdéinn, the goddess
of the river Boyne, wife of the Dagda and mother of Oengus, who is the god of youth and
beauty; and Brigit, the poetess and daughter of the Dagda.

Cath Muige Tuired Cunga [‘The Battle of Moytirra of Cong’], edited and translated by J.
Frazer in 1916, tells of the first divine battle which occurred at Cong, in Co. Mayo, between
the Fir Bolg and the Tuatha Dé Danann, who after their victory, took possession of the island.
The First Battle of Moytirra is a duplication of the famous Cath Maige Tuired ['The Second
Battle of Moytirra’], which relates the battle at Moytirra (Co. Sligo) between the Tuatha Dé
Danann, led by the powerful Lug Lamhfhada (‘Long-Armed’), and the sinister race of the
Fomhodire (‘Underworld Phantoms’), commanded by Lug’s grandfather, Balor of the Evil Eye.
Lug defeated Balor and led his tribe to victory. There are two original independent narrative
versions of the conflict, each represented by a single manuscript. The earlier full version,

edited and translated by Gray, dates to the 11th century, but is based on earlier texts - pieces

of which are found in the literature from the 8th c. onwards -, while the later version, edited by

O’Cuiv in 1945, dates from about the 16th c. In this present work, only the earliest narrative

will be referred to, for the second version is of late date and differs considerably from the
first one in subject matter as well as in language: some passages have been omitted and

new elements, which are found again in folk legends, have been added.®
The second cycle, known as ‘the Ulster Cycle’, recounts the prodigious deeds of the

royal and warrior class of Ulster, including the renowned characters King Conchobhar mac
Neasa, King Fearghus mac Roéich, and the celebrated warrior Cu Chulainn (‘the Hound of

Culann’).70 The central elementary story of the Ulster Cycle is an 11th-century saga, entitled
Tain B6 Cuailnge ['The Cattle Raid of Cooley’]. It narrates the cattle-raid launched by Queen

o7 O hOgain, 2006, pp. 366-370, 478-481 ; Mackillop, 2004, pp. 340-341, 414-416.

68 Sliabh Mis is a mountain south of Tralee, in Co. Kerry.

69 Gray, 1982, p. 10 ; O Cuiv, 1945, pp. 5-8.

70 O hOgain, 2008, pp. 109-112, 137-146, 217-219, 488-492 ; Mackillop, 2004, pp. 99-100, 115-117, 216-217, 422-423 ; Green,
1992a, pp. 65-66, 70-72, 96-97.
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Medb of Connachta against the Ulaidh of Ulster, led by King Conchobhar mac Neasa and
protected by the young powerful hero Cu Chulainn, to gain Donn Cuailnge, the great bull
of Cooley. This legend has been preserved in three different recensions. The reference text
for this work is Recension I, the oldest manuscript version of the mythical epic tale, edited
and translated by Cécile O’Rahilly in 1976.

The third cycle, called ‘Fianna Cycle’, is a large corpus of mythological and folk legends,

dating from the 8th c. onwards, which describe the adventures of a band of warriors, called

the Fianna, led by the mythical hero Fionn mac Cumhaill and his son Oisin.”" Fionn mac
Cumhaill is a warrior-seer who acquired the gift of imbas forosna (‘wisdom that illuminates’)
by burning his thumb on the salmon of knowledge fished in the River Boyne. From that
time on, each time Fionn would chew his thumb, mystical knowledge and foresight would
be granted to him. Finally, the fourth cycle, called ‘Historical Cycle’ or ‘Cycle of the Kings’,
tells of the lives of the legendary kings of Ireland at the royal sites of Emain Macha in Ulster,

Cruachan in Connacht, Cashel in Leinster and Tara in Midhe, from the 3rd c. to the 7th c.”?

The most celebrated of earlier kings, who is described as the first king to have seated at
Tara from 227 to 266 AD, is certainly Cormac mac Art, the grandson of Conn Cétchathach

(‘Conn of the Hundred Battles’), the 2nd

Welsh medieval literature has often been compared to Irish literary tradition by modern
scholars, for it has preserved some pieces of mythological material, but it is late, poorly

documented and the legends were reshaped within a different context from Ireland.”
Britons, and particularly those who lived in the south of the country, were directly subjected

to Roman culture from 43 AD and converted to Christianity in the 3rd c. AD.”® The ancient
Welsh legends had thus undergone important distortions when they were written down from

the 11th c.or 12th. The most relevant material, which relates the adventures of King Arthur
and his companions and associates them to ancient mythological themes and characters,
who sometimes bear names similar to those of the Irish deities, principally consists of
Culhwch ac Olwen ['The Tale of Culhwch and Olwen’] and the Mabinogi, composed of four
branches entitled Pwyll, Prince of Dyfed; Branwen, Daughter of Llyr, Manawydan, Son of
Llyr; and Math, Son of Mathonwy. For all these reasons, Welsh medieval literature will only
be referred to occasionally in this work, notably in terms of divine name similarities between
Irish goddesses and Welsh mythical characters.

-century mythical ancestor of Irish kings.”

2) Mythology and Folklore

It is important, for the purposes of this study, to determine the difference between the terms
‘mythology’ and ‘folklore’, which have to be differentiated in terms of content, form and
time. Mythology represents the body of myths related to an ancient people or civilization
and its polytheist religion, written down in antiquity or early medieval times. It describes the
adventures and filiation of the gods and goddesses and points to hieratic beliefs, cults and
ceremonies. It is thus profoundly imbued with sacredness. Conversely, folklore is not written
but handed down orally from individual to individual and from generation to generation.

71
O hOgain, 2006, pp. 227-233, 238-249 ; Mackillop, 2004, pp. 221-222, 230-233 ; Green, 1992a, pp. 98-99.

2 & hgain, 2006, pp. 301-302 ; Mackillop, 2004, pp. 122-123.
S hOgain, 2006, pp. 115-118, 121-129 ; Mackillop, 2004, pp. 101-102, 105-106.
o Green, 1992a, pp. 20-21 ; Ross, 1996, pp. 42-44 ; Kruta, 2000, pp. 55-57.
° Kruta, 2000, pp. 55-57.
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Folklore encompasses the traditional and popular beliefs, practices, customs, legends,
jokes, songs, etc, of a present-day society. It does not refer, strictly speaking, to deities,
but to supernatural characters, such as fairies and a variety of otherworld beings such as
sprites, elves, apparitions, spirits haunting forests, rivers, lakes and hills, etc. One celebrated
solitary being is the bean si (‘banshee’), an otherworld lady who is heard to lament at the
imminent death of a person of Gaelic stock. Same particular features or motifs, such as
an invisible cape, fairy changeling or the slaying a dragon by a bold hero, are repeatedly
encountered in the legends.

Mythology and folklore also differ from one another by their ‘literary genre’. While
mythology was an esoteric literature, reserved for learned and initiated people, folklore is
an exoteric literature which is orally transmitted and evolves within a society. As a general
rule, mythology is learned, conscious and set, while folklore is popular, unorganized and in
perpetual evolution. These dissimilarities show that mythological and folk legends should not
be confused and that mythology and folklore are two distinct subjects. Nonetheless folklore
is believed to have resulted from the popularization of the ancient sacred myths and thus
undeniably reflects ancient pagan Celtic beliefs and customs. In this study, consideration
will be limited to the study of the mythological accounts pertaining to the world of the gods
and mythical heroes, but reference will occasionally be made to folklore when survivals of
ancient deities and beliefs are traceable and worth mentioning.

Ill) Outline

32

The geographical scope of this study thus consists principally of Ireland, Britain and Gaul.
Celt-Iberia, North Italy, Central and Eastern Europe will also be referred to occasionally.

Historically, it encompasses a period from about the 8th c. BC, when the first Celts appeared

in central Europe, to about the 400 AD, when Ireland became Christianized and Gallo-
Roman and Romano-British cultures came to an end. This work does not aim, however, at
identifying all the goddesses of the Gallo-Roman and Romano-British peoples. It intends
rather to reconstruct, through sources dating from Irish early medieval times and Gallo-
Roman/Romano-British times, the goddesses which are specific to the Celts.

The oral tradition of the Celts, the conquest of Gaul and Britain by the Romans and the
rare comments of the Classical authors explain why we have so little knowledge of Celtic
goddesses; of their character, attributes, functions and place with in systems of religious
belief. The scarcity, disparity and indirect character of the sources make the study of the
goddesses complex and hazardous. There are dangers in becoming too speculative and
going beyond the limits of the material. We have thus tried to collect and analyze the data
in the most accurate and objective way possible.

Even though the Irish texts were written down from the 7’[h c. A.D. by Christian
monks, it cannot be denied that they describe some of the ancient cults and deities of the
Insular Celts, who undoubtedly had traditions, rites, myths and deities in common with the
British and Continental Celts. The similarity which exists between the names of gods or
goddesses known from Irish mythology and from dedications discovered in Gaul or Britain
is not insignificant and supports this contention. From this, it follows that Irish mythology
can sometimes bring the abstruse Gaulish and British Celtic deities to light, explain their
personality and clarify some of their functions. This work thus attempts, by gathering,
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comparing and analysing the various linguistic, literary, epigraphic and iconographical data
from Gaul, Ancient Britain and Ireland, to answer the questions ‘Which goddesses did
the Celts believe in?’ and ‘Did the Celts from Ireland, Britain and Gaul venerate similar
goddesses?’. Despite the spatial and temporal differences in the sources - archaeological
and linguistic data from Gallo-Roman and Romano-British times in Gaul and Britain, and
early medieval literature in Ireland - is it possible to reconstruct some myths concerning the
Celtic goddesses? What were their nature and functions? How were they worshipped and by
whom? Were they hierarchically organized within a pantheon? Because of the substantial
number of Celtic goddesses and the large scope of this work, it was not possible to deal
with all of the goddesses — although most of them have been studied. We have chosen
not to deal with goddesses whose cult was certainly more Gallo-Roman than Celtic, and
who have formed the subject of extensive work by other researchers, such as the horse-
goddess Epona. The cult of Epona, studied notably by Katheryn Linduff, is attested by
around 280 figural representations and sixty-seven inscriptions from Romania, Slovenia,
Hungary, Austria, ltaly (Rome), the Rhineland, Gaul, Britain, and Spain; and apart from
her name, which can be derived from the Celtic language, the material is of late date and

dedicated mostly by soldiers in the Roman army.”

Because of the lack of evidence, the disparity of the sources and, above all, the
large number of Celtic goddesses and their complex nature, classifying and organizing the
goddesses into ‘categories’ turned out to be a difficult task. The five chapters which follow
treat subject areas that intertwine in numerous ways, for Celtic goddesses seem to have a
multi-faced character and to have fulfilled functions of a different nature. We have attempted
to establish a clear focus for each chapter, yet allowing overlapping where this seemed
unavoidable.

Chapter 1 ‘The Mother Goddesses (Matres, Matrae, Matronae)’ analyses the character
of the Matres, Matrae and Matronae, who represent the ancestral concept of the earth as
a mother goddess sustaining her people through the natural resources emanating from her
womb. Their cult is attested by around 700 epigraphic and iconographical devices, dating
from Gallo-Roman and Romano-British times, in Britain, northern Spain, Gaul, Germany
and Cisalpine Gaul (North Italy). While their generic name matres /| matronae seems to be
Latin, their epithets are exclusively of Celtic or Germanic origin. The reliefs, which generally
represent them in groups of three bearing attributes of sovereignty (diadems, thrones and
tunics) and fertility (cornucopiae*, paterae*, fruit, cakes and swaddled babies), are clearly
modelled on the Classical figurations of mother goddesses. This chapter discusses and
questions the origin of the cult of the Matres, Matrae and Matronae: were they of Roman,
Gallo-Roman, Germanic or Celtic origin?

Chapter 2, ‘Nature and Bounty’, concentrates mainly on the concept of the goddess
as the embodiment of Nature, exemplified, among others, by goddesses personifying the
land, such as Irish Eriu, Macha or Tailtiu, and Gaulish Litavi and Nantosuelta; animals, such
as Gaulish Artio and Irish Flidais; trees or forests, such as the Dervonnae, the Eburnicae
or Abnoba; and high places (hills and mountains), such as British Brigantia and Irish
Brigit, Gaulish Bergusia/Bergonia or Alambrima. This chapter will also question the long-

6
The etymology of her name is explained in Delamarre, 2003, p. 163. The epigraphic references are listed in Jifer, 2001,

pp. 38-39. The iconographical representations are listed by Sterckx, 1986, pp. 19-38 and in LIMC, t. 5.1, pp. 985-999 & t. 5.2, pp.
619-628. A comprehensive study of the goddess’ cult and its origin was published by Linduff, Katheryn, ‘Epona: a Celt among the

Romans, in Latomus, 38, 4, 1979, pp. 817-837. Two other articles are worth mentioning: Oaks, Laura, ‘The Goddess Epona: concepts

of sovereignty in a changing landscape’, in Henig & King, 1986, pp. 77-83 ; Boucher, Stéphanie, ‘Notes sur Epona’, in Burnand &
Lavagne, 1999, pp. 14-22 & plates I-VII.

33

Sous contrat Creative Commons : Paternité-Pas d'Utilisation Commerciale-
Pas de Modification 2.0 France (http://creativecommons.org/

licenses/by-nc-nd/2.0/fr/) - BECK Noemie - Université Lyon 2 - 2009



Goddesses in Celtic Religion

34

established image of some goddesses, such as Irish Flidais, who is generally understood as
a woodland-deer-goddess, or Gaulish Arduinna, who is universally accepted as a woodland-
boar-goddess. It also explores the function of the land-goddess as a purveyor of natural
riches, which is greatly illustrated by goddesses of bounty, such as the Irish Mér Muman
and the Gaulish Rosmerta, Cantismerta and Atesmerta.

Chapter 3, ‘Territorial- and War-Goddesses’, examines the notions of divine sovereignty
and protection of the territory and the tribe. Compared to Irish mythology, which tells of a
trio of powerful and terrifying goddesses of war, appearing in the shape of a raven, very
little material evidencing a cult to protective and martial goddesses in Gaul and Britain has
survived. The aim of this chapter is to compare the descriptive elements of the Irish medieval
texts to surviving linguistic, literary and archaeological data from Britain and Gaul, so as to
recontruct some myths concerning Celtic divine warrioresses.

Chapter 4 ‘Water-Goddesses’ delves into the subject of goddesses related to water,
such as river, spring and fountain goddesses. It gathers the literary and archaeological
material which provide proof of the existence of such cults and examines the different
functions fulfilled by water-goddesses in Ireland, Britain and Gaul.

Finally, chapter 5 ‘Intoxicating Goddesses’ looks into the subject of goddesses linked to
drunkenness, ecstasy or trance by purveying ‘intoxicating’ beverages - notably mead - which
they personify. It discusses the possibility that such goddesses were the representatives or
personifications of specific cults and rites attached to intoxication in Celtic times. The aim of
this chapter is thus to collect, analyze and reconstruct the essence and functions of those
singular goddesses and examine the nature of their cults, in order to determine the context
in which they may have been worshipped and appealed to.
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Chapter 1 The Matres and Matronae

Introduction

The Mother Goddess is an entity, whose cult is universal and very ancient, the first female
figurations, known from sculptures, reliefs*, rock paintings and engravings, going back to the
Palaeolithic period. The figurine, sculpted in reindeer wood, dated c. 32,000 BC, discovered
in La Ferrassie, near Les Eyzies (Dordogne, France), which represents a small round

abdomen, with no breasts, head, arms and legs, might be one of the oldest female figures.77
The specialists have seen in this statuette a pregnant woman, but the interpretation remains
yet very hypothetical.

From that time onwards, female figures seem to have been represented with
hypertrophied breast, abdomen and bottom, and atrophied head and limbs, which probably
symbolizes the female functions of fertility and fecundity. It is difficult to say if at this time
these female depictions were already understood as representations of ‘mother goddesses’,
insomuch as we do not know if any kind of ‘religion’ existed in those remote times and if
there was anything close to a divine representation of Nature.”® These representations might
indeed have been simple depictions glorifying the female functions. And yet, when looking at
the Lespugue Venus, which is one of the most famous examples of this type, it is difficult not
to see in her a Goddess, embodying the various concepts of fertilizing and bountiful Nature.
We have thus chosen to see in those prehistoric statues representations of ‘goddesses’,
keeping in mind that theories about their functions and attributes remain very hypothetical
and obscure. The Lespugue Venus, dated c. 23,000-21,000 BC, was discovered in 1922 in
the Grotte des Rideaux, in Lespugue (Haute-Garonne).” It is artistically similar to the Venus

from Monpazier (Dordogne), dated ¢. 23,000-21,000 BC.*

Furthermore, some ‘goddesses’ seem to have been intentionally depicted pregnant,
for the emphasis is placed on their round and prominent abdomen and their hypertrophied
vulva. Such a type can be seen in the engraving from the cave of La Marche, in

Lussac-les-Chateaux (Vienne), dated ¢. 13,000-12,000 BC,81 or in the bas-relief*, dated
c¢. 25,000-20,000 BC, sculpted on a limestone block coming from the 115 metre-long rock

7
Marshack, 1972, p. 294 and fig. 159, a, b.; Peyrony, 1934, p. 51, fig. 50.
78
Guirand & Schmidt, 2006, p. 11-22.

9
The Venus of Lespugue is 14.7 centimetre-high. See L’Anthropologie, vol. 32, 1922, p. 365, fig. 2, pl. | to Il ; Gimbutas,
2005, plate 7 and p. 189, fig. 252 ; Husain, 2001, p. 10 ; Vialou, 2004, pp. 851-852. There are other representations of the same
type in Europe, dating from the Palaeolithic period, such as the figurine representing a goddess with heavy hanging breasts and large
hips, discovered in Dolni Véstonice, Moravia, dated c. 24,000 BC. See Marshack, 1972, pp. 304-305 ; Gimbutas, 2005, p. 81, fig. 86.
Another example is the figurine in ivory, representing a goddess, whose ample breast is surmounted by a chevron. It was discovered
on the site of Kostienki, on the Desna, Ukraine and is dated c. 20,000 BC. See Gimbutas, 2005, p. 63, fig. 49 ; Boyer, 1995, pp. 7-19.
0 Gimbutas, 2005, p. 131, fig. 169.
1
Gimbutas, 2005, p. 168, fig. 216, 3 ; Vialou, 2004, p. 898.
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shelter of Laussel, showing a ‘Venus holding a horn’.%* Moreover, some graphic symbols,
in the shape of chevrons, triangles and semi-circles, having a line or a point in their centre,
could be interpreted as symbolic representations of the vulva of the goddess - the line or

point possibly indicating the orifice.®®

The megalithic culture of the Neolithic period gave birth to statue-menhirs* or drawings
of female idols, generally represented with two small circles in relief, standing for the bosom,
and a sort of U-shape necklace. Such figurations were particularly found in Britain and in
France, notably in the funerary dolmens of Tarn and Gard and in the menhirs* of Aveyron,
Tarn and Hérault (fig. 1).84 Two famous examples are the statue-menhir* in granite from
Céatel, Guernesey (GB), dated 3,000-2,500 BC,% and the charcoal drawing painted on the
left wall of the antechamber of the hypogeum n°23 of the Razet cemetery, in Coizard
(Marne), dated c. 3,000-2,500 BC.* At this time, it seems that the goddess was sometimes
reduced to simple representations of breasts in relief, which can appear on the walls of the
gallery tombs, such as in Tressé (llle-et-Vilaine, Brittany, ¢. 3,000-2,500 BC).87 As for the
megalithic tombs, they have sometimes been construed as the symbolic representation of

the body of the goddess.88 The entrance would stand for the goddess’s vulva, while the main
funerary chamber would symbolize her womb. Marija Gimbutas for instance compares the
dolmens with a corridor from lle-Longue, Larmor-Baden, (Bretagne), and the court cairns
from Ballyglass, Co. Mayo, and from Deer Park (Maghezaghannesh) and Creevykeel, Co.

Sligo (Ireland), to the body of the Mother Goddess in a standing or sitting position (4th

millennium BC).89 The earth is then understood as the maternal womb, where important
people were buried for them to be reborn in the otherworld. While this interpretation is
interesting, it remains conjectural.

2
This goddess is also known as the ‘Venus from Laussel'. Gimbutas, 2005, p. 168, fig. 216, 1 ; Marshack, 1972, p. 287,
328-329 ; Vialou, 2004, p. 845.

83
Gimbutas, 2005, pp. 35-47, 265-273 ; Marshack, 1972, pp. 303-308.

4
De Vries, 1963, p. 125 ; Grenier, 1945, p. 335 ; Green, 2004, pp. 72-73. This is called the culture of the Seine-Oise-Marne
(SOM), which developed between 3,400 BC and 2,800 BC in the Paris Basin.

85
Gimbutas, 2005, p. 70, fig. 69.
® De Vries, 1963, p. 125 ; Déchelette, 1924, pp. 585-595 ; Gimbutas, 1995, p. 220, fig. 295 ; Vialou, 2004, p. 1226.

87
The gallery tomb, known today as ‘Maison des Feins or Maison des Fées’ (‘House of the Fairies’), is precisely situated in the
Forest of Mesnil. Feins is a village situated 28 kilometres from Tressé. The excavations were carried out in 1931 by Sir Robert Ludwig
Mond and the report was published by his assistant: Collum, Vera Christina Chute, L’Allée couverte de Tressé, Paris, Librairie Ernest
Leroux, 1938. For a picture of the gallery tomb, see Gimbutas, 2005, p. 71, fig. 70.
8
Gimbutas, 2005, pp. 175-185 ; Briard, 1979, pp. 30-35.
89
Gimbutas, 2005, pp. 176, fig. 231, p. 180, fig. 180.
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Chapter 1 The Matres and Matronae

Fig. 1: Statue-menhir* unearthed in Saint-Sernin-sur-
Rance (Aveyron), representing a goddess with two circles in
relief standing for her breasts and a U-shape necklace. RG 1631.

The concept of the ‘Mother Goddess’, embodying the earth and all its products,
i.e. forests, plants, animals, rivers and foodstuff, is clearly noticeable in all the ancient
mythologies of Indo-European and other origin. Known as Ishtar or Nammou (‘the August

Dame’) in Assyrian-Babylonian mythology,90 Indo-European examples are also numerous,
such as Gaia, Rhea or Demeter (‘Mother Earth’) in Greek mythology,91 Juno (‘the Young

%0 Assyrian-Babylonian mythology goes back to the 3rd millennium BC Nammou is a Sumerian goddess. She is the primordial
deity of the pantheon of Eridou. Ishtar, also called Asherah, is the name of the primordial Great Goddess of the Semite. She is the
consort the god El and presides over the fertility of the soil and the fecundity of the cattle. Guirand & Schmidt, 2006, pp. 79-81, 84,
730, 772 ; Lévy, Anne-Déborah, ‘Ishtar’, in Dictionnaire des Mythes littéraires, Paris, Ed. du Rocher, 1988, p. 780.

1
Guirand & Schmidt, 2006, pp. 120, 696, 827-828, 661-662. Gaia, who embodies the Earth in the process of formation, is the
partner of Ouranos, the Sky. They represent the original couple. Rhea, the daughter of Gaia and Ouranos, is the wife of Cronos (‘Time’)

and gives birth to all the powerful Greek gods, such as Zeus, Poseidon, Hera, Demeter and Hades. She is the Mother Goddess par
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One’) in Roman mythology92 or Freya (‘the Sovereign’) in Norse mythology.93 This kind of
Goddess or Terra Mater (‘Earth Mother’) universally represents the grand creative principle,

i.e. the land which feeds everything and everybody.94 The Latin word mater is besides
reminiscent of the various primary functions of the goddess, since it signifies ‘the source,
the origin, the cause’, as well as the ‘mother of men and animals’ and the ‘nurse’. The titles
Magna Mater (‘Powerful Mother’) or Mater Deum (‘Mother of the Gods’) are for instance
given to the Phrygian goddess Cybele, who became one of the most powerful Greek and

Roman female deities of fertiIity.95 She represents the Earth in its primitive state and reigns
over the reproduction of animals, plants, gods and human beings. As for the ancient Roman
grain-goddess Ceres, who, like Demeter, makes the wheat sprout and grow, she is given

the significant designation of mater frugum, i.e. ‘the mother who provides the produce of the

earth, such as the cereals, fruit or vegetables’.”

As we will see throughout this chapter and the following one, the ancient concept of a
Mother Goddess being at the origin of everything, dispensing terrestrial life and feeding her
people, held an important place in the religious conceptions of the Celts. Whereas some
names and stories of Land and Mother Goddesses have survived in Irish medieval literature
- giving us a certain idea of the primary roles and attributes of those goddesses - the British
and Gaulish data are sparse and obscure, for almost nothing remains of the ancient beliefs
of the Celts in those countries, on account of their oral lore and of the Roman invasion.

As there is no written literature describing the early British and Gaulish Celtic religions,
the only information we possess comes from inscriptions honouring the deities. These
inscriptions are precious to the scholar, for it is exclusively through them that the names
of the goddesses venerated in Celtic times are known. However, it is important to keep
in mind that the dedications date from Gallo-Roman times. The question which must be
considered, then, is whether we are dealing with deities of Celtic, Gallo-Roman or Roman
origin. Moreover, it is important to separate the goddesses who are definitely Celtic from
those who seem to have a Germanic provenance and nature, especially in the areas
where the two peoples had considerable contacts, most notably along the Rhine. Only the
study of the origin of the goddess names can unravel these thorny questions, since the
iconography, which seldom accompanied the epigraphy*, is generally of Classical character.
The etymology* of the goddess names is all the more essential in our analysis as it allows
us to determine the possible functions of an undetermined goddess. Even though the
figurations are mainly of Greco-Roman type, they are to be taken into account, for with
the dedications they illustrate the role of the goddesses and sometimes fortunately offer an
attribute of indigenous character.

excellence. As for Demeter, she is the goddess presiding over wheat and harvest. She ensures its germination and maturity. Ceres
was later assimilated to her. For more details about Demeter, see Brill’s, vol. 4, pp. 235-242.

2
Grant & Hazel, 2002, pp. 195-196 ; Guirand & Schmidt, 2006, pp. 250-252, 735-736 ; Daremberg &Saglio, pp. 668-690 ;
Brill’s, vol. 6, pp. 1107-1111. Juno, the wife of Jupiter, protects women throughout their life. She bears various epithets according to the
roles she plays in the life of women. When she presides over marriage, she is called Juno Jugalis. When she presides over pregnancy,
she is Juno Lucina, etc.
93 Boyer, 1995, p. 120 ; Guirand & Schmidt, 2006, pp. 322-323, 694. Freya, daughter of Njord and sister of Freyr, is the goddess

of fecundity and vegetation.
4
o Grant & Hazel, 2002, p. 106 ; Guirand & Schmidt, 2006, pp. 201-206.

5
Guirand & Schmidt, 2006, pp. 201-202, 656 ; on Magna Mater and her cult, see James, 1960, pp. 177-208 ; Birill’s, vol.
8, pp. 458-459.

96
Guirand & Schmidt, 2006, pp. 257, 644-645.
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Chapter 1 The Matres and Matronae

Before going into detail concerning the various Celtic goddesses embodying the land
and purveying fertility, we will look into the controversial subject of the Matres and Matronae,
literally ‘Mothers’, whose cult was widespread and of great importance in Gallo-Roman
times, for more than 700 epigraphic and iconographical devices, honouring or representing
them, have been discovered in Britain, northern Spain, Gaul, Germany and Cisalpine Gaul

(North ItaIy).97 Are these ‘Mothers’ to be looked on as part of ancient Celtic belief systems
or as the result of the importation of the Roman pantheon? In other words, did the cult of
the ‘Mothers’ spring up in Gallo-Roman times, through contact with Roman religion, or was
it originally Celtic?

1) Etymology of their generic name

Numerous inscriptions from the Rhineland,” Gaul, Britain and Cisalpine Gaul, dating
mainly from Gallo-Roman times, are dedicated to divine female figures called Matres and

Matronae,*® who were honoured in groups, as their designation in the plural form shows.
This designation is sometimes said to be Latin,100 for it can be related to the Latin feminine

word mater (‘mother’), plural matris; matréna being an extended form of this term, meaning
‘woman, spouse, wife of a Roman citizen’, that is the housewife who was in charge of the
household and the children.”®" Others point out that these terms are a mix of the Gaulish
and Latin languages.'® They are thus to be understood as ‘Celtic Latinized forms’, which
would enhance the Gallo-Roman character of those female deities. While their name can
be connected to Latin, it can also be related to Gaulish matir (‘mother’); the existence
and inflections of which have been revealed in various early Gallo-Greek and Gallo-Latin
inscriptions, i.e. inscriptions in Gaulish language with Greek or Latin lettering. Gaulish
matir (‘mother’), cognate with Old Irish mathair (‘mother’), gen. mathar, derives from Indo-
European *matér (‘mother’), like Latin mater and Greek métér.'® According to Eric Hamp

and Olmsted, Matr-6na is the derived form, but it is clear that the term Matrona is Latin.'®

A) Matir and materem (‘mother’): Plomb du Larzac

9

The Celtic word for ‘mother’ is attested in the nominative singular form matirin a Gallo-Latin
inscription from Larzac, engraved on a lead plaque, composed of two fragments, inscribed

7
Paulys, vol. 14.2, pp. 2213-2249 lists 702 iconographical and epigraphic documents to the Matres, Matronae.

8
The Rhineland (Rheinland in German) designates the land situated on both sides of the river Rhine in the west of Germany.

9
Matrae, with the Latin inflexion —ae, is a vulgarism.

100
Brill’s, vol. 8, p. 481.

101 Brill’s, vol. 8, p. 483.

2
Deyts, 1992, p. 60 ; Duval, 1957, p. 52 ; Cléber, 1970, p. 254.
3
Delamarre, 2003, p. 220 ; Olmsted, 1994, pp. 287-288, 361-362.

4
Hamp, Eric, ‘Varia’, in EC, 27, 1990, p. 182 ; Olmsted, 1994, pp. 288, 362: the Gaulish plural form corresponding to Matronae

would be *Matronas (*Matronabo).
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on each side.'® The ‘Plomb du Larzac’ was found in 1983 on the opening of a funerary urn,

on the Gallo-Roman necropolis of Hospitalet-du-Larzac, known as La Vayssiére (Aveyron).

This text, dating from the end of the 1St c. AD, is the longest text in the Gaulish language

which has been discovered so far — about sixty lines and one hundred and seventy words or
fragments of words. In La langue gauloise, Lambert offers a translation of some parts of the
text, which contains various magical formulas and a list of names of women, one of whom,
Severa Tertionicna, may be a sorceress. The text also gives the lineage between mothers
and daughters, which is quite unusual, for it is generally the name of the father which is
specified. The word matirthus appears on face 1a, lines 11-12 and 14: potifta mjatir paullias,
‘Potita mother of Paullias’, adiega matir aiias, ‘Adiega mother of Aiias’, and on face 1b, lines
5-6: ulatucia matfir] banonias, ‘Vlatucia mother of Banona’ (fig. 2).
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Fig. 2: Face 1a (left) and face 1b (right) of the
‘Plomb du Larzac’. Lambert, 1995, pp. 160-161.

The word ‘mother’ may also appear in the accusative singular form materem, with a
possible Latinized inflexion —em (cf. the Latin inflexion of matrem), on face 1b, lines 4-5 of
the Plomb du Larzac: auciticni(m) materem potiti, which Lambert translates as ‘Aucitiona,

mother of Potitos’.'® Here the filiation would be between a mother and her son, for Potjtos

is a masculine proper name.'”’ Despite its possible evolution from Latin matrem, Delamarre
asserts that the form materem is in accordance with the archaic Indo-European type, cf.

Sanskrit mataram, Greek météra, and Lithuanian moterj (*matérm)'®

B) Matrebo (‘to the Mother Goddesses’): Nimes and Glanum

Moreover, the dative plural form matrebo, ‘to the mothers’ is known from two Gallo-
Greek inscriptions from Nimes (Gard) and Saint-Rémy-de-Provence (Glanum, Bouches-du-
Rhoéne). These two inscriptions are of great interest, for they honour the divine mothers

105
Now in the Musée de Millau (Aveyron). For a comprehensive study of the ‘Plomb du Larzac’, see Lejeune, 1985, pp. 95-177 ;

Lambert, 1995, pp. 160-172.
106 Lambert, 1995, pp. 61, 160-162, 168-169.
107 Lambert, 1995, p. 168 ; Delamarre, 2007, p. 150 (Potitus).
8 Delamarre, 2003, p. 220 refers to Meillet, Antoine, Introduction a I'étude comparative des langues indo-européennes, Paris,
Hachette, 1937, p. 305.
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of those respective cities. The dedication from Nimes is engraved on a pedestal, which
used to be surmounted by a statue: [-Japrap[oc i]AAavouiako¢ dede / uatpefo vauauaoikao
Bparoudgl...], ‘(?)artaros son of lllianus offered (this) to the Mothers of Nimes, in gratitude

(?), on accomplishment of a vow’ (fig. 3)."®It was found in 1740 on the site of the temple
dedicated to the god Nemausus, known as ‘Temple of the Fountain’. Michel Lejeune asserts

that the dating of this inscription cannot be earlier than the middle of the 2nd

of the shape of some of the letters.""°

c. AD, because
Lambert, however, indicates that the Gallo-Greek

inscriptions from Narbonese Gaul generally date from the end of the 3rd c. BC to the 1St
c. BC."" It is significant that the father of the dedicator bears a Celtic name: lllianus, the
meaning of which is unknown.' We thus have here a dedicator of Celtic stock, paying
homage to divine mothers in the Gaulish language, which is of great significance.

Similarly, the votive altar from Saint-Rémy-de-Provence, found in 1954 near the
Fanum* of Hercules, offers an inscription bearing the form matrebo ‘to the Mothers’
uarpefo / yAaveikaBo / Bparoude- / kavrev, ‘To the Mothers of Glanum, in gratitude (?), on

accomplishment of a vow’. e Henry Rolland suggests that the few epigraphic particularities

of this inscription allow us to date the votive stone from the first half of the 1St c. BC, which

is previous to the usage of Latin script, appearing in the second half of the 1St c. BCin
114

Glanum.
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Fig. 3: Gallo-Greek inscription from Nimes
dedicated to the ‘Mothers’. Lambert, 1995, p. 86.

It is also interesting to note that a Gallo-Latin inscription from Plumergat (Morbihan),
engraved on a boundary stone, bears a very similar word with the exact same inflexion:
atrebo, meaning ‘To the Fathers’. This is the dative plural form of the Gaulish word atir,

cognate with Old Irish athir, Modern Irish athair, father’. ""® The vocative singular form of this
word, ater, appears on lines 6-7 of a Gallo-Latin tile discovered in 1997 in Chateaubleau
(Seine-et-Marne): ater ixsi, ‘my father belonging to me’. "® The inscription from Plumergat
is the following: vrabos iiioovt atrebo aganntobo durneogiapo, which Lambert translates

9

RIG |, 203 ; Lambert, 1995, p. 86.
RIG |, 203.
Lambert, 1995, p. 81.

110

1M1

2
Delamarre, 2007, pp. 109, 223.
113

RIG |, 64 ; Lambert, 1995, pp. 87-88.

114

Rolland, 1958, pp. 114-115; RIG |, 65.

115

Delamarre, 2003, pp. 58-59.

116

Lambert, 1998-2000, pp. 107-108. The text is eleven-line long.
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‘Vrabos (offered?) to the Fathers who mark the boundary of (?)...", while Gildas Bernier

glosses ‘Vrabos erected (this) to the Fathers of the Boundary (or Country) for Giapos, son of

Durnos’.""” The scholars do not agree on the meaning of the epithet agannt- describing the

Fathers. Lambert and Bernier see an active participle based on *agos, ‘boundary stone’ -

these Fathers would thus be deities personifying boundaries of frontiers or properties.118 As
for Sterckx, he attempts to translate their epithet as the Fathers ‘who reinforce, who assure

the cohesion (of the clan)’ without explaining his theory.119 As far as Lejeune is concerned,
he uses the two similar inscriptions from Glanum and Nimes to demonstrate that this epithet

is a toponym* designating the village of Plumergat (territory of the Veneti): ‘To the Fathers

of Aganntos’.'*°

C) Matron (‘belonging to the Mother Goddesses’): Istres

Finally, the genitive plural form matron, signifying ‘of the Mothers’, ‘belonging to the Mothers’,
appears on a Gallo-Greek rupestral® inscription from the oppidum® of Castellan, a rocky hill
overhanging the pond of the Olivier, near Istres (Bouches-du-Rhéne). The site was inhabited

from the 8th

face, 2.4m from the ground, on the east side of the hill: yarpov (fig. 4).
nd st

c. BC to the Early Middle Ages."*' The inscription is deeply engraved on a rock
'22 This rupestral*

inscription, probably dating from the 2°™~ or 1

are about 20cm high.

c. BC, is quite impressive, since its letters

In the middle of the 20’[h c., Fernand Benoit went in search of votive material evidencing
a place of open-air devotion to the Mothers, and carried out excavations at the bottom of this

rock face, but to no avail." According to Lejeune, the possibility of finding religious buildings
dedicated to those deities in the area is hopeless, for the devotion must have been rendered

directly to the natural element embodied and protected by the Mothers: the rock."** Indeed,
the inscription, in the genitive form ‘of the Mothers’, clearly indicates that the hill of Castellan
was the property of the Mothers. Moreover, the fact that the inscription was directly made
on the rock face must signify that the Mothers in some way personified the hill itself. Their
function must have been the protection of what was in their possession, that is the hill, and
by extension, of the people living on that mount.

117
RIG 1I-1, 15 ; Lambert, 1995, pp. 62, 107 ; Bernier, 1970, pp. 655-667 ; Schmidt, 1987, pp. 134-135 ; Olmsted, 1994, p. 288.

8
This would relate them to the Deivoi Termonioi (‘Gods of the Boundary’), venerated in Cisalpine Gaul, and to the Termini

honoured in Rome. See De Bernardo Stempel, 1995-1996, pp. 101-103.

119
Sterckx, 1998, pp. 25-26.
0
Lejeune, 1970, pp. 669-672.

1
Lejeune, 1988, p. 97.

122

RIG 1, 519 ; Lambert, 1995, pp. 61, 86 ; Delamarre, 2003, p. 220 ; Lejeune, 1988, pp. 97-101 ; Hamp, Eric, ‘Varia’, in EC, 27,

1990, pp. 181-182.

42

12
3 Benoit, Fernand, in Gallia, XII-2, 1954, p. 433.

4
Lejeune, 1988, p. 101.
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Chapter 1 The Matres and Matronae

Fig. 4: Picture and facsimile of the rupestral* inscription Matron
(‘belonging to the Mothers’), from the oppidum™ of Castellan, Istres
(Bouches-du-Rhéne). Lejeune, 1988, pp. 100-101 (fig. 12, 13).

These Gallo-Greek inscriptions from Nimes, Glanum and Istres are of great interest
because they reveal the worship of divine Mothers and are in the Gaulish language, which

rd c. BC and the

1St c. AD - the ones from Narbonese Gaul being the most ancient ones."®With the Plomb
du Larzac, they also provide evidence of the existence of the word ‘mother’ in the Gaulish

language, revealing its form and some of its declensions:'?®

means they were written by Gaulish people, and date from between the 3

12
° Lambert, 1995, p. 81.

12
6 Table given by Lejeune, 1988, p. 99.
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Goddesses in Celtic Religion

nom. sing. matir, ‘mother’ (Larzac)

acc. sing. materem (?), ‘mother’ (Larzac)

gen. sing. (?)

dat. sing. (?)

nom. plur. (?)

acc. plur. (?)

gen. plur. uarpov (matron), ‘belonging to the
mothers’ (Istres)

dat. plur. uarpeBo (matrebo), to the mothers’ (Glanum,
Nimes) arpefo (atrebo), ‘To the
fathers’ (Plumergat)

The most significant example is the rupestral® inscription from lIstres, in the Gaulish

language, which dates from the 2nd or 18t c. BC, and testifies to some sort of cult anterior to
the Gallo-Roman period. Here the Mothers are directly invoked in Nature, by means of the
natural element which they personify. While the forms Matres and Matronae seem to be more
Latin than Celtic, itis clear that a cult to the Mother Goddesses predated Gallo-Roman times,
as the inscription from Istres strongly indicates. To determine their origin, nature and possible
functions, it is first necessary to study the surviving epigraphical evidence from Britain and
the Continent. Differences and similarities between the forms Matres and Matronae will be
studied and geographical areas of use will be noted. These generic names are generally
associated with epithets, the origin of which is often problematic, for some appear to be
Celtic and others Germanic. Moreover, their significance is often ambiguous and can refer
to different geographical, ethnonymic or descriptive entities. Even though classifying them
into categories remains difficult, a broad outline will be established.

Il) The Epigraphic Evidence

A) The forms Matres — Matronae

1) Differences

The inscriptions to the Matres and Matronae fall into two main groups. On the one hand,
about 150 inscriptions are dedicated to the ‘Mothers’ without specific epithets, around
sixty of which mention the forms Matres or Matrae and eighty of which refer to the term

Matronae, prevalent in Cisalpine Gaul (51) and Germany (25).127 Here are two instances
coming from the Meseta region, in Northern Spain: Arria Nothis Matribus pro secundo
v(otum) s(olvit) I(ibens) m(erito), “To the Matres, Arria Nothis for the second time paid her

vow willingly and deservedly’, and Matrib(us) T(itus) Racilius Valerianus ex vot(o), ‘To the

Matres Titus Racilius Valerianus offered this’.'?® On the other hand, another hundred or

so inscriptions associate their name with peculiar attributive bynames®. Indeed, about forty

7
Anwyl, 1906a, pp. 30-31 ; Paulys, vol. 14.2, pp. 2213-2249 ; Birill’s, vol. 8, pp. 481-482 ; Daremberg & Saglio, pp. 1635-1639 ;
Roscher, vol. 1I-2, col. 2464-2479. For the various inscriptions to the Matronae without epithet, see RDG, pp. 51-52. There are also
two inscriptions from Gaul, one from Switzerland and one from Slovenia.

128
Beltran Lloris, 2007, p. 36, n°2.3, p. 35, n°2.2.
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Chapter 1 The Matres and Matronae

129

different epithets are known for the Matres and Matrae,'® such as, among others, the Matres
Nemetiales in Grenoble (Isére),’ the Matres Britannae in Winchester (GB),”" the Matres
Masanae in Cologne (Germany),132 the Matres Arsacae in Xanten (Germany), =~ the Matres
Brittiae in Flrstenberg and Xanten (Germany),134 or the Matres Remae in Gereonsweiler
(Germany)."® As for the Matronae, around sixty different epithets have been recorded,'*®
such as the Matronae Ambiamarcae in Floisdorf (Germany),” the Matronae Valabneiae in
Cologne, ' the Matronae Caimine[h]ae in Euskirchen'® or the Matronae Tummaestiae in
Sinzenich.™°

133

In Gaul, the terms Matres and Matrae are particularly represented in Narbonese Gaul
(around 37 inscriptions), particularly in the territories of the Allobroges (10) and of the
Vocontii (10), and in the north-east of Gaul, notably in the territories of the Lingones, the

Aedui, the Senones and the Mediomatrici."' Their cult is also evidenced in the territories

of the Helveti and of the Sequani, even though the inscriptions are far less numerous.'*
The term Matres is found in Britain, notably in the north, along Antonine’s and Hadrian’s
Wall, in the east, in Chester (Cheshire), in the south-east and south, in Cirencester
(Gloucestershire), Bath (Somerset) and London. It is also mentioned in various inscriptions
from Germany, particularly along the Rhine, in Northern Spain, especially in the north of
Meseta, and in Rome (ltaly) (fig. 5)."*° If the form Matres is used outside Gaul, the form
Matrae seems to be confined to Gaul. As a general rule, it seems that the term Matres/
Matrae is generally associated with epithets of Celtic origin. Nonetheless, it happens to
be sometimes combined with a Germanic epithet, such as for the Matres Annaneptae in

Xanten,'** the Matres Kannanef(ates)in Cologne,'** the Matres Suebae in Cologne and

RDG, pp. 17-74 ; Roscher, vol. 2.2, col. 2476-2477 has a list of the various bynames* of the Matres/ Matrae.
CIL XIl, 2221.

RIB 88.

CIL X, 8223.

CIL XIll, 8630 ; Delamarre, 2007, p. 26.

CIL X1, 8632, 8631.

AE 1990, 733.

130
131
132
133
134
135

136

Vendryes, 1997, p. 45 ; RDG, pp. 17-74 ; Roscher, vol. 2.2, col. 2477-2479 has a list of the various bynames* of the Matronae.
CIL XIII, 7898 ; Schmidt, 1987, p. 144 ; Spickermann, 2005, p. 142.
CIL XIllI, 8226, 8227 ; Delamarre, 2007, p. 188.

137
138

139

CIL X, 7969 ; Delamarre, 2007, p. 52 proposes to relate that name to Irish caemna, céemna ‘protection, hospitality’ ; while

Neumann, in RGA, vol. 19, p. 439 offers to relate their name to Germanic *yaima-, ‘House’, ‘Built-Up Area’.

CIL XIll, 7902 ; Delamarre, 2007, p. 186.
141

140

Holder, ACS, vol. 2, pp. 465-467 ; Hatt, MDG 2, pp. 88-95, 130 ; De Vries, 1963, pp. 128-135 ; Vallentin, 1880 ; Drioux,

1934a, pp. 105-117, 119-120 (Lingones) ; Thévenot, 1951, pp. 7-26. The Gallo-Roman site ‘Les Bolards’ is situated near Nuits-Saint-

Georges in Cote d’Or, which was part of the territory of the Lingones).
142

Castan, 1875, p. 171.

143

Olmsted, 1994, pp. 287-291 ; Roscher, vol. 2.2, col. 2465 ; Ruger, 1987, pp. 1-30 ; Green, 2003, p. 51 ; Bémont, 1981, p.

79 : Beltran Lloris, 2007, pp. 31, 35-38, 47-49, fig. 6-11 ; Gémez-Pantoja, 1999, pp. 421-432 ; Duval, 1957, pp. 52-53.
144

CIL X, 8629.

145

CIL X, 8219.
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Goddesses in Celtic Religion

'*® theMatres Vapthiae, whose inscription was found in the Rhine,"” and the Matres

148

Deutz,
Frisavae in Wissen (see below).

Fig. 5: Map of the votive inscriptions dedicated to the Matres. Riiger, 1987, p. 7, fig. 3.

As for the termMatronae, it could be viewed as the Germanic ‘counterpart’ or ‘equivalent’
of the Celtic Matres, insomuch as it ismainly confined to the Rhineland, i.e. in the regions
of Julicher, Zilpicher and the Voreifel - the area between Neuss, Bonn and Aachen -, which

corresponds to the territory of the Ubii tribe."*While the Matronae are generally honoured
with attributive bynames* in the Rhineland, they are venerated without specific epithets in
various dedications from Cisalpine Gaul, especially in the area from Verona to the Maritime

146 CIL XIlI, 8224, 8497, 8225 ; AE 1984, 655.

17 CIL XIII, 8841.

148 CIL XIlIl, 8633.
9
Derks, 1998, pp. 119, 124.
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Chapter 1 The Matres and Matronae

Alps and the Ligurian Riviera (fig. 6)."® As we will see, the term Matronae is generally

associated with divine bynames* of Germanic origin in the Rhineland, but there are some
examples of it coupled with Celtic epithets, for instance the Matronae Lubicaein Cologne'’

or the Matronae Dervonnae in Milano and Brescia (Italy).152 Finally, the dedicators honouring
the Matronae are sometimes of Germanic origin, such as Chamarus and Allo from Zdlpich-

Enzen: Matronis M(arcus) Chamari f(ilius) et Allo, “To the Mother Goddesses, Marcus, son

of Chamarus, and Allo’."*®

Fig. 6: Map showing the distribution of the dedications to the Matronae
with and without epithets. ). A. Matronae with epithets. B. Matronae without
epithets. Derks, 1998, p. 129, fig. 3.19 (after Riiger, 1987, fig. 1 and fig. 2).

190 bascal, 1964, pp. 116-123.

51 e i, 8220.

152 CILV, 5791, 4208.

193 AE 1981, 679 ; for the Germanic names, see Weisgerber, 1968, pp. 146, 241.
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2) Equivalence in meaning?

It is noteworthy that the same epithet can be associated with both the terms Matres and
Matronae in the inscriptions, which clearly proves that these two forms are interchangeable

and equivalent in meaning.154 An example is that of the Senonae, who are called Matres
in an obscure dedication from Metz (Moselle) and Matronae in Boeckingen (Germany):

Seno(nibus) Matro(nis) coh(ors) | Helvet(iorum) [...] vsim, ‘To the Matronae Senonae, Cohort

| of Helvetia [...] paid the vow willingly and deservedly’."® Their name, based on Gaulish

senos, ‘old’, ‘ancient’, cognate with Old Irish sen, Welsh, Cornish and Breton hen, ‘old’ (<

IE™® *senos), is undeniably Celtic. The Matres / Matronae Senonae (‘the Old Mothers’)
may have been deities of age or protective ancestors and are etymologically linked to the
sept* of the Senones (‘The Old Ones’), who gave their name to the city of Sens (Yonne,

France).157 The Octocannae are also named Matronae on seven dedications from the
sanctuary of Krefeld-Lank (Gripswald) and Gellep (Germany), and Matres in a dedication

from Gellep.158 While the linguists do not concur on the meaning of their name, they agree
that they are Celtic goddesses; the first part of their name being not necessarily Latin octo,
‘eight’. According to Delamarre, who breaks down their name as *Ougtu-canda, with octo-,
oxtu-, ‘cold’, cognate with Old Irish uacht, and cand(i) > cann-, similar to Welsh and Breton

can(n), ‘white’ or ‘shinning’, their epithet could mean something like ‘White Cold’ or ‘Shining

with Frost’."® They would therefore have been Winter Mother Goddesses, bearing some

resemblance to the Norse Hrimpursar (‘Rime Thurses’ or ‘Frost-Giants’).160 Karl Schmidt

and Wolfgang Spickermann relate their name to the root *puktoka > *(p)oktoka - see Middle

Irish ochtach, meaning ‘Fir’ or ‘Spruce’.161 The Matronae / Matres Octocannae might thus

have been ‘Tree Mothers’.

This alternation between the forms Matres and Matronae is also found for Mother
Goddesses possessing Germanic epithets (see below). The Andrustehiae are called
Matronae on four inscriptions from Cologne, Bonn and Godesberg, and Matres on another

dedication from Cologne.'® Similarly, theAumenahenae are called Matres and Matronae

on two different dedications from Cologne.m’ The Vacallinehae, who are generally called
Matronae — twenty-nine inscriptions from Germany out of forty-nine mention this form -,

are also associated with the term Matres in a dedication from Endenich (Germany).164

4 N
Derks, 1998, p. 120 ; Sasel Kos, 1999, p. 191.

155
The inscription from Metz remains yet hypothetical. CIL XIIl, 4304: Dis M Senon(u)m Tris et Domin(o) Mer(curio) Cosumi ex iussu
Mercur(ii) ; CIL XIll, 6475.

6
IE means ‘Indo-European’.

7
Delamarre, 2003, pp. 270-271 ; Olmsted, 1994, p. 289 ; De Bernardo Stempel, 2005, p. 22. The Senones were a Celtic tribe
inhabiting the present region of the Sénonnais in France, which is to say the départements of Yonne, Aube, Seine-et-Marne and Cote

d’Or. Sens was their capital under the name of Agendicum, cf. Kruta, 2000, p. 815.

158

CIL Xlll, 8571-8577 (Matronis Octocannabus) ; AE 1981, 686 (Matribus Octocannis) dates from the first half of the 3rd c. AD.

o Delamarre, 2007, pp. 144, 215, 228.

160

Mortensen, 2003, p. 51 ; Guirand & Schmidt, 2006, pp. 336-338.

Spickermann, 2005, p. 141 ; Schmidt, 1987, pp. 148-149 ; Gutenbrunner, 1936, p. 223 ; Mees, 2002, pp. 139-141.
162

161

Matronae: AE 1956, 245 ; CIL XIII, 8212 (Cologne) ; AE 1931, 23 (Bonn) ; CIL XIlI, 7995 (Godesberg). Matres: AE 1981, 669.

163

1
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6

CIL X1, 12054 (Matres), 8215 (Matronae).
4
See RDG, pp. 68-69 for references to the inscriptions. The one mentioning the form Matres is CIL XlII, 8003a.
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Chapter 1 The Matres and Matronae

Finally, the Aufaniae, who are honoured in seventy-two dedications, are named Matronae
in forty-five inscriptions from Germany, France (Lyons) and the Netherlands, and Matres

on three inscriptions from Ziilpich, Nettersheim (Germany) and Carmona (Spain).'®® One
of the inscriptions is particularly interesting, for it says Matribus sive Matronis Aufanabus,
‘Matres or Matronae Aufaniabus’, which clearly shows that there was no sharp difference

in meaning between the two terms.'®®

3) Some Celtic dedicators

With regards to the dedicators honouring the Mothers in Gaul, many of these have Latin
names, but it is noteworthy that some have typical Celtic names. This can be considered
evidence that people of Celtic stock still payed homage to their deities in Gallo-Roman times.

In four different inscriptions, individuals called Casuna, Mastonia, Sappiena and Oxia,167
respectively pay their vow to the ‘Mothers’, in Brienne, near Brignon (Gard), in Lyons (Rhéne)
and in Besangon (Doubs): Casuna v(otum) s(olvit) I(ibens) m(erito) Mat(ribus), ‘Casuna

paid her vow willingly and deservedly, to the Mothers’;'®® Matris aug(ustis) Mastonia Bella

v.s..m., “To the August Mothers, Mastonia Bella paid her vow willingly and deservedly’;'®

Sappiena Lychnis matris v.s.I.m., ‘To the Mothers Sappiena Lychnis paid her vow willingly

and deservedly’ ;'"° Matrabus sacrum, Oxia Messori filia v.s.l.m., ‘Sacred to the Mothers,

Oxia daughter of Messorus paid her vow willingly and deservedly’."”

Similarly, in the inscriptions from Vaison-la-Romaine (Vaucluse) and Sahune (Dréme),
the names of the dedicators’ fathers, Vassedo and Solimutus, are Gaulish: Matribus
Adcultus, Vassedonis f(ilius) v(otum) s(olvit) I(ibens) m(erito), ‘To the Mothers, Adcultus, son

of Vassedo, paid his vow willingly and deservedly’ and Ingenua Solimuti (filia) Matris v.s.l.m.,

‘Ingenua, daughter of Solimutus, paid her vow willingly and deservedly to the Mothers’.'”

It is interesting to note that women’s names stand out in the dedications to the Mothers,
for it illustrates their close connection to these deities. The Mothers must have helped and
protected the dedicators in their everyday lives.

B) Celtic epithets: general approach

165
For more details, see the list below. The references are in RDG, pp. 24-26.

166
CIL X111 8021. The whole inscription is the following: Matribus sive Matronis Aufanabus Domesticis M. Clodius Marcellinus

Mies Leg | M v.s.1.

Delamarre, 2007, pp. 60, 215: Casuna is based on the Celtic root casu-, the significance of which is unknown; pp. 127, 226:
Mastonia is derived from massa-, mast-, the significance of which is unknown. Delamarre, 2007, p.160 and Delamarre, 2003, pp.
267-268: Sappiena from sap- ‘fir tree’, cf. the ancient name of Savoy, which is Sap-audia, meaning ‘the country of the fir trees’.
Delamarre, 2007, pp. 147, 229: his analysis of Oxia, derived from oxi-, oxso(n)-, ‘ox, cow’ is doubtful. It must come from *ouxi, ‘above,

superior’.

108 CIL XIl, 2915.

169 CIL X1, 1760.

170 CIL X1ll, 1763.

" CIL X, 5370.

172
CIL Xll, 1304, 1310 ; Delamarre, 2007, pp. 190, 235 (Vassedo, ‘Servant’ or ‘Submitted’). Delamarre’s analysis of Solimutus

as meaning ‘Sight’ is doubtful, 2007, pp. 170, 227 ; Delamarre, 2003, pp. 287, 307. Sahune is situated between Nyons and Remuzat,
about 30 kilometres from Vaison.
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The Mother Goddesses are thus known with a variety of epithets. As we are going to see,
it must be borne in mind that many of them are not Celtic but Germanic, while others are
undeniably Latin, such as Parcae, Fatae, Junones, Domesticae or Campestres. This is the
reason why Christoph Ruger’s analysis of the Mothers, in his article entitled ‘Beobachtungen
zu den epigraphischen Belegen der Muttergottheiten in den lateinischen Provinzen des
Imperium Romanum’ [‘Notes on the Inscriptions dedicated to the Mother Goddesses in the
Latin Provinces of the Roman Empire’], published in Matronen und verwandte Gottheiten

[‘Matronae and related Goddesses’] in 1987, is beyond the scope of this study.173 Indeed,
he does not distinguish the Latin and Germanic names from the Celtic epithets. Moreover,
his list seems to be drawn principally according to the Latin divine epithets rather than the
Celtic and Germanic ones. All attributive byname groups taken into account, he classifies the
cult of the Mothers into eight categories: geographic deities, for instance the Ambioreneses,
Montes and Campestres ; roadway deities, for instance the Triviae and Quadruviae; spring
deities, for instance the Nymphae, Fontes and Suleviae; animal deities, for instance the

Cervae and Gantunae; ancestral deities, for instance Proxsumae and Veteres;174 tutelary
deities, for instance, Dominae and Virgines; functional deities, for instance Nutrices, Parcae
and Medicinae ; and deities whose names are the plural form of a single deity, such as

. 17
Cereres, Junones and Dianae. 5

Classifying deities according to the meaning of their epithets, as did Ruger, is
problematic, for the ambiguity of etymological evidence means that a byname can have
various etymologies and refer to diverse attributions. Those different possible significations
cultivate ambiguity. It also appeals to the supernatural and to the mystic, mysterious and
complex nature of deities, who are multi-faceted, for they have the ability to possess various
kinds of functions and attributes within a single personality. Furthermore, it is clear that a
certain amount of attributive bynames™* still remain obscure or hypothetical to the scholar.
It is nonetheless possible to establish a broad outline, keeping in mind that an epithet can
fall into several categories.

Despite these difficulties of classification, it is clear that some of the goddess bynames
are geographic or toponymic*. This means that they refer to a place which they personify and
protect. The Matres Glanicae for instance are clearly ‘the Mothers of Glanum’ and the Matres
Nemausicae, ‘The Mothers of Nimes’ (see above). In addition, epithets can be ethnonymic*,
referring to names of tribes. This means that either the sept* took its name from the goddess
they believed in, or they gave their ethnic name to the goddess they held in high respect
and esteem. In any case, the goddess is eponymous of the tribe she represents, nourishes

and protects. Such is the case of the Matres Treverae, venerated in Birten (Germany), who

are ‘the Mothers of the Treveri’,'”® and the Matronae Vediantiae, honoured in Cimiez (Nice,

Alpes-Maritimes), who are ‘the Mothers of the Vediantii’. 1

3
Ruger, 1987, pp. 1-30.

4

Despite their Latin name which means ‘Kinswomen’, the Proxsumae do not seem to be Roman goddesses. Their cult is attested
in Gaul only, which tends to prove that they were Celtic goddesses in origin (see below). As for the Veteres, they are not Roman
either, for their name is also written Vheteres in the inscriptions, which proves that their name is not related to the Latin adjective vetus

meaning ‘old’. Thus, Veteres does not mean ‘the Ancient'. It is actually a Germanic name designating the ram.

175
Ruger, 1987, pp. 2-3.

176 CIL XIlI, 8634.
177
CIL V, 7872, 7873 ; Barruol, 1999, p. 366. See Chapters 3 and 5 for more details about those goddesses.
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Chapter 1 The Matres and Matronae

Others seem to refer to natural elements, such as the Matronae Dervonnae (‘Mothers
of the Oak’) in Milano and Brescia (ItaIy),178 or the Matres Eburnicae (‘Mothers of the Yew’)

in Yvours-sur-le-Rhéne (Rh(“)ne).179 Finally, some bynames* tend to be descriptive of what
the goddesses incarnate or the functions and attributes they fulfill. For instance, the Matres
Mogontiones, venerated in Agones (Hérault), must have embodied ‘Youth’, on account of the

meaning of their appelation.180 As for the Matronae Lubicae, honouredin Cologne, they might
have personified ‘Love’ as well as ‘Affection’ given to the people, for their name is possibly
derived from the root *lub-, *lob- ‘to like’, ‘to love’. The verbal forms lubi, lubiias and lubitias,
‘love’, ‘that you love’ and ‘loved’ are attested on various inscriptions from Gaul (< IE *leubh-,

‘tolove’, ‘to desire’), and Lubos and Lubus are common male proper names in Celti-Iberia.™’

Schmidt and Delamarre propose to gloss their name as ‘The Loving, Affectionate Mothers’ or

‘The Endearing Mothers’."® Similarly, the Rocloisiabo, ‘the Listening Goddesses’, honoured

in Saint-Rémy-de-Provence, have the ability of listening to the prayers of their pilgrims.183

The Matres Eburnicae is a good example of the issue of categorization. Their epithet
relates to a natural element - the yew tree — and might have come from an ethnonym®, for
it refers to the tribe of the Eburones, but this hypothesis implies a linguistic transformation
Eburonikd > Eburnika (see Chapters 2 and 3). Moreover, they might have been the
personification of some intoxicating cults attached to yew, as will be shown in Chapter 5.

C) The ‘Mothers’ in Britain

In Britain, the dedications to the Matres amount to approximately fifty inscriptions, all but
a few from military sites, notably along Antonine’s and Hadrian’s Wall, and dedicated by
soldiers. One of the few exceptions is the inscription to the Matres Ollototae, which is from
the non-military site of Heronbridge, Cheshire.'®* This suggests that the cult of the Matres
and Matronae was brought to Britain by auxiliary troops from the Continent, such as by

the Germanic legionaries of the Roman army.185 However, it does not mean that the Celtic
peoples from Britain did not have any cultural notions of the Mother Goddesses, only that
some particularities in the worship must have come with the army.

The cult of the Mothers in Britain is clearly Romanized, for they all bear Roman

epithets, such as Transmarinae, Campestres, Domesticae or Fatae,186 apart from the

Matres Ollototae and the Matres Suleviae. The Matres Ollototae are undeniably Celtic,

178 CIL YV, 5791, 4208.

9
There may be a homonymy between the place-name Yvours (*Eburnicum, ‘Place planted with Yew Trees’) and the divine
epithet Eburnicae. CIL XIlIl, 1765 ; Vendryes, 1997, p. 46. The inscription was discovered near the wall of the garden of the Castle of

Yvourt, near Lyon. It had been re-used* in the wall of the castle.

180
AE 1986, 471. See the section on Mogontia in Chapter 4 for more details.

181
CIL XIll, 8220 ; Delamarre, 2003, p. 209 indicates that the word ‘love’ is unknown in insular Celtic.

182 Schmidt, 1987, pp. 143, 149 ; Delamarre, 2007, pp. 120, 225.
1
8 RIG 1, n° G-65. See Chapter 5 for more details.

184
8 Bémont, 1981, pp. 67-68 and note 8 ; Bird, 1975, pp. 13-58 ; Holder, ACS, vol. 2, pp. 463-465 ; Paulys, vol. 14.2, pp. 2214-2215 ;

Barnard, 1985, p. 242 ; Anwyl, 1906a, pp. 45- 51.

185
RGA, vol. 19, pp. 438-439 ; Daremberg & Saglio, p. 1636 ; Webster, 1986, pp. 63-65 ; Olmsted, 1994, p. 289 ; Barnard, 1985,

p. 237.
186
These inscriptions to the Matres Domesticae, Campestres and Fatae are studied in the last part of this chapter.
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for their name is composed of Celtic ollo-, ‘all’ and teuta, touta, ‘tribe’."®’ They are thus

‘The Mothers of All the Peoples’. They are mentioned in an inscription from Heronbridge
(Claverton, Cheshire): Deabus Matribus Ollototis lul(ius) Secundus et Aelia Augustina,

‘To the Mother Goddesses Ollototae, Julius Secundus and Aelia Augustina (set this
» 188

up), ° and in three inscriptions from Binchester (Durham): Deab(us) Matrib(us) Ofl]lot(otis)
Tlilb(erius) Cl(audius) Quintianus b(ene)f(iciarius) co(n)s(ularis) v.s..m., ‘To the Mother
Goddesses Ollototae Tiberius Claudius Quintianus beneficiaries of the governor, willingly
and deservedly fulfilled his vow’ ; [M]atrib(us) Oflloto(tis)] CARTO VAL MARTI Vetto(num)
GENIO LOCI LIT . IXT, “To the Mother Goddesses Ollototae ... Cavalry Regiment of
Vettonians....”; I(ovi) O(ptimo) M(axiom) et Matribus Ollototis sive Transmarinis, “To Jupiter,

Best and Greatest, and to the Ollototae or Overseas Mother Goddesses’ (fig. 7).'®

187
8 Olmsted, 1994, pp. 414-415 ; Delamarre, 2003, pp. 241, 295-296 ; Sterckx, 2000, p. 76. For the etymology* of the Ollototae,

see infra. See also the Matres Mediotautehae.
188
RIB 574 is engraved on an altar in red sandstone, discovered in 1931 on the Roman site in Red House Croft, near
Heronbridge, beside the Roman road to Wroxeter. On the right side of the altar is engraved a jug, on the left side a patera*.

189 RIB 1031; RIB 1032; RIB 1030.
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Fig. 7: Three dedications to the Matres Ollototae (‘Mother Goddesses of
All the Peoples’). RIB 1031, discovered in 1600 and now lost, and RIB 1032,
probably seen in 1599 and now lost, were discovered at Binchester (Durham).
RIB 574 was found at Heronbridge (Cheshire). In the Grosvenor Museum.

As for the Matres Suleviae, they were venerated in Colchester (Essex): Matribus
Sulevis Similis Atti f(ilius) ci(vis) Cant(ius) v(otum) s(olvit) I(ibens), ‘To the Mother Goddesses
Suleviae, Similis, son of Attus, a tribesman of the Cantii, willingly fulfilled his vow’, and
in Bath: Sulevis Sulinus scul(p)tor Bruceti f(ilius) sacrum f(ecit) I(ibens) m(erito), ‘To the
Suleviae Sulinus, a sculptor, son of Brucetus, gladly and deservedly made this offering’ (fig.

8).19°The Matres Suleviae are known from ten other inscriptions discovered in Rome.™’ They
are also mentioned without the term Matres in thirty-nine dedications from Britain, such as
at Cirencester (Gloucester), Bath (Somerset) and by conjecture at Binchester Roman Fort

(Durham), and from the Continent (Switzerland, Germany, Hungary, Romania, France and

190
RIB 192 is engraved on a green sandstone base, found in 1881 in Colchester, in Balkerne Lane, west of the west wall of

Roman Colchester. RIB 151, was discovered in 1753 in Bath on the west side of the lower part of Stall Street.

191 CIL VI, 31140-31142, 31145, 31146, 31148, 31149, 31171, 31174, 31175.
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the Netherlands).192 Contrary to what Olmsted and Green maintain, their epithet is not the
plural form of the goddess name Sulis, who is honoured in thirty-nine dedications discovered

at the curative hot spring of Bath, called Aquae Sulis." This erroneous etymological
association has led to various inaccurate interpretations. For instance, Joan Alcock, who
relates the Suleviae to Sulis, points out the possible healing abilities of these mother

goddesses.194 While Sulis was certainly a healing goddess, for she was venerated at the
thermal spring at Bath and associated with Minerva, the goddess of medicine, there is no

evidence that the Suleviae performed such a function.'

According to Delamarre, the theonym Sulis is based on Celtic suli, (good) sight’, which

is cognate with OId Irish suil, ‘eye’.’® It is noteworthy in this context that an oculist stamp*

was found on the site, which might tend to prove that the spring of Bath, around which

was erected a temple to Sulis-Minerva and a complex of baths, had curative virtues for the

eyes.'®” Other scholars derive Celtic sdli from the IE root *sauel-, suel-, ‘sun’, supporting

the view that, in ancient times, the sun was the metaphor of the omniscient eye; a theory
which is categorically rejected by Lambert.*® As regards the name of the Suleviae, Léon
Fleuriot identifies a prefix su-, ‘good’ and a radical leu-, ‘to steer’, cognate with OId Irish /di
and Welsh llyw, ‘rudder', and Middle Breton leuyaff, ‘to steer’, and proposes to gloss their
name as ‘Those who steer or lead well’; an etymology* which is accepted by Lambert and

1
Delamarre as the most probable one. 9

192
Britain: RIB 1035 (Binchester): Sulle}vi[s] ( ?) [ala] Vett[on(um]) CANN v(otum) s(olvit) I(ibens) m(erito), ‘To the Suleviae the

Cavalry Regiment of Vettonians ... willingly and deservedly fulfilled its vow’. This inscription is now lost. It was inscribed on an altar found
about 1760 ; RIB 105, 106 (Cirencester): Sule(v)is Sulinus Bruceti (filius) v(otum) s(olvit) I(ibens) m(erito), ‘To the Suleviae, Sulinus,
son of Brucetus, willingly and deservedly fulfilled his vow’ ; Sulevis [PJrimus [...], “To the Suleviae, Primus ...". The first inscription was

found in 1899 in the north-west part of the town with two reliefs* of three Matres. The second inscription was discovered in 1902 at

the foundry, Cricklade Road, outside the south gate of Cirencester. There are both in Corinium Museum. RIB 151 (Bath). See RDG,

p. 64 to get all the references.

193
Olmsted, 1994, pp. 362-363 ; Green, 1992a, pp. 200-202.

194
Alcock, 1965, p. 2.

1
% Jayne, 1925, p. 519.

196
Delamarre, 2003, p. 287.

197
Lambert, 1980, p. 176.

198
Lambert, 1980, p. 175 refuses this derivation and proposes *su-wli-, with su- ‘good’ and wel- ‘to see’, while Bammesberger,

1982, pp. 155-157 supports the idea that it is linked to the ancient metaphor ‘eye-sun’ ; Olmsted, 1994, p. 363 derives the names of

the goddesses Sulis and Suleviae from IE *suel ‘sun’ ; Green, 1992a, p. 201 says that their name is etymologically linked to the sun ;

see Delamarre, 2003, p. 287 and Olmsted, 1994, pp. 362-364 for more details and other examples.

199
Fleuriot, 1981, p. 105 & 1982, p. 126: Su-leviae would be in Modern Welsh *hy-lywydd-, ‘the Ones who steer well’ ; Lambert,

2006, p. 55 ; Delamarre, 2003, p. 286.
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Fig. 8: Left: Altar from Colchester (Essex) dedicated to the Matres
Suleviae by a dedicator Celtic Attus. In Colchester Museum. RIB
192. Right: Altar from Aquae Sulis (Bath) to the Suleviae by a Celtic
dedicator Sulinus. It is now in the Roman Baths Museum. RIB 151.

In addition to the fact that very few Mothers bear Celtic bynames*, other indications
in the epigraphy lend weight to the hypothesis that the cult of the Mothers was imported
from the Continent into Britain. The various dedications to the Matres Transmarinae,
literally ‘the Overseas Mothers’, known from Lowther, Plumpton Wall (Cumbria), Newcastle-
upon-Tyne (Tyne and Wear) and Risingham (Northunmberland), illustrate that the worship

of the Mothers transcended the seas.’” The Matres Ollototae (‘Mothers Of All the
Peoples’) probably refer to the Mother Goddesses venerated on the Continent, for they
are compared to the Transmarinae in an inscription from the Roman Fort Binchester
(Durham): [I(ovi) O(ptimo) M(aximo) et Matribus Ollototis sive Tramarinis Pomponius
Donatus, b(ene)f(iciarius) co(n)s(ularis) pro salute sua et suorum v(otum) s(olvit) I(ibens)
m(erito), ‘To lupiter, Best and Greatest, and to the Mother Goddesses of All the Peoples, or

200
CIL VII, 303, 319, 499, 994 ; Barnard, 1985, pp. 242-243 ; Riiger, 1987, p. 11 ; Fleuriot, 1982, p. 126.
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Overseas, Pomponius Donatus, beneficiaries of the governor, for the welfare of himself and

his household willingly fulfilled his vow’ (fig. 9).°" Moreover, other dedications pay homage
to Mothers of foreign countries, such as the ones from York, dedicated to the ‘African, Italian

and Gaulish Mothers’, from Winchester to the ‘Italian, German, Gaulish and British Mothers’

and from the vinicity of Hadrian’s Wall to the ‘German Mothers’.*%

Finally, it can be noticed that the names of the dedicators are all Latin and those

of soldiers,”® apart from a few, such as the dedicator from Doncaster (Yorkshire), who
has names of Celtic origin: Matribus M(arcus) Nantonius Orbiotal(us) v(otum) s(olvit)
I(ibens) m(erito), “To the Mothers, M(arcus) Nantonius Orbiotalus paid his vow willingly and

deservedly’ (fig. 9).204 If his first name Marcus is Latin, his two other names, Nantonius
(‘Valley’) and Orbiotalus (‘Forehead-of-Heir’), are Celtic.”> Similarly, in the inscription to the

Suleviae from Colchester, the dedicator’s father has a Celtic name Attus.”®In the inscription
from Bath, the dedicator and his father also bear Celtic names: Sulinus, clearly derived from

the goddess name, and Brucetus, the meaning of which is unknown.?®” This Sulinus, son of
Brucetus, is besides the one who offered a dedication to the Suleviae in Cirencester, which
is about fifty kms from Bath.

201
RIB 1030 is engraved on an altar, on the right side of which a patera* and a jug are drawn, and on the left side, a knife and

an axe. It was discovered in 1891, south of Binchester fort. It is now in the Black Gate.

202
RIB 653 found in 1752 in Micklegate, opposite Holy Trinity Church, York. Now in the Yorkshire Museum: Mat(ribus) Af(ris)

Ita(lis) Ga(llis) M(arcus) Minu(cius) Aude(n)s mil(es) leg(ionis) VI Vic(tricis) guber(nator) leg(ionis) VI v(otum) s(olvit) I(aetus) I(ibens)
m(erito), ‘To the African, Italian and Gaulish Mother Goddesses Marcus Minucius Audens, soldier of the Sixth Legion* Victrix and
a pilot of the Sixth Legion*, willingly, gladly, and deservedly fulfilled his vow’ ; RIB 88 was “found in 1854 near the south end of
Jewry Street, Winchester, in demolishing a boundary wall of the old county jail.” It is now in the British Museum: Matrib(us) Italis
Germanis Gal(lis) Brit(annis) [A]ntonius [Lu]cretanius [b(ene)]f(iciarius) co(n)s(ularis) rest(ituit), ‘To the Italian, German, Gaulish, and
British Mother Goddesses Antonius Lucretianus, beneficiaries consularis, restored (this)’ ; RIB 2064 was found “before 1839 at some
site presumably at Hadrian’s Wall. ” It is now in the Black Gate: Ma[tribus] Ger[manis] M(arcus) Senecliajnius V[...], ‘To the German

Mother Goddesses Marcus Senecianus V... .

203
Bémont, 1981, p. 80.

204
RIB 618 was discovered “in 1781 in digging the cellars for a house in St Sepulchre Gate, which leads southwards from

the site of the Roman fort”. On the right side of the altar is engraved a jug and on the left side a vase with flowers. It is now in the

Yorkshire Museum.

2
05 Delamarre, 2007, pp. 138, 145, 228 ; Delamarre, 2003, pp. 232, 243, 288 ; Evans, 1967, p. 107, 238-239, 259-261 (for

Orbiotalus).
2
06 Delamarre, 2007, pp. 32, 212. As for the dedicator, he bears a Latin name Similis, meaning ‘similar’, ‘like’.
7
Delamarre, 2007, pp. 174, 49: Bru-cetus (?), with bru- (‘eyebrow’)? ; Olmsted, 1994, p. 363.
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Chapter 1 The Matres and Matronae

Fig. 9: Left: Inscription to the Matres from Doncaster (Yorkshire). RIB 618. Right:
Dedication to the Matres Ollototae sive Transmarinae from Binchester (Durham). RIB 1030.

Therefore, the cult of the Matres in Britain seems to be mostly Romanized and imported.
Apart from Ollototae and Suleviae, the Matres’ epithets are all Roman and the dedications
come from military sites. Moreover, the dedicators are prominently Roman citizens, holding
honorary functions or titles, such as Tiberius Claudius Quintianus, who honoured the
Ollototae in Binchester, and soldiers in the Roman army. It would appear, however, that pre-
Roman worship did survive, for epigraphic evidence has been discovered of people of Celtic
stock paying homage to Mother Goddesses bearing Celtic bynames™.

lll) Germanic and Celto-Germanic Mother Goddesses?

As the Germanic peoples also practiced the cult of the Mothers, it is difficult to determinate,
notably when a dedication comes from the Rhineland, whether the Goddesses are of Celtic
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or Germanic origin. It is all the more problematic since the Germanic and Celtic septs* might
have had some cults in common and some divinities of mixed character.

A) A list of Goddesses bearing Germanic epithets

According to the etymology* of the epithets, some Mothers are definitely Celtic, while others
are undeniably Germanic. Siegfried Gutenbrunner and Glinter Neumann, who have listed
and studied the various etymologies of the Germanic bynames* of Mother Goddesses, point
out that the divine names ending in -henae, -ehae, -nehae, -eihae, -ahae, -ehiae, -anehae,

-inehae, -ahenae are undoubtedly Germanic.”® Kern, Anwyl and Spickermann note that the

intervocalic ‘A’ is typical of the Mother Goddess names found in Germanic areas.”® Thus,
the Matres Almahae, honoured in Plan-d’Aups-Sainte-Baume (Var), must be Germanic,

although they are venerated in France and associated with the Celtic term Matres.?" It must

be also the case of the Aldemehensae venerated in Rognes (Bouches du Rh(“)ne).211 The
existence of inscriptions dedicated to goddesses bearing a Germanic name in Gaul or in
Britain can be explained by shifts in population or by the settling of Germanic contingents
of the Roman army in those areas.

Below is a list of the various divine names which are regarded as Germanic. This
exhaustive list is worth mentioning, for too many goddesses are often claimed to be
Celtic - such as in Jifer's Répertoire des dieux gaulois - whereas they are definitely

not: the Matronae Afliae or Aflims, venerated in Cologne and Wesseling,212 the Matronae
Ahinehiaein Blankenheim,”’the Ahreccanae in Cologne®™* (who are probably the same
as the Ahueccanae in Gleuel),*”® the Matronae or Nymphae Alaferhuiae in Dormagen,
Bonn, Patteren and Altdorf,?'® the Matronae Albiahenaein Ober-Elvenich,?" the Matronae
Alhiahenaein Neidenstein,218 the Matronae Almaviahenae in Thorr,219 the Matronae
Alusneihaein Derichsweiler and Inden-Pier,??° the Matronae Amartninehaein Bonn,?' the

8 Gutenbrunner, 1936, p. 122 ; Neumann, 1987, p. 106 ; Ruger, 1987, p. 25 ; Ihm, 1887 ; Burns, 1994.

9
Kern, 1873-1875, pp. 154-156 ; Anwyl, 1906a, p. 30 ; Spickermann, 2002, p. 147.
210
CIL XIlI, 330. The Alimahae are sometimes said to be the eponymous goddesses of the toponym* Aulps, see Paulys, vol. 14.2,
p. 2244.

2 AE 1891, 42,

212
CIL X1, 8211 (Matronis Afliabus), 8157 (Matronis Aflims). Boyer, 1995, p. 64 suggests that their name means ‘the Mothers
who reinforce’, but he does not explain this etymology* ; Neumann, in RGA, p. 439, proposes ‘The Vigorous Ones’, from Anglo-Saxon

afol ‘strength’.

213 CIL XIII, 8845.

214
AE 1981, 672 (Ahrec]cani[bus).

218 CIL X1, 8161.

216
AE 1926, 66 (in Dormagen) ; AE 1984, 670, 674, 676, 677, 678, 680, 681, 682, 685, 686, 689, 692 (in Bonn) ; CIL XIII,
7862 (in Patteren), 12012 (in Altdorf) ; Matronae Alaferhuiae Amfratninehae: AE 1984, 691 (in Bonn).

1 CIL Xill, 7933, 7934, 7935, 7936.

218 CIL XIll, 6387 ; see Neumann, 1987, pp. 121-122 for an etymology* of their name.

219 CIL X1lI, 12065.

22
0 NL 194 ; AE 1977, 549 ; see Neumann, 1987, p. 124 for an etymology* of their name.

221 AE 1984, 690.
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222 223

Amfratninehae in Bonn,” the Matronae Amnesahenaein Thorr,” the Matres Annaneptae
in Xanten,?** the Matres or Matronae Andrustehiae in Cologne, Bonn and Godesberg,?®
the Matronae Anesaminehae in ZiJIpich,226 the Aserecinehae in Odendorf-Rheinbach and
Odenhausen,?” the Atufrafinehae in Berkum,??® the Matronae Audrinehaein Hermilheim,?°
the Matronae or Matres Aufaniaein Germany: Bonn (39), Cologne (8), Nettersheim (13),
Commern (1), lilich (1), Mainz (1), Zulpich (3), Pommern (1), Blrgel (1), Xanten (1), in
the Netherlands: Nimwegen (1), in France: Lyons (1) and in Spain: Carmona (‘I),230 the
Matres Aumenahenaein Cologne,231 the Austriahenae / Austriatium in Morken-Harff and
Bonn,232 the Matronae Authrinehaein Herml'jlheim,233 the Aviaitinehae in Bi]rgel,z‘o’4 the
Matronae Axsinginehaein Cologne,”®® the Cantrusteihae in Rheydt, Tetz and Hoeilaart,?*®
the Matronae Channinae or Chu(c)henehae in Merzenich and ZL]Ipich,237 the Matronae
Etrahenaein Roedingen, Pesch, Bettenhofen,”® the Matronae Fachineaein Zingsheim
and Euskirchen,”® the Matronae Fernovinehae in Meckenheim and Cologne,240 the
Matres Frisavaein Wissen,”*' the Ghandrumanehae in Billig,*** the Matronae Hamaheviae

222 AE 1984, 671, 672, 675, 679, 683, 687, 688 ; see Neumann, 1987, pp. 124-125 for an etymology* of their name.
223 CIL XII, 12066.

224 CIL XIll, 8629 ; Neumann, 1987, p. 125 thinks they are Germanic goddesses.

22 AE 1981, 669 ; AE 1956, 245 ; CIL XIlI, 8212 ; AE 1931, 23 ; CIL XIIl, 7995.

226 CIL XIll, 7926 ; see Kern, 1873-1875, pp. 166-167 for an etymology* of their name.

221 CIL X1, 7978, 7979, 7981 ; for an etymology* of their name, see Neumann, 1987, pp. 125-126.

228 CIL XIll, 7984-7989 ; for an etymology* of their name, see Neumann, 1987, pp. 123-124.

229 F. 282, 283, 284, 286 ; AE 1928, 20.

230

For the references, see RDG, pp. 24-25. The inscription in Lyons: CIL XllIl, 1766. For a comprehensive study of these
goddesses, see Cramer, Franz, ‘Diematronae Aufaniae’, in R6misch-germanische Studien, gesammelte Beitrdge zur R6misch-
Germanischen Altertumskunde, Breslau, F. Hirt, 1914, pp. 171 ff ; Ruger, 1983, pp. 210-221 ; Green, 1992a, p. 146 puts forward that
the Aufaniae are Celto-Germanic deities, which is very unlikely, for their name is not Celtic but Germanic, see Neumann, 1987, pp.

114-115 ; Kern, 1873-1875, pp. 164-166.

231 CIL XIIl, 12054, 8215.

232
AE 1962, 99, 100, 102, 103, 104, 105, 106 ; ILB, G, 91, j, I, m, n, o, p. For more information, see Weisgerber, Leo, ‘Der

Dedikantenkreis der Matronae Austriahenae’, in Bonner Jahrbiicher, vol. 162, 1962, pp. 107-138.

233 F 285, 281.

234 CIL XIll, 8531 ; see Neumann, 1987, p. 121 for an etymology* of their name.

2
3 CIL XIll, 8216 ; see Neumann, 1987, p. 113 for an etymology™ of their name.

236 AE 1968, 327 ; CIL XIll, 7880, 3585. For more information, see Chuermans, Henri, Les Matronae Cantrusteihiae, Bulletin

des Commissions royales d'art et d'archéologie, Belgium, 1870.

237
3 AE 1945, 5 ; CIL XIII, 12008, 12009 ; CIL XIll, 7923, 7924 ; for an etymology* of their name, see Neumann, 1987, p. 114.

238
CIL XIll, 7890 ; AE 1968, 934 ; CIL XIIl, 7895 ; see Neumann, 1987, pp. 115-116 for an etymology* of their name.

239
AE 1977, 563a and 563b, CIL XIII, 7829, 7830, 7970. For an etymology* of their name, see Neumann, 1987, pp. 118-119.

240 CIL XIll, 7980 ; AE 1956, 246. For an etymology* of their name, see Neumann, 1987, p. 118.

241 CIL Xl 8633.

242
CIL XIll, 7968 ; Delamarre, 2007, p. 104 confirms that they are Germanic goddesses.
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in Altdorf,**® the Matronae Hiherapaein Enzen,® the Matronae [...Jilloruhanehae

in Euskirchen,””® the Matronae lulineihiaein Mintz,**® the Matres Kannanef(ates) in
Cologne,*’ the Matronae Lanehiaein Lechenich,** the Matronae Mahalinae or Mahlinehae
in Deutz, Cologne and Benzelrath,”*® the Matres Marsacae in Xanten (?)°° the
Matronae Nait[ilenae in Thorr (?),251 the Matronae Ratheih(i)aein Euskirchen,” the
Matronae Renahenaein Bonn,?*® the Matronae Romanehae / Rumanehae in Lovenessen,
Bonn, Jilich, Uellekoven, Rommers-Kirchen, Weilerswist,>* the Matronae Saitchamiae
or Saithamiaein Hoven,*® the Matres Suebae [...Jeuthungae or Sidinae in Cologne
and Deutz,® the Matronae Teniavehaein Blankenheim,’ the Matronae Textumeihae
(Ambiamarcae) in Floisdorf, Soller and Boich,?*® the Matronae Tummaestiae in Sinzenich,?*®
the Matronae Turstuahenae in Diren and Vettweis,260 the Matronae Udravarinehaein
Cologne and the Udrovarineae in Vellekoven and Thorr,261 the Matronae Ulauhinehaein

Zllpich,®®* the Matres or Matronae Vacallinehae (Leudinae) in Antweiler (3), Pesch
(38), Aachen (1), Lessenich (3), Endenich (1), Iversheim (2), lilich (1) and Saltzvey

(1),°®® the Matronae Vallamaeneihiae in Cologne,” the Vanamianehae in Thorr,*®® the

243 CIL XIlI, 7864.

244 CIL X1, 7900.

245 AE 1977, 562.

246 CIL Xill, 7882.

24 CIL X1lI, 8219.

248 CIL X1lI, 7976.

249 CIL XIlI, 8492, 8221 ; AE 1935, 101.

250 CIL Xill, 8630, 8632.

21 CIL X1lI, 12068.

252
CIL XIll, 7972. For an etymology* of their name, see Neumann, 1987, p. 121.

253 NL 200.

254
CIL XIll, 7973, 8028, 7869, 8149 ; AE 1977, 574, 561 ; see Kern, 1873-1875, pp. 167-168 for an etymology* of their name,

which would mean ‘the Mothers of the Romans’.

2% CIL Xill, 7915, 7916.

256 CIL XIlI, 8224, 8497, 8225 ; AE 1984, 655.

257 CIL XIll, 8847 ; see Neumann, 1987, p. 126 for an etymology* of their name.
258 CIL XIIl, 7899, 7849 ; AE 1968, 324.
259

CIL XIll, 7902 ; Delamarre, 2007, p. 186 ; Neumann, 1987, p. 115 (see below).

260
AE 1977, 548 ; NL 193 ; see Neumann, 1987, pp. 116-117 for an etymology* of their name.

261 CIL X, 8229, 8147, 12069.

262 CIL X1lI, 7932.

263
There are fourty-nine inscriptions dedicated to these Mother Goddesses, see RDG, pp. 68-69 ; Green, 1992a, pp. 146-147 ;

Lehner, Hans, Der Tempelbezirk der Matronae Vacallinehae bei Pesch, Bonn, Universitats-Buchdruckerei und Verlag, Carl Georgi,

1919.

264 CIL X, 8228.

265 CIL Xill, 12069.
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Chapter 1 The Matres and Matronae

Matronae Vanginehae in Erfstadt Friesheim,”® the Matronae Vataranehae, Veteraneahe or

Veterahenaein Embken (9), Nideggen-Abenden (9), Rommerskirchen (1) and Wollersheim
(3),267 the Matres Vapthiaefound in the Rhine,268 the Matronae Vatviae Berhliahenae
Nersihenae in Hasselsweiler, Gusten, Lipp, Roedingen, lilich and Morken-Harff,*®° the
Matronae Vesuniahenaein Vettweis and Ziilpich,””° the Matronae Vocallinehaein Pesch®”"
and the Xulsigae in Trier.?"

It is also important to point out that some single goddesses can be seen to be not Celtic,
on account of the composition of their name. Such is the case of the goddess Travalalhea
honoured in Cologne,273 Vagdavercusta venerated in Brescia (Italy), Adony (Hungary),
Cologne, Rindern, Monterberg (Germany) and Hemmen (Netherlands),274 Vidasolithana
in Topusko (Croatia)®”® and Viradecdis / Viradechtis / Virathethis / Virodachtis in Vechten
(Netherlands), Birrens (GB), Strée-lez-Huy (Belgium) and Mainz (Germany).?"®

B) Some indications on the meaning of the Germanic epithets

2

The study of those Germanic goddesses is beyond the scope of this study, which is why we
will not analyse and comment on the significance of their names but merely give here an
overall view of the matter. Neumann, who bases his work on Jan De Vries’s, Julius Pokorny’s,
Kern’s and Gutenbrunner’s previous studies, proposes a comprehensive analysis of the
etymologies of those Germanic goddess names.””” The epigraphic references to the
goddesses are given in the above list.

First of all, it appears that some Germanic divine titles refer to the landscape or to the
functions fulfilled by the Mother-Goddesses. The Matronae Chuchenehae / Cuchenehae
might for instance personify the ‘Hill’, their name being derived from Germanic *hauha,

‘high’.m The famous Matronae or Matres Aufaniae should be understood as *au-fanja- (>
*au-fani-), i.e. ‘Isolated Boogy Land’ or ‘Remote Swamp’, with Germanic *fanja ‘swamp’,

66
AE 1984, 669 ; see Neumann, 1987, p. 116 for an etymology* of their name.

267
Twenty-one inscriptions are dedicated to these Mother Goddesses, cf. RDG, pp. 69-71.

2

2

08 CIL Xill, 8841.

69 CIL XIIl, 7861a, 7884, 8510, 7891, 7893, 7892, 7883 ; NL 232-236 ; Kern, 1873-1875, pp. 174-177 would translate Vatviae

by ‘guardian, protectress’, from Gothic vathro, ‘guard’ and Nersihenae would refer to a name of place, deriving from the name of the

river Ni
2

2
2
2
2
2
2

277

ers. The Matronae Vatviae Nersihenaewould thus be ‘the Guardian Mothers of (a place called N.)".

70 NL 192 ; CIL XIIl, 7850-7854, 7925.

4 CIL X1lI, 12022, 12029 ; AE 1968, 341, 351, 357.

& AE 1924, 16.

e RSK 114.

I AE 1952, 138, 1935, 163 ; CIL XIll, 12057, 8702, 8703, 8662, 8805.

e CIL 11, 3941.

e CIL XIII, 8815 ; RIB 2108 ; AE 1968, 311 ; CIL XIIl, 11944, 6761.

Neumann, 1987, pp. 103-132 ; RGA, vol. 19, pp. 438-440 ; De Vries, 1931, pp. 85-125 ; De Vries, 1957 ; Pokorny, 1959-1969 ;

Gutenbrunner, 1936 ; Kern, 1873-1875, pp. 153-177. See also Herz, 1989, pp. 206-218.
278

Neumann, 1987, p. 114.
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Goddesses in Celtic Religion

‘marsh’, corresponding to Gothic fani, ‘mud’.%"® As for the Vanginehae, their name may come

from the root *wanga-, ‘countryside’, ‘field’, ‘meadow’ and thus be in close relation with the
Iandscape.280

Moreover, some epithets are hydronyms*, such as that of the Matres Aumenahenae,
which corresponds to the river Oumena, today Aumenau, flowing by the city of Aumenau

(Hesse, Germany).”®' The Matronae Cuchenehae also bear a close relation to the river
Kocher, in Old High German Cochana, situated in the north-eastern part of Baden-

Wirtternberg (Germany).282 As for the Matronae Etrahenae, their name might be derived

from Germanic *aitrah, ‘water which becomes swollen’, that is ‘river in spate’,283 and the

Vataranehae, Veteranehae, Veterahenae from the Germanic *watar, ‘water’. %

Other divine bynames* are ethnonyms*. An example is that of the Matronae
Hamavehae, who are etymologically linked to the Chamavi, a Germanic people settled along
the North bank of the Lower Rhine — this region, which is nowadays Hamaland, was called

after them.?®® Similarly, the Matres Kannanefates are the Mothers of the Germanic tribe of the
Cananefates, Canninefates, Caninefates, or Canenefatae, who inhabited the western part of

the Batavian Island — now the western part of the Netherlands.”® The Matronae Vanginehae
and the Matres Vagionae, who are honoured in Neidernberg,287 are etymologically related to

the Vangiones, who inhabited today northern Alsace (France), while the Matres Suebae are
eponymous of the sept* of the Suebi, settled along the Rhine and later in the region of today’s

Alsace.”® The Matres Frisavae are eponymous of the sept* of the Frisii or Frisiavi, living

in some parts of the coast of the Nertherlands and Germany,289 and theMatres / Matronae
Cantrusteihae (Andrustehiae) are related to the Condrusi, who were probably located in the

region named after them, Condroz, situated between Liége and Namur (Belgium).”*°

Finally, some epithets are toponymic*, because they refer to place-names, such
as the Matronae Albiahenae, who could be understood as ‘the Mothers of Albiniacum’,

now Elvenich,291 the Matronae lulineihiae, ‘the Mothers of luliacum’, now Jll]lich,292 the

o Neumann, 1987, pp. 114-115 ; Kern, 1873-1875, pp. 164-166 translates their name ‘Lady’, ‘Nymph’, i.e. ‘Lady of the area

or Lady of the river’, cf. Gemanic fani, feni, ‘Valkyrie, fairy, nymph’.
2
80 Neumann, 1987, p. 116 ; RGA, vol. 19, p. 439. Their name is to be related to the toponym* Wangen in Allgau, which is
located in the south-west of the district of Souabe, in Baviera (Germany).

281
8 Neumann, 1987, p. 110.

282 Neumann, 1987, p. 114. The river Kocher is a 182 kms long right tributary of the Nekar.

283 Spickermann, 2005, p. 145 ; Neumann, 1987, pp. 108, 115-116.

284 Neumann, in RGA, vol. 19, p. 439 ; but Kern, 1873-1875, pp. 168-169 proposes ‘Hospitality’.

285 Neumann, 1987, p. 111 ; RGA, vol. 19, p. 439.

286 RGA, vol. 19, p. 439 ; Tacitus, The Histories, Book IV, written around 100-110 AD.

287 AE 1967, 338.

288 Neumann, 1987, pp. 111, 116 ; De Vries, 1931, p. 98 ; Olmsted, 1994, p. 425.

289 Neumann, 1987, p. 111 ; RGA, vol. 19, p. 439 ; Spickermann, 2002, p. 147 ; Specht, 1937, p. 6 ; Olmsted, 1994, p. 425.
290

Neumann, 1987, p. 111 ; Julius Caesar, De Bello Gallico, ll, 4.

291
CIL XIll, 7933, 7934, 7935, 7936 ; Roscher, vol. II-2 col. 2466 ; Paulys, vol. 14.2, p. 2244.

292
CIL XIll, 7882 ; see Spickermann, 2005, p. 130 ; Spickermann, 2002, p. 147 ; Olmsted, 1994, p. 425 ; De Vries, 1931,

pp. 97-98.
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Chapter 1 The Matres and Matronae

Matronae Lanehiae, ‘the Mothers of Lechenich’,** the Matronae (Vatiae) Nersihenae, ‘the

Mothers of Nersiceniacum’, now Neersen,294 and the Matronae Mahlinehae, ‘the Mothers

of Mecheln’ (Antwerp, Belgium).**

Therefore, one can notice that the Germanic Mother Goddesses have epithets, which,
exactly like the Celtic Mother Goddesses, are descriptive of their functions or refer to the
landscape, rivers (hydronyms*), peoples (ethnonyms*) and places (toponyms*), which they
embody, protect and rule.

C) Celto-Germanic Goddesses?

It is sometimes difficult to determine the origin and character of some goddesses, who could
be either Celtic or Germanic. In certain cases, the attributive bynames* indeed confront

us with a problem, for they seem to combine Celtic and Germanic words or derivations.?*®
This is what Schmidt and Spickermann call ‘hybrids’, that is words with mixed etymologies,

or ‘keltisch-germanische Mischkomposita’, that is Celtic-Germanic compound words.?’

In Lower Germany, for instance, Spickermann counts twenty-two purely Celtic epithets,

eighteen ‘Mischkomposita’ plus fourteen unclear ‘hybrids’.298 Are these Mother Goddesses

to be regarded as Celtic, Germanic deities or Celto-Germanic on account of their seemingly
ambivalent character, mirrored in the mixed etymology* of their names?

1) Celtic root + Germanic adjectival suffix —henae

The name of the Matronae Berguiahenae, for instance, which appears on various

inscriptions from Gereonsweiler, Bonn and Tetz (Germany),299 seems at first sight to be
Germanic because of the Germanized suffix —henae. And yet, one can notice that their
name can be related to the Celtic word bergo-, signifying ‘hill’, derived from IE *bhergh,

‘high’.**They are thus etymologically linked to Celtic Bergonia (‘Mount’), honoured in

Viens (Provence-Alpes-Cote d’Azur), and Bergusia (‘Mount’) in Mont-Auxois (Cbéte d’Or).301
According to Patrizia De Bernardo Stempel, their name, possibly “Those who belong to the

Height', is therefore a Celtic theonym* with a Germanic variant.*’Nonetheless, it should

293
CIL XIll, 7976 ; Paulys, vol. 14.2, p. 2244.

294 CIL XIll, 7883 ; Roscher, vol. II-2 col. 2466.
295

CIL XIII, 8492, 8221, AE 1935, 101 ; Roscher, vol. II-2 col. 2466.
29 Scherer, 1955, pp. 199-210.
297 Schmidt, 1987, pp. 141-149 ; Spickermann, 2005, pp. 142-146.
298 Spickermann, 2005, p. 131.

299
CIL XIIl, 12013 (=AE 1907, 101): Matronis Berhuiahenis Q Acilius Verus dec(urio) c(oloniae) C(laudiae) A(ugustae) A(grippinensis)
; CIL X1II, 12014 (= AE 1907, 102) probably dates from around 200 AD: Berguiahenis i(ussu) M(atronarum) M(arcus) ? Severinius ;

AE 1984, 694 dates from the end of the 2nd c. or the beginning of the 3rd c.: Matronis Berguiahenis [...] ; CIL XIll, 7878: [Matronis
Berjguineh[i]s Grati[niJus Victor et Grati[niJe Alanis [...]. In AE 1984, 694, p. 199, it is said that they are probably the same deities as

the Vatviae Berhliahenae, venerated in Morken-Harff (Germany), see NL 236.

300
Delamarre, 2003, p. 73 ; Delamarre, 2007, p. 213 is not sure about the composition of Bergu-iahenae (?) ; De Bernardo Stempel,

2005, p. 142.

1
30 CIL XIl, 1067 ; CIL XIlll, 11247. See Chapter 2 for details on those goddesses.

302
De Bernardo Stempel, 2005, p. 142.

63

Sous contrat Creative Commons : Paternité-Pas d'Utilisation Commerciale-
Pas de Modification 2.0 France (http://creativecommons.org/

licenses/by-nc-nd/2.0/fr/) - BECK Noemie - Université Lyon 2 - 2009
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not be forgotten that the IE root *bhergh gave the word ‘hill or ‘mountain’ in Germanic

too: *bergaz, in Modern German Berg, ‘mountain’.*®® From this, it follows that the Matronae

Berguiahenaeare probably more Germanic than Celtic, all the more so as their name ends
in —henae.

The epithet of the Matronae Albiahenae, honoured in Ober-Elvenich,** is also a

‘Mischkomposita’, for Albia-henae is composed of a Germanized suffix —henae and of a
Celtic word alb-, albio-, albo- signifying ‘world (from the above)’, ‘bright world’, ‘celestial’,

derived from IE *albho-, ‘white’ and cognate with Welsh elfydd, ‘world’.**® This word is the
opposite of dubno- > dumno-, ‘deep, from below, dark’, ‘World from down below’, that is ‘the

Underworld, the Otherworld’, present in the Welsh compound Annwfn, ‘Other World’.*®In
Gaul, three deities have similar names: Albius (‘Of this World’) in Aignay-le-Duc (Céte

d’0r),*" Albiorix (‘King of this World’) in Mont-Genévre (Hautes-Alpes), Vaison-la-Romaine
(Vaucluse) and Montsalier (Alpes-de-Haute-Provence)®®, and Albiorica (‘Queen of the

World’) in Saint-Saturnin d’Apt (Vaucluse).’*De Bernardo Stempel glosses the Albiahenae

as ‘Those who belong to the Earthly World’.*'® As far as Neumann is concerned, he thinks

that their epithet is a Germanic hydronym* reflected in the name of the river Elbe, which

rises in the northern Czech Republic and flows to the North Sea (Central Europe).*"'We
also saw that their epithet may be a toponym* referring to the town of Albiniacum (Elvenich,
Germany).

The same problem is again encountered in the name of the Matres Mediotautehae,
venerated in Cologne (Germany): Matribus Mediotautehifs] lul(ius) Primus vet(e)ranus

leg(ionis) | M(inerviae) P(iae) F(idelis) vsim. *'* Olmsted suggests these are Germanic
deities, because of the inflexion —ehae.*'* However, the first element medio-, ‘central, middle’
is known in Celtic.*"* In addition, it is possible to recognize in the second element the Celtic

word fouta, teuta meaning ‘tribe’ or ‘people’, cognate with Old Irish fuath, Middle Welsh

tut, ‘tribe’, ‘people’, Welsh tid, ‘country’, Breton tud, ‘the people’, all coming from |E *teuta,

‘tribe’, ‘people’.®”® This word is found again in the names of the Gaulish gods Toutatis /

3 Delamarre, 2003, p. 73.

304 CIL Xlll, 7933, 7934, 7935, 7936.

5
Delamarre, 2003, pp. 37-38 ; Delamarre, 2007, pp. 16, 210 ; Schmidt, 1987, p. 145 ; Olmsted, 1994, p. 417 ; Hamp, 1992,

pp. 87-89 ; Meid, 1990, pp. 435-439.

6
Delamarre, 2003, p. 151 ; Delamarre, 2007, p. 220 ; see Lambert, 1995, pp. 171-172: the word antumnos (‘Other World’)

appears on the ‘Plomb du Larzac'.

307
CIL XIll, 11233. Albius is partnered with the goddess Damona, see Chapter 4.
308
AE 1945, 105b, ¢, d and 106 (Mont Genévre) ; CIL XII, 1300 (Vaison-la-Romaine) ; AE 1990, 710 (Montsalier).

309 CIL XIl, 1060. See Chapter 3 for more details on this goddess.

310
De Bernardo Stempel, 2005, p. 142.
311

Neumann, 1987, p. 110.

312 CIL XIll, 8222.
313

Olmsted, 1994, p. 417.
314

Delamarre, 2003, p. 222 ; Delamarre, 2007, p. 226. See the name of the tribe of the Mediomatrici, which means either

‘Those who live in the Middle of the Rivers’ or possibly ‘Those of the Median Mothers’ (*medio-materes).

64

5
Delamarre, 2007, p. 234 ; Delamarre, 2003, pp. 295-296 ; Evans, 1967, pp. 266-269.
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Teutates (Mars),316 Toutenus (Mercurius),317 Teutanus (IOM),318 who are ‘The One (God) of

the Tribe’ and in Toutiorix (Apollo), ‘The King of the Tribe’.*'® In addition, the Matres Ollototae,
studied above, honoured in Binchester and Heronbridge (Britain), are ‘The Mothers of All
the Peoples’. One can also notice that the Irish gods are called the Tuatha Dé Danann, that

is ‘the Tribe of the Goddess Danu’.** The form tautehae is equivalent to Celtic *toutiko-.
Indeed, Neumann specifies that the diphthong /au/ is Germanic and is equivalent to Celtic /

ou/.*®" As for Olmsted, he advocates that, if the —h- in the inflexion —ehae has the value
of —x-, it would indicate that the name was originally Celtic, with an ending in —ica, -eca

(*Mediotoutica), and actually underwent a Germanic influence later on.*” The name of the
semi-Celtic, semi-Germanic Matres Mediotautehae can be glossed as ‘The Mothers of the

Middle Tribe or ‘of the Central Country’.**®

Similarly, the Matronae Gesahenae,honoured in Roedingen, Bettenhofen, Deutz and

Cologne (Germany), seem to be at first sight Germanic.*** Neuman proposes to link their

name to the Germanic verb geisa, meaning ‘to rage’, ‘to storm’, ‘to charge at’, ‘to attack’,

‘to assault’.*** Yet, Schmidt and Delamarre list them among the Celtic goddesses, relating

the first part of their name gesa- to Celtic gaiso-, gaeso- > geso-, meaning ‘spear’, ‘javelin’,
cognate with Old Irish gae, genitive ga, ‘spear’, fo-gha, ‘dart, ‘javelin’, Welsh gwayw, Old

Breton guugoiuou, ‘spear’, ‘javelin’.326 The Matronae Gesahenae are etymologically linked

to the Matronae Gesationum, venerated in an inscription from liilich (Germany),**” and to
the Gaulish tribe of the Gaesati (‘Armed with Spears’ or ‘Lancers’), who were settled along

the Rhone.>?

In England: RIB 1017 (Cumbria) ; AE 1994, 1120 (Great Walsingham) ; RIB Il, 3 / 2422.38 (unknown), 8 / 2503.131
(Kelvedon), 3/2422.36, 37 (Lincoln), 3/ 2422.39 (Thetford), 3 / 2422.40 (Willoughby-on-the-Wolds) ; RIB 219 (Barkway) and in Austria:
CIL 11, 5320 (Seckau), in ltaly: Holder, ACS, vol. 2, 528 (Toutatis Medurinis: Rome) ; Delamarre, 2003, p. 295 ; Olmsted, 1994, pp.

328-329 ; Lajoye, 2008, pp. 63-68 ; Vendryes, Joseph, in RC, 40, 1923, p. 175.

317 AE 1927, 70 (Bingen) ; CIL XIII, 6122 (Hohenburg) : Olmsted, 1994, pp. 328-329.

1
318 10M = Ifiovi) O(ptimo) M(aximo) ; In Hungary: CIL Iil, 10418 (Alt-Ofen) ; AE 1991, 1324 (Bslcske) ; AE 1965, 349 (Obuday).

319
CIL XIl1, 7564 (Wiesbaden, Germany) ; Delamarre, 2003, pp. 260-261, 295 ; Delamarre, 2007, pp. 230, 234 ; Sterckx, 1998,
p. 128 ; Evans, 1967, pp. 266-269, 286-288 ; Olmsted, 1994, p. 393 and Sterckx, 1996, pp. 40-41would see another etymology* and
gloss his name as ‘The King of Healers’.

20 .
320 O hOgain, 2006, pp. 478-481.
321
RGA, vol. 19, p. 439.
322
Olmsted, 1994, p. 417.

323 Delamarre, 2003, p. 222 ; Olmsted, 1994, p. 424.

24
3 CIL XIll, 7889, 7890, 7895, 8491, 8496 ; Olmsted, 1994, p. 415 suggests that they are Germanic and could have been the

protective Mothers of an unrecorded tribe called the Gesationes.

2
325 Neumann, 1987, p. 116.

6
Delamarre, 2003, p. 174 ; Delamarre, 2007, pp. 103, 222 ; Schmidt, 1987, p. 148.

7
Gutenbrunner, 1936, p. 190 ; Schmidt, 1987, p. 148 ; Spickermann, 2005, p. 143 ; AE 1967, 344: Matronis Gesationum

lul(ia) Verli] f(ilia) Attia vsim. The name Attia is Celtic, see Delamarre, 2007, p. 32, but the significance is unknown.

328
Ruger, 1987, p. 30 ; Delamarre, 2003, p. 174, cf. the proper names Udlu-gesus (‘Magical Spear’), Mero-gaisus (‘Crazy

Spear’), etc ; Lacroix, 2003, pp. 73-74 ; Kruta, 2000, pp. 631, 638 ; Polybus, Histories, Il, 22 ; Tacitus, The Histories, |, 4 ; Plutarch,
The Life of Marcellus, lll, 2 ; Barruol, 1999, pp. 305-307.
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From all of this, it follows that the origin of some mother-goddesses’ divine epithets
confronts us with a problem. Indeed, it is possible to link the first element of those bynames*
to the Celtic language, while the adjectival suffix —henae is clearly Germanic. On the one
hand, such epithets could be understood as Celtic theonyms including a Germanic element
or variant. This would mean that the original Celtic name underwent a transformation or
a change when confronted with Germanic peoples and it would imply that those goddess

names are Celtic in origin.329 On the other hand, it might be that some Celtic names
are borrowed from Germanic. For instance, regarding the Matronae Gesahenae, Oswald
Szemerény suggests that the Celtic word *gaisos may have been borrowed from Germanic,

on account of its vowel pattern.330 This would indicate that those goddesses were probably
more Germanic in origin than Celtic.

2) Goddess names in gab-

Divine names comprising the root gab-, such as Gabiae, Gabinae, Garmangabis, Alagabiae
and Ollogabiae, are the most striking examples of the difficulty in determining the origin of
some Mother Goddesses. The theme gab- exists both in Celtic and Germanic languages,
but with a significant difference in meaning. In Germanic indeed gab-, which is identical with
Old Norse gefa and German geben, ‘to give’, means ‘to give’, ‘to offer’, while in Celtic gab-

is related to Old Irish gaibim, ‘| take’, gaibid, ‘he takes’, and Welsh gafael, ‘to hold’ and thus

signifies ‘to take’.*’

Therefore, one can wonder whether the Junones or Matronae Gabiae, venerated
in MUddersheim, Rdvenich, Cologne, Kirchheim, Rohr, Xanten and lilich (Germany),332
the Gabinae honoured in Bornheim (Germany),333 the Matronae Alagabiae in Buergel
(Germany),** the Ollogabiae in Castell and Mainz (Germany)*® and the goddess
Garmangabis, mentioned in an inscription from Lanchester (GB),** are Celtic or Germanic

goddesses.337 According to the origin of their name, the Gabiae and Gabinae could thus
be understood as either meaning ‘Those who Give’, ‘Givers’ or ‘Those who Take/Seize’.
Considering the Gabiae and Gabinae are Germanic, Kern observes that they are “ladies,
dispensers of gifts and munificence”, since their name can be related to Gothic gabei,

329
Schmidt, 1987, p. 148 ; De Bernardo Stempel, 2005, pp. 142-146.

0
Szemerényi, Oswald, ‘An den Quellen des lateinischen Wortschatzes’, in Innsbrucker Beitrdge zur Sprachwissenschaft,
56, 1989, p. 124 proposes the prototype *ghoisos.

1
Lambert, 1995, pp. 123, 173 ; Delamarre, 2003, p. 173 ; Delamarre, 2007, p. 221 ; Spickermann, 2005, pp. 134, 140 ; Schmidt,
1987, p. 144 ; Neumann, 1987, p. 111 ; Olmsted, 1994, pp. 285-286, 412-414 ; Boyer, 1995, p. 64 ; Fleuriot, 1982, pp. 123-124 ; De

Bernardo Stempel, 2005a, pp. 185-200.
332
CIL XIll, 7856, 7937, 7938, 7939: Gabiabus C(aius) Campanius Victor m(iles) I(egionis) | M(inerviae) P(iae) F(idelis) sim,
7940, 8192:lunoniibus Gabiabus Masius votum retulit, 7950 ; F. 273: Matronis Gabiabus Nelev[----] Cai fiflius] vsim ; CIL XIIl, 7780,

8612: lunonibus sive Gabiabus m(onumentum), 7865: Gabiabus lustus Quinti fil(ius) vsim, 7867.

333
AE 1981, 678: Gabinfi]s sacrum ex im[pJerio ipsar{fu]m L(ucius) Fonte[ius] Firmus v[sim]. This inscription dates from the

nd rd

second half of the 2'~ c. AD or the first half of the 3~ ¢c. AD.

334 CIL XIll, 8529: Matronifs] Alagabiabus lul(ia) Pusua pro se et luli(i)s f(iliis) Peregrino Sperato Severo vsim.
335 CIL XIIl, 7280, 6751: Ollogabiabus Aiiuva Messo[r]. The name of the dedicator, Aiiuva, is Celtic, see Delamarre, 2007, p. 15.
336 RIB 1074. See Chapter 5 for more information.

’ Fleuriot, 1982, pp. 123-124.
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Chapter 1 The Matres and Matronae

‘munificence’, ‘wealth’, gabigs, ‘rich’ and Old Norse géfugr, ‘generous’.338 Kern, referring to

Old Norse gifta, which combines the notions of giving and marriage, argues that they could
be protectresses of marriage.

As for the themes ala- and ollo-, comprised in the bynames* Alagabiae and Ollogabiae,

it seems that ollo-, ‘all’ is Celtic, while ala-, ‘all’ is Germanic.>* Ollogabiae would be thus a

Celtic divine name signifying ‘Those who take and keep everything’, ‘AII-Seizing’,340 while

Alagabiae would be its Germanic counterpart, but with the opposite meaning of ‘Those

who give everything’, ‘All Givers'.**'As for Régis Boyer, he suggests to relate the Germanic

prefix ala- to the root *alu, found in some runic* inscriptions, denoting good luck and

tutelary chance.** According to him, the Alagabiae would therefore be ‘The Good Luck
Givers’ or ‘Those who bring good luck’. These Celtic and Germanic prefixes are found
in two other goddess names, such as the Matres Ollototae and the Matres Alatervae,
honoured in Cramond (Scotland): Matrib(us) Alatervis et Matrib(us) Campestribus coh(ortis)
I[l] Tungr(orum), ‘To the Matres Alatervae and to the Matres Campestres of the Cohort

Il of Tungrorum’ (fig. 27).>**> The Alatervae are highly likely to be Germanic, because of
the prefix ala-, ‘all composing their name. Kern besides points out that the dedicators are
Germanic people in the Tungrian cohort* of the Roman army. As regards the etymology*
of their name, he proposes the connection to Germanic feru, ‘tree’, cognate with Middle

Norse tere and Gothic triu, ‘tree’; a theme which also exists in Celtic (*deru).*** The Matres
Alatervae might therefore be the ‘Mother Goddesses of All sorts of Forests’. As far as
Delamarre is concerned, he supposes that their name is the same as the Alateivae (possibly
*Alante- (Celtic?) or *Ala-dévia), venerated in Xanten (Germany): Alateiviae ex iussu divos

medicu[s].345 Kern relates this title to Anglo-Saxon alatave, calteav, ‘safe’, ‘healthy’, ‘in good

health’.>*® On account of this etymology* and the dedicator, who is a doctor, he translates
their name as ‘Health’ and compares them to the Greek goddess of Health, Cleanliness and

Sanitation: Hygieia or Hygeia.>*’

In the case of the mother-goddesses in ‘gab-, it is thus difficult to determine their
provenance with certainty, for their name can be related to the two languages. The fact that
goddess names are identifiable with Celtic as well as Germanic is actually not surprising.
The Germanic and Celtic languages are both derived from Indo-European, which means that
they have similar roots or words. L. Fleuriot would suggest that Celtic peoples reinterpreted

8 Kern, 1873-1875, p. 157 ; Fleuriot, 1982, p.123.

339 Schmidt, 1987, p. 144 ; Schmidt, 1957, pp. 250-251 ; Fleuriot, 1982, p. 123 ; Delamarre, 2007, p. 210.

340
Olmsted, 1994, p. 286 proposes ‘All Controllers’, ‘Great Controllers’, ‘Those who keep everything’ ; Anwyl, 1906a, p. 35

suggests ‘All-seizing’.

1
Delamarre, 2007, p. 210 suggests that ala- is Germanic but does not give a translation of it ; Olmsted, 1994, pp. 286,

412-413: ‘All Givers’ ; Schmidt, 1987, p. 144: ‘den Allgebenden’ ; Neumann, 1987, p. 111: ‘die Alles Gebenden’.

42
3 Boyer, 1995, p. 64.

343 RIB 2135.
344
Kern, 1873-1875, pp. 157-158 ; Delamarre, 2003, p. 140.

345 CIL XIll, 8606 ; Delamarre, 2007, pp. 16, 210.

4
346 Kern, 1873-1875, p. 157.
347 .

Birill’s, vol. 6, pp. 603-604.
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Goddesses in Celtic Religion

the Germanic radical gab-, which originally signified ‘to give’ rather than ‘to take’.>*® A
few other examples are worth mentioning here. The Matronae Arvagastae, for instance,
venerated in Modersheim, are said to be Germanic (maybe *arvo-gost-), and yet, it is
noticeable that the root gassu-, gast-, the meaning of which is unknown, is also found in the

Celtic language.®*® Similarly, in the name of the Germanic Matronae Gavadiae, honoured
in Bettenhofen, Miinchen-Gladbach, Roedingen, lilich, and Thorr (Germany), a Celtic root

gavo-, the meaning of which is unknown, is detectable.®* The epithet of the Germanic

Malvisae, venerated in Cologne and Nieukerk, might also be related to Celtic malu-, malo-,
» 351

mallo-, possibly meaning ‘high’, ‘important’, ‘superior’.

In addition to the occasional similarity in languages, it is clear that the cult of some
deities must have been shared by the Germanic and Celtic peoples, who lived side by side
along the Rhine, had many contacts and probably exchanged and borrowed many religious
ideas and customs from one another. The contiguity between the two peoples must have
resulted in goddesses of mixed or hybrid character, reflected in their very names. The most
significant examples supporting that idea are very certainly the Matronae Albiahenae, the
Matres Mediotautehae and the Matronae Gesahenae. The first elements of their epithets
are indeed Celtic, while the endings -henae, -hae are Germanic. We can therefore refer to
those ‘hybrid’ Mother Goddesses as ‘Celto-Germanic’.

IV) Iconography

In addition to being honoured greatly in the epigraphy, the Mother Goddesses are also

widely evidenced in the imagery from the Continent and Britain.*** If the mother-goddess
can be represented as a single figure, she is often duplicated, tripled, quadrupled or even
quintupled. The triads of mothers are in fact the most widespread representations. It seems

that the Mothers started being depicted as such from the end of the 15t ¢. AD. >3

A) Classical attributes

They are conventionally represented in a sitting posture, most of the time in an aediculum® -
occasionally with a footstool under their feet — and wearing long garments and diadems on

their hair, which is the expression of their magnificence, majesty and sovereignty. Besides,

4
348 Fleuriot, 1982, p. 124.

349
CIL X1, 7855 ; Neumann, 1987, p. 111 ; Delamarre, 2007, pp. 27, 222 sees a Germanic epithet, which he breaks down as

*arvo-gost-, but he also points out the possible connection with the Celtic root.

350
CIL XIIl, 7894, 8536 and AE 1977, 553 ; CIL XIII, 7888, 7885, 7886, 7887, 12067 ; AE 1977, 550 ; Neumann, 1987, pp.

119-120 ; Delamarre, 2007, pp. 102-103, 222.

351
CIL XIll, 8208, 8598 ; Neumann, 1987, p. 126 ; Delamarre, 2007, pp. 125, 226 ; De Bernardo Stempel, 2005, p. 146 says

that the Malvisae are linked to a county town called Malva situated in the province left to the Danube, and to Malvensis, the name
of one of the three regions of Dacia during the reign of Marcus-Aurelius. The Tres Daciae, i.e. Porolissensis called after the city of
Porolissum (near Moigrad, county of Salaj), Apulensis called after Apulum and Malvensis called after Malva (unknown location), had

a common capital called Ulpia Traiana Sarmizegetusa. Malva is apparently derived from a word mal meaning ‘Mount’, ‘Mountain’.
2
3 Paulys, vol.14.2, pp. 2237-2242 ; LIMC, Suppl., vol. 8.1, pp. 808-816 ; Deyts, 1992, pp. 58-72 ; Green, 2001, pp. 188-205.
353
Carré, 1978, p. 123.
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Chapter 1 The Matres and Matronae

the Roman title Augustae is sometimes given to them in the dedications, such as in Vienne:
Matris Augustis, C. Titius Sedulus ex voto, ‘To the August Mothers, C. Titius Sedulus offered

(this)’.354 This title enhances their power and majesty and gives an official dimension to them.

The Mothers traditionally bear the universal attributes of the Greco-Roman Terra Mater,
such as horns of plenty, eggs, loaves of bread, baskets of fruit, cereal head dresses or cakes,
small animals, all representing the abundance of the products of the Earth which they literally
embody. These attributes emphasize their life-giving propensities. A statue discovered in
Alésia (Céte d’Or) depicts for instance a single seated goddess, with a long tunic and a
tiara, holding a large basket containing a dozen pieces of fruit of various sizes in her lap (fig.

10).355 Another instance is the plaque from Cirencester (Gloucestershire, GB), representing
three seated mothers, wearing coats and tunics. The one on the left holds a tray of cakes

and loaves in her lap, while the two others on the right hold trays of fruit (fig. 10).*° As for
the Germanic Mother Goddesses, they can be distinguished by the characteristic round hat
they generally wear, such as on the relief* of the Matronae Aufaniae discovered in Bonn
(Germany) and the pipe-clay figurine from Bonn representing three small Mothers holding

fruit on their knee (fig. 11).%*’

It is clear that all these attributes of human and earthly fertility are quite common and
imitate the religious Greco-Roman images. Thus, the figurative representation of those
Mother Goddesses is not Celtic in character. Nonetheless, Simone Deyts argues that, if
the attributes are borrowed from Classical representations, the statues are of indigenous
character, for they were made in Gaul by local artisans and sculpted in regional material,

such as limestone, terracotta or bronze.>*®

Epigraphy accompanies the imagery but rarely, and these testimonies are thus of great
importance. The bas-relief* from Lyons, for instance, shows three small goddesses sitting
and holding cornucopiae* and baskets of fruit in their laps, under which is engraved the
following inscription: Matr(is) Aug(ustis) Phlegon med(icus), ‘To the Mother Goddesses,

Phlegon doctor (offered this) (fig. 12).%*° Similarly, another damaged altar, discovered in
Fourviére (the hill overlooking Lyons) in 1895, depicts three Mothers sitting, wearing long

tunics and coats, and each holding baskets of fruit on her knee (fig. 13).*° Along with this
altar was found a tablet in white limestone bearing the inscription: Matrfis Aug(ustis)] P.
Mattius Qualrtus], L. Mattius Satto, C. Mattius Vitalis, ex voto, ‘To the August Mothers, P.

Mattius Quartus, L. Mattius Satto (and) C. Mattius Vitalis offered (this monument)’.**’

354
CIL XIIl, 1826 ; Rhys, 1888, p. 101. For other examples, see CIL XIl, 1823-1826, 2220, 2388, 2448, 2593 ; CIL XIll, 1758-1764 ;

CIL XIll, VI, 168, 221, 303, 319, 346, 559.

5
Deyts, 1998, p. 67, n°28 ; RG 2350. It was discovered in Alésia, Mont-Auxois, in 1908.

356
MacCana, 1983, p. 88 ; Green, 2004, p. 120, fig. n°8. In Corinium Museum, Cirencester.

357
LIMC, Suppl., vol. 8.2, p. 553, n°1 and 4. See also n°7 and 8, found in Cologne, which are reliefs* representing three
Mothers wearing similar round hats. N°7 is dedicated to the Matronae Aumenahenae and n°8 to the Matronae Boudunneihae.

358 Deyts, 1992, pp. 60-61.

359
RG 1741 ; CIL XIIl, 1762 ; Deyts, 1992, p. 58 ; Courcelle-Seneuil, 1910, p. 164.There are other dedications to the Matres

in Lyons, but there is no physical representation: CIL XIll, 1756-1760, 1763-1765.

360
RG 7068 ; Hatt, MDG 2, p. 153. It was discovered during drilling works for the building of the funicular railway. On the other

sides of the altar are respectively represented the hammer-god with his olla*, Mercurius with his traditional attributes, i.e. the purse,

the caduceus™ and the tortoise, and Fortuna with the rudder on a sphere.

%1 CIL X, 1761.
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Goddesses in Celtic Religion

Fig. 10: Left: Single Mother Goddess from Alésia (Céte d’Or). In the
Musée Alésia. Deyts, 1998, n° 28, p. 67. Right: Plaque from Cirencester,
Gloucestershire (GB), representing triple seated mothers of Classical type.
In Corinium Museum, Cirencester.LIMC, Suppl., vol. 8, 2, p. 554, n°16.
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Chapter 1 The Matres and Matronae

Fig. 11: Left: Altar combining a representation and a dedication to the
Matronae Aufaniae from Bonn (Germany). Right: Pipe-clay group of three Mother
Goddesses from Bonn wearing the typical round hat of Germanic goddesses. In
Rheinisches Landesmuseum, Bonn. LIMC, Suppl., vol. 8, 2, p. 553, n°1 and 4.

Fig. 12: Rectangular tablet from Lyons (Rhéne), depicting three mother
goddesses, holding baskets of fruit and cornucopiae®, with an inscription
naming them: Matris. In the Gallo-Roman Museum of Lyons. RG 1741.
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Fig. 13: Mutilated altar representing Mother Goddesses with baskets of fruit,
discovered in Fourviere (Lyons, Rhéne). In the Gallo-Roman Museum of Lyons. RG 7068.

B) The Nursing Mothers or Nutrices

The generosity of their curves — a round abdomen and ample breasts sometimes bared - and
their association with a consort or wrapped infants represent fecundity, procreation and the
renewal of the human race. In the representations of divine couples, which are numerous in
Autun (Sadne-et-Loire), Entrains (Niévre) and Alésia (Céte d’Or) - where around seventeen
reliefs* were discovered - the goddess symbolises the concept of the ‘wife-goddess’, who

marries the god to procreate.362 The deities are generally seated side by side on a throne
and hold various attributes of fertility. They are sometimes turned towards each other and
have affectionate gestures for one another, such as on the relief* from Alésia (fig. 14).

362
Many reliefs* showing a divine couple have been discovered, see Green, 2001, pp. 45-73 ; Deyts, 1992, pp. 68-72 ; Deyts, 1998,
pp. 70-71, n° 31-32 ; Ross, 1996, pp. 271-274.
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Chapter 1 The Matres and Matronae

R R

Fig. 14: Relief* of a divine couple discovered in Alésia (Cote d’Or). The
goddess holds a cornucopia™ in her left hand and represents the concept of
the ‘Wife-Goddess’. In the Palais du Roure d’Avignon. Deyts, 1992, p. 69.

The theme of the Mother Goddesses nursing children is widespread in the iconography
of the Matres. A high-relief* found in Vertault (Cote d’Or) shows a triad* of nursing goddesses

with one breast bared, who are about to get a baby washed. %3 The first goddess holds
a wrapped infant in her hands, the second one a baby’s flannel blanket and the third one
a washbowl and a sponge (fig. 15). Similarly, a votive relief* discovered in Cirencester
(Gloucestershire, GB) has the central goddess holding a baby in her arms, while the two
other ones may have baskets of fruit or swaddling clothes for the baby on their knee (fig.

15).%** This representation is interesting, for it seems to have some indigenous peculiarities,
which might differentiate it from the figurations of marked Classical character. The Mother
Goddesses indeed wear their hair loose and do not wear a diadem. Other examples of such
a role are the five small statuettes in white terracotta found in 1991 in a well in Auxerre
(Yonne) representing seated Matres, wearing a diadem and long garments, feeding one or

two infants at their breast (fig. 16).%°° Similar pipe-clay figurines have been found in Britain,**®
in Gaul, such as in Alésia,”®’ Dijon (Cote d'Or),*®® and Autun (Sadne-et-Loire),**® and in
Germany, such as in Trier, notably in the temple dedicated to the goddess Aveta®” and in
the precinct near Dhronecken.””" Those figurines are generally found in temples, houses

363
Deyts, 1998, n°29, p. 67 ; Deyts, 1992, p. 65. It was discovered on the site of Vertillum (Vertault) in 1894.

Green, 2004, fig. n°7, between p. 120 and p. 121.

Deyts, 1998, n° 30, pp. 68-69.

Jenkins, 1957, pp. 38-46 ; Jenkins, 1978, pp. 149-162.

Rabeisen, 1986, pp. 101-115, n° 83-99, and pl. 11-15.

Rouvier-Jeanlin, 1985, pp. 56-78, n° 141-199.

Vertet, Vuillemot, 1972, pp. 16-22, n°® 336, 89, 222, 377, 376, 379, 221, 322.
Wightman, 1970, p. 217.

Wightman, 1970, p. 223.

364
365
366
367
368
369
370

371
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and more particularly in sepulchral contexts.*’? They may have been sorts of amulets, which

women could easily carry with them because of their small size, protecting them and their
children in their everyday life or during pregnancy, as well as in the afterlife when deposited

in tombs. Those terra-cotta figurines were made in large numbers from the 1St c. AD to the

3rd c. AD in workshops situated for instance in Toulon-sur-Allier, Bourbon-Lancy or Autun
and were easily distributed throughout Gaul and even further on account of their compact

size.’”

Fig. 15: Left: Trio of nursing goddesses from Vertault (Céte
d’Or). Museum of Chétillon-sur-Seine. Deyts, 1998, n°29, p. 67.
Right: Nursing Mother Goddesses from Cirencester (Gloucestershire,
GB). In Corinium Museum, Cirencester. Green, 2004, fig. n°7.

72
372 Green, 2004, p. 84 ; Deyts, 1992, 66-68.

7
373 Deyts, 1992, p. 66 ; Camuset-Le Porzou, 1985, pp. 14-15.
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Chapter 1 The Matres and Matronae

Fig. 16: Five statuettes in white terracotta of nursing Matres
discovered in a well in Auxerre (Yonne). Deyts, 1998, n° 30, p. 68.

Those Gaulish and British Nursing Mother Goddesses clearly echo the cult of the
Nutrices, which was significant in and around Poetovio (Slovenia) where two sanctuaries
and numerous depictions, very often combined with inscriptions, were discovered. Their
name is the plural of Latin nutrix, designating ‘a woman'’s breast’ or ‘a wet nurse’ - cf. the verb

nutricare, ‘to suckle, to nurse, to nourish, to promote the growth of (plants and animals)’.374
In Poetovio, the Nutrices are always venerated in the plural form and are often portrayed as
three women, but only one of them holds and breast-feeds the baby, while the two others may

be servants.’”*Some of the depictions are combined with inscriptions naming them, such as

the one from Zgornji Breg, dating from the an c. AD, which shows three women, similarly
dressed, under which is engraved the following inscription: Nutricibus Aug(ustis) sacrum

Aurelius Siro pro salute Aureli Primiani v.s.I.m, ‘Sacred to Augustus and to the Nutrices,

Aurelius Sirus for the safety of Aurelius Primianus paid his vow willingly and deservedly’. 36

The woman in the middle is seated and feeds a baby at her left breast, while the two other
ones, standing on each side, hold a patera*, a towel, a dish and an urceus* (fig. 17). It is
interesting to note that the Nutrices are worshipped only at Poetovio and that a significant
number of dedicators have Celtic names, such as Malia, Donnia (‘Noble’), Siro (‘Star’) and

Vintumila.>”” $asel Kos maintains that these nursing goddesses were brought there by “a

Celtic group which had settled the region along with other Celtic tribes when they occupied

the later Regnum Noricum*”.*"®

There is, besides, an inscription found near Utrecht honouring the Matres Noricae,

‘The Mother Goddesses of Noricum’: Matribus Noricis Anneus Maximus mil(es) leg(ionis) |

M(inerviae) v.s.I.m., which might have been offered by a soldier coming from Noricum*.>"®

This could be further proof of the existence of the Matres-Nutrices cult in Poetovio.*®
Therefore, the Slovenian Nutrices are very similar to the British and Gaulish Nursing
Mothers. They should be related to the RomanDea Nutrix (‘Wetnurse Goddess’), who was
venerated alone or together with Saturnus/Frugifer or Tanit Caelestis in North Africa during
the Roman period. There are examples of inscriptions dedicated to her in Lambaesis, near
modern Tazoult and Aziz ben Tellis (Algeria): Nutrici Deae Aug(ustae) Sacr(um) ; Nutrici

Aug(ustae) templum C. Hostilius Felix sacerdos Saturni s p. f. id. d. *®" Dea Nutrix is generally
portrayed in the reliefs* breast-feeding babies or accepting children presented to her so as
to gain her protection.

4 Oxford Latin Dictionary, s.v. ‘nutrico, nutricare’ and ‘nutrix, nutricis’.
375 Sasel Kos, 1999, pp. 180-184 ; LIMC, vol. 6.1, pp. 936-938, vol. 6.2, pp. 620-622 ; Paulys, vol. 17.2, pp. 1501-1502.
376 Sasel Kos, 1999, pp. 167-168 ; Wigand, 1915, pp. 206-207, n°10, fig. 114 ; Hoffiller & Saria, 1938, n°325 ; LIMC, vol. 6.1,
p. 936, n°4, vol. 6.2, p. 620, n°4.
377 Sagel Kos, 1999, pp. 185-186 ; Delamarre, 2003, pp. 147, 282 : Delamarre, 2007, pp. 88, 169, 220, 232.

378
Sasel Kos, 1999, p. 187.

379 CIR 577.

380
Sasel Kos, 1999, p. 189.

381
CIL VI, 2664, 8245, see also CIL VI, 8246, 8247 ; Birill’s, vol. 9, p. 921 ; Paulys, vol. 17.2, pp. 1500-1501 ; Leglay, Marcel,

Saturne africain: histoire, Paris, E. de Boccard, 1966, pp. 200-222.
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Fig. 17: Representation of Nutrices from Zgornji
Breg (Poetovio, Slovenia). LIMC, vol. 6.2, p. 620, n°4.

This nursing function is echoed in the very name of the Matres Mopates, venerated
in Nimwegen (the Netherlands): Matribus Mopatibus suis M(arcus) Liberius Victor cives

Nervius neg(otiator) frum(entarius) vsim.**Their epithet (*map-at-eis) is undeniably Celtic,
for it is derived from Gaulish mapat-, ‘child’.*® It can be glossed as ‘The Mothers with a
Child’.*®* They are etymologically linked to the god Maponos (‘The Young Son’), whose name

comes from Gaulish mapo-, ‘son’, ‘young boy’.385 He is venerated in various inscriptions

from the north and north-west of Britain, such as in Chesterholm (2), Hadrian’s Wall (1),
Corbridge (3) (Northumbria) and Ribchester (1) (Lancashire) and from Gaul, in Saint-Rémy-
de-Provence (Bouches-du-Rhéne), and in a Gallo-Latin inscription from Chamaliéres (Puy-
de-Ddme).*®

The Gallo-British god Maponos is an etymological forerunner of the Welsh divine

hero Mabon, literally meaning “Youth’ or ‘Young God’ in Middle Welsh.®" The 11th-century
Arthurian legend Culhwch ac Olwen recounts that Mabon son of Modron is kidnapped when
he is three nights old. Culhwch goes in search of him, but it is Arthur who eventually saves

him from prison in Gloucester.*®® The name of Mabon’s mother, Modron, signifies ‘Mother’
and is philologically a development of the name of the Goddess of the River Marne in

%82 CIL Xill, 8725.

3
Delamarre, 2003, p. 217 ; Delamarre, 2007, p. 226, cf. the proper name Agedo-mapatis (‘with a Child Face’).
384
Spickermann, 2005, p. 141: ‘die kinderfordernden Gottheiten’.
385
Delamarre, 2003, pp. 216-217 ; De Vries, 1963, pp. 84-85 ; De Vries, 1963, pp. 84-85 ; Olmsted, 1994, pp. 380-383 ; Ross,

1996, pp. 463-466 ; Green, 1992a, p. 140 ; Sterckx, 1996, pp. 27-29 ; Meid, 1991, pp. 41-42.

386 AE1975,568 ; RIBII, 3/2431.2 ; RIB 2063, 1120, 1121, 1122, 583 ; IAG 213 ; RIG 1I-2, 100 ; Lambert, 1979, pp. 146-148 ;

Lambert, 1995, pp. 29-30, 150-153.

76

7
38 Olmsted, 1994, p. 384 ; Ross, 1996, p. 293 ; Mackillop, 2004, p. 317 ; Green, 1992a, pp. 137-138.

388
For a summary of the narrative, see Mackillop, 2004, pp. 118-120 ; De Vries, 1963, pp. 84-85.

Sous contrat Creative Commons : Paternité-Pas d'Utilisation Commerciale-
Pas de Modification 2.0 France (http://creativecommons.org/

licenses/by-nc-nd/2.0/fr/) - BECK Noemie - Université Lyon 2 - 2009




Chapter 1 The Matres and Matronae

Gaul, Matrona (‘Mother’).389 This of course leads scholars to think that Maponos (‘Son’)
was the son of Matrona (‘Mother’), like Mabon (‘Youth’) is the son of Modron (‘Mother’).
A Mother-Son pattern therefore stands out from both Welsh literature and Gallo-British
epigraphy. Significantly, this archetype is found again in Irish mythology. The god Oengus
(‘“True Vigour’), the son of the river-goddess Béinn and the Dagda, who resides at Brugh
na Béinne (Newgrange) in County Meath, is indeed nicknamed Mac ind Oc. This form is
ungrammatical and seems to have been interpreted as ‘the Son of the Youth’. It has been
reasonably suggested that the true original form was different,*Maccan Oc or In Mac Oc,
that is the “Young Boy or Son’. He is thus clearly identical to Gallo-British Maponos and

Welsh Mabon.>*°

In this role of Nursing Mothers, the Matres appear very clearly as dispensers of fecundity
and protectresses of childbirth and childhood. This is actually a universal principle found in
many other ancient religions. For instance, the main role of the Egyptian Isis, the wife of

Osiris, is to breast-feed Harpocrate - the name of Horus as a child.**" As for the Roman Juno,

the wife of Jupiter, she is famous for presiding over childbirth and protecting women.*** She
is besides nicknamed Lucina, that is ‘she who brings to the light’, when specifically fulfilling
this function.

V) Triplism: a mark of Celtic tradition?

As we have seen, ‘three’ is a recurrent figure in the iconography of the Mother Goddesses.

Could triplism393 be a mark of Celtic tradition, as some scholars maintain? Joseph Vendryes
indeed stipulates that “triplism is a Celtic conception, according to which a person is divided

into three persons, each representing one of the aspects of the total activity.”394 In Irish
mythology, for example, trebling is characteristic of the divinities, who are often represented
threefold or as trios. For instance, the gods who forge the weapons for the Tuatha Dé Danann
in Cath Maige Tuired [‘the Second Battle of Moytirra’] are three in number. Goibniu, the smith
(Old Irish goba), Luchta, the carpenter (Irish séer), and Credne, the worker in bronze (Irish

cerd), are known as na tri Dée Dana (‘the Three Gods of Craftsmanship’) in literature.>*

389
Vendryes, 1997, p. 45 ; Lambert, 1995, pp. 29-30 ; Olmsted, 1994, p. 362 ; Ross, 1996, p. 270 ; Mackillop, 2004, p. 332 ;

Green, 1995, pp. 64-65 ; Green, 1992a, pp. 152.

390
O’hQOgain, 2006, pp. 20-23, 38 ; O’Rahilly, 1946, pp. 516-517 ; Olmsted, 1994, p. 383 ; De Vries, 1963, p. 47 ; Mackillop,

2004, pp. 17-18 ; Carney, 1964, p. 112. The conception of Oengus by the Dagda and Bdinn is mentioned in the poems, entitled Boand
1, on lines 73-75, and Boand Il, on lines 25-40, comprised in the Dindsenchas. See Gwynn, 1913, pp. 30-31, 36-37.

! Tran, Tam Tinh, Isis lactans — Corpus des monuments gréco-romains d’Isis allaitant Harpocrate, Leiden, E.J. Brill, 1973.

2 Guirand & Schmidt, 2006, pp. 250-252, 730-731 ; Daremberg & Saglio, pp. 668-690 ; Brill’s, vol. 6, pp. 1107-1108.
393 This word is used by Green, 1992, pp. 214-216.

4
Vendryes, 1935, p. 325 ; Vendryes, 1997, p. 47 ; see also Green, 2001, pp. 169-171 ; Maccullogh, 1911, p. 45 ; Mac Cana,
1983, pp. 48-49.

395 Goibniu makes the spear for Lug Lamfhota, with which he kills his grandfather Balor. Luchta makes the shields and spear shafts,
while Credne makes the rivet for spears, hilts for swords and bosses and rims for shields, see Gray, 1982, §100-102, § 122: “Goibniu
the smith was in the smithy making swords and spears and javelins. He would make those weapons with three strokes. Then Luchta
the carpenter would make the spearshafts in three chippings, and the third chipping was a finish and would set them in the socket of
the spear. After the spearheads were in the side of the forge he would throw the sockets with the shafts, and it was not necessary to
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Goddesses in Celtic Religion

As regards the gods, the concept of triplism is also widely found in iconography

from Gaul, Britain and Ireland.**® There are indeed many representations of three-headed
or three-faced gods in Gaul, such as the god from Reims, who is often equated with

Mercury,*” the bearded god with prominent eyes from Langres,**® the Bronze god from near
Autun,** and those portrayed on the pots from Bavay (Nord), Jupille (Belgium) and Troisdorf
(Germany).*® In Britain, reliefs* showing a three-faced stone head were discovered at the
temple at Viroconium, now Wroxeter (Shrophire).401 In Ireland, in Corleck (Co. Cavan) was
unearthed the famous bald round-faced tricephalos, which is a head with three identical
faces, probably dating from the 15t ¢. AD %

Significantly in the Irish texts, several triads of goddesses could echo the triadic groups
of the Gallo-British Matres or Matronae. The Lebor Gabala Erenn ['The Book of Invasions’]

mentions that the isle of Ireland is personified by three goddesses: Eriu, Banba and Fétla.*®
Similarly, the goddesses of war form a trio composed of the Mdrrigain (‘Great Queen’), Badb

(‘Crow’) and Macha (‘Field’), who is sometimes replaced by Nemain (‘Panic’).*** In an old
glossary, Badb, Macha and the Maérrigain are said to be the three Mérrigain. This implies that
the primary divine character of the trio was the Mdrrigain and that she is herself envisaged
as a tripled deity. This text is of great importance, for it is the only mention of the Maérrigain
in triple form:

Badhbh, Macha ocus Mdérrigain na téora Morrignae. Badb, Macha and Mérrigain
are the three Mérrigna.*”

Similarly,Macha, whose name is derived from mag, ‘field’ (Magesia > Macha), is viewed as
being three in number. There are several versions in literature of the three Machas: Macha,
the wife of Nemed, the Ulster Queen Macha Mong Ruadh (‘Red-haired’), daughter of Aed
Ruad and wife of Cimbaeth, and Macha, the wife of Crunniuc mac Agnomain, who brings

‘debility’ to the Ulstermen.*®® While the goddesses of war seem to be separate figures on

set them again. Then Credne the brazier would make the rivets with three strokes, and he would throw the sockets of the spears at

them, and it was not necessary to drill holes for them; and they stayed together this way.”, and pp. 120, 125-126 ; O’Rahilly, 1946, pp.

308-317 gives a comprehensive study of the various mentions of these three gods in the texts ; O hOgain, 2006, pp. 277-278 ; Dillon
& Chadwick, 1973, p. 14 ; Mackillop, 2004, pp. 110, 257, 305. For instances in Welsh literature, see Bromwich, 1961, pp. 155-156.

6
Green, 1992, pp. 169-205 and Ross, 1996, pp. 107-115 give a comprehensive study of triplism and triple heads in the

imagery ; Duval, 1957, pp. 44-45.

7
Ross, 1996, p. 428 ; Green, 1992, pp. 171-174 ; Birkhan, 1999, p. 245, n° 364 (the original was lost during WWI).

398

RG 3287.

399

Lambrechts, 1942, p. 21.

400

Lambrechts, 1942, pp. 33-34 ; Cunliffe, 1979, p. 70 ; Green, 1992, pp. 175-176 and fig. 78, p. 252 note 35 ; Mac Cana,

1983, p. 48 ; Birkhan, 1999, p. 246, n° 365.

1
Ross, 1996, pp. 110-111, fig. 46.
2
Birkhan, 1999, p. 245, n° 363 ; Duval, 1977, pp. 227-228, fig. 238 ; Ross, 1996, pp. 108-109, fig. 45 and pp. 110, 150-152 ;

Raftery, 1951, fig. 263.

40

405

3

Macalister, 1956, pp. 34-37, 76-79. See Chapter 2.
4, .

O hOgain, 2006, pp. 361-363, 26-28. See Chapter 3.

Ms. H. 3. 18. Trin. Coll., Dublin, p. 82, col. 2. This reference is given by Hennessy, 1870-1872, p. 36.

4
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06 . .
O hOgain, 2006, pp. 325-327 ; Dumézil, 1954, pp. 5-17 ; Mackillop, 2004, pp. 318-119.
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Chapter 1 The Matres and Matronae

account of their different roles, the three Machas might be emanations of a single deity.407

According to Georges Dumézil, whose ideas are repeated by De Vries, the three Machas

are distinct figures possessing a specific role and character.*® He argues that they are the
representation of the ‘functional tripartition’, reflected in most of the Celtic female triads.
Indeed, the first legend presents her as a Seer (sacerdotal function), the second one as
a Warrioress (war function) and the third one as a Mother-Farmer (agrarian and fertile

func’[ion).409 Likewise, the daughter of the Dagda, Brigit, is a threefold goddess, for she
is said in Sanas Cormaic [‘Cormac’s Glossary’], dated c. 900, to have two sisters bearing

her name.*"® The first Brigit possesses filidhecht, that is ‘poetry, divination and prophecy’,
while the other two preside respectively over curing and smithcraft. It seems that the three
Brigits are the triplication of the very same figure; triplication emphasizing and sublimating
her various abilities and powers.

In Gaul, the idea of a goddess envisaged in triple form might be echoed in the name
y 411

of the goddess Trittia meaning ‘Third’, related to Gaulish tritos, ‘third’." " The goddess Trittia
is mentioned in three inscriptions discovered in the Var - in Fréjus: Trittiae L(ucius) lul(ius)
Certi f(ilius) Martinus v(otum) s(olvit) I(ibens) m(erito), ‘To Trittia, Lucius lulius Certi, son

of Matinus, paid his vow willingly and deservedly’ ;*'% in Pierrefeu: Trittiae M(arcus) Vibius

Longus v.s...m., ‘To Trittia, Marcus Vibius Longus paid his vow willingly and deservedly’ ;*'®

and possibly in Carnoules, but the dedication is very damaged: Tritt]i(a)e Iuflius?] Tencil[-]

v.s..m. *"* Olmsted and Anwyl suggest that Trittia is the eponymous goddess of the city of
Trets, situated near Aix-en-Provence (Bouches-du-Rhéne), which Albert Grenier and Jules
Toutain refute, pointing out that the inscriptions were not found precisely in the area of this
town. They add that the ancient name of Trets, which is Tritis or Tretis - sometimes Trecis,

then Treds - , was never written with two ‘t's.*’® The fact that the inscriptions were not very
far from Trets may, however, be relevant, and the duplicated ‘t’ in Trittia may be an effect of
the personification of the place. The conundrum can perhaps be best solved by considering
that the town was called after the goddess Trittia, whose name in the sense of ‘third’ would
more properly be written Tritia. Significantly, an inscription discovered in Duratén, Segovia,
Castillay Ledn, in Celt-Iberia, alludes to the trinity concept of the Matres and to their potency,
as their epithet Termegiste (‘the Three Almighty’) indicates: Matribus termegiste v(otum)

407
O’Rahilly, 1946, p. 350, n°2 thinks there is only one Macha with three different husbands. It is the triplication of the very same figure.
8
Dumézil, 1954, pp. 8, 16-17 ; De Vries, 1963, pp. 136-137.
4
09 On the functional tripartition, see Dumézil, 1986, pp. 24-51 ; Dumézil, 1995 (vol. 1).

0
Meyer, 1912, p. 15. The text is given in Chapter 2. Sanas Cormaic is an Old-Irish Glossary, which was compiled by Cormac mac

Cuilennain (AD 831-908) towards the end of the ch century. This may be the earliest dictionary in vernacular language. Cormac mac

Cuilennain was a scholar and a bishop of Cashel and King of Munster (AD 902). For more information about him, see O hOgain,
2006, pp. 129-130.

411
Old Irish treide, Welsh trydydd, Breton trede, all deriving from *trtio- > *tritio-, ‘third’, see Delamarre, 2003, p. 303 ; Delamarre,
2007, p. 234. Tritos is attested as the proper name of a potter on line 13 of a Gallo-Latin graffiti, engraved on a sigillated shard,
unearthed on the archaeological site of La Graufesenque, which was renowned for its production of ceramic La Graufesenque is

situated two kilometres from Millau (Aveyron), in the territory of the Ruteni, see Lambert, 1995, pp. 129-131.

2 CIL XII, 255.

413 CIL XIl, 316.
414 AE 1997, 1028.
415
Olmsted, 1994, p. 423 ; Anwyl, 19063, p. 33 ; Grenier, Albert, in REA, 41, 1939, pp. 141-142 ; Toutain, 1920, p. 309.
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Goddesses in Celtic Religion

s(olvit) I(ibens) m(erito), ‘To the Three Almighty Mothers (the dedicator) paid his vow willingly

and deservedly’.*"°

If the female triadic groups are widely represented in the iconography with the Matres,
there are yet very few three-headed or three-faced goddesses. One of the few surviving
examples is the small statue of a goddess in bronze discovered in 1890 in Cébazat, near

Clermont-Ferrand (Puy-de-Ddéme), whose head is triplicated (fig. 18).417 According to Jean-
Léopold Courcelle-Seneuil, the goddess wears a diadem decorated with a plant, possibly

artemisia, which was devoted to Diana.*'® It is worth noting that the idea of triple-headed

female supernatural beings is encountered in an 11th-century legend belonging to the lore of
the hero Fionn Mac Cumbhaill. In this story, entitled Finn and the Phantoms, the hero, along
with his companions Caoilte and Qisin, rode to a hillock called Bairneach south of Killarney
on his new black horse, won in a horse-race at Clochar (Co. Limerick).419 In the evening, they
decided to stop in a mansion to have some sleep, but they rapidly realized that the place was
gloomy and inhabited by weird frightening creatures, such as a grey churl, a headless man
with a single eye on his chest and a hag with tri cind for a caelmuneol, i.e. ‘three heads on her

scrawny neck’.*® A terrible fight broke out between the macabre supernatural beings and the

three warriors which lasted until dawn, when the three creatures suddenly disappeared. The

13th-century legend Bruidhean Chéise Corainn ['The Mansion of Keshcorran’ (Co. Sligo)]

also tells of a visit of Finn mac Cumhail to the otherworld. He encountered three otherworld
ugly sisters, who played sinister tricks on him and his comrade Conan Maol to punish

them for hunting and sleeping on the hill of Keshcorran which belonged to their father.*’
Interestingly, the concept of a threefold goddess also survived in the Welsh 12th-century
Trioedd Ynys Prydein [Triads of the Isle of Britain’], Triad 56, which mentions that there were
three Queens Gwenhwyfar at the court of Arthur:**
Teir Prif Riein Arthur: Gvenhvyuar verch Gvryt Gvent, A Gvenhvyuar verch Vthyr
ap Greidiavl, A Gvenhvyuar verch Ocuran Gavr. Three Great Queens of Arthur’s
Court: Gwennhwyfar daughter of (Cywyrd) Gwent, and Gwenhwyfar daughter of
(Gwythyr) son of Greidiawl, and Gwenhwyfar daughter of (G)ogfran the Giant.

According to Rachel Bromwich, Triad 56 is the only Welsh source which alludes to three
Queens Gwenhwyfar; all the other texts mentioning only one Gwenhwyfar, daughter of

(G)ogfran the Giant.** In her view, the threeGwenhwyfars are a reminiscence of Welsh and
Irish traditions, which offer many examples of triple goddesses.

416
CIL I, 2776 ; Knapp, 1993, p. 271, n° 292 ; Gomez-Pantoja, 1999, p. 423, n° 8a ; Sopefia, 2005, p. 350 ; Olivares, Carlos,

2002, pp. 121 ff.
417
Courcelle-Seneuil, 1910, pl. X ; Lambrechts, 1942, pl. XV, fig. 38.
418
Courcelle-Seneuil, 1910, p. 161.

419 Lo
Stokes, 1886, pp. 290-305 ; Mac Néill, Eoin, 1908, vol. 1, pp. 28-30 ; Ni Shéaghdha, 1942, vol. 1, pp. 169-181 ; O hOgain,

1988, pp. 137-138.
420
Stokes, 1886, p. 298.
421 L
Ni Mhuirgheasa & Ni Shéaghdha, 1941, pp. 3-15 ; O hOgain, 1988, pp. 204-205.

2
Bromwich, 1961, p. 154. Gwenhwyfar is the Welsh counterpart of Guinevere, the wife of Arthur, see Mackillop, 2004, p.
262 ; Ross, 1996, p. 267.

423
Bromwich, 1961, p. 155.
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Chapter 1 The Matres and Matronae

Fig. 18: Three-headed goddess in bronze from
Cébazat (Puy-de-Déme). Courcelle-Seneuil, 1910, pl. X.

As the iconography and literature show, triadic groups of female figures were
widespread and common to Irish, British and Gaulish peoples. Threeness undeniably had
a strong magico-religious dimension for the Celts, who, in triplicating their deities, dignified

them and emphasized their potency and magnificence.*** Those divine trios are generally
understood as the emanation and multiplication of a single deity, rather than as three distinct

beings.425 They are thus seen as ‘three-in-one figures’. However, one cannot say that divine
triplism is peculiar to the Celts only, for the concept of triadism is shared by many other
ancient religions of Indo-European origin.

In Hinduism, for example, the trimdarti, meaning ‘trimorphic’ or ‘three forms’, is the triple
aspect of the supreme being, symbolized by a triad* of primordial gods, that is Brahma3, the
creator of the world, Visnu, the preserver of nature, and Shiva, who destroys the world at the

end of each age.426 In Slavic mythology too, the primary god is called Triglav, literally ‘Three-

Headed.**’ He represents the unity of three gods, called Svarog, Perun and Dazbog - later
Veles or Svetovid. He also reigns over three realms. His first head indeed presides over the
Sky, his second head over the Earth and the third one over the Under-World, symbolizing
thus the three powers of the universe: expansion, retention and balance. A three-sided god
governing the same three worlds is also found in the religion of the Toba-Bataks of Sumatra

424
Lambrechts, 1942, pp. 33-34 ; Green, 2001, p. 170.

425 Mac Cana, 1983, p. 42 ; Bromwich, 1961, p. 155 ; Vendryes, 1935, pp. 325-328.
6 Ringgren & Strém, 1966, p. 230 ; Zimmer, 1972, p. 124 ; Guirand & Schmidt, 2006, pp. 459-460, 859.
! Znayenko, 1980, pp. 30, 63 ; Ringgren & Strom, 1966, p. 359. He is now said to personify the culminating peak of the
Julian Alps, in the north-west of Slovenia.
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in Indonesia,**® while in the religion of ancient Iran, triads of gods are also found, such as
Mithra, Ahura Mazdah and Anahita, or Zervan, Ohrmizd and Mihr.**

Three-fold goddesses are also widely represented in Classical mythology. As we will
see, the goddesses of Fate, the Roman Fatae and Greek Moirai are generally represented
three in number. Similarly, the Nymphs, who are the embodiment of Nature, appear as a
trio of goddesses. Such is also the case of the Greek Graces, who are generally depicted
as three women symbolizing beauty, gentleness and friendship, sometimes bearing the

names of Aglaia, Charis and Pasithea.”® The Greek goddess of the dead, Hecate (‘she
who has power far off’), is also represented as a three-faced or three-bodied figure in the

iconography.431 She is, besides, usually called ‘the Triple Hecate’. Moreover, the terrifying
shake-haired and fanged Gorgons are three sisters, called Medusa (‘Ruler’), Stheno

(“Strength’) and Euryale (‘Wide-Leaping’), who turn into stone whoever meets their eyes.432
They are related to the three grey-hairedGraiae (‘Old Women’), named Enyo (‘Furious’),
Pemphredo (‘Waspish’) and Deino (‘Dreadful’), who live in Atlas’ cave and possess a single

eye and a single tooth which they lend to each other.*® Even though the Muses are
generally said to be nine in number, they were originally envisaged as a trio of goddesses,

presiding over music, dance, fine arts and above all poetry.*** On Mount Helicon, in the
region of Thespiai, in Boeotia (Greece), the Muses Melete (‘Practice’), Mneme (‘Memory’)
and Aoede (‘Song’) inhabit two springs, the Aganippe and the Hippocrene, while in Sicyone
(Peloponnese) and in Delphi they personify the three strings of the ancient lyre, as their

respective names Nete (‘Bottom’), Mese (‘Middle’) and Hypate (‘Top’) show.**®

From all of this, it follows that triplism is a typical characteristic of Celtic deities but
is not specifically a mark of Celticity, threefold dieties being found in many other ancient
mythologies. Divine triplism actually goes back to Indo-European times, but it is significant
that it survived so strongly in Welsh and Irish literatures and in Gallo-British iconography.

VI) Mother-Goddesses with Roman epithets

8
Ringgren & Strom, 1966, p. 408 ; Sinaga, 1981, pp. 1-264.
o Ringgren & Strém, 1966, pp. 171-172, 177.
0
Grant & Hazel, 2002, p. 147. The Graces (Charites in Greek and Gratiae in Latin), who generally accompany Aphrodite,

do not play an essential role in myths.

1
Brill’s, vol. 6, pp. 38-40 ; Grant & Hazel, 2002, pp. 151-152 ; Guirand & Schmidt, 2006, pp. 221-222 ; LIMC, 6.1, 985-1018

for a list and a study of the various depictions of the triple goddess Hecate.

2
Brill’s, vol. 5, pp. 937-938 ; Grant & Hazel, 2002, p. 146 ; Guirand & Schmidt, 2006, pp. 233-234, 700 ; see LIMC 4.1,

285-362 for a catalogue of the various representations of the Gorgons.

43

3
Brill’s, vol. 5, pp. 955-956 ; Grant & Hazel, 2002, p. 147. They are the daughters of Ceto and the sea god Phorcys.

434

Their name, Muse, is similar to Latin mens and English mind. The nine Muses are called Clio, ‘Renown’ (history),

Euterpe, ‘Gladness’ (flute-playing), Thalia, ‘Abundance’ or ‘Good Cheer’ (comedy), Calliope, ‘Fair Voice’ (epic poetry), Terpsichore,

‘Joy in the Dance’ (lyric poetry and dance), Erato, ‘Lovely’ (lyric poetry and songs), Melpomene, ‘Singing’ (tragedy), Polymnia, ‘Many
Songs’ (mime) and Urania, ‘Heavenly’ (astronomy). See Grant & Hazel, 2002, pp. 225-226 ; Guirand & Schmidt, 2006, pp. 151-153,

770 ; Brill’s, vol. 9, pp. 322-325 for more details about their attributes and legends.

435
Guirand & Schmidt, 2006, p. 151 ; Grant & Hazel, 2002, p. 225.
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Chapter 1 The Matres and Matronae

It has been observed that the epithets of the Matres and Matronae were mainly of Celtic
and Germanic origin. Nonetheless, their generic name is sometimes associated with Roman
epithets or goddess names in the inscriptions. This phenomenon reflects the process of
interpretatio Romana, which consisted in attributing Roman epithets or divine names to gods
who did not belong to the Roman pantheon and juxtaposing their names in the dedications.
The Matres and Matronae are associated with six different Roman goddess names or
epithets in the inscriptions from Gaul and Britain: the Junones, who were protectresses
of childbirth and women; the Parcae or Fatae, who symbolized destiny; the Nymphs, who
were personifications of natural elements, and were more particularly linked to healing
springs in Gaul; the Proxsumae, who were protective goddesses probably possessing
similar functions to the Domesticae, an epithet pertaining to the protection of the household;
and the Campestres, who were related to the battlefield and the protection of the cavalry.
The Celtic (Matres) Suleviae, honoured in twenty different inscriptions from the Continent
and Britain, are a good example of this epigraphic interpretatio Romana. They indeed bear

the epithet Domesticae in a dedication from Cologne (Germany),436 the epithet Junones in
Marquis, near Calais (Pas-de-Calais, France),437 and are associated with the Campestres in

Rome (ltaly).**® As will be demonstrated, the link between the Matres/Matronae and these
Roman goddesses could be demonstrated because they had various attributes in common,
such as fertility, motherhood, fate and protection in every aspect of life.

A) The Junones

436

437

438

The ‘Mothers’ are sometimes associated with the Roman Junones, who are the guardians

of women, as the Genius is the protector of men.**®* The Junones (‘the Young Ones’),
plural form of the goddess name Juno (‘the Young One’), represent the destiny of women

from childbirth to death and ensure fertility.*** The Junones are honoured on their own
for instance in Bordeaux (Gironde),**' Agen (Lot-et-Garonne),*? Nimes (Gard),*** Aigues-
Mortes (Gard),*** Néris-les-Bains (Allier),*** Rollainville (Vosges)**® and in Trier, Pitzdorf,

Zllpich, Wesseling and Xanten (Germany).447 The dedications to the Junones are also
numerous in Cisalpine Gaul, with a significant concentration in the East of the province,

CIL XIIl, 12056: Sule[v]is Domestlilcis suis Fabli] lanarius [et] Bellator [et] lullus I[ljm.
CIL XIll, 3561: Sulevis lunonibus sacr(um) L(ucius) Cas(sius) Nigrin].

CIL VI, 768: Sulevis et Campestribus Sacrum L Aurelius Quintus Leg VIl Geminae votum solvit laetus libens dedicavit VIl K

septembre bradva et varo cos.
o Duval, 1957, p. 54.

0 Daremberg & Saglio, pp. 690-691 ; Birill’s, vol. 6, pp. 1107-1111 ; LIMC, vol. V.1, pp. 814-856, V.2, pp. 533-553 ; Green, 1992a,
pp. 95, 126.

441
442
443
444

445

CIL XIll, 567: lunonibus luliae et Sextiliae.

CIL XIll, 914: lunonibus Augustale Porticum et Maceriam Capito [...].

CIL XIl 3067: lunonib(us) Montan(is).

CIL XIl, 4101: lunonibus Aug(ustis).

CIL X, 1373: N(umini)b(u)s A(u)g(ustoru)m (et) I(unoni)b(u)s v(ican)i N(erioma)g(ense)s, 1374: Numinibus Augustorum et

lunonibus Neriomagienses. For other instances, see Anwyl, 1906a, p. 32.

446

447

CIL XIlI, 4704.
CIL Xlll, 3642, 7860, 7920, 8158, 8622.
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between Aquilea and Lake Maggiore and more importantly in Verona and Brescia.**®
According to Anwyl, the Junones must have had a role of healers when associated with

places famous for their curative waters, such as Néris-les-Bains.**° This is probable since

one of the functions of Juno was notably the protection of the health of women.**°
Protecting women and embodying fertility were also functions of the Matres, which

would explain why they were compared and assimilated to the Junones in four inscriptions

from Cisalpine Gaul, in Arcisate (Lombardy): Matronis Ilunonibus Valerius Baronis F.
v.s.I.m., Como (Lombardy): lunonib(us) Matron(ae) ex visu c. vir max, Verona: lunonif...]

Matron[...],451 and from Cispadane Gaul, in Pitinum Pisaurense: Matronis lunonibus [...]
Sacrum [...].452 Similarly, the Matres Suleviae are named Junones in an inscription from
Marquis (Pas-de-CaIais).453 Another example is that of the Gabiae, who are called Matronae

in Miel (Germany): Matronis Gabiabus Nelev[----] Cai fiflius] vsim,*** and Junones in
Cologne and Xanten: lunoniibus Gabiabus Masius votum retulit ; lunonibus sive Gabiabus

m(onumentum).**® These various instances show that the term Junones was believed to be
identical to the term Matronae. It may even have completely replaced it in some areas after

the Roman invasion, such as in large parts of Cisalpine Gaul.**®

B) Roman ParcaelFatae

448
449

The ‘Mothers’ are also equated with the Roman Parcae, Fatae or Fatae. Two dedications
from Britain exemplify this connection. The first one was found on the shore at Skinburness,

near Silloth (Cumbria): Matribu[s] Par(cis) [...], “To the Mothers the Fatae’,*” and the other
in Carlisle (Cumbria): Matrib(us) Parc(is) pro salut(e) Sanctiae Geminae, ‘To the Mother

Goddesses, the Fatae, for the welfare of Sanctia Gemina’ (fig. 19).“*® Another noteworthy
example is that of the Matronae Dervonnae ‘Mother Goddesses of the Oak’, venerated

in Milan (ltaly): Matronis Dervonnis C(aius) Rufinus Apronius vsim, ‘To the Matronae

Dervonnae, C(aius) Rufinus Apronius paid his vow willingly and deservedly’,459 who are

given the title of Fatae in an inscription from Brescia (ltaly): Fatis Dervonibus vsim M(arcus)
Rufinius Severus, ‘To the Fatae Dervonnae Marcus Rufinus Severus paid his vow willingly

There are many examples in Cisalpine Gaul, such as CIL V 3234-3240 (Verona) ; Pascal, 1964, p. 117.
Anwyl, 19063, p. 32.

0
Duval, 1957, p. 54 ; Brill’s, vol. 6, pp. 1107-1108.

457

458

451 CIL V, 5450, 5249, 3237.

452 CIL X1, 8082.

453 CIL XlI, 3561.

454 F273.

455 il X, 8192, 8612.

456
Anwyl, 19063, p. 32.
RIB 881 was found in 1866. It is in the British Museum.

RIB 951 was found in 1861 near the Carlisle Journal Office, English Street. The base has a socket on the top, which may have

been for a relief* representing the ‘Mothers’.

459

CIL V, 5791 ; Anwyl, 19064, p. 44.
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Chapter 1 The Matres and Matronae

and deservedly’. 0 This example shows that the terms Matronae and Fatae are connected

with one another and that the ‘Mothers’ were believed to share some of the functions of the
Roman female deities.

Fig. 19: Base of buff sandstone dedicated to the Matres Parcae
from Carlisle (Cumbria). In Carlisle Museum. Haverfield, 1982, p. 327.

The Parcae are the late triple representation of the Roman goddess Parca, who
originally presided over childbirth and destinies.**'Her name may come from the Latin

verb pario, ‘to give birth’ or ‘to produce’ (for the earth).462 The Fatae, from Latin fatum
(‘oracle, prediction’; ‘fate’, ‘destiny’ ; ‘life-time’, inducing death; ‘fatality’, ‘unfortune’), or
Parcae (‘Those who bring forth the child’) are the Roman counterparts of the Greek Moirai
(Moipar), whose name, generally translated as ‘Cutters-off’ or ‘Allotters’, can be related to
Greek moira designating the ‘part’, the ‘share’, the ‘portion’ and to Greek médros referring

to ‘lot' or ‘fate’, with the idea of dispensing good as well as bad.*”® They are generally
represented as three female deities, called the Tria Fata (‘the Three Destinies’), for they

supervise and embody the destiny of humankind from birth to death.*®* While Nona (‘Ninth’),
the equivalent of Greek Klotho (‘Spinner’), spins the web of life with her distaff and presides
over childbirth, Decima (‘Tenth’), who is similar to Greek Lakhesis (‘the Drawing of Lots’),
protects marriage and holds the thread of life i.e. dispenses fate. The third one, Morta
(‘Death’), the equivalent of the Greek Atropos (‘Inevitable’ or ‘Unchangeable One’), cuts the

thread of life and symbolizes death.*®®

480 o1t v, a208.

461 Roscher, vol. 3.1, p. 1570 ; DNP, vol. 9, p. 327.

462
Bek-Pedersen, 2007, p. 61.

63 Grant & Hazel, 2002, p. 137 ; Bek-Pedersen, 2007, pp. 60-61 relates this Greek word to Old Norse Hlutr, “which describes

the individual lot used for lot-casting but also a kind of amulet or oracle as well as a share or part of a whole”.

464
6 LIMC, vol. 6.1, pp. 636-648, vol. 6.2, pp. 375-380 ; Guirand & Schmidt, 2006, pp. 217, 767-768, 797.

5
Lampe, G. (ed.), A Patristic Greek Lexicon, Oxford, Clarendon Press, 1961, pp. 261, 759, 794 ; Bek-Pedersen, 2007, p.
66 ; Grant & Hazel, 2002, pp. 137-138.
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The Parcae or Fatae are honoured on their own in many inscriptions from Britain, such
as in Carlisle (Cumbria): Parcis Probo Donatalis pater v.s.l.m., ‘To the Fatae for Probus his

father Donatalis gladly and deservedly fulfilled his vow’ (fig. 20);**® from Germany, such as
in Wies-Oppenheim,*®” Cologne*® and Cleves;**® and from Gaul, where they are principally
represented in the Narbonese region, such as in Nimes (Gard),*”® Arles (Bouches-du-
Rhéne),*”" Vaison-la-Romaine (Vaucluse),*’* Orange (Vaucluse),*”® Apt (Vaucluse),*”* and
Rians (Var).475

466 RIB 953 now in Carlisle Museum.

467
CIL XIll, 6223: Deabus Parcis C(?)aesonius Liberalis vet(eranus) I(eg.) [VIII?] [AJu[g.] v. [s.].

468 CIL XIlI, 8179: FATIS.

4
%9 ciL X, 8687: Fatis Afug....].

47
0 CIL XIl, 3045, 3046: Fatis T. Pomponius ex voto ; CIL Xll, 3111, 5890 (Parcae).

471
CIL XIl, 645: Valeria Elevteria Parcis vsi[m].

472 CIL Xl 1281: Fatis Cornelius [...].

473
CIL XIl, 5835: Fatuis sanctis ; Vallentin, 1880, p. 32.

4ra CIL X1, 1095.

475

CIL XIl, 348: Parcis V. S. C Nicinius GraltJus.
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Fig. 20: Altar from Carlisle dedicated to the
Parcae (Cumbria, GB). Haverfield, 1982, p. 336, n°3.

This concept of fate-women is also found in Norse mythology, in the mythical characters
of the Nornes (Nornir), which generally appear three in number, especially in later medieval
texts. A poem from around 1,000 AD, entitled the V[ /uspa (19-20) or ‘The Sybil's Prophecy’,
which is comprised in the Edda, has them standing by the fountain of Urdr and watering the

ash tree Yggdrasil to prevent it from withering.*”® The poem is the following:
Ask veit ek standa, / heitir Yggdrasill, / har badmr, ausinn / hvita auri; / padan
koma d#ggvar / peers i dala falla; / stendr a yfir, greenn / Urdar brunni. padan
koma meyiar, / margs vitandi, / priar, 6r peim sa / er und polli stendr; / Urd
héto eina, / adra Verdandi, / -skaro a skidi- / Skuld ina pridio. / beer I#g |#gdo, /

6
Generally this poem is the first one appearing in the various editions of the Edda. McKinnel, 2005, pp. 37-38 ; Mortensen,
2003, p. 25. The date of this work is not certain and still controversial.
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baer lif kuro / alda b#rnum, / grl#g seggia.””” 1 know an ash that stands / called

Yggdrasill, / a tall tree, watered / with white silt; / from there comes the dew /
which falls in the valleys; / it stands eternally, green / over the well of Urdr. From
there come maidens, / very knowledgeable, / three, from that lake / which stands
under the tree; / one they called Urdr, / another Verdandi, / -they carved on slips
of wood- / Skuld the third one. / They laid down laws, / they chose life / for the

children of men, / the fate of men.*”
It seems that, originally, there was only one goddess embodying Fate: Urdr. In Old Norse,

the noun urd means ‘fate’ when it is feminine and ‘death’ when it is masculine.*”® It is
cognate with Old German wurd and Old English wyrd, ‘destiny’. Under the Greco-Roman
or Celtic influence, Urdr was later tripled and given two sisters bearing the names of
Verdandi (‘happening, becoming, taking place now’), the present participle form of the Old

Norse verb verda, ‘to become’, and Skuld (‘debt’ or ‘something owed’).480 On account of
an etymological misinterpretation, medieval scholars translated their three names as ‘Past’
for Urdr, ‘Present’ for Verdandi and ‘Future’ for Skuld, certainly to justify and illustrate their

functions as embodiment of Fate.*®'

It is generally accepted by scholars that the Old Norse texts describe the Nornir as
spinners, holding and weaving the thread of human life in their hands, but Karen Bek-
Pedersen has demonstrated in her thesis entitled Nornir in Old Norse Mythology that

spinning-Nornir are actually never mentioned or alluded to in the original sources.*® This
idea, which is generally taken for granted, must have arisen from the well-known characters
of the Roman Parcae or Greek Moirai, who are clearly described as weavers of fate in the

Classical texts.*®® As this poem tells, the main function of the Nornir is to preside over the

destiny of humankind and to apply the law of nature and fate to them: “They laid down laws,

they chose life for the children of men, the fate of men”.***

In addition to being associated with the Parcae in the epigraphy, the Matres are also
sometimes represented in the iconography as three women possessing some of their
attributes, which are generally the spindle, the distaff and the scroll. Such is the case on

7
Bek-Pedersen, 2007, pp. 64-65 (from Neckel, 1936).
478
Beck-Perdersen, 2007, pp. 64-65. Other editions of the Véluspa with an English translation: Palsson, Hermann,
Véluspa - The Sybil's Prophecy, Edinburgh, Lockharton Press, 1996 ; Sigurdr, Nordal, Vbéluspa, translated into English by

Benedizk, B.S., & McKinnell, J., Medieval Texts, Number 1, Durham & St Andrews, 1978.

47
o Mortensen, 2003, pp. 48-49 ; Bek-Pedersen, 2007, pp. 24, 32, 67-68, 174-176 ; Guirand & Schmidt, 2006, pp. 331-332.

480
Bek-Pedersen, 2007, pp. 66-67.

! This idea is often repeated in general works about Germanic and Norse mythology. See, for instance, Ringgren & Strom, 1966, p.
230. Bek-Pedersen, pp. 67-68 explains thatVerdandiwas interpreted as meaning ‘Present’, because it is the present participle form of
the verb verda, ‘to become’. As for Skuld, it can be related to the verb skulu, which has the meanings of ‘shall, must’ or ‘bidding, need,
duty, obligation’, with the idea of ‘events to come’, which is why it was interpreted as ‘Future’. Finally, Urdwas sometimes related to the
past plural form urdu of the verb verda, to happen, come to pass, take place’ which indicates that things ‘did happen’. This similarity

between the noun urdr and the past form urdu led to the false interpretation of ‘Past’.

482
8 Bek-Pedersen, 2007, pp. 120-177.

483
liad, XX, 127-128, XXIV, 209, 525 ; Odyssey, VI, 195, XI, 139. For other instances and more details, see Bek-Pedersen,

pp. 59-60.

484
Bek-Pedersen, 2007, pp. 173-210.

88

Sous contrat Creative Commons : Paternité-Pas d'Utilisation Commerciale-
Pas de Modification 2.0 France (http://creativecommons.org/

licenses/by-nc-nd/2.0/fr/) - BECK Noemie - Université Lyon 2 - 2009



Chapter 1 The Matres and Matronae

the relief* found in Trier, which has three goddesses, holding a spindle, a cloth and a distaff
(from right to left).*® The relief* from Metz is more dubious, for only a clumsy drawing of

it remains.*® Nonetheless, it is worth noting that, of the three goddesses situated above
a tree-faced head, the one on the left lifts a distaff in her left hand and holds a spindle in
her right hand. Similarly, a relief* from Dannstadt represents a group of several goddesses:

Victory, Maia, a goddess with a torch (Juno), and two draped goddesses, one of whom holds

a bowl in her right hand and the other one a spindle in her left hand.**As for the relief* from

Spire, it shows a goddess holding a ball of wool in her lap, which recalls the spinning of the

Fatae.*®® Finally, two bas-reliefs* discovered in Nuits-Saint-Georges (les Bolards), show a
trio of goddesses, holding a baby, a patera*, as well as the beam of a pair of scales and a

scroll or volumen.***These attributes, which are undoubtedly borrowed from the myth of the
Roman Parcae, represent the power of the mothers over life and destiny. They are perceived
as weavers of fate and prophetesses.

C) The Nymphs

From the Roman invasion, particularly in the south and south-east of Gaul, the cult of
the ‘Mothers’ seems to have often been replaced by the Greco-Roman Nymphs, whose

name in Greek nymphai and in Latin nymphae means ‘young woman’, ‘bride’.**° In Classical
mythology, the Nymphs are youthful and beautiful female Nature deities who inhabit the

sea, rivers, springs, trees, mountains, and generally appear in groups.491 The association
between the ‘Mothers’ and the Nymphs was made especially in the context of healing
waters and sanctuaries, for the Nymphs are usually remembered as female water-spirits
and represented in the Greco-Roman iconography as half-naked or naked women, generally

appearing three in number.*** An altar from the springs of Allégre-les-Fumades or Fonts-
Belles (Gard) combines an inscription Nymphis Casunia Quintina v.[s . |.] m., “To the Nymphs,
Casunia Quintina paid her vow willingly and deservedly’, with a depiction of three Nymphs,
who stand half-naked, holding a shell in front of them. Their hair is loose and they wear

bracelets around their arms, above the elbow (fig. 21 ).493 On the same site was discovered

another altar having a goddess, lying on an urn, surmounted by three busts of Nymphs
(fig. 21). The figuration goes with the following inscription: Nymp(his) Quintina Maximi

4
85 RG 4937 ; Hatt, MDG 2, p. 184 ; Wightman, 1970, p. 217.

486
RG 7234 ; Hatt, MDG 2, pp. 95, 184.

487
RG 5990 ; Hatt, MDG 2, p. 186.
488

RG 5958.

489
Deyts, 1976, n°170 and n°171. The two reliefs* were found in wells. In Latin, volumen means ‘rolled up manuscript or book,

roll of parchment or papyrus scroll’.

4
% Lavagne, 1979, p. 192 ; Brill’s, vol. 9, p. 928 ; De Vries, 1963, p. 131.

91
Brill’s, vol. 9, p. 928 ; Guirand & Schmidt, 2006, pp. 200-201, 215-216, 780 ; Grant & Hazel, 2002, p. 233. There are various types
of Nymphs, such as the Dryads, who are tree-nymphs, the Meliae, nymphs of ash-trees, the Oreads, mountain-nymphs, the Naiads,

water-nymphs, the Nereids, sea-nymphs, the Oceanids, ocean-nymphs, the Acheloids, nymphs of the river Achelous, etc.
492
’ LIMC, vol. 8.1, Suppl., pp. 891-902, vol. 8.2, Suppl., pp. 584-597.
3
It was found in 1876. CIL Xll, 2845; CAG, 30.2, Le Gard, 1999, p. 139, fig. 80 ; RG 507.
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f(ilia) v.s..m., “To the Nymphs, Quintina daughter of Maximus paid her vow willingly and

deservedly’.***

Fig. 21: Bas-reliefs* from the spring of Les Fumades,
Allégre (Gard), representing a trio of goddesses, called Nymphs.
Left: RG 507 and CIL XlI, 2845. Right: RG 506 ; CIL Xl 2849.

Only one dedication associates the terms Matres and Nymphs. It is engraved on
a votive altar and was discovered in a place known as ‘Val des Nymphes’, situated
east of the village of La Garde-Adhémar (Dréme), in the territory of the Tricastini: Matris
Nymphis [...o...Jernus Ply[ca]rpus v(otum) s(olvit) I(ibens) m(erito), ‘To the Mothers Nymphs,
[...0...Jernus Polycarpus paid his vow willingly and deservedly’.*** The altar can be seen at

the entrance of the church of Saint-Michel de la Garde-Adhémar (fig. 22).

494
CIL X1 2849 ; CAG, 30.2, Le Gard, 1999, p. 139 ; RG 506. In Nimes, CIL 3105 has also a representation of three women, above
which is engraved the following inscription: Nymphis Sacrum, ‘Sacred to the Nymphs'.

495
CAG, 11, Dréme, 1957, p. 50, n°38 ; Lhote-Birot, 2004, vol. 2, pp. 95-96, n°127. For details on the Tricastini tribe, see Kruta,
2000, p. 845. The name of the dedicator is of Greek origin.
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Chapter 1 The Matres and Matronae

Fig. 22: Altar dedicated to the Matres Nymphae from the ‘Val des
Nymphes’ (Dréme). (Source: church of Saint-Michel de la Garde-Adhémar).

The Nymphs are venerated on their own in numerous inscriptions from the Continent
and Britain. In Britain, they are for instance venerated at the foot of Croy Hill (Dunbarton),
at Greta Bridge fort (Rokeby, Yorkshire), in Chester (Cheshire), in Risingham (Northumbria)
and in Carvoran (Northumbria): Deabus Nymphis Vetti[a] Mansueta e[t] Claudia Turifa]nilla

fil(ia) v(otum) s(oluerunt) I(ibentes) [m(erito)], “To the Goddesses Nymphs Vettia Mansueta

and Claudia Turianilla, her daughter, willingly and deservedly fulfilled their vow’.**® In Gaul,

they are more specifically honoured in Narbonese Gaul, where more than thirty dedications
to the Nymphs have been discovered,””’ notably in St-Saturnin d’Apt (Vaucluse),*®

4
% RIB 2160, 744, 460, 1228, 1789.

497
9 Paulys, vol. 17.2, pp. 1527-1599 ; Hatt, MDG 2, p. 88 ; Anwyl, 1906a, p. 32. CIL XIl, 2926, 1090-1093, 1177, 1325-1328,

2845-2850, 2926, 3103-3109, 4187, 5772, 2352.

498 CIL Xl1, 1090-1093.
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Vaison-la-Romaine (Vaucluse),499 Carpentras (Vaucluse),sOOAIIégre-Ies-Fumades (Gard),501

Uzes (Gard),*® Nimes (Gard),”® Montpellier (Hérault),>®* Aix-en-Provence (Bouches-du-

Rhéne).’”® This can be explained by the fact that there are many curative springs in the
area. They are also worshipped in other areas from Gaul and Germany, such as in Auch

(Gers),>® Lyons (Rhéne),””” Langres (Haute-Marne),”®® Tongres (Belgium),”® Miltenberg
(Germany),’"® Zingsheim (Germany),”"" Dormagen (Germany),’" etc.’"

The Nymphs are generally anonymous, but a few inscriptions from Britain and Gaul
impart them divine titles, some of which are definitely Celtic, while others are not. The
Nymphs are for instance called ‘Percernes’ in a single dedication from Vaison-la-Romaine:
Nymphis Aug(ustis) Percernibus T(itus) Gingtius Dionysius ex voto, ‘To the August Nymphs
Percernes Titus Gingtius Dionysius offered this’.”'* Their name might be derived from
Indo-European *perkw-, ‘oak’, which became *kw-erkw-, in Common Celtic.’"® Lambert yet
specifies that Percernibus is likely to be Ligurian rather than Celtic."® As for the goddess

Brigantia, who undeniably bears a Celtic name,®" she is surprisingly called deae Nymphae
(dative sing.) on an altar discovered near Hadrian’s Wall (GB), although she is generally

associated with war deities, such as Victoria or Caelestis.”’® The inscription is the following
(fig. 23):
Deae Nymphae Brig(antiae) quod [uo]uerat pro sal[ute et incolumitate] dom(ini)
nostr(i) Inuic(ti) imp(eratoris) M(arci) Aurel(i) Seueri Antonini Pii Felic[i]s Aug(usti)
totiusque domus diuinae eius M(arcus) Cocceius Nigrinus [pr]oc(urator) Aug(usti)

499 CIL X1, 1325-1329.

00 o xin, 1177.

501 CIL XIl, 2845-2849.

502 CIL X1, 2926.

508 CIL Xil, 3103.

°04 CIL XIl, 4187.

505 CIL XIl, 5772.

506 CIL XIlI, 437-438.

507 CIL X1lI, 1778.

°08 CIL Xill, 5678.

509 CIL XII, 3605.

510 CIL XIll, 6606.

oM CIL XIll, 7832.

°12 CIL Xill, 8521-8522.

>13 For other instances, see CIL XIIl, 21, 50, 6265, 6649, 6750, 7210, 7278-7279, 7460, 7691, 7724, 7758, 7691, 8156 ; Lhote-
Birot, 2004, vol. 1, pp. 84-89 & vol. 2, pp. 62-97.

1o xin, 1329,

515
Delamarre, 2007, p. 148, 229 ; Hatt, MDG 2, p. 90 translates Percernibus by ‘transparent’ without explaining his etymology*,

presumably through a Latin analysis: per, ‘trough’+verb cerno, cernere, ‘to perceive’.

516
Lambert (March 2009): personal communication.

517
See the section on Brigantia in Chapter 2.

518
RIB 628 (Castleford), 627 (Greetland) for Victoria ; RIB 1131 (Corbridge) for Caelestis. See Chapter 3 for more details.
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n(ostri) deuo[tissim]us num[ini maies]tatique eius u(otum) s(oluit) I(ibens)
m(erito) This offering to the goddess-nymph Brigantia, which he had vowed for
the welfare and safety of our Lord the Invicible Emperor Marcus Aurelius Severus
Antoninus Pius Felix Augustus and of his whole Divine House, Marcus Cocceius

Nigrinus, procurator of our Emperor and most devoted to his deity and majesty,
519

gladly, willingly, and deservedly fulfilled.
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Fig. 23: Altar dedicated to the goddess-nymph
Brigantia from Hadrian’s Wall (GB). RIB 2066.

The goddess Coventina, known by fourteen inscriptions at the holy well of Carrawburgh,

(South Northumbria, GB), is also called Nymphae (dative sing.)in two dedications.’*The
origin of her name is not yet determined with certainty. She might be a Celtic goddess or not.
Another famous example illustrating this association between the Mothers and the Nymphae
is that of the Nymphs Griselicae, who presided over the healing spring at Gréoux-les-Bains

19
RIB 2066.

520
RIB 1526, 1527. See Chapter 4 for more details.
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(Alpes-de-Haute-Provence), but the Celticity of their name is however unlikely. One can
admit at least the Celticity of the suffix ika- in Griselica. As a consequence, even though
the place-name (or god name) Grisel- is not Celtic, the derived form Griselica may have
been invented by the Celts. The inscription is the following: [Annia M(arci) ---] fil(ia) Faustina
T(iti) Vitrasi(i) Poll[ilonis co(n)s(ulis). Il. Praet(oris) [qJuaest(oris) Imp(eratoris) pontif(icis),
[procjo(n)s(ulis) Asiae uxor Nymphis Griselicis, ‘Annia Faustina, daughter of Marcus, [...]
wife of Titus Vitrasius Pollion, consul for the second time, praetor, quaestor of the Emperor,

pontiff, proconsul of Asia, to the Nymphs Griselicae’ (fig. 24).%*"
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Fig. 24: Altar dedicated to the Nymphae Griselicae from Gréoux-les-Bains (Alpes-
de-Haute-Provence). CAG, 04, Les Alpes-de-Haute-Provence, 1997, p. 222, fig. 181.

521
CIL XIl, 361 ; CAG, 04, Les Alpes-de- Haute Provence, 1997, pp. 222-223. The altar was found in two pieces; one was

discovered in the 17th ¢ and the other one in the 19 c. It is interesting to note that a god called Graselos is honoured in a Gallo-

Greek inscription engraved on an altar discovered in Malaucene (Vaucluse). Graselos is the topical god of the River Groseau, which
flows in Malaucéne. See RIG /, 148, pp. 188-195.
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Chapter 1 The Matres and Matronae

The Nymphs are also called ‘Volpiniae’ in an inscription from Tonnistein (Germany),
a term which does not seem to be of Celtic origin: [...?] et Nimpis Volpinis Cassius
Gracilfils Veteranufs] v.s.I.m., ‘[...] and to the Nymphs Volpiniae, Cassius Gracillis Veteranus

paid his vow willingly and deservedly’.** Finally, in a very damaged inscription from

Gonsenheim (Germany), the Nymphs are termed ‘Laurentes’: [NyJmphis Laurenftibus], ‘To

the Nymphs Laurentes’.”*® Olmsted suggests that the Nymphs Laurentes are the protective

Celtic goddesses of a local spring near Gonsenheim and that their name must refer to a

toponym*,524but in this he is mistaken, for a reference to the Nymphs Laurentes is found

in Virgi's Aeneid.””® They are indeed invoked in a prayer by Aeneas when he sails to
Pallenteum (Mount Palatine, in Rome):

Nymphae, Laurentes Nymphae, genus amnibus unde est, tuque, o Thybri tuo

genitor cum flumine sancto, accipite Aenean et tandem arcete periclis.*®
Nymphs, Laurentine Nymphs, who give birth to rivers come, and you, O father
Thybris with your hallowed stream, receive Aeneas and guard him at last from

danger.”’

Their epithet actually refers to the territory of the people of the Laurentines, which was
situated south of ancient Ostia, in Latium, at the mouth of the Tiber, in Central Italy. They
must have been the water spirit inhabiting the rivers of that particular area and are therefore
Latin.

D) The Proxsumae and the Domesticae

In the south of Gaul, thirty-nine inscriptions are dedicated to goddesses called Prox(s)umae,
whose origin and essence remain somewhat obscure and mysterious, for they do not seem
to be known in Classical religion, although their name is undeniably Latin. It is related to the
Latin proximus, proxumus, which means ‘the ones who are the closest, the nearest, the most

intimate (to somebody)’, hence the translation of their name by Paul-Marie Duval as ‘The

Very Close Ones’, by André Buisson as ‘The Closest Ones’ and by Anwyl as ‘Kinswomen’.*?®

Their cult seems to have been strictly limited geographically to the lower Rhéne valley,
on the right and left banks of the Rhéne, which is quite unusual (fig. 25). The inscriptions
to them were discovered in Clansayes, near Montélimar (Drome: 1), Barry (Vaucluse: 1),
Vaison-la-Romaine (Vaucluse: 6), Orange (Vaucluse: 2), Mazan near Carpentras (Vaucluse:
2), Apt (Vaucluse: 1), Avignon (Vaucluse: 1), Baron (or Uzés?, Gard: 1), Nimes (Gard: 21),

522

CIL X1, 7691. This name is studied neither by Delamarre nor by Olmsted.

523

52

52

CIL XIlI, 7212.
4
Olmsted, 1994, p. 428.

5
The Aeneid dates from 29-19 BC and recounts the legend of the Trojan Aeneas, who went to Italy and became the ancestor

of the Romans.

6
Book, Vill, 71-73.

527
Jenkyns, 1998, pp. 5632-533.

8
Duval, 1957, pp. 54, 87 ; Buisson, 1997, p. 271 ; Anwyl, 1906b, p. 41 ; Lambert, 2006, p. 55.
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Beaucaire (Gard: 1), Le Paradou (Bouches-du-Rhéne: 1) and in Camargue, near Auricet

(Bouches-du-Rhone: 1).°%
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Fig. 25: Map showing the distribution of the inscriptions and reliefs*
representing the cult of the Proxsumae. Buisson, 1997, p. 275, fig. 3.

Unlike the Junones, the Fatae, the Campestres or the Nymphs, the Prox(s)umes are
never associated with the term Matres, Matrae, Matronae or with a Celtic divine title in
the dedications. They are always venerated alone and interestingly twenty-one out of the
thirty-nine dedications are offered by women, such as in this inscription from Nimes: Laliae
Primulae Proxsumis suis v.s.[l.m.],“To her Proxsumae, Lalia Primula willingly and deservedly

fulfilled her vow’.>*°

This shows that women had a very strong bond with those female

deities, who were certainly protectresses of women in their everyday and family life. It is
also noticeable in the inscriptions that the dedicators generally mark their close attachment

9
Buisson, 1997, pp. 269-280 ; Paulys, vol. 23.1, pp. 1037-1039 ; Espérandieu, 1924, p. 5 ; Hatt, MDG 2, p. 88 ; De Vries,

1963, p. 131 ; Anwyl, 19064, pp. 31-32.

530
CIL XIl, 3119. For the various names of the dedicators, see Buisson, 1997, pp. 274-275.
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Chapter 1 The Matres and Matronae

to the Proxsumae by the use of the possessive adjective suus, dat. suis, ‘his’, ‘her’, ‘which
belongs to him or her’. This has led scholars to think that the Proxsumae were probably
spirits of the grandparents or protective genii guarding the individual, the family and the

household, having thus a pronounced domestic and private dimension.”®" At the end of

the 19th c., specialists thought they were ‘topical or local’ deities, specifically related to

the tribe of the Volcae Arecomici, but 20th-213t-century archaeological discoveries have

proved that the cult was extended to the Rhdéne valley and to other peoples, such as the
Libicii (?), the Cavari, the Nearchi (?), the Tricastini, the Albici, the Memini, the Vocontii

and the Volcae.”® The fact that dedications were often discovered in the context of ancient

habitats may evidence the domestic character of the Proxsumae.’® Moreover, Buisson
points out that many of the votive altars are of very small size (around 20-cm high and

15-cm wide), which made them very easy to carry.534 It emphasizes the personal aspect
and the intimate link with those deities. Interestingly, the possessive adjective is also used
in relation to the Matres, suis Matribus, ‘to his/her own Mothers’, which establishes a link

between them and the Proxsumae.*® Instances are found in inscriptions from Andernach:
Matribus suis Similius Miles ex casse germanicap(ia) f(idelis) D(omitiana) pler(omate)

Cresimi vslim,**® from Berkum (Germany): Matribus suis Candidus et Paterna vsim,” from
Hadrian’s Wall (Drumburgh to Bowness-on-Solway, Cumbria): Matribus suis milite[s...], “To

their own Mother Goddesses the soldiers [.. .]’538 and from York (North Yorkshire): [M]atribus

suis Marcus Rustius v(otum) s(olvit) I(aetus) Massa I(ibens) m(erito), ‘To his own Mother

Goddesses Marcus Rustius Massa gladly, willingly, and deservedly fulfilled his vow’.>*®

Four of the dedications come with images of Classical type. The altar discovered in
Vaison-la-Romaine (Vaucluse) has the depiction of a single goddess standing on a pedestal,
wearing a classical tunic and short hair, and holding fruit, a cup or a patera® in her two hands.
The inscription above reads: Proxsumis, Potita, C(...) Codonis f(ilia), v(otum) s(olvit) I(ibens)
m(erito), ‘To the Proxsumae, Potita, daughter of C(aius) Codonius, paid her vow willingly

and deservedly’.540 The Proxsumae are also represented as a group of two goddesses on

the altar from Clansayes (Dréme), which shows a very damaged and rough engraving of

two busts of goddesses and bears the following dedication: Proxsum(is] suis Baebia Eroe
[s(olvit)] m(erito), ‘To her Proxsumae, Baebia Eroe paid her vow deservedly’.**' Finally,

531
Espérandieu, 1924, p. 5 ; Lavagne, 1979, p. 193 ; Colson, 1850-1851, pp. 74-75 ; Germer-Durand, Germer-Durand &

Allmer, 1893, p. 21 ; Lavagne, 1979, p. 193, note 148.

532 Colson, 1851, pp. 42-75 ; Germer-Durand, Germer-Durand & Allmer, 1893, pp. 20, 59-71 ; Buisson, 1997, pp. 271, 273-274.

533
Buisson, 1997, p. 275.

4
%3 Buisson, 1997, p. 274. See for instance CIL XIl, 1024, 3113/2822, 3118, 31223125, 3114, 3115, 3117, 3128 ; ILGN 409,

411, 412.

%35 Anwyl, 1906, pp. 34, 45.

536 oL i, 7681.
37 e xin, 7982.

538 RIB 2055 was found in 1834.

539 RIB 654 was found in 1850 in Park Place, Monkgate, on the line of the road leading north-east to Malton. In the Yorkshire

Museum.
540 .
CIL X1, 1331 ; RG 277 ; Buisson, 1997, p. 276.
541
CIL XIl, 1737 ; RG 331 ; Buisson, 1997, p. 277.
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three busts of goddesses appear on the monument found in Barry, near Saint-Paul-Trois-

Chéateaux (Vaucluse),542 bearing the inscription Beratia E. P[...]l | [P]roxsumas Sibi et Suis,
‘Beratia (prays or implores) the Proxsumae for herself and her relatives’, and on the altar

discovered in Nimes (Gard), bearing the dedication Prox(umis) Bituka v.s.I.m., ‘To the

Proxsumae, Bituka paid her vow willingly and deservedly’.543 On these two monuments,

the Proxsumae are represented as a trio of goddesses, which relate them to the various
iconographical figurations of the Matres and Matronae, who are generally represented as
three in number (fig. 26).

Fig. 26: Relief* of three Proxsumae from Barry (Vaucluse)
with an inscription naming them. Buisson, 1997, p. 270, fig. 1-2.

Moreover, although the Proxsumae have a Latin name, it seems that they were
originally Celtic deities, for a surprising great number of the dedicators and their fathers

42
5 CIL XIl, 1251 ; RG 7453. See Buisson, 1997, pp. 269-272 for a comprehensive study of this inscription.

™% RG 445 ; CIL X1I, 3114.
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Chapter 1 The Matres and Matronae

have typical Celtic names, such as Sennius,>** Attia,** Vrassia,**® Bituka,*’ Aviulla and her
father Atilius,”*® and Codonius.”*’As regards the names Lucceius,”® Verus,”®' Seneca,’®
Potita, the feminine version of Potitus,”*® Laliae, possibly the feminine version of Lalus,”**

and Baebia, the feminine version of Baevius,555 their Celticity is doubtful. Therefore, the
Proxsumae, being three in number, protecting women and being invoked by people of
Celtic stock have many similarities to the Matres, whom they may have replaced in this
particular area of Gaul (the Rhéne Valley). On account of their geographical distribution,
the Gallo-Roman cult of the Proxsumae is certainly of indigenous origin and, even though
their Gaulish name never appears in the inscriptions, it can be assumed that that their
name was translated from a Gaulish theonym, which Lambert reconstitutes as *nessama-

(*neBOama-).>*

The Proxsumae are thus very similar to the Domesticae, who are, as their Latin
titte indicates ‘The Ones of the Household’ or ‘Relative to the Family’.®" They are
for instance honoured in inscriptions from Bonn: lulia Teratia Domisticis v.s./.m.,558 and

Niederbronn (Germany) Dom...].>*° The Domesticae are an epithet of the Matres in various
dedications from Britain, such as in Stanwix (Cumbria): Matribu[s Djomesticis [s]uis Asinfius]
Slejnilifs] vsifm], “To his own Mother Goddesses of the household Asinius Senilis willingly

544
ILGN 174, Mazan (Vaucluse): Proxsumis suis L(ucius) Sennius Tertiolus, ‘To his Proxsumae, Lucius Sennius Tertiolus’ ;

Delamarre, 2007, pp. 165, 231.

545
CIL XIlI, 661, Camargue (Bouches-du-Rhone): Attia Prima Proxsumis suis, ‘Attia Prima, to her Proxsumae (offered this)’ ;

Delamarre, 2007, pp. 32, 212. This proper name is also known from a dedication to the Matronae Gesationum, see AE 1997, 344.

546
CIL XIlI, 3127, Nimes (Gard): Vrassia P(roxumis) s(uis) vsim, ‘Vrassia, to her Proxsumae willingly and deservedly fulifilled

her vow’ ; Delamarre, 2007, p. 206.

47
° CIL X1, 3114 ; RG 445, Nimes (Gard): Prox[imis] Bituka vsim, ‘To the Proxsumae Bituka willingly and deservedly fulifilled

her vow’ ; Delamarre, 2007, p. 42.

4
548 ILGN 409, Nimes (Gard): [Prjroxum([is] [p]ro salufte] [AJtilius Ruffinus] Clufila A[viv]lla vsi[m], “To the Proxsumae, for the

good health of Atilius Rufinus, Cluia Aviulla willingly and deservedly fulifilled her vow’ ; Delamarre, 2007, pp. 30, 34, 212. Atilius is also
the nomen* or gentilice* of the dedicator in ILGN 197, Vaison-la-Romaine (Vaucluse): Proxu[mis] votfum] T(itus) Atilifus Felix], ‘To the
Proxsumae, after making a vow, T(itus) Atilius Felix (offered this)'.

9
Delamarre, 2007, p. 69.

550
CIL XIl1, 1330, Vaison-la-Romaine (Vaucluse): Proxum(is) Suis Lucceius Fuscus vs[im], ‘To his Proxsumae Lucceius Fuscus

willingly and deservedly fulifilled his vow’ ; Delamarre, 2007, p. 120.

1
Delamarre, 2007, pp. 198, 236.

552
CIL XIl, 1332, Vaison-la-Romaine (Vaucluse): Proxumis Seneca Secundifil(ia) v.s.l.m., ‘To the Proxsumae, Seneca, daughter

of Secundus, willingly and deservedly fulifilled her vow’ ; Delamarre, 2007, p. 164.

553
CIL XIl, 1331, Vaison-la-Romaine (Vaucluse): Proxsumis Pottita C(ai) Codoni f(ilia) v.s..m., ‘To the Proxsumae, Potita,

daughter of C(aius) Codonius willingly and deservedly fulifilled her vow’ ; RG 277 ; Delamarre, 2007, p. 150.
554
CIL X1l 3119, Nimes (Gard): Laliae Primulae Proxsumis suis, ‘Lalia Primula, to her Proxsumae’ ; Delamarre, 2007, p. 114.

555
CIL XIl, 1737 & RG 331, Clansayes (Drome): Proxsuml(is] suis Baebia Eroe M., ‘To her Proxsumae, Baebia Eroe in gratitude

for merit’ ; Delamarre, 2007, pp. 36-37.
556
Lambert (March 2009): personal communication.
557
Paulys, vol. 5.1, p. 1296 ; Green, 19923, p. 146.

558 CIL XIlI, 8024, 8025.

559 CIL Xlll, 6047.
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100

and deservedly fulfiled his vow’,*®® in Burgh-by-Sands, near Hadrian’s Wall (Cumbria):

Matri(bus) Dom(esticis) uex(illation) [IlJeg(ionis) VI [V(ictricis)] P(iae) F(idelis), ‘To the Mother
Goddesses of the Household a detachment of the Sixth Legion Victrix Pia Fidelis (set this
up) (fig. 27),°*" in York (Yorkshire): G(aius) luliu(s) Crescens Matribus Domesticis vsim,
‘Gaius Julius Crescens to the Mother Goddesses of the household willingly and deservedly

fulfilled his vow’,”®* and in Catterick (North Yorkshire): Matribus Domesti(cis) lul(ius) Victor
pro se et suis vslim.*® Three other examples, dating from the end of the 2nd c. AD to

the beginning of the 3rd c. AD, are found in Bonn (Germany): lul(ius) Qu[...] Ma(tribus)
Do[mesticis] ; Matribu[s] Domestfici[s] ; [Matribus DoJmesticis [...Juibus [...Jcdonib [...]flaus
[apol]lodofrus et] M. avr si.°® The Germanic Mother Goddesses Aufaniae are also called
Domesticae in two dedications from Bonn (Germany): Matr[onis] Aufanfiabus] Dom]...] ;

Matribus sive Matronis Aufanabus Domesticis M. Clodius Marcellinus Mles Leg | M v.s.1.
%% As shown by the frequent epithet Domesticae, it is clear that the Matres must have had
a role of protectresses of the household and must have been worshipped in familial and
personal contexts.

560 RIB 2025.

561
RIB 2050.

%62 RIB 652.
%63 AE 1962, 251.

4
%6 CIL XIIl, 8022, 8023, 8026.

508 AE 1981, 664 ; CIL XIII 8021.
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Chapter 1 The Matres and Matronae

Fig. 27: Altar dedicated to the Matres Domesticae from Burgh-by-
Sands, near Hadrian’s Wall (Cumbria, GB). Haverfield, 1982, p. 335.

E) The Campestres

Finally, the Matres took on a military aspect when equated with the Campestres, whose
Latin name means ‘of the plain’. Associated with the campus, ‘parade-ground’, ‘battlefield’
or ‘encampment’, the Campestres were the Roman female genii of the army, military camps

and the battlefield.*® They were held in veneration by mounted units and were thus, as
Sylvia Barnard specifies, mothers who afforded protection for the cavalry on the battlefield.*

They were also believed to bring prosperity to towns and people.568 They had therefore a
significant military aspect and were not simply ‘Mothers of the Countryside’, as Olmsted

suggests.”®

The Campestres are honoured on their own in various military inscriptions from
Bokingen, Benningen (Germany), Rome (ltaly), Gloster Hill near Warkworth (Northumbria),

Newstead (Roxburghshire), Auchindary (Dunbarton)570 (GB) and the following at Castlehill
(Antonine Wall): Campestribus et Britanni(ae) Q(uintus) Pisentius lustus pr(a)ef(ectus)
coh(ortis) IV Gal(lorum) v(otum) s(olvit) I(aetus) I(ibens) m(erito), ‘To the Goddesses of the

Battlefield and Britannia, Quintus Pisentius lustus, prefect* of the Fourth Cohort of Gauls,

gladly, willingly, and deservedly fulfilled his vow".”" The inscriptions show that the worship

of the Campestres was confined to soldiers and Roman people.’”* In Germany and Britain,
the dedicators are indeed mostly soldiers of the Roman army, while in Rome they are
generally Equites singulares, that is the Imperial Guard, composed of horsemen, who were

recruited along the Rhine and the Danube.’” This of course enhances their military and

classical character.”™ Eric Birley, who studies and compares the various inscriptions to the
Campestres in Rome and Britain, specifies that Marcus Cocceius Firmus, the dedicator of
the dedication from Auchendavy, near Antonine Wall, had once served with the Equites

. 7
singulares.’”

In Britain, there are two dedications associating the Matres with the Roman
Campestres. The first one was discovered in 1789 at Benwell (Northumbria): Matr(ibus)

566 RIB 1334 ; Bémont, 1981, p. 80.
7
%6 Paulys, vol. 3.2, pp. 1443-1446 ; Roscher, vol. 1.1, pp. 849-850 ; Barnard, 1985, p. 242.
8
Daremberg & Saglio, pp. 1638-1639.

%9 Oimsted, 1994, p. 363.

570 See Paulys, vol. 14.2, pp. 2223-2224 ; CIL XIlI, 6470, 6449 ; CIL V1 31139, 768, 31157, 31144, 31167, 31158 ; CIL Ill, 3667 ;

RIB 1206, RIB 2121, RIB 2177 found in 1771: Marti Minervae Campestribus Herc(u)l(i) Eponae Victoriae M(arcus) Coccei(us) Firmus
c(enturio) leg(ionis) Il Aug(ustae), ‘To Mars, Minerva, the Goddesses of the Parade-ground, Hercules, Epona and Victory, Marcus

Cocceius Firmus, centurion of the Second Legion Augusta, (set this up).

571
CIL VII, 1129 = RIB 2196 was discovered “in 1826 in ploughing on the south side of the Antonine Wall a few hundred yeards

east of the fort of Castlehill. It appeared to have been intentionally buried.” It is in the Hunterian Museum, Glasgow.

572
Hatt, MDG 2, p. 97.

573
Daremberg & Saglio, pp. 789-791.

74
° Daremberg & Saglio, p. 1638 ; Hatt, MDG 2, p. 97.
5
Birley, 1935-1936, pp. 363-377.
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Tribus Campeslt]rfilb(us) et Genio alae prilmae) Hispanorum Asturum [Severianae
Alexandrianae?] Gordianae T(erentius?) Agrippa prae(fectus) templum a so(lo) restituit,
‘To the Three Mother-Goddesses of the Battlefield and to the Genius of the First Cavalry
Regiment of Asturian Spaniards styled [...] Gordian’s Own, Terentius Agrippia, prefect”,
restored this temple from round-level’ (fig. 28).576In the second inscription, excavated at
Nether Cramond (Scotland) in 1697, the Matres Campestres are honoured along with the
Matres Alatervae : Matrib(us) Alatervis et matrib(us) Campestrib(us) coh(ors) | Tungr(orum)
ins(tante) VERSCARUM [c(enturione)] leg(ionis) XX V(aleriae) V(ictricis), ‘To the Mother-
Goddesses Alatervae and the Mother-Goddesses of the Battlefield the First Cohort of the
Tungrians (set this up) under the direction of [...] the centurion of the Twentieth Legion

Valeria Victrix’ (fig. 28).%""
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o6 CIL VI, 510 = RIB 1334.

577
RIB 2135 is now lost. According to the RIB, p. 656, the Matres Alatervae are equal to Matres Alaferhuiae (CIL XIll 7862) and
Alateiviae. The form Alatervae might be regarded either as a fusion of the two recorded German forms, or as a misreading of Alafervis.
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Chapter 1 The Matres and Matronae

Fig. 28: Left: Altar from Benwell (Northumbria) to the Matres
Campestres. Haverfield, 1982, p. 331. Right: Altar from Cramond
(Scotland) to the Matres Alatervae and Campestres. RIB 2135.

Through the interpretatio Romana, the names of the Matres and Matronae, like the
other goddess names of the Celtic pantheon, were associated with Roman epithets or with
the names of Roman goddesses, who had similar characteristics and functions to theirs.
Like the indigenous Mother-Goddesses, the Junones, Parcae/Fatae, Nymphs, Proxsumae,
Domesticaeand Campestres were indeed represented as multiple or collective female
deities, as their names in the plural form indicate. Moreover, the depictions generally
represent them as trios of goddesses, such as the Nymphs and the Proxsumae, for whom
some iconographical devices have been discovered in Gaul. This of course establishes a
connection to the Matres/Matronae, who are mainly portrayed as three in number on the
numerous reliefs* found in Britain, Gaul and Germany. Finally, they were similar in their
functions of fertility, fecundity and motherhood. Finally, all these Romanized goddesses
protected the household, the family and women all through their life, as well as in the
afterlife, which is why the Matres/Matronae were easily associated with these Roman
epithets after the Roman invasion. It is clear that, in certain areas, such as in the south
of Gaul, the names and cult of the Nymphs, Fatae and Junones completely replaced
those of the indigenous Mother-Goddesses in Gallo-Roman times. Therefore, an important
concentration of dedications to Roman female deities in a certain location could indicate an
ancient cult of the Celtic Mothers. Such is very certainly the case of the Proxsumae, whose
thirty-nine dedications are confined to the Rhoéne valley, and who were worshipped by a
significant number of dedicators of Celtic origin.

Conclusion

From all of this, it follows that the origin and character of the Matres and Matronae (‘Mother
Goddesses’), whose cult was so widespread in Gallo-Roman times as the epigraphy and the
iconography show, is a complex issue. Some information has been gathered and analyzed
throughout this chapter and several arguments can be put forward regarding this question.

The form of their name seems to be more Latin than Celtic. Yet the word matir existed
in Gaulish as the Plomb du Larzac evidence, for instance, proves. We can thus speak of
‘Latinized Celtic’ terms. It is also of great interest to note that three inscriptions in Gallo-
Greek language mention a worship to ‘Divine Mother Goddesses’. This is significant, for
they are in Gaulish, which is very rare and means they were dedicated by Gaulish devotees.

Moreover, they date from the 2nd or 1St c. BC, which is the very beginning of the Roman
occupation of the Narbonese region. Therefore, the Celtic people at this time were not yet
much influenced by the Roman religion. As for the inscription from Istres, its interest lies in
the fact that the dedication to the Mothers was directly engraved on the natural element that
they embodied and protected: the rock of the hill of Castellan. We have thus here significant
testimonies of earlier and indigenous cults honouring the Mother Goddesses.

Even though Matres and Matronae are Latinized forms, it is clear that most of their
epithets are of Germanic or Celtic origin. As a general rule, the term Matronae is associated
with Germanic bynames* - this, however, does not indicate that the Matronae were Germanic
goddesses- , while Matres and Matrae are combined with Celtic bynames*. Matronae and
Matres are equivalent in meaning, but it is at the same time possible to identify very
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specific and different areas of use. While the Matres are mainly honoured in Britain, in Gaul,
especially in the south-east, in North Spain and sometimes in Germany, the Matronae are
generally venerated with epithets in the Rhineland and without bynames* in Cisalpine Gaul.
At first sight, it seems that an important part of the devotion to the Mother Goddesses is
confined to military sites, such as along Hadrian’s or Antonine’s Wall in Britain or along the
Rhine in Germany. However, it must be kept in mind that the places of dedications were
areas which the Celts had occupied by immigration or conquest. Many of the dedicators also
bear Roman names and/or belong to the Roman army. And yet, some of them have typical
Celtic names, which is of great importance, for it evidences and reflects the attachment of
people of Celtic stock to their ancient deities.

The iconography of the Matres and Matronae is very Classical in type and generally
speaking does not have any hint of Celtic peculiarities, except sometimes in the haircut,
when the goddesses wear their hair loose without diadems, or in the style of manufacture.
The Mothers are indeed represented with the Greco-Roman attributes of fertility, such as
cornucopiae®, fruit or paterae*. Neither is the portrayal of the Mother Goddesses in groups
of three particularly Celtic, for there are many instances in Greco-Roman mythology of

triple goddesses. Divine triplism actually goes back Indo-European times.>"® Triadism is
nonetheless typical and much stressed in the case of Celtic deities, as evidenced in the
Gallo-British images and in Irish and Welsh medieval lores e.g. the three Machas, Brigits,
the three goddesses of war, etc.

The fact that in Gallo-Roman times the Matres and Matronae were associated in the
inscriptions with Roman goddesses or epithets, such as the Junones, Fatae, Domesticae
or Campestres, prove that the Romans needed to identify those goddesses with their own.
This epigraphic interpretatio Romana obviously means that the Matres and Matronae were
originally not part of the Roman pantheon, but belonged to the Celtic beliefs - otherwise
why would the Romans have felt it necessary to parallel them to Roman deities? It is true
that the concept of maternity is particularly well illustrated in Greco-Roman mythologies,
such as in the character of Juno, and that some goddesses are triplicate, such as the
Fatae or the Nymphae, and yet, one can notice that, strictly speaking, there are no triple
deities who literally bear the plural basic name of ‘Mothers’. This revered personage is,
however, venerated in the singular form and has different attributes and functions. Moreover,
if the Junones, Fatae, Nymphae, Campestres, Domesticae have the general beneficial
traits of Mother Goddesses, they yet embody particular aspects of nature, destiny or death
and possess specific functions, such as war or the protection of women, children and
the household. These goddesses are actually ‘derivations’ of the Mother Goddesses, who
definitely have a wider agrarian character.

We can gather from all of this that the Matres and Matronae, even though they
underwent an important Romanization in Gallo-Roman times, were Celtic or Germanic in
origin and their cult probably goes back to Indo-European times. It is nevertheless difficult
to determine where the cradle of their cult was: Gaul, Cisalpine Gaul or Germany? Cecil
Benett Pascal, who studies the cults of Cisalpine Gaul, tends to believe that the cult of the
Mothers originated in Cisalpine Gaul, arguing that the dedicators from this province are from
the “local civilian population”, whereas in Germania Inferior they are mostly soldiers.”” And
a large number of those soldiers and officers, who undeniably played a significant part in the

8
Vries, 1963, p. 132 ; Campanile, 1996, pp. 74-77 says that the Mother Goddesses in Indo-European times had three
characteristics. They were collective, local and protective. His interpretation is based on the study of Vedic epithets which describe
the gods as ‘having several mothers’, i.e. ‘protected and happy’.

9
Pascal, 1964, p. 117.
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Chapter 1 The Matres and Matronae

expansion of the cult of the Mothers, were from Cisalpine Gaul.”® Pascal adds that one of

the earliest dated inscriptions to the Mothers (37-41 AD) was found near Lake Maggiore.581

Finally, the Matronae are associated with bynames* in Germany, while in Cisalpine
Gaul they are venerated without epithets. This might be the reflection of some earlier stage
of worship. Cisalpine Gaul may thus have been the cradle of the cult of the Mothers, but

there is no proof that it was imported into the Rhineland.’® Others propose that the cult
of the Mothers sprang from the Rhineland, for a certain number of dedicators in Cisalpine
Gaul are Equites singulares, from the imperial guard, the members of which were mainly

recruited along the Rhine and the Danube.*®® Consequently, these are people from Celtic
and Germanic areas, who brought the cult of their Mothers with them and, being far from
their home, they were anxious to pay homage to their ancestral deities. As for Karl Simrock,
he suggests that the Mothers are Germanic in origin, because they were identified with the

Norns.”® The worship may equally well have been originally Celtic and then imported to

the right bank of the Rhine.’® In other words, the Germanic tribes may have adopted the
religion of the Gaulish people and taken up a similar name to designate their own Mother
Goddesses.

Some scholars have tried to sketch earlier stages of the cult of the Mother Goddesses,
but their theories remain very hypothetical. They would think of a pre-anthropomorphous
animistic stage in the cult of the Matres. Rlger suggests that the genuine form of the

Mother Goddesses would have been a goat,586 while Heinz Glnter Horn and Spickermann
propose that it might have been a tree on account of the frequent drawings of trees on
the sides of the altars dedicated to the Matronae.’®’As Ton Derks argues, however, the
fact that Mother Goddesses bear a close relation to trees does not mean that they were

previously represented as such.’® He assumes “the existence of an (anthropomorphic*)
ancestor cult before the beginning of Romanization”, which is very certainly the case, for

anthropomorphic* statues of so-called goddesses are known from Prehistoric times.*®

According to Alfred Maury, the worship and tradition of the Mother Goddesses
endured in folk beliefs after Christianization and survived in the form of supernatural
beings, i.e. the fairies, who are sometimes called Bonnes Dames (‘Good Ladies’), Dames
Blanches (‘White Women’), Bé Find (‘White Women’), Bean Si (the anglicized form of
which is Banshee, ‘Woman-Fairy’), or Fata (‘Fate’), known from many medieval tales and

580
581
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583
584
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Hatt, MDG, I, p. 91.

CIL V, 6641 ; Pascal, 1964, p. 117.

Pascal, 1964, p. 117 ; Haverfield, 1892, pp. 317-318.
Daremberg & Saglio, p. 790.

Simrock, 1869, p. 331.

Anwyl, 1906a, p. 35 ; Daremberg & Saglio, p. 636.

Riger, 1983, pp. 210-221.

Horn, 1987, pp. 51-52 ; Spickermann, 2002, p.p. 148-149.
Derks, 1998, p. 124 and note 220.

Derks, 1998, pp. 126-127.
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folklore.” It is besides noteworthy that the name designating the Welsh fairies, especially

in Glamorganshire, is Y Mamau (‘The Mothers’) — the general appellation being y tylwyth

teg (‘the fair foIk’).591 The phrase bendith y mamau, literally ‘the mothers’ blessings’, is
used to avoid fairy kidnapping, tricks and mischiefs. In Wales, the highest point in the
Clwydian Mountains (Denbighshire) is named Y Foel Famau (‘the Hill of the Mothers’),

. . 2 - . 13 )
where the otherworld community lives.***The Fairies are even sometimes called ‘goddesses

in Iegends593 and have inherited some characteristics of ancient goddesses: they are
associated with natural elements, such as forests, fountains, hills and have magic, shape-

shifting or invisibility powers, which are reminiscent of those of the ancient deities.”® In

Ireland, the fairy folk are called si, earlier sidh, ‘mount’, and live in hills or tumuli*.**The sidh
in early literature was used to designate the otherworld, that is the place where the ancient

Tuatha Dé Danann (‘the Tribe of the Goddess Dana’) were believed to dwell.**®

Another interesting point concerns the name Fata, which is sometimes used for the
fairies, particularly when they are described as three fairies who foretell the future at the
birth of a child and offer him presents. This name is the same as the Roman goddesses
Fatae. According to MacCulloch, Fata comes from Latin fatum (‘fate’), Middle Latin fatare
(to enchant’), which gave faer (‘to enchant’) in Old French and a participle participle faé

(‘enchanted’) - see the common appellation les dames faés (‘the enchanted ladies’) in

romances.”’ Old French faerie, later féerie (‘enchantment’ or ‘illusion’), gave Old English

faery, Modern fairy, plural fairies. The Fairies are thus to be regarded as the heirs of the
Fatae, all the more so as they are associated with birth and fate. In Brittany, the tradition at
a birth was to spread a table for them, which echoes the custom of placing a couch for Juno

Lucina in Roman times.*®® For all these reasons, the tradition of the Fairies might therefore
contain distinct echoes of the cult of the Mother Goddesses in general.

590 See the study of Maury, 1843 ; Castan, 1875, p. 172 ; O hOgain, 2006, pp. 206 ; Maccullogh, 1911, pp. 45-46, 73 ;

Maccullogh, in ERE, 5, 1955, p. 181 ; Macbain, 1885, p. 37. For details about the Fairies, see Maccullogh, in ERE, 5, 1955, pp.
678-689 ; O hOgain, 2006, pp. 206-212 ; Mackillop, 2004, pp. 200-202.

1
Anwyl, 19063, p. 29 ; Anwyl, in ERE, 4, p. 574 ; Mackillop, 2004, pp. 40, 417 ; Gwynn, 1930, pp. 51, 236 ; Ross, 2001,

pp. 133-136.

592
Rhys, 1878, p. 39 ; Anwyl, 1906a, p. 29 ; De Vries, 1963, p. 131 ; Vendryes, 1997, p. 47.

9
593 Grimm, 1882-1888, p. 1400.

594
Maccullogh, in ERE, 5, 1955, pp. 681-682.
O hOgain, 2006, pp. 206.
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Mackillop, 2004, p. 386.

7
% Maccullogh, in ERE, 5, 1955, p. 678.
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Maury, 1843, p. 31.
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Chapter 2 Nature and Bounty

Introduction

Irish mythology and Gallo-British archaeology are clearly evocative of a worship rendered to
the Earth and Nature. The Irish legends illustrate the concept of an otherworld realm, called

sidh, situated beneath the earth, the mountains or water.”®® The Lebor Gabéla Erenn [The

Book of Invasions’] relates that the Tuatha Dé Danann, after being defeated by the mortal

Son of Mil, retreated beneath the earth and dwelt in ancient cairns and tumulus*.°® From

that time on, the world was divided in two: human beings inhabited the surface of the earth,
while gods and goddesses lived in the Underworld. This explains why caves, hills, springs,
lakes and rivers were regarded as entrances or doors towards the supernatural world. In
Gaul and Britain, votive offering wells, generally excavated on religious centres, may be a
reflection of such a concept.

Iron Age sanctuaries were generally surrounded by a ditch and enclosed by a fence, in
the middle of which a pit or ‘hollow altar’ was dug. The pits could be a rectangular, circular,
oval or indefinite shape. Their width could vary from 1 to 5 metres and their depth from 1 to 3

metres.*"’ Archaeological evidence reveals that those concave altars served for the deposit
of food offerings, which were part of a whole complex of religious rites. The digging of a well
was a concrete way to reach and make contact with the gods and goddesses, who were

believed to dwell beneath the ground. Such sacred cavities are found in the 3rd/2nd-century

BC sanctuary of Gournay-sur-Aronde (Oise), where entire bovids were left to decompose

in nine pits situated in the heart of the enclosure, and in the polygonal enclosure of the 3rd
c. BC sanctuary of Ribemont-sur-Ancre (Somme), which had a pit filled in with carcasses
of domestic animals in its centre. The most significant example of this type is undoubtedly

the 3rd

a surface of 1600 m2 and has an impressive 2-metre deep subterranean edifice of 11x8

metres, composed of two oval rooms, in its south-east part (fig. 1).°° This sacrificial pit could
be reached by means of a sort of banister or stairs flanked by two walls. The presence in
the first cavity of bones of breeding and domestic animals, such as bulls, pigs, sheep, goats
and dogs, points to a cult rendered to a pastoral, agrarian and chthonian* deity. Some parts
of the sacrificed animals were roasted and eaten in the enclosure, while the non-comestible
rest were deposited in the pit and left to rot so as to feed the deity, ensuring the fertility of the

ground, and pay homage to her.*® An iron ploughshare, interred at the bottom of a votive

c. BC open-air oval ditched enclosure of Libenice (Czech Republic), which covers

599
Dillon & Chadwick, 1973, pp. 182-192 ; Green, 1992a, p. 190 ; Mackillop, 2004, pp. 359-360, 386 ; Beck, 2003, pp. 76-86 ; Sims-
William, Patrick, 1990, pp. 57-81 ; Wagner, 1981, pp. 1-28 ; Spaan, 1969 ; Loffler, 1983.

Macalister, 1956, pp. 14-39 ; o) hOgéin, 2006, pp. 478-481 ; Mackillop, 2004, pp. 414-416.
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Brunaux, 1986, p. 33.

602

Lantier, 1963, pp. 272-280.
3
Lantier, 1963, p. 279.
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6

post in the 4ih-o"d

may be also indicative of a fertility cult rendered to an earth deity.

c. BC ditched circular enclosure of Frilford, Berkshire (Oxfordshire, GB),
604

The offering wells of those Iron Age sanctuaries provide proof of a cult devoted to deities
of fertility. Carcasses of animals were dedicated to them and left to decompose in the earth
in gratitude of their presents. This rite was also a way of ensuring the future fertility of the
land. As the Celts did not write, inscriptions identifying those deities of prosperity cannot be
found. As a consequence, the deities invoked remain anonymous. With regard to the various
mythologies of the world, it is clear that fertility is mainly achieved and watched over by

female deities.’” The goddess is actually the archetype of prosperity. This can be explained
by the fact that the land has been regarded as a divine mother who nurtures her people
since time immemorial. The characters of the Matres and Matronae, widely evidenced in the
epigraphy and iconography of Britain and the Continent, significantly illustrate the tradition of
‘Mother-Goddesses’ feeding and protecting the human race. The babies and horns of plenty
they hold in their arms also evidence such a role. As demonstrated in Chapter 1, the cult of
the Matres particularly flourished in Gallo-Roman times and probably replaced ancient Celtic
goddesses of abundance in certain areas. What evidence is there in Irish medieval literature
and Gallo-British archaeology of specific goddesses embodying the Earth and purveying
fertility? Who were they? What were their functions and how were they honoured?

The first part of this chapter will be devoted to goddesses personifying the land
and possessing agrarian features, such as Irish Eriu, Macha, Tailtiu — all of earlier
Celtic derivation - and Gaulish Litavi and Nantosuelta. The second part will then analyze
the literary, epigraphic, etymological and iconographical data proving the existence of
goddesses purveying natural riches, such as Irish Mér Muman and Danu, and Gaulish
Rosmerta, Cantismerta and Atesmerta. The third part will examine the essence of
goddesses attached to specific natural elements, such as animals, trees or mountains —
the rivers and springs will be studied in the following chapter. Existing theories concerning
the existence or nature of some goddesses, such as Gaulish Arduinna, who is universally
understood as a woodland boar goddess, or Irish Flidais, who is generally said to be a
woodland deer goddess, will also be considered.

04
The Iron Age sanctuary consisted of two rows of six posts each, see Lewis, 1966, pp. 2, 7, 81-82 and fig. 15, 86 ; Cunliffe,

2005, p. 563 and fig. 20.3. For details on the Roman sanctuary, see Henig, 1984, p. 39 ; Hingley, 1982, pp. 305-309.
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05 See Husain, 2001.
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Fig. 1: Graphic restitution of the enclosed sanctuary of Libenice in Czech
Republic with an impressive hollow altar at its end. Lantier, 1963, p. 275.

I) The Goddess as the Embodiment of the Land

A) Gaulish Litavi (‘the Earth’)

In Gaul, there are five inscriptions from Malain and Aignay-le-Duc (Céte d’Or), in the

territory of the Lingones, dedicated to a goddess called Litavi, whose name in Gaulish

literally signifies ‘Earth’, meaning: ‘the Vast One, the Broad One’.*® Rudolf Thurneysen has

demonstrated that Litavi’'s name was similar to that of the Indian goddess of the Earth Prthvr,

6
Delamarre, 2003, pp. 204-205 ; Delamarre, 2007, p. 225 ; De Vries, 1963, p. 138 ; O’Rahilly, 1946a, p. 13 ; Holder, ACS, vol. 2,
p. 423 ; Olmsted, 1994, p. 421 ; Hatt, MDG, 2, pp.106, 108, 131.

109

Sous contrat Creative Commons : Paternité-Pas d'Utilisation Commerciale-
Pas de Modification 2.0 France (http://creativecommons.org/

licenses/by-nc-nd/2.0/fr/) - BECK Noemie - Université Lyon 2 - 2009



Goddesses in Celtic Religion

Prthivi, ‘Earth’ in Sanskrit.*®” The ancient names designating Brittany or Armorica, i.e. Welsh
Llydaw, Old Breton Letau, Old Irish Letha and the Latinized form Letavia, all come from a

Celtic *Litavia, the Earth par excellence’, ‘the Country’.608 As for Le Bohec, he proposes

to gloss Litavi's name as ‘the door towards the otherworld’, but he does not explain this

etymology*.*®

The first inscription discovered in Malain reads: Marti Cicolluis et Litavi [...], “To Mars

Cicolluis and to Litavi (...).%™® Another dedication, dating from the 2™ ¢. AD, was found

there: [Marti Cicollui] eft] Lift]a[vi] Cresce[ns ?] Sen(n)i(i) M[ar]tialis [fil(ius)] [v(otum) s(olvit)
I(ibens) m(erito) ?],“To Mars Cicolluis and to Litavi, Crescens (?), son of Sennius Martialis,
paid his vow willingly and deservedly (?).*"" Crescens and Martialis are Latin cognomina*,

while Sennius is a Latinized gentilice* of Celtic origin.®'2 Another altar, dating from the 2™ c.

AD, was found at a place known as ‘En Magnotte’ in Malain in 1884: [Ma]rti Ci[co]llui et Litavi

L. Mattius Aeternus Ex voto, ‘To Mars Cicolluis and to Litavi, L. Mattius Aeternus (offered this

monument) after making a vow’.?"® The dedicator bears the tria nomina of Roman citizens,

but his gentilice* Mattius may be of Celtic origin.614 An inscription engraved on a monument,

probably dating from the an c. AD, was discovered in 1637, in the cemetery of ‘Sous la
croix dressée’ in Malain: [Marti Cicolluis] et Litavi ex voto suscepto v(otum) s(olvit) I(ibens)
m(erito), “To Mars Cicolluis and to Litavi, having made a vow, paid his vow willingly and

deservedly’.615 The dedicator is anonymous, unless his name was written at the beginning

of the inscription, but this is highly unlikely, for this practice was uncommon. Finally, an

altar in yellow limestone, dating from the end of 2nd c. or the beginning of 3rd c. AD, was
found in re-employment” in the cemetery at Aignay-le-Duc: Aug(ustis) sac(rum) deo Marti
Cicolluis et Litavi P. Attius Paterc[lJu[s] [v(otum) s(olvit) I(ibens) m(erito)], ‘Sacred to the
August deities, to the god Mars Cicolluis and to Litavi, P. Attius Paterculus paid his vow
%"® The dedicator bears the tria nomina of Roman citizens. His

willingly and deservedly’.
gentilice*Attius and cognomen*Paternus are Latin.®"" It is worth noting that Attius is also
attested as a Celtic name in other parts of Gaul.®'®

As the dedications show, Litavi is always partnered with Mars Cicolluis, whose epithet,

attested in other inscriptions from Malain, Xanten (Germany) and Dijon (Cbte d'Or), might

607
Thurneysen, in Indogermanische Forschungen, 4, pp. 84-85.

608
Delamarre, 2003, p. 204 ; Lambert, 2006, p. 54 ; Mackillop, 2004, p. 297 ; Anwyl, 1906a, p. 37: a lake lying at the bottom of Mount
Snowdon, the highest mountain in Wales, is also calledLlyn Llydaw.

Le Bohec, 2003, p. 44 refers to Guyonvarc’h, Christian-Jacques, in Ogam, XX, 1-2, 1968, pp. 490-494.
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CIL XIll, 5599 ; Drioux, 1934, p. 74, n° 263 ; Le Bohec, 2003, pp. 45-46, n°28.
CIL XIll, 5600; Drioux, 1934, p. 74, n° 265; Le Bohec, 2003, pp. 44-45, n°25.
Delamarre, 2007, p. 165 ; Le Bohec, 2003, p. 45.

CIL XIlI, 5601 ; Drioux, 1934, p. 74, n° 266 ; Le Bohec, 2003, p. 44, n°23.
Delamarre, 2007, p. 129 ; Solin & Salomies, 1994, p. 115.

CIL XIll, 5602 ; Drioux, 1934, p. 74, n° 264 ; Le Bohec, 2003, p. 44, n°27.

CIL XIlI, 2887 ; Drioux, 1934, p. 74, n° 267 ; Le Bohec, 2003, p. 176, n°295.
Solin & Salomies, 1994, pp. 26, 376.

Delamarre, 2007, p. 32.
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mean the ‘Fierce Striker’ or the ‘Very Muscular’.®"® Four of the inscriptions being discovered

in Malain, it can be induced that this city was the chief place of worship of the divine couple.
Interestingly, Mars Cicolluis is associated with the Roman goddess Bellona in a dedication

from Malain: [Mar]ti Cic[ollui] [e]t Bell[onae], ‘To Mars Cicolluis and to Bellona’.?”® From this,

it can be deduced that Litavi was assimilated to Bellona in Gallo-Roman times.®*' In Roman
mythology, Bellona is the personification of war, as her name derived from bellum, ‘war’
indicates. According to various traditions, Bellona is the sister, daughter or wife of the Roman

war god Mars.®” She escorts him on the battlefield, takes part in the fighting and enjoys
the carnage. She is often represented brandishing a spear or sword in her hand, wearing a
helmet and driving Mars’s cart. Bellona is similar to the Greek goddess Enyo, the messenger

of Ares who delights in hearing the screams and pain of the wounded or dying warriors.*®
The lack of information does not enable us to affirm that Litavi is a goddess related to war.
The association of Mars Cicolluis and Bellona could be due to the fact that Cicolluis was
certainly a war god as his name tends to prove.

Another interesting Celtic epithet related to Litavi is that of Apollo Cobledulitavus,

mentioned in a single inscription from Périgueux (Dordogne): Deo Apollini Cobledulitavo, ‘To

the god Apollo Cobledulitavus’.®** According to Delamarre, his byname* can be broken down

as Cob-ledu-litavus (*Com-Iédu-litavus), with com, ‘with’, ledu, of unknown significance, and

litavus, ‘earth’.®*® As for Olmsted, he less convincingly proposes to gloss his name as ‘With

Great Feasts’.?%®

As her name evidences, Litavi is the embodiment of the Earth par excellence. This
aspect is greatly illustrated in Irish medieval literature, which portrays a trio of goddesses
incarnating the isle of Ireland and bearing names directly referring to the land: Eriu, Banba
and Fétla.

B) The Isle of Ireland: Eriu, Banba and Fétla

The earlier designation of Ireland, Eriu, the anglicised form of which is Eire, dative Eirinn,

genitive Eireann, derives from a Celtic form *Iveriu, signifying land’.%’ Itis equated with Old
Irish iriu, genitive irenn, meaning ‘land’ or ‘ground’, which was certainly the primary form
of Eriu. The designation is already attested in Antiquity, for Greek writers used the word

1
619 CIL XIll, 5597, 5598, 5604 (Malain), 5479 (Dijon) ; AE 1981, 690 (Xanten) ; Delamarre, 2003, p. 116 ; Delamarre, 2007,

p. 65 ; Olmsted, 1994, p. 343.

620
CIL X111, 5698 ; Drioux, 1934, p. 74, n° 262; Le Bohec, 2003, p. 45, n°26. Bellona is also partnered with an indigenous Mars

in Trier (CIL XIll, 3637) and in Mayence (CIL XIll, 6666). Other dedications to Bellona come from the sanctuary of Villard d’Hériat:
CIL XIIl, 5337, 5352 ; see Hatt, MDG 2, p. 134.

21
6 Le Bohec & Sapin, in Bulletin de la société archéologique et historique de Langres, XXIl, 324, 1996, pp. 64-681996, pp.

64-68.

2
Brill’s, vol. 2, pp. 589-590 ; Roescher, |, 1884-1890, col. 774-777 ; LIMC, lll, pp. 92-93.

623
Guirand & Schmidt, 2006, pp. 249, 632, 681 ; Reinach, 1913, p. 255.

624 CIL XIll, 939.

625
Delamarre, 2007, pp. 68, 224, 225 ; Anwyl, 1906a, p. 38.

2
626 Olmsted, 1994, pp. 396-397.

627 Lz
O’Rahilly, 19463, p. 10 ; O hOgain, 2006, p. 191 ; Vries, 1963, p. 136.
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lerné, e.g. Strabo (1épvn), and later Iwernia, e.g. Ptolemy (Tougpvia), to refer to Ireland.®?®

Moreover, the term Erainn ‘land-dwellers’, which is related to Eriu and is similar to Ptolemy’s
Iverni (700£pVOI),629 was used to designate several Celtic tribes living on the isle and more
particularly in the south.®®

From Eriu, Thomas O’Rahilly reconstructs the goddess name *Everna or *Everii. He

maintains that Eriu is a Sun Goddess whose name must be understood as ‘the one who

travels regularly, who moves in a customary course’, that is ‘the Regular Traveller’,®®' an

etymology* which is rejected by Osborn Bergin.?**> O’Rahilly’s theory is all the more unlikely
asEriu does not bear any solar imagery in the literature.®®® She is never described wearing
circlets or rings inferring a connection with the sun or the moon. It is actually her lover, the
Formorian king Elatha (‘Art’ or ‘Science’), who is portrayed in Cath Maige Tuired with golden-
yellow hair, wearing five golden ‘wheels’ on his neck and travelling across the seain a vessel
of silver, possibly standing for the barque of the sun.”®® These attributes may evidence that
Elatha is the’embodiment of the Sun. Moreover, in the Lebor Gabala Erenn [‘The Book of
Invasions’], Eriu is partnered with a warrior-king, who may be the personification of the sun,
since his name Mac Gréine signifies (‘Son of the Sun’).635 The imagery of those accounts
tends to illustrate the archaic belief in the union of the Land-Goddess with the Sun God
symbolizing the eternal cycle of Nature: the sun indeed fertilizes and grows the fields.** As
the following account exemplifies,Eriu is therefore not a sun-goddess but an earth-goddess
par excellence.

In verse, Ireland is generally called by two other poetic names: Banba, originally Banbha
meaning ‘[place of] women’s death’, and Fddla, earlier form Fétla, signifying ‘Swarded
One’.?®* As their names point out, they personify the land of Ireland. Banba may have
primarily been the sovereign land-goddess of south Leinster and the plain of Meath, for old

place names are reminiscent of her name in those areas.®*® The Lebor Gabala Erenn [The
Book of Invasions’] stages Eriu, Banba, Fétla as a trio of queen-goddesses, respectively
married to the three Kings of the Tuatha Dé Danann, Mac Gréine (‘Son of the Sun’), Mac

628

Strabo, in his Geography, 1.4.3, written in c. 19 AD, was the first to use the term lerné (1épvn), the most common and long-lasting
name for Ireland among the Greek writers, used until the end of the Roman empire. For Ptolemy, Geography, 1.2, see Freeman, 2001,
pp. 38-39, 66-67. In Latin, it became Hibernia by the contamination of the word hibernus (e.g. Caesar, Pliny and Tacitus).

9
Ptolemy, Geography, 8.3 ; see Freeman, 2001, pp. 74-75: “Ptolemy himself notes that the town of /Iwernis has the same basic

name as Ireland (/wernia).”
630 O hOgain, 2006, pp. 204-206

! O’Rahilly, 1946, p. 297 ; O’Rahilly, 1946a, p. 26 sees a root *év < *€iv and compares it to Sanskrit éva, which signifies ‘to
hasten’ or ‘course’, ‘habit’ and thus believes in a solar deity moving according to her usual course.
2 Bergin, 1946, pp. 147-53 ; Vries, 1963, p. 136, note 1.
633 O’Rahilly, 1946, p. 305 ; Mackillop, 2004, p. 192.

634 .
Elatha and Eriu’s union gave birth to the King Eochaid Bres and triggered the war between the Tuatha Dé Danann and the

Fomhoire off. Gray, 1982, § 16-24 and p. 123 ; O’Rahilly, 1946a, p. 27 ; O’'Rahilly, 1946, pp. 304-305 ; Mackillop, 2004, p. 177.
635 .
Macalister, 1941, pp. 152-153, 122-123, 182-183 ; O hOgain, 2006, p. 192 ; Mackillop, 2004, p. 318.
636 O hOgain, 2008, p. 192.

637
O hOgain, 20086, p. 30 (Banba) and p. 191 (Fétla) ; Hogan, 1910, p. 95. For instance, Fétla is used as the personification
of Ireland in the poetry of Tadhg Dall O hUiginn (1550-1617) ; see Mackillop, 2004, p. 237.

638 . .
O hOgain, 2006, p. 30 ; Makillop, 2004, p. 33.
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Chapter 2 Nature and Bounty

Cuill (‘Son of Hazel’) and Mac Cécht(‘Son of the Plough’), whose names reflect ancient solar,
natural and agrarian functions completing the earth aspect of the goddesses.639

Tr# meic Cermada Milbe#il meic Eachach Ollathair .i. Mac Cuill 7 Mac Cecht 7 Mac
Gr#ine: .i. Mac Cuill, coll adea 7 Ethur a ainm 7 Banba a ben ; Mac Cecht #arom,
cecht adea, Tethur a ainm, Fotla a ben ; Mac Gr#ne didiu, gr#an a dea, Cethur a
ainm, H#riu a ben. The three sons of Cermat Milbel s. Eochu Ollathair were Mac
Cuill, Mac Cecht, Mac Grene. Mac Cuill, the hazel god, Ethur his name, Banba his
wife: Mac Cecht thereafter, the ploughshare his god, Tethur his name, Fotla his

wife: Mac Greine further, the sun his god, Cethur his name, Eriu his wife.**
The Lebor Gabéla Erenn [‘The Book of Invasions’] recounts that, after the defeat of the
Tuatha Dé Danann by the human Sons of Mil, the three goddesses personifying the island
met the three Kings and agcepted their sovereignty, provided that their name would be on the
island from that time on. Eriu met the Kings at Uisneach (Ushnagh, in County Westmeath),
the ritual centre of Ireland, Banba at Sliabh Mis (Slieve Mish, County Kerry) and Foétla at
Sliabh Eibhlinne (Slieve Felim, east County Limerick). This legend is obviously a medieval
dramatization, but it illustrates the ancient belief of the land envisaged as a goddess:
Imacallsat Meic M#led i Sl#ib Mis 7 Banba. Asbert Banba friu: M#s do gab#il
h#renn t#ncabair n#r bo ch#ir in s#n i t#ncabair. Is d# #cin, ol Amairgen Gl#ngel,
in fili. Ascaid damsa #aib dana, ol s#. Cia ascid, or siat. M'ainm for in innsi seo
or s#. Caidhi t'ainm? or iat. Banba, or s#. B#d ainm dond indsi seo, ol Amairgen.
The sons of Mil had colloquy with Banba in Sliab Mis. Said Banba unto them:
If it be to take Ireland ye have come, not right were the good-fortune in which
ye have come. It is by necessity, said Amorgen Gluingel, the poet. A gift from
you to me then, said she. What gift? said they. That my name may be on this
island, said she. Let it be a name for this island, said Armorgen. Acallsat Fotla
in Eblinniu. Atbert a c#tna friu, 7 cuinchid a hainm for in n-insi. Atbert Amairgen:
Bud ainm dond insi seo, Fotla. They had colloquy with Fotla in Eblinne. She
spake with them in like manner, and desired that her name should be upon the
island. Said Amorgen: Let Fotla be a name upon this island. Acallsat h#rind in
Uisniuch. Asbert friu: A #cu, or s#, is mochen d#ib; cian #t# oc f#idib far tuidecht.
Bud lib co br#th ind insi seo, 7 n# bia co airther in domuin inis bus ferr. N# bia
ciniud bas choml#niu inda for [c]ciniud-si. Is maith sen, ol Amairgen; is maith ind
f#stine. N# ria bud maith a buide, ol #ber Donn, sinser Mac M#led, acht riar nd#ib
7 riar cumachta f#in. Cumma duit, ol #riu; n# ba duit tarba na hindsi seo, 7 n# ba
dot chlaind. Ascidh damsa, a Maccu M#led 7 a chland Bregoin, ol s#; .i. m’ainm
for in n-insi seo. Bid # bas pr#mainm d#, ol Amairgen. They had colloquy with
Eriu in Uisnech. She said unto them: Warriors, said she, welcome to you. Long
have soothsayers had [knowledge of] your coming. Yours shall be this island for
ever; and to the east of the world there shall not be a better island. No race shall
there be, more numerous than yours. Good is that, said Amorgen; good is the
prophecy. Not right there it to thank her, said Eber Donn, eldest of the sons of
Mil; thank our gods and our own might. To thee 'tis equal, said Eriu; thou shalt

639
Vendryes, 1997, p. 44 ; De Vries, 1963, pp. 164-165 ; O'Rahilly, 1946, p. 304 ; Mackillop, 2004, pp. 317-318.
40
Macalister, 1941, pp. 152-153 and 122-123, 182-183.
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have no profit of this island, nor shall thy progeny. A gift to me, ye sons of Mil,
and ye children of Breogan, said she; that my name shall be on this island. It shall

be its principal name, said Amorgen.**

Significantly, the Lebor Gabéla Erenn [ The Book of Invasions’] relates that the first invader
of Ireland was a woman, called Cessair. Her name was used in poetry to designate Ireland;

she is thus another emanation of the goddess embodying the isle.®* It recounts that Cessair
fled the Flood and arrived with fifty women and three men at Dun na mBarc, on Bantry Bay,
in County Cork, forty days before the Flood. One week after, she died with her fifty maidens
of a disease in Cul Cessrach in Connachta. The five invaders who came to Ireland after
her were Partholon, Nemed, The Fir Bolg, the Tuatha Dé Danann and the Sons of Mil. The
text is the following:

Do gab#il Cassrach andso s#s, 7 dia sc#laib r#a nd#linn. Ceist: Cia c#tarogab
H#rinn ar t#s, #ar Tustin talman? Ninsa. Cessair, ingen Betha meic N#e meic
L#miach, dalta-side Sabaill meic Man#ail [...]. Of the Taking of Cessair here
below, and of the tales told her of her before the Flood. Who first took Ireland in
the beginning, after the Creation of the World? Cessair, daughter of Bith s. Noe s.

Lamech; fosterling was she of Saball s. Manual [...].**

The Lebor Gabala Erenn [The Book of Invasions’] also stipulates that the first woman who
invaded Ireland was Banba. Similarly, it recounts that she came with one hundred and fifty
women and that she gave her name to Ireland after dying of an iliness:

Cia didida cia [sic] ragab Erinn iar tusmid talman? Is ed isbert Lebar Droma
Snechta comad Banba ainm na ced ingine fogabad Erinn ria ndilind, .i. comad
uaithi nobet Banba for Erinn. Tri c#icait ogh do dechaid 7 triar fer. [...] Catracha
bliadan badar is an indsi: dosainic iaram galar, conerbailtar uili an aen sechtmain.
Now who (was the first) who took Ireland after the creation of the world? This

is what the Book of Druim Snechta says, that Banba was the name of the first
woman who found Ireland before the Flood, and that from her Ireland is called
‘Banba’. With thrice fifty maidens she came and three men. [...] Forty years were
they in the island: thereafter a disease came upon them, so that they all died in

one week.**

It is of great interest to note that this paragraph (167) of the Lebor Gabéla Erenn [ The Book
of Invasions’] is an extract from the Leabhar Droma Sneachta [‘'The Book of Drumnat’], also
called Cin Droma Sneachta ['Quire of Druim Snechta’]. This manuscript, which has been

lost since the Middle Ages, was written in County Cavan in the early 8th c.>* This early text

offers an independent account of the story of the Antediluvians and attests of the antiquity of

Banba as a divine figure, who was later supplanted by the humanized character of Cessair.**
Another interesting point is the idea of the goddess dying and giving her name to the land.

It explains and illustrates how the goddess literally becomes the land. This pattern is well-

641
Macalister, 1956, pp. 34-37, 76-79.

42
6 Mackillop, 2004, p. 86.

643
Macalister, 1939, pp. 180-183.

644
Macalister, 1939, pp. 176-177, § 167, also told pp. 184-185, § 175, pp. 196-197, § 187.

4
645 Macalister, 1939, p. 167.

646
Carey, 1987, p. 40.
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Chapter 2 Nature and Bounty

known in Irish mythology and the texts sometimes describe the land as though it was the
body of the goddess.

C) The Land as the Body of the Goddess

In Irish literary tradition, other goddesses have marked agricultural features and bear names
referring to the earth. Legends tell of their death and their burial in the land, which then
became called after them. From that moment on, earth and goddess were as one and parts
of her body could be seen in the landscape.

The Irish goddess Clidna is etymologically related to the land, for she has a name

meaning ‘the Territorial One’.**" Moreover, she is associated with Ctan Dor (‘Harbour of

Gold’), the bay of Glandore, in Co. Cork, and remembered as Tonn Chliodhna (‘Cliodhna’s
Wave’), because she was drowned there. She will be studied in more detail in Chapter 4.

Another noteworthy example is the queen-goddess Tailtiu, who was married to the last
Fir Bolg King Eochaid mac Eirc and is sometimes said to be the foster mother of the powerful
Lugh Lamfhota.®*® De Vries explains that Tailtiu’s name was originally *talantiu, cognate with

Irish talam, ‘earth’, from IE *tel, ‘flat, flat floor’.®*° Tailtiu thus means ‘Earth’ or ‘Plain’. In the
Metrical Dindshenchas, she is said to be the daughter of Mag Mér (‘Great Field’) and to have
cleared the forests and dug the plain of Brega, situated between the Boyne and the Liffey
(mostly Co. Meath). This is indicative of a significant agrarian character. The legend tells of
her death, due to exhaustion, and of her interment in a field which became called after her:
Mag Tailtiu (‘Plain of Tailtiu’), now Teltown, in County Meath. On her deathbed, she asked
to have a feast held in her honour each year. It is known as Oenach Tailten (‘Tailtiu Fair or
Assembly’). The legend is the following:
A chéemu criche Cuind chain éitsid bic ar bennachtain; co n-écius duib senchas
sen, suidigthe 6enaig Thalten. Tri chét bliadan, fodagaib, teora bliadna do
bliadnaib co gein Crist, coistid rissein, 6n chét-6enuch i Taltein. Taltiu ingen
Magmoir maill, ben Echach gairb maic Duach daill, tanic sund ria slag Fer mBolg
co Caill Caan iar cath chomard. [...] Mor in mod dorigned sin al-los tuagi la Taltin
athnad achaid don chaill choir la Taltin ingin Magmaéir. O thopacht aicce in chaill
chain cona frémaib as talmain, ria cind bliadna ba Bregmag, ba mag scothach
scoth-shemrach. Scailis a cride 'na curp iarna rige fo rig-brutt; fir nach follan
gnuis fri gual, ni ar fheda na fhid-tal. Fota a cuma, fota a cur i tm Thalten iar
trom-thur; dollotar fir, diamboi i cacht, inse h-Erend fria h-edacht. Roraid-si
riu 'na galur, ciarb énairt nirb amlabur, ara n-derntais, dichra in mod, cluiche
caintech dia cainiod. Im kalaind Auguist atbath, dia ldain, Loga Lugnasad; imman
lecht 6n ldan ille prim-6enach h-Erend aine. Dorairngert faitsine fir Taltiu toeb-
gel ina tir, airet nosfaimad cech flaith na biad h-Eriu cen 6g-naith. O nobles of the
land of comely Conn, hearken a while for a blessing, till I tell you the legend of the
elders of the ordering of Tailtiu's Fair! Three hundred years and three it covers,
from the first Fair at Tailtiu to the birth of Christ, hearken! Tailtiu, daughter of
gentle Magmor, wife of Eochu Garb son of Dui Dall, came hither leading the Fir

847 & hdgain, 2006, pp. 85-86.

4
648 Mackillop, 2004, pp. 395-396.

649
De Vries, 1963, p. 138 ; Olmsted, 1994, pp. 292-293, 379.
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Bolg host to Caill Chuan, after high battle. Great that deed that was done with
the axe's help by Tailtiu, the reclaiming of meadowland from the even wood by
Tailtiu daughter of Magmor. When the fair wood was cut down by her, roots and
all, out of the ground, before the year's end it became Bregmag, it became a plain
blossoming with clover. Her heart burst in her body from the strain beneath her
royal vest; not wholesome, truly, is a face like the coal, for the sake of woods or
pride of timber. Long was the sorrow, long the weariness of Tailtiu, in sickness
after heavy toil; the men of the island of Erin to whom she was in bondage came
to receive her last behest. She told them in her sickness (feeble she was but
not speechless) that they should hold funeral games to lament her—zealous the
deed. About the Calends of August she died, on a Monday, on the Lugnasad of
Lug; round her grave from that Monday forth is held the chief Fair of noble Erin.
White-sided Tailtiu uttered in her land a true prophecy, that so long as every

prince should accept her, Erin should not be without perfect song.*®
Likewise, the goddess Macha is closely related to the land, agriculture and fertility, for her
name can be glossed as ‘a marked portion of land’.?*' In Irish, the singular word macha,
plural machada, signifies ‘an enclosure for milking cows, a milking yard’, while machaire is
‘a large field or plain’.652 M. J. Arthurs relates her name to Irish mag, Gaulish magos, ‘field’
653

and supposes that the original form of Macha is *Magosia (‘Plain’, ‘Field’ or ‘Earth’).

A poem of the Metrical Dindshenchas, entitled Ard Macha [‘The High Place of Macha’],
relates that the first Macha, the wife of the third invader of Ireland, Nemed, was murdered
and then buried in one of the twelve plains which her husband had cleared:

In mag imriadat ar n-eich, do réir Fiadat co fir-breith, and roclass fo thacha thig in
mass, Macha ben Nemid. Nemed riana bail ear blaid da sé maige romoér-slaid: ba
dib in mag-sa, is maith lemm, dara rag-sa im réim rothenn. Macha, robradena cach
mbuaid, ingen ard Aeda arm-rtaid, sund roadnacht badb na mberg, dia rosmarb
Rechtaid rig-derg. In the plain where our horsemen ride, there, by the will of

the right-judging Lord, was buried in fair seclusion a lovely woman, Macha wife
of Nemed. Twice six plains did Nemed clear before his home, to win renown; of
these was this plain, to my joy, across which I shall wend my steady way. Macha,
who diffused all excellences, the noble daughter of red-weaponed Aed, the raven

of the raids, was buried here when Rechtaid Red-Wrist slew her.***

The Lebor Gabéla Erenn [‘The Book of Invasions’] gives the same account and indicates that
her name was given to the plain where she was buried: Ard Macha, modern Ard Mhacha,
anglicised Armagh, understood by mediaeval writers as ‘The High Place of the goddess
Macha'. Actually, this place name would have originally meant no more than ‘the high point
of the plain’, with ard signifying ‘height’, ‘raised point’ and macha, ‘plain’. The reversion
to goddess-imagery in the context of such a placename is significant. Such imagery was
enduring:

650
Gwynn, 1924, pp. 146-159 ; Stokes, 1893, pp. 486-487.
651 . .
O hOgain, 2006, p. 325
652 RIA Dictionary, M, 11-12 ; Olmsted, 1994, pp. 169, 378.

653
Arthurs, 1952-1953, pp. 25-29 ; Le Roux, 1983, pp. 135-143.

654
Gwynn, 1924, pp. 124-125.
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Acht is muchu atbath Macha ben Nemid old#s Andind, .i. in dara l#ithe d#c #ar
tiachtain d#ib in H#rinn atbath Macha, 7 iss# c#t marb #renn do muintir Nemid.
Ocus is #aithe ainmnigter Ard Macha. But Macha wife of Nemed died earlier
then Annind; in the twelfth year after they came into Ireland Macha died, and hers
is the first death of the people of Nemed. And from her is Ard Macha named.*®
In those two legends, Macha is clearly associated with the land and agriculture. And yet,
Dumézil, who relies on the Edinburgh Dinnshenchas, asserts that Macha does not have an
agrarian character. According to him, she has an obvious function of ‘seer’.®® If this attribute
is indeed plainly described in the poem, it seems yet difficult to dismiss the idea that Macha

is linked to the land. It must be borne in mind that the Edinburgh Dinnshenchas date from the

15th c., which means they are later than the Metrical Dindshenchas. Despite their late date,

the Edinburgh Dinnshenchas remain interesting, for they speak of the three Machas and
relate how they were killed and buried in a land which was then named after them. The first
part on Macha, wife of Nemed, is the same as the one related in the Metrical Dindshenchas
and the Lebor Gabala Erenn ['The Book of Invasions’], apart from the function of foreseeing
attributed to her. The second part of the poem depicts how Macha Mong Ruadh (‘Red-
haired’) was slain and interred in the field now bearing her name: Mag Macha (‘the Plain of
Macha’), surrounding Emain Macha. Finally, the third part tells of Macha, wife of Crunniuc
mac Agnomain, who engendered the debility on the Ulstermen and was buried in a place
known as Ard Macha (‘Macha’s Height’). The poem is the following:

Ard Macha, cid diata? Ni ansa. Macha ben Nemidh meic Agnomain atbath

ann, 7 ba he in dara magh deg roslecht la Nemhead, 7 do breatha dia mhnai

go mbeith a ainm uasa, 7 is i adchonnairc i n-aislinge foda reimhe a techt ina

ndernad do ulc im Thain bho Cuailngi ina cotludh tarfas di uile ann rocesad do

ulc and do droibhelaib 7 do midhrennaib, go ro mhuidh a cridhe inti. Unde Ard

Macha. Atchonnairc Macha marglic tri fhis, ratha na raidmid, tuirthechtatrimsa

Cuailghne fa gnim ndimsa nimuaibre. NO Macha ingen Adha Ruaidh meic

Baduirnn, is le rotoirneadh Eomuin Macha, 7 is and roadnacht dia ros-marbh

Rechtaid Rigderg, is dia gubhu rognidh aeenach Macha. Unde Macha magh. Ailiter,

Macha dano bean Cruind meic Agnomhain doriacht ann do comrith ann ri heocho

Conchobair, ar atbert a fear ba luathe a bean inaid na heocho. Amlaidh dano bai

in bean sin, inbhadach, go ro chuindigh cairde go ro thad abru, 7 nitugadh di,

7 dogni in comhrith iarum 7 ba luaithiamh si, 7 o roshiacht cend in chede berid

mac 7 ingin, Fir 7 Fial a n-anmann, 7 atbert go mbeidis Ulaidh fo cheas oitedh

in gach uair dos-figead eigin, conid de bai in cheas for Ultu fri re nomaide o

re Conchobhair go flaith Mail meic Rocraide, 7 adberar ba si Grian Banchure

ingean Midhir Bri Léith, 7 adbeb iar suidhiu 7 focreas a fert i nArd Macha, 7 focer

agubha, 7 roclannad a lia. Unde Ard Macha. Ard Macha, whence is it? Not

hard (to say). Macha, wife of Nemed, son of Agnoman, died there, and it was

the twelfth plain which was cleared by Nemed, and it was bestowed on his wife

that her name might be over it, and ’tis she that saw in a dream, long before it

came to pass, all the evil that was done in the Driving of the Kine of Cualnge. In

her sleep there was shown to her all the evil that was suffered therein, and the

5
Macalister, 1940, pp. 132-133.
6
Dumézil, 1954, p. 17.
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hardships and the wicked quarrels: so that her heart broke in her. Whence Ard
Macha, ‘Macha’s Height.” Macha, the very shrewd, beheld Through a vision —
graces which we say not — Descriptions of the times (?) of Cualnge — 'Twas

a deed of pride, not of boasting. Or, Macha, daughter of Aed the Red, son

of Badurn: 'tis by her that Emain Macha was marked out, and there she was
buried when Rechtaid Red-arm killed her. To lament her Oenach Macha, ‘Macha’s
Assembly,” was held. Whence Macha Magh. Aliter. Macha, now, wife of Crunn,
son of Agnoman, came there to run against the horses of King Conor. For her
husband had declared that his wife was swifter than the horses. Thus then was
that woman pregnant: so she asked a respite till her womb had fallen, and this
was not granted to her. So then she ran the race, and she was the swiftest. And
when she reached the end of the green she brings forth a boy and a girl — Fir and
Fial were their names — and she said that the Ulaid would abide under debility of
childbed whensoever need should befall them. So thence was the debility, on the
Ulaid for the space of five days and four nights (at a time) from the era of Conor
to the reign of Mél, son of Rochraide (A.D. 107). And 'tis said that she was Grian
Banchure, ‘the Sun of Womanfolk,” daughter of Midir of Bri Léith. And after this
she died, and her tomb was raised on Ard Macha, and her lamentation was made,

and her pillar-stone was planted. Whence is Ard Macha, ‘Macha’s Height.”**’

It is interesting to note that Macha is etymologically related to epithets of Gaulish Mother
Goddesses. The byname* of the Matres Mageiae, mentioned in an inscription from Anduze

(Gard), may be derived from Celtic *magos, cognate withOld Irish mag, gen. maige, meaning

field’, ‘plain’.®*® Could the Matres Mageiae be understood as ‘The Mother Goddesses of the

Field/Plain’? The inscription is the following: Q. Caecilius Cornutus Matris Mageis v(otum)
s(olvit) [I(ibens) m(erito)], “To the Mothers Mageiae, Q. Caecilius Cornutus paid his vow
willingly and deservedly’. The dedicator bears the tria nomina of Roman citizens.

This root is also found in the name of the goddesses Magiseniae, known from some
graffiti engraved on a goblet discovered in Strasbourg (Bas-Rhin): Deabus Magiseniis, ‘To

the Goddesses Magiseniae’ (fig. 2).°° Their name seems to be composed of Gaulish magi-,

‘broad’, ‘big’, ‘vast’ (*magos ‘field’) and seno-, seni-, sena-, ‘old’, ‘ancient’.’®® The Magiseniae

might therefore mean something like ‘The Broad Ancient Ones’ or ‘The Old Fields’. From
this etymology*, it follows that the Magiseniae were land-goddesses and ancestresses; an
aspect reflected in the story of Irish Banba, who simultaneously appears as the ancestress
of the divine race and the embodiment of the isle itself. On account of the similarity of the
names, some scholars have assumed that the Magiseniae were the consorts of Hercules
Magusanus/Magusenus of the military camps, venerated in 22 inscriptions from Romania,

Germany, Belgium, the Netherlands, Britain and Rome.®®" This is actually not the case, for

7
Stokes, 1893, pp. 480-481.

658
AE 1963, 116 ; Gallia, 20, 1962, p. 628. Neither Olmsted nor Delamarre mention these mother goddesses. This interpretation

is my own.
659
The inscription was found Rue du Faubourg de Pierre, in Strasbourg. AE 1980, 653a ; Gallia, 38, 1980, pp. 454-455 ;

Delamarre, 2007, p. 123.
0
Delamarre, 2003, pp. 213-214, 270 ; Demalarre, 2007, pp. 225, 231 ; Lambert, 1995, pp. 34, 37.

61
The connection is suggested in Gallia, 38, 1980, pp. 454-455. For the various inscriptions dedicated to this god, see RDG,
p. 50 ; Delamarre, 2007, p. 124.
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Chapter 2 Nature and Bounty

his epithet is to be related to Celtic magus, ‘servant’ and not to *magos, ‘field’. Magusenus,

composed of magus and senos, is ‘the Old Servant’.*®
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Fig. 2 (A): drawing of the gobelet with the inscription to the Goddesses
Magisenae, discovered in Strasbourg (Bas-Rhin). Gallia, 38, 1980, p. 455.

The concept of the land as the goddess’s body is mirrored in accounts specifying that
Danu’s and the Mdrrigain’s breasts are eminences in Co. Kerry and Co. Meath. Danu,
the mother and ancestress of the Tuatha Dé Danann, brings prosperity to the province of

Munster. The Lebor Gabala Erenn [ The Book of Invasions’],663
Gloss.ary’]664 and Coir Anmann [‘The Fitness of Names’]665

Sanas Cormaic ['Cormac’s
mention that two hills in Co. Kerry

662
Lambert, 1995, p. 60 ; Delamarre, 2003, p. 214 ; Delamarre, 2007, p. 225: e.g. magu-senus with magus ‘servant’.

663 Macalister, 1941, pp. 122-123, 160-161, 188-189.
4
Meyer, 1912, p. 3 ; O’'Donovan, 1868, pp. 4-5.

65
Stokes & Windisch, 1897, pp. 288-289. Cé6ir Anmann is a document explaining the significance and associations of many
personal names from early Ireland, like the Dindshenchas elucidates the meaning of place-names.
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are called Da Chich Anann, that is ‘The Paps of Anu’. These two hills, situated 10 miles
east of Killarney, near Clonkeen, have the shape of two breasts and cairn burials at their
summit (fig. 3 and 4):
N6 Muma .i. m6 a hana nas ana cach coigidh aili a nEirinn, ar is innti né adhradh
bandiain ts6nusa .i. Ana a hainm-sein, 7 is uaithi sidhe isberar Da Chigh Anann
0s Luachair Degad. Or Muma, that is mo, ‘greater’ its dna, ‘wealth’ than the
wealth of every other province in Erin; for in it was worshipped the goddess of
prosperity, whose name was Ana, and from her are named the Two Paps of Ana

over Luachair Degad.*®

Fig. 3: D& Chich Anann (‘The Two Paps of Anu’) in
County Kerry, Ireland. Birkhan, 1999, picture n°357.

666
Stokes & Windisch, 1897, pp. 288-289.
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Chapter 2 Nature and Bounty

Fig. 4: Summit of one of the hills called D& Chich Anann in County
Kerry (Ireland) where a burial cairn in the shape of a nipple is situated.

The Modrrigain’s body also shapes the landscape, for two small mounts, near

Newgrange, in Co. Meath, are named after her: D& Chich na Mérrigana, ‘The Paps of the

Mérrigain’.?®” In the Metrical Dindshenchas, they are alluded to as “the two Paps of the King

[Dagda]’s consort”, that is the Morrigain:
[...] Fégaid Da Cich rignai ind rig / sund iar sid fri sid blai siar: / &it rogénair
Cermait coem / fégaid for réen, ni céim cian [...]. [...] Behold the two Paps of
the king’s consort[i.e. the Mérrigain]/ here beyond the mound west of the fairy
mansion: / the spot where Cermait the fair was born, / behold it on the way, not a

far step [...].°%
It is worth noting that the Mérrigain is equated with Anu/Danu in the Lebor Gabéla Erenn
[‘The Book of Invasions’]. This tends to prove that the Maérrigain, who is part of the trio of
war-goddesses, was originally a land-goddess possessing fertility and nurturing aspects:
Badb 7 Macha 7 Annan .i. Mérrigan .i. diatat Da Chich Anann i |-Luachair, tri
ingena Ernbais na bantuathaige 7 de bl aithmn. Badb and Macha and Anann [i.e.
the Morrigu] of whom are the Two Paps of Ana in Luachair, the three daughters

of Ernmas the she-husbandman i.e. [....?]°* Triingena aile dana oc Ernmais, .i.

7 . o
Hennessy, 1870, p. 55 ; O hOgain, 1999, p. 66 ; O hOgain, 2006, p. 361 ; Olmsted, 1994, p. 161.
668
Gwynn, 1906, pp. 18-19, 62-63.
9
Macalister, 1941, pp. 160-161.
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Badb 7 Macha 7 Moérrigu, .i. Anand a hainmside. Ernmas had other three

daughters, Badb and Macha and Morrigu, whose name was Anand.® In Mor-
rigu, ingen Delbaith mathair na mac aile Dealbaith .i. Brian 7 lucharba 7 luchair:
7 is dia forainm Danand o builead Da Chich Anann for Luachair, 7 o builed
Tuatha De Danann. The Morrigu, daughter of Delbaeth, was mother of the
other sons of Delbaeth, Brian, lucharba, and luchair: and it is from her additional
name ‘Danann’ the Paps of Anain Luachair are called, as well as the Tuatha De

6
Danann.’™

The Lebor Gabéla Erenn [The Book of Invasions’] also stipulates that the Mérrigain and
Macha are identical. Fertility is also personified by their mother Ernmas, who is a ‘she-
farmer’, like Be Chuille and Dianann:

Badb 7 Macha .i. in Morrigan 7 Anann .i. diata da chich Anann .i. |-Luachair tr#
ingena Ernbais na bant#athige. Badb and Macha [i.e. the Morrigu], and Anann of
whom are the Two Paps of Anna in Luachair were the three daughters of Ernmas
the she-farmer. B# Chuille 7 Dianand na d# ban-t#athig. Be Chuille and Dianann

were the two she-farmers.®”

The Morrigain is clearly associated with the land and agriculture in an early text, entitled
Compert Con Culainn ['The Conception of Cu Culainn’], dating from the beginning of the

8'[h c. This legend describes her ploughing a piece of land, which her husband, the Dagda,

offered to her. This meadow is called after her: Gort-na-Morrigna (‘Mérrigain’s Field’). It
is now identified with Ochtar nEdmainn (“Top of Edmand’), situated on the border of Co.

Armagh and Co. Louth.®” The text is the following:

In Gort na Mérrignae asrubart is Ochtar nEdmainn insin. Dobert in Dagdae don
Marrigain in ferann sin 7 ro aired leesi € iarom. The ploughing/field of the Great
Queen which he said is Ochtar nEdmainn. The Dagda gave to the Great Queen

that land and it was ploughed by her after that.*"

Finally, the pattern of goddess’s body shaping the landscape is mirrored in an in-tale* of
Compert Con Culainn [‘The Conception of Cu Culainn’], entitted Tochmarc Emire [The

Wooing of Emer’].*”® Cu Chulainn describes his journey to his lover Eimhear and gives
onomastic* information concerning the places he passed through. He recounts then the
story of the River Boyne, flowing to the north of Dublin, and explains how the goddess Béinn
was drowned in the river after making trial of the enchanted well of her husband Nechtan
(see Chapter 4). What is particularly interesting in this legend is that parts of the river are
clearly described as body-parts of the goddess. A portion of the river is her forearm and her
calf, while another is her neck and another her marrow:

For Smiur mna Fedelmai asrubrad .i. Béann insin. Is de ata Béann fuirri .i. Béann
ben Necthain meic Labrada luid do choimét in topair diamair bai i n-irlainn in

670
Macalister, 1941, pp. 130-131.

671
Macalister, 1941, pp. 188-189.

672
Macalister, 1941, pp. 122-123.

673 .
Hennessy, 1870, p. 55 ; Van Hamel, 1933, p. 172 ; Gray, 1982, p. 129 ; O hOgain, 1999, p. 66.

674

Van Hamel, 1933, p. 37, §37.
675

Van Hamel, 1933, pp. 16-68.

122

Sous contrat Creative Commons : Paternité-Pas d'Utilisation Commerciale-
Pas de Modification 2.0 France (http://creativecommons.org/

licenses/by-nc-nd/2.0/fr/) - BECK Noemie - Université Lyon 2 - 2009



Chapter 2 Nature and Bounty

duine la tri deogbairiu Nechtain .i. Flesc 7 Lesc 7 Luam. 7 ni ticed nech cen aithis
on topur mani tised na deogbairiu. Luid in rigan la htaill 7 duimmus dochum

in topair 7 asbert na raibhe ni no collfed a deilb n6 dobérad aithis fuirri. Tanic
thaithbél in topair do airiugud a cumachtai. Ro memdatar iarom teora tonna tairis
cor réemaid a di sliassait 7 a desslaim 7 a lethsuil. Rethissi dano for imgabail na
haithise sin asin tsith co ticed muir. Cach ni ro reithsi, ro reith in topar ina diaid.
Segais a ainm isin tsith, sruth Segsa én tsith co Linn Mochai, Rig Mn& Nuadat

7 Colptha Mn& Nuadat iar sin, Béann i mMidi, Mannchuing Arcait i 6 Findaib co
Tromaib, Smiur Mné Fedelmai 6 Tromaib co muir. On the Marrow of Fedela’s
wife as said i.e. Boann she was. She is called Boann from this, i.e. Boann the
wife of Nechtan, son of Labhraidh, who went to observe the mysterious well that
was at the verge of the fortress along with the three cupbearers of Nechtan, i.e.
Flesc and Lesc and Luann. And nobody used to come without a blemish from that
well except for the cupbearers. The queen went with ostentation and pride to the
well, and she said that there was nothing which would damage her appearance
or would cause blemish to her. She came left-handwise around the well to feel
its power. Then three waves rose up from it, so that her two sides and her right
hand and one of her eyes were fractured. She ran then to avoid that blemishing,
from the mound until she reached the sea. Wherever she ran, the well ran after
her. Segais was its name in the mound — the stream of Segais from the Pond of
Mochae, the Forearm of Nuadhu’s wife and the calf of Nuadhu’s wife following
that. Boann in Midhe (Middle), she is the Mannchuing (neck) of Silver from the

[rivers] Finn to the [rivers] From. It is the Marrow of Fedhelm’s wife®”® from the
[rivers] From to the sea.®”’

This tale undeniably predates the 10th c., for Tochmac Emire ['The Wooing of Emer’] was

continually revised from the 8th c.tothe 1Oth c. The same story is related in the first version

of a poem, entitled Béand, published in the Metrical Dindshenchas (see Chapter 4).°®

D) The Gaulish Goddess Nantosuelta

The goddess Nantosuelta is known from a single inscription and two reliefs* which portray
her as the consort of the famous Gaulish god Sucellus generally understood as ‘Good

Striker’,*”® mentioned in ten dedications from France (Ancey-Malain, Lyons, Metz, Vichy,
Vienne), Switzerland (Yverdon and Augst), Germany (Mainz and Worms) and Britain (York),
and is represented on many a relief* with his typical curly hair and beard, long-shafted

hammer and olla*(fig. 5).°* Nantosuelta is an atypical goddess who differentiates herself

Fedelm is another cognomen* for Nuadu.

677
Van Hamel, 1933, pp. 37-38.

7
678 Gwynn, 1913, pp. 26-33, 480-481.

679
Lambert, 2006, p. 57 argues that this etymology* is actually not possible, for the verb *kell, ‘to strike’ is not attested in this form

in Celtic.

680
For the references of the inscriptions, see RDG, p. 63. For studies of the iconography, epigraphy and etymology* of Sucellus, see

among others Germain, R., Le dieu au maillet, Comité d'édition de la Société culturelle et de recherches du pays gannatois, Gannat,
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from the other goddesses by characteristic attributes of her own which remain enigmatic.
The difficulty in deciphering the essence of Nantosuelta resides in the etymology* of her

name, on which scholars disagree, and her attributes, which have been the subject of
conflicting interpretations.

1970 ; Chassaing, Marcel, Une passion: I'archéologie: Le Dieu au maillet, Imp. Rozé, Orbec, 1986 ; Lussien-Maisonneuve, Marie-
Josephe, ‘Un dieu-au-maillet dans le Nord de la France’, in Bulletin des musées royaux d'art et d'histoire, 1974, pp. 101-110 ; Flouest,
Ed. & Gaidoz, M. H., Le Dieu gaulois au maillet sur les autels a quatre faces. I. L'Autel de Mayence, Il. Les Autels de Stuttgart, E.
Leroux, Paris, 1890 ; Pilane, Alfred, Pro Segora. Le Dieu au maillet (gallo-romain) expliqué par les monnaies des Segours de I'Evre et
par les trouvailles des mines de Bélié, Farré et Frelon, Cholet, 1940 ; Blanchet, A., Note sur deux représentations de Sucellus et sur
l'aire de répartition des figures de ce dieu celtique, Imp. Nationale, Paris, 1953 ; Toulec, Daniel, Le Silvanus gallo-romain: I'assimilation
Silvanus-Sucellus. Epistemologie, Méthodes et Sources, These de Doctorat, Histoire, Université Paris 1, Paris, 1993 ; Green, 2001,
pp. 75-86 ; Thévenot, 1968, pp. 131-142 ; Deyts, 1992, pp. 85-93 ; Duval, 1957, pp. 60-63 ; De Vries, 1963, pp. 99-105 ; Lajoye, 2008,
pp. 53-59 ; Vendryes, 1997, p. 44 ; Olmsted, 1994, pp. 300-304 ; Linckenheld, 1929, pp. 50-55 ; Reinach, 1896, pp. 49-50 ; Evans,
1967, pp. 257-258 ; Drexel, F., ‘Die Gotterverehrung im romischen Germanien’, in BRGK, 14, 1923, p. 22 ; Schmidt, 1957, p. 170.
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Chapter 2 Nature and Bounty

Fig. 5: Statue in bronze of Sucellus from Prémeaux, wearing
typical Gaulish garments and holding the olla* and the long-shafted
hammer in his hands. In the Musée de Beaune. Deyts, 1992, p. 85.

1) Epigraphy and Iconography

The goddess name Nantosuelta is known from a single inscription, belonging to between
150 and 250 AD, discovered in Sarrebourg, near Metz (Moselle), in the territory of the
Mediomatrici. The stone was unearthed in 1895, about 20 metres from a mithraeum®,

excavated at the bottom of the Mount Marxberg, on the north side of the Rebberg.®®' This
shows that oriental and Celtic deities could be worshipped side by side on a same site.
The dedication, which makes her the consort of the hammer-god Sucellus, is combined
with a portrayal depicting the couple: Deo Sucello Nantosuelt(a)e Bellausus Mass(a)e filius
v(otum) s(olvit) I(ibens) m(erito), ‘To the god Sucellus and Nantosuelta, Bellausus, son of

Massa, paid his vow willingly and deservedly’ (fig. 6).°® The dedicator, Bellausus, and his
mother, Massa, have Celtic names and bear the unique name, which means that they are

peregrines.683 The goddess is depicted wearing a diadem and a long tunic, which are typical
Classical garments denoting majesty and sovereignty. As for her attributes, they are not
clearly identifiable and remain difficult to decipher. What is certain is that they are not of
Classical character and that they are quite uncommon. In her left hand, Nantosuelta has a
long pole surmounted by an object in the shape of a small house, while in her right hand

she probably holds a patera* above an altar.®®* Under the niche where the couple stand, the
image of a huge crow appears.

The singularity of her attributes enables us to identify the goddess on anepigraphic*
reliefs*, such as the other altar from Sarrebourg (Moselle), discovered on the same
site. She is pictured on her own, with the staff-house emblem in her right hand and a
cassolette for incense or a beehive surmounted by a crow in her left hand (fig. 6 and 7).°%°
Three superimposed objects of round-shape, interpreted as honeycombs, honey cakes or
paterae*, appear at her feet on the left hand-side.?® The fact that she is portrayed on her own
evidences herindependence as a goddess and proves that she was worshipped individually.
The inscription accompanying the image does not mention her name: In h(ono)r(em)
d(omus) d(ivinae), M(arcus) Tignuarius v(otum) s(olvit) I(ibens) m(erito), ‘In honour of the

Divine House, Marcus Tignuarius paid his vow willingly and deservedly’.®®” The dedicator

Marcus Tignuarius bears the duo nomina; a form particularly in use at the end of the 2nd C.

AD.?® The abbreviated formula In h. d. d. indicates that the inscription dates from the end
of the 2nd c. AD or the beginning of the 3rd c. AD.*®

CAG, 571, Moselle, 2004, p. 713-714.
RG 4566 ; CIL XIll, 4542 ; CAG, 57.1, Moselle, 2004, p. 715, n° 80 and fig. 457 ; Reinach, 1896, p. 46 ; Birkhan, 1999, p. 258,

n°® 396 ; Green, 2001, pp. 47-48.
3 Delamarre, 2007, pp. 39, 127.

RG 4566, p. 36.
683 RG 4568 ; CAG, 57.1, Moselle, 2004, p. 715 ; Reinach, 1896, p. 47 ; RE, vol. 5, p. 110 ; Green, 2001, p. 26.
686 RG 4568, p. 38 ; Reinach, 1986, p. 47.
687 RG 4568 ; Reinach, 1896, p. 46.
8 Lhote-Birot, 2004, vol. 2, pp. 8-9, vol. 1, p. 152.
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Fig. 6: Left: the altar from Sarrebourg (Moselle) portraying and naming
the couple Nantosuelta and Sucellus. Right: the second altar from Sarrebourg
depicting Nantosuelta. CAG, 57.1, Moselle, 2004, p. 715, fig. 457 and 458.

9
Raepsaet-Charlier, 1993, pp. 9-11.
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Chapter 2 Nature and Bounty

Fig. 7: Detail of the altar from Sarrebourg (Moselle) depicting
Nantosuelta with her long staff-house attribute. A crow is perched on
what seems to be a beehive or a cassolette for incense.RG 4568.

Nantosuelta is recognizable by her staff-house attribute on a lost relief* discovered
in Spire, situated south-east of Mannheim (Germany), in the territory of the Nemetes

(fig. 8).°°The drawing is probably not very faithful to the original relief*. The goddess is
accompanied by a crow standing at her feet. She holds a round object, possibly a cake, in
her left hand. The peculiar aspect of this relief* is that the goddess is topped by a solar head,
which may be indicative of a connection with the sun. Another possible representation of

her was discovered in Tetig, located between Metz and Sarrebruck (Moselle).691 The relief*

is crude and damaged and seems to be of indigenous character (fig. 8). The goddess holds
a huge beehive or house in her right hand and a round object, perhaps a cup or a cake, in

690 RG 6000.

691 RG 7534.
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her left hand. The fact that the relief* is small (25x17 cm) and was discovered in a modest
692

villa rustica* may attest to Nantosuelta’s protective aspect.

Fig. 8: Left: Drawing of the lost relief* from Spire (Germany).RG 6000. Right: The
crude relief* from Tetig (Moselle) might be a representation of Nantosuelta. RG 7534.

Other portrayals of the hammer god and a female partner have been discovered
in various other places, such as in Oberseebach (Bas-Rhin),**® Griinwinkel,*** Mainz

(Germany),*® Jouey,’*® Dijon,*”" Nuits-Saint-Georges-Les Bolards (Céte d’Or),** and

692 Lickenheld, 1929, p. 61.

693
RG 5564 ; see also RA 1879, |, planche Xl et p. 337 ; Green, 2001, p. 49.
4
&9 RG 352 ; Green, 2001, p. 49. It is not far from Oberseebach.
695 RG 5752 ; Green, 2001, p. 49.

696
RG 2039. It was found in 1865 in the place known as ‘la Queue-des-Mouilles’, in the woods of Promenois. The god is

bearded; he holds a hammer in his left hand and a patera* in his other hand. On his left hand-side, a purse is at his feet. The goddess

holds a cornucopia*® in her left hand. The attribute in her right hand is missing.
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Besancon (Doubs).®®In addition to not being identified by an inscription, the goddess
accompanying the hammer god does not possess the distinctive attributes of Nantosuelta.
Consequently, contrary to what Green advocates, those reliefs* should not be regarded

as depictions of Sucellus and Nantosuelta.””® Sucellus’s female consort is actually the
archetype of the Mother Goddess. She is represented seated on a throne beside the god
and bearing the classical attributes of the Terra Mater, such as the diadem, the tunic, the
patera*, horns of plenty, baskets of fruit, apples, jars or pots, etc. Moreover, it is worth
noting that Celtic gods and goddesses are usually polyandrous* figures. Therefore, it is not
surprising to find a god associated with different female partners in the images — and vice
versa. The Gaulish god of hot springs Borvo is for instance partnered with both Damona

and Bormana.”' As for Damona, she has two other consorts: Albius and Moritasgus.702
Similarly, in Irish mythology, the Dagda is described as the husband of the Mérrigain’® and

of the river-goddess Boinn.”™ It is thus important not to jump to conclusions as regards the
portrayals of Sucellus and Nantosuelta.

2) Etymology of her name

The term Nantosuelta has given rise to various etymologies, but the meaning of her name

remains somewhat obscure. At the end of the 19'[h c., Henry D’Arbois de Jubainville
proposed to relate the first element of her name nanto- to the name of the Irish war god Nét
(‘Leader’), genitive neit, derived from Old Irish néit meaning ‘fight’, ‘battle’, an idea which

Vendryes seems to suppor’t.705 As for the second element suelta, it would to be the past
participle of the verbal root suel, ‘to shine’. From this, he suggested to glossNantosuelta
as ‘the One brilliant by her courage’, ‘Brilliant in War’ or ‘as brilliant as the god of war’.
Accordingly, Nantosuelta would be a warrioress, a function which she definitely does not
seem to fulfil, for she is never represented with weapons in the iconography. D’Arbois de
Jubainville’s etymology* would seem to be inaccurate and should be definitely dismissed.

Alternative etymologies have also been suggested by scholars. The Celtic theme
nantu-, cognate with Welsh nant, ‘valley, water-course, stream’, Breton nant, ‘valley’ and
Old Cornish nans, ‘vallis’, designates the ‘valley’, the ‘watercourse’, the ‘stream’, that is the

697 RG 3441.
8
Planson & Lagrange, 1972, pp. 119-128.

699
RG 5277. The damaged relief of undetermined origin, discovered near Besangon, depicts the hammer-god with a goddess

wearing a garment composed of a long robe and a tunic and holding a sort of vase with a narrow neck in her left hand.

700
Green, 2001, pp. 48-54. Lambrechts, 1942, published an analytical map of the cult of the hammer god and his consort,

see Green p. 47, Map 5.

701
Borvo is attested by twenty-two dedications in Gaul and two in Portugal. For more information about him, see Beck, 2007,

pp. 5-9. For Bormana and Damona, see Chapter 3.

702
0 CIL XIll, 11233 in Aignay-le-Duc ; AE 1965, 181 in Alise-Sainte-Reine.

7
03 Their respective trysts are told in Cath Maige Tuired, see Gray, 1982, § 84, pp. 44-45; and in the Dindshenchas, see Gwynn,
1906, pp. 18-19 and 1924, pp. 196-201.

4
Gwynn, 1906, pp. 10-11, 18-21.

705 . .
O hOgain, 2006, p. 374 ; Reinach, 1896, pp. 51-52 and see note 1 for D’Arbois de Jubainville’s explanation ; Vendryes, LEIA,

N-7 ; Holder, ACS, vol. 2, p. 686.
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place where the river flows.”® In the Alps, the ‘nant’ is a common appellation of mountain

torrents. The second part of her name suelta has given rise to various etymologies. On the
one hand, Delamarre and Olmsted suggest it could be related to the IE root *suel designating

"% Nantosuelta’s name would therefore mean ‘Sun Valley’, that is the one who

the ‘sun’.
makes the valley bloom.”*® Her association with the sun could be evoked by the radiant head
surmounting her image on the relief* from Speyer, but this remains dubious. On the other

hand, Vendryes, Schmidt and Lambert maintain that it suelta is derived from verbal theme

*swel-, ‘to curve’.””® Moreover, the ending of her name in —ta, found for instance in Rosmerta

or Segeta, indicates it is a name of action. Nantosuelta, broken down as *nantos-swelta, is

generally understood as ‘Winding Brook’ or the ‘Meanders of the Stream’.”"

Lambert, who does not dismiss the possibility of this etymology*, nonetheless argues
that the term nantu- could not have evolved in a form nanto-. He proposes to see an inflected
form of a theme in —u-. Nantds could then stand for an older *nantous, the genitive of nantu-s,
‘stream’, ‘valley’. He compares the second element of her name -wel-t4 to Welsh gwellt and
Breton gueot, ‘hay’ or ‘grass to be cut’. Accordingly, her name would be a ‘juxtaposed’ noun

rather than a compound noun - genitive of a possessive phrase + noun in the nominative -

and would designate ‘the meadows’, ‘the pasture of the valley’.”"" In view of those various

etymologies, Nantosuelta clearly stands as a goddess originally embodying the valley, the
streams, the fields and the landscape.

3) Interpretations of her attributes

Nantosuelta is a complicated figure to understand. In addition to the meaning of her name,
which, as we have seen, is still controversial, her attributes are of a complex nature, for
they are atypical, puzzling and identifiable only with difficulty. Nantosuelta generally holds
a long pole surmounted by an object, which for Espérandieu would be the illustration of

a beehive.”"? As far as Birkhan is concerned, the house-shaped object would represent

a tomb or a simple villa rustica* carried on a pole during processions.713 This object also
reminds him of the Welsh wren houses, which have an identical shape. Accordingly, it could
the representation of an aviary. Emile Lickenheld and Salomon Reinach’s suggestion is the
most probable. They identify the object with a small house or a hut which would reflect the

protective role of Nantosuelta for the household and the family.714 She might have procured

706
Lambert, 1995, p. 203 (Glossaire d’Endlicher: nanto, ‘valley’) ; Delamarre, 2003, pp. 231-232 ; Delamarre, 2007, p. 228 ;

Evans, 1967, pp. 236-237.
7
Delamarre, 2007, p. 233 ; Olmsted, 1994, pp. 300-303.
7
08 Olmsted, 1994, pp. 300-303.

709
Vendryes, 1997, p. 109, note 44 by Lambert ; Schmidt, 1957, p. 274 ; Olmsted, 1994, p. 302.

710
Ross, 1996, p. 43, Green, 2001, p. 47.

71
Lambert (March 2009): personal communication.

712
RG 4566, p. 36.

713
Birkhan, 1999, p. 86. In Roman times, a villa rustica, as opposed to villa urbana ‘urban villa’, was set in the open countryside,

often as the hub of a large agricultural estate.
714

Reinach, 1896, p. 45 ; Lickenheld, 1929, pp. 60-61 ; Green, 2001, pp. 47-48 ; Mackillop, 2004, p. 342.
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Chapter 2 Nature and Bounty

well-being, chance, wealth and blessing for the members of the family.”® She is thus close
in the essence to the Matres Domesticae or to the Proxsumae studied in Chapter 1.

As regards the recurrent symbol of the crow, it can be interpreted in various ways. First
of all, it is an acknowledged fact that the crow was both a symbol of war and death for

the Celts.”"® For instance, this bird occurs on some casks of Celtic warriors, such as the

cask from Ciumesti (Romania), dating from the beginning of the 3rd c. BC, surmounted by

a bronze raven (Chap. 3 - fig. 6).717 Moreover, the Irish war-goddesses and announcers
of death, the Mdrrigain (‘Great Queen’) and Badb (‘Crow’), can take the shape of a raven
when they fly over the battleground looking for dead warriors’ bodies to devour. Despite the
attempt of D’Arbois de Jubainville to etymologically link Nantosuelta to the notion of combat,
the goddess does not have any war-like traits in the portrayals. Thus, Anne Ross is incorrect
when suggesting that the crow should be understood as a war-symbol characterizing the

goddess.”"®
In ancient civilizations, almost all birds were regarded as divine messengers, belonging
to the Otherworld and acting as mediators between the supernatural and the natural

worlds.””® This is the reason why the oracle, which was an answer from the gods to the
questions of human beings, was generally symbolised by a bird, the species of which varies
from one country (or area) to another; birds of prey, such as eagles or ravens, doves and
water birds.””® Various studies demonstrated that the crow is the Celtic oracular bird par
excellence. This bird is often portrayed accompanying gods and goddesses.721 Sucharoleis
also evidenced by two Classical legendary accounts. Clitophon recounts that the foundation
of Lugudunum (Lyons) was dictated by a flight of crows:

Near the river Arar (the present-day River Sadne) is the Mount Lugdunus, which

changed of name for the following reason: MGmoros and Atepomaros, chased

out by Seséronéos, went to this hill to build up atown, according to the order of

an oracle. Ditches for the foundations were being dug when suddenly appeared

crows, which, flying here and there, covered the surrounding trees. MGmoros,

who was clever with the science of augury, called the new city Lugdunum. For in

their language, the crow is called lougos and a high place dounon.””

° Lickenheld, 1929, pp. 60-61 ; Green, 2001, p. 48 ; Mackillop, 2004, p. 342.

716
Green, 1992a, pp. 69 ; Mackillop, 2004, p. 113 ; Green, 1992, pp. 177-181 ; Green, 2001, pp. 26-27, 142-144 ; Ross, 1996,
pp. 311-330, 366-368 ; Duval, 1987, pp. 20-21 ; Chevalier & Gheerbrant, 1969, pp. 85-86.

7
Duval, 1977, pp. 78, 106 ; Kruta, 2000, pp. 548, 522 ; Birkhan, 1999, p. 380, n° 731.
718
Ross, 1996, p. 313 thinks that Nantosuelta is a ‘raven-goddess’, who is related to war on account of the imagery of the crow.
719
Guyonvarc’h, 1986, p. 129 ; Mackillop, 2004, p. 42 ; Ross, 1996, pp. 302-377.

0 Benoit, 1970, pp. 66-67. The distribution of the species is conformed to the geography of the country: the crow, which is
the prophetic Celtic bird par excellence, is replaced in the marsh areas of the river valleys by the wading bird.
1
Green, 2001, pp. 26-27, 142-144 ; Cooper, 1978, p. 47 ; Brunaux, 2000, pp. 175-177 ; Grenier, 1945, p. 341 ; Reinach,
1908-1909, p. 457 ; Haggerty-Krapp, 1936, pp. 242ff ; Linckenheld, 1929, pp. 72, 85 gives some examples of goddesses in the
company of crows, such as the bronze figure with two ravens in the Museum of Saint-Germain and the stone mother goddess with
ravens at Saintes.
2
Clitophon (Pseudo-Plutarch), a Greek historian, born in Rhodes, considered to be fictitious by some critics. De Fluviis
vi, 4 (3% of 4t ¢. AD).
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As for Livy, he relates in his History of Rome a duel between a Gaulish leader and a tribune

called Marcus Valerius, whose victory was augured by a crow perched on his head, hence

his nickname Corvus (fig. 9):
Whilst the Romans were passing their time quietly at the out- posts, a gigantic
Gaul in splendid armour advanced towards them, and delivered a challenge
through an interpreter to meet any Roman in single combat. There was a young
military tribune, named Marcus Valerius, who considered himself no less
worthy of that honour than T. Manlius had been. After obtain- ing the consul's
permission, he marched, completely armed, into the open ground between the
two armies. The human element in the fight was thrown into the shade by the
direct interposition of the gods, for just as they were engaging a crow settled all
of a sudden on the Roman's helmet with its head towards his antagonist. The
tribune gladly accepted this as a divinely-sent augury, and prayed that whether
it were god or goddess who had sent the auspicious bird that deity would be
gracious to him and help him. Wonderful to relate, not only did the bird keep
its place on the helmet, but every time they en- countered it rose on its wings
and attacked the Gaul's face and eyes with beak and talon, until, terrified at the
sight of so dire a portent and bewildered in eyes and mind alike, he was slain by
Valerius. Then, soaring away eastwards, the crow passed out of sight. Hitherto
the outposts on both sales had remained quiet, but when the tribune began to
despoil his foeman's corpse, the Gauls no longer kept their posts, whilst the
Romans ran still more swiftly to help the victor. A furious fight took place round
the body as it lay, and not only the maniples at the nearest outposts but the
legions pouring out from the camp joined in the fray. The soldiers were exultant
at their tribune's victory and at the manifest presence and help of the gods, and
as Camillus ordered them into action he pointed to the tribune, conspicuous with
his spoils, and said: "Follow his example, soldiers, and lay the Gauls in heaps
round their fallen cham- pion!" Gods and man alike took part in the battle, and it
was fought out to a finish, unmistakably disastrous to the Gauls, so completely
had each army anticipated a result corre- sponding to that of the single combat.
Those Gauls who began the fight fought desperately, but the rest of the host who
come to help them turned back before they came within range of the missiles.
They dispersed amongst the Volscians and over the Falernian district; from

thence they made their way to Apulia and the western sea.’”

723
See Appendix 1. Livy, Ab Urbe Condita, 7.26 ; Canon Roberts, 1912. See also Dio Cassius, Roman History, (Zonaras)

7.25 ; Dionysius of Halicarnassus, Roman Antiquities, 15.1 ; Appian, Celtica, 10 (fragment).
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Chapter 2 Nature and Bounty

Fig. 9: Stele* from Citta della Pieve evoking the myth of the tribune Marcus Valerius
Corvus. Archaeological Museum of Florence. Brunaux, 2004, p. 88, fig. 35.
In addition, in Irish mythology, the Mérrigain and Badb have sometimes the role
of prophetesses.’”*As regards Germanic and Scandinavian mythology, ravens are the

companions of the omniscient gods Wadan and Odinn.”*® O8inn’s two crows Hugin (‘Spirit’)
and Munnin (‘Memory’) fly all over the world during the day and settle at night on his
shoulders to tell him what they have seen and heard; wherefore Odinn is called Hrafnagud

(‘Raven-God’).726 From this, it can be inferred that Nantosuelta’s crow might have had the
role of an oracular divine messenger, reporting the questions, prayers and actions of human
beings to her.

Following on from the role of supernatural mediator, the crow also had a funerary
dimension, as a conveyor of souls towards the otherworld.””’ Nantosuelta’s crow might

o See Chapter 3.
25 Wagner, 1970, pp. 22-25 ; Chevallier & Gheerbrant, 1991, pp. 285-286.
% Wagner, 1970, pp. 24-25.
’ Brunaux, 2000, p. 175.
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thus represent the goddess’s ability to accompany the deceased to the supernatural
world. Besides, some scholars have interpreted the house symbol appearing at the end of

Nantosuelta’s staff as the representation of a funerary ‘house-tomb’.””® Furthermore, the
object she sometimes holds in one of her hands might be viewed as a funerary urn or
cassolette for incense. It could parallel the olla* of Sucellus, which could contain offerings

for the dead.”® All those attributes could thus attest to her connection with death and to her
funerary functions.

Another interpretation of Nantosuelta’s aspects can be suggested. If the round object
she holds is not a cassolette for incense but a beehive, as suggested by Espérandieu,

she might have had a connection with bees and honey.”® Moreover, the three round-
shaped objects at her feet on the relief* from Sarrebourg (fig. 6) have been interpreted as

honeycombs or honey cakes.”" As will be demonstrated in Chapter 5, honey was a natural
product of great importance and sacredness in antiquity. Henry Hubert, who supports that
idea, affirms that Nantosuelta is a ‘beehive goddess’, and that her partner, Sucellus, might
have been the holder of a sacred beverage of immortality, possibly mead, symbolized by the

olla* or cup.732 This theory is interesting, for Sucellus is sometimes portrayed with a barrel,
which may be a symbol of brewing.

At any rate, it seems highly likely that Nantosuelta was originally an earth-goddess.
Sucellus, with his gobelet and long-shafted mallet, can be compared to the Irish Dagda,
whose attributes are a great cauldron and a staff, dispensing death on one side and restoring

life on the other.”®® According to Daithi O hOgain, the name of the Dagda comes from a

Celtic dago-Dewios, with dago signifying ‘good’ and Dewios, similar to Indic Dyaus, Latin
y 734

Deus, Greek Zeus, referring to the ‘sky’.”™ In Dagda (‘the Good God’) is therefore the
reminiscent figure ,of the father god or sky-deity of Celtic and Indo-European religions. Being
nicknamed Aedh Alainn (‘Fiery Lustrous One’) and Aodh Ruadh Ré-Fheasa (‘The Red Fire

(Sun) of Absolute Knowledge’), he was primarily associated with the sun.” Sucellus and
Nantosuelta might originally have been the couple representing the land-goddess mating
with the sun/sky deity, for they both represent the forces of nature and of the ground. They

8
Reinach, 1896, p. 47 ; Linckenheld, 1929, pp. 67-68, 85 ; Olmsted, 1994, p. 301.

729
Linckenheld, 1929, p. 85.

70 RG 4568, p. 38.

731
RG 4568, p. 38 ; Reinach, 1986, p. 47.

732
3 Hubert, 1912, p. 281 ; Green, 2001, p. 42.

733 .
O hOgain, 2006, pp. 151-154 ; Green, 1992a, p. 75 ; Mac Cana, 1983, pp. 64-66 ; Olmsted, 1994, pp. 43-47 ; Ross, 1996,

pp. 213-214. The great inexhaustible cauldron of the Dagda (coiri an Dagdai), from which “no company ever went away unsatisfied”,
is described in Cath Maige Tuired ['The Second Battle of Mag Tuired’], see Gray, 1982, pp. 24-25 ; Stokes, 1891a, pp. 58-59. For a
physical description of the Dagda and a mention of his staff, which can kill on one side of it and restore life on the other, see Mesca
Ulad [‘Intoxication of the Ultonians’], Hennessy, 1884, pp. 32-33: “In his hand was a terrible iron staff, on which were a rough end and
a smooth end. His plays and amusements consisted in laying the rough end on the heads of the nine [men], whom he would kill in the
space of a moment. He would then lay the smooth end on them, so that he would animate them in the same time.”

734 . .
O hOgain, 2006, p. 151 ; Delamarre, 2003, p. 204.

735
Aodh, earlier Aedh, from Celtic aedos, fire’, found in names of tribes, such as the Aedha and Aedhnai in Ireland, and

the Aedui in Gaul, is an ancient appellation for the sun deity ; ruadh, ‘ruddy’ or ‘red-haired’ ; R6-Fheasa (‘the all-knowing’). In Dagda
(‘The Good God') is also called Ollathair (‘Eochaid the Great Father’) - the name Eochaid is derived from ech, ‘horse’. See O hOgain,
2006, pp. 17, 19.
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Chapter 2 Nature and Bounty

were later given domestic and funerary functions, protecting the household and the family
in the terrestrial life and accompanying the dead in the afterlife.”

E) Some remarks on Aericura

The spelling of this goddess name varies greatly: Aericura, Aerecura, Erecura, Eracura,
Ericura and Herecura. Her name, the meaning of which remains obscure, is probably not

Celtic but Germanic. Delamarre however thinks she is Celtic and proposes to break it down

as *Eri-cara, ‘Wind of the West.”" As far as Olmsted is concerned, the first element of her

name eri- might be an intensive prefix meaning ‘to go beyond’, while the second element
cura might come from the zero-grade of *kueru- signifying ‘grind, mill, flour’. According to

him, Ericura would mean ‘Before the Bread’.”*®

However, the fact that her worship is concentrated to Southern Germany and the

North-West of the Balkans would tend to prove that she is of Germanic origin.739 She is
mentioned in inscriptions from Mainz, Sulzbach, Stockstadt, Monterberg, Xanten, lversheim,
Cannstatt, Mautern, (Germany), Beetgum and Holledorn (the Netherlands), Langres (Haute-

Marne), Belley (Ain), Rome, Aquileia and Perugia740 (Italy), Verespatak (Romania) and
Announa (Thibilis) in Numidia (present-day Algeria), which was a Roman province. Scholars
sometimes relate her to the god Arecurius, honoured in an inscription from Corbridge
(Northumbria, GB): Deo Arecurio. It must however be borne in mind that this inscription is

quite uncertain, and it might be a misreading of Mercurio.”"’

Two of the inscriptions from Cannstatt are combined with a representation of the
goddess. The first one portrays her draped and shod, sitting and holding a basket of fruit in

her lap.”** The inscription, engraved at the bottom of her feet, reads: [HerJecur(a)e sig(num)
Val(erius) [...] vsim (fig. 10).”*® The other relief* is mutilated and only the bottom of it

remains.”** The inscription is engraved under a seated goddess, who wears a dress and
shoes and holds a basket of fruit on her knees: Herecur(a)e Cottus G[...Ji (filius) ex voto

suscepto posuit v(otum) s(olvit) I(ibens) I(aetus) m(erito).”*® Aericura does not possess any
distinctive attributes of her own. She is depicted merely with the attributes of fertility and
does not distinguish herself from the iconography of the Matres and Matronae. Several other
reliefs* of the same type, representing a similar seated goddess with shoes and basket of
fruit were discovered in the area (fig. 10). This type might be figurations of Aericura but it

could equally be portrayals of a single Mother Goddess.”*

6 Lickenheld, 1929, p. 73.
’ Delamarre, 2007, pp. 13-14, 221.
738 Olmsted, 1994, pp. 303-304.
o Linckenheld, 1929, p. 49 ; De Vries, 1963, p. 89 ; Green, 2004, p. 124.

0
Perugia was situated in the Estruscian territory.

741
RIB 1123 ; Olmsted, 1994, p. 304 ; Mackillop, 2004, p. 4.

742 RG Germ., 562.

743 CIL X, 6439.

"4 RG Germ, 564.

748 CIL X, 6438.
746
RG Germ, 560, 565, 569, 634.
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Fig. 10: Left: Figuration combined with an inscription identifying the goddess
Aericura discovered in Cannstatt. In the Wiirttembergisches Landesmuseum Stuttgart.
CIL XIII, 6439 ; RG Germ., 562. Right: Statuette of a Mother Goddess discovered in
Cannstatt: Aericura? In the Wiirttembergisches Landesmuseum Stuttgart. RG Germ., 560.

On a mutilated altar from Sulzbach, near Carlsruhe (Germany), discovered in 1813 in a
cave, Aericura is represented seated beside the god Dis Pater, as the inscription engraved
on the socle indicates: I(n) h(onorem) d(omus) d(ivinae) d(eae) s(anctae) Aericur(ae) et Diti

Pat(ri) Veter(ius) Paternus et Adie(ctia) Pater(na) (fig. 11).”* Their heads are now missing.
The god wears a tunic and holds an object in his hands, possibly an unrolled scroll, while
the goddess has a long robe and a tray of fruit in her lap.

As his name shows, Dis Pater (‘Father of Riches’)’*

was originally a god of fertility
and agriculture.749 He was later attached to the realm of the dead and became the Roman
a7 CIL XIl1 6322 ; RG Germ., 347 ; Green, 2001, p. 69 ; Allmer, vol. 5, p. 107, n°32. In the museum at Karlsruhe.
748 dis is a contraction of dives, ‘riches’.
749 Guirand & Schmidt, 2006, pp. 220, 258, 810-811 ; Grant & Hazel, 2002, pp. 116, 148-149, 276.
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god of the Underworld. He is identical to Roman Pluto (‘the Rich’) and corresponds to the
Greek Hades. Linckenheld and De Vries demonstrate that the distribution of Aericura and Dis

Pater’s cult is complementary to the distribution of Nantosuelta and Sucellus’s worship.” In
other words, the areas of cult do not tally and thus complete one another. Lickenheld points
out that the two divine couples must be emanations of one another, for they possess the

same agrarian, chthonian* and funerary functions.”®' As far as he is concerned, Ericura and
Nantosuelta are one and the same divine character, like Sucellus and Dis Pater are the very
same figure. Auguste Allmer and De Vries reject this view and argue convincingly that Dis

Pater cannot be regarded as the equivalent of Sucellus, since he does not bear the same

attributes, that is the hammer and the olla*.”*® Moreover, Nantosuelta has an iconography

specific to her which clearly distinguishes her from Aericura. Nevertheless, they probably
share similar functions of prosperity and benevolence.

The agrarian attributes in her iconography clearly illustrate Aericura’s role of land-
goddess. Her association with Dis Pater supports that idea, insomuch as this god was
originally worshipped as a purveyor of riches. As Dis Pater was also the lord of the realm
of the dead, Aericura might have been linked to death and endowed with a funerary aspect.
Those various elements led Green and De Vries to compare her to the Roman goddess
of the dead Hecate, who was originally a goddess dispensing fertility of the ground, luck
and victory. They also parallel her with the Greek goddess Persephone, the equivalent of
the Roman goddess Proserpina, who primarily presided over crops and the germination

of plants before being partnered with Pluto and reigning over the Underworld.”*® Those
examples show that chthonian* goddesses were closely linked to death. This can be
explained by the eternal cycle of nature which consists of birth, death and renewal. Finally,
Aericura’s funerary dimension could be evidenced by the fact that reliefs* and inscriptions
were discovered in cemeteries, such as in Cannstatt, or associated with funerary stones,

for instance in Rottenburg.”*

0
Linckenheld, 1929, pp. 49-50, 59 ; De Vries, 1963, pp. 88-89.

751 Lickenheld, 1929, p. 74.

752 RE, vol. 5, p. 107, n°32 ; De Vries, 1963, p. 89.
3 Green, 2001, p. 41 ; Green, 1992a, p. 26 ; Mackillop, 2004, p. 4 ; De Vries, 1963, p. 89 ; Guirand & Schmidt, 2006, pp.
221-222, 704-705, 802-803, 810-811 ; Grant & Hazel, 2002, pp. 151-152, 264-265 ; Brill’s, vol. 6, pp. 38-40.
4 Lickenheld, 1929, pp. 48, 63
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Fig. 11: Relief* with inscription from Sulzbach (Germany)
representing Aericura and Dis Pater. RG Germ, 347.

From this it follows that the faith in a goddess embodying the land is ancient and firmly
fixed in tradition. According to the places and traditions, she took up various names referring
to the earth, land, plain or field. On the Continent, there is evidence of the goddesses Litavi
(‘Earth’), the Matres Mageiae (‘the Mother Goddesses of the Field?’), the Magiseniae (‘the
Ancient Fields’) and Nantosuelta (‘Winding Brook’ or ‘Meadows’?) and in Ireland of Eriu
(‘Land’), Tailtiu (‘Earth’ or ‘Plain’) and Macha (‘Field’). The personification of the land is,
besides, well-illustrated in Irish medieval literature which sometimes depicts how the body
of a goddess shapes the landscape. Moreover, some legends clearly stress the agrarian
functions of the goddesses attached to the land, the most relevant examples being the
Mérrigain ploughing her piece of land or Tailtiu dying of exhaustion after clearing the forests
and digging the plain of Brega.
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Chapter 2 Nature and Bounty

Il) The Land-Goddess as a Purveyor of Riches

Itis stating the obvious to say that human beings remain alive and sustain themselves thanks
to the products of the earth. Water, fruit, crops were logically interpreted as offerings from
the land-goddess, who was thus envisaged as a nurturer. It was the earth-goddess who was
believed to feed the people by providing them with food and water. As studied in Chapter
1, this function is clearly evidenced by the worship of the Matres and Matronae, who are
portrayed holding classical attributes denoting the fertility of the earth, such as cornucopiae*,
fruit, cakes or patera*. The Nutrices, represented in the Gaulish iconography swaddling
or feeding infants, obviously hold the same role. The land is the mother who nurtures her
beings.

This role is also evidenced by the worship of single goddesses from Ireland and Gaul
who have names literally meaning ‘Nurturer’ or ‘Provider’. This is the case for instance in
the name of the goddess presiding over Munster Mér Muman, ‘theMoér of Munster’, who
presides over the land of Munster (Mumu, later Mumhain). Her name does not signify ‘the

Great Mother’, as Olmsted suggests,”*® but ‘the Great Nurturer’, as O hOgain explains.”®
Mumain is not to be related to the word muman meaning ‘mother’, but to mumu, later
mumhain, signifying ‘nurturer’. Mér Muman is clearly a land-goddess, for the first element of
her name mdr was used to characterize earth-goddesses, such as the Mérrigain. Moreover,
she is described marrying various kings of Munster in Mér Muman Ocus Aided Cuanach

Meic Ailchine ['Mér of Munster and the Tragic Fate of Cuanu Son of Cailchin’],””” a pattern
which is characteristic of land-goddesses (see Chapter 3 and 5). Similarly, Sanas Cormaic

[‘Cormac’s Glossary’], dated 9th c., explains that the land-goddess Ana/Anu, whose name
is a later pet name for Danu, is the mother of the gods of Ireland and that she is the one
who feeds them. The Tuatha Dé Danann (‘Tribe of the Goddess Danu’) also bear her name.
The equation of her name with Irish anai, ‘wealth’ or ‘abundance’ is however a fanciful and

inaccurate interpretation by medieval glossators.758 The image of the land-goddess as a
mother nurturing her people clearly illustrates her function as distributor of wealth and food.

Ana .i.mater deorum Hibernensium. Robo maith didiu rob#athais s# deos; de
cuis nominee ana .i. imed, et de cuius nomine Da Chic[h] hAnund #ar L#achair
nominant[ur], ut fibula fertur .i. amail aderait ina sc#laide. Ana: the mother of
the gods of Ireland. It was well she nursed deos i.e. the gods: anai.e. ‘plenty’,
for whom are named the ‘Two Paps of Ana’ beyond Luachair, as the story-tellers

say.

759

The concept of the land-goddess nurturing her people may also be echoed in the goddess
name Alauina / Alauna, mentioned in two inscriptions discovered in Pantenburg (Germany),

where she is associated with the goddess Boudina ‘Victory’.”® The inscriptions read:
[Bojudifiin{u}ae [et] Alaunae C(aius) Sextilius Sollemnis, ‘To Boudina and Alauna, Caius

Sextilius Sollemnis’ and Deo Voroifo] Boudina E et Alau{ilnae C(aius) Sextilius Sollemnis,

5 Olmsted, 1994, pp. 162-209.
%8 & hOgin, 2006, p. 359.
s7 O’Nolan, 1912, pp. 261-282.
™8 hOgain, 2006, p. 159.

9
Meyer, 1912, p. 3 ; O’Donovan, 1868, pp. 4-5.

0
Evans, 1967, pp. 156-158 ; Delamarre, 2003, pp. 83-84 ; Delamarre, 2007, p. 214.

139

Sous contrat Creative Commons : Paternité-Pas d'Utilisation Commerciale-
Pas de Modification 2.0 France (http://creativecommons.org/

licenses/by-nc-nd/2.0/fr/) - BECK Noemie - Université Lyon 2 - 2009



Goddesses in Celtic Religion

‘To the god Voroio, Boudina (E?) and Alauina, Caius Sextilius Sollemnis’.”®" The inscriptions

are offered by the same dedicator, who is a Roman citizen on account of his tria nomina.
It is worth noting that Alauna may be the feminisation of the god name Alaun(i)us,

honoured alone in Notre-Dame-des-Anges (Var): Jus Tacitus [----] Alaunio [---] sp vsim,"®
and equated with Mercurius in Mannheim (Germany): [Ge]nio Mercur(ii) Alaunii lul(ius)

Ac[co]nius Augustinus ex vslim.”® In addition, Alauna might be cognate with the goddesses
Alounae, known from three dedications discovered in the area of Salzburg (Austria),
more precisely in Chieming and Seeon: Bedaio Aug(usto) sacr(um) Alounar(um) Setonius
Maximianus ; Sacro Alounarum Aug(ustarum) Non(ius) lu(v)enalis and Bedaio Aug(usto)

et Alounis.”® Interestingly, the dedicator Bedaius, who pays homage to those deities in two
of the inscriptions, bears a Celtic name.”®® Sasel Kos points out that the Alounae can be

paralleled to the ethnonym* Alauni, a tribe settled in Noricum*.”® This leads her to think that
they may have been the protective goddesses of this sept*. Delamarre and De Bernardo

Stempel translate the divine names Alauna and Alounae as ‘Nourisher(s)’, relating them

to Old Irish alim and Old Norse ala, derived from an IE root *al- meaning ‘to nourish’.”®’

If many rivers in Europe bear that name, it is certainly because the river, when it is well-

stocked with fish, has the ability of providing its people with food."®® Though interesting, this

etymology* remains uncertain, for Alauna and Alounae can also be glossed as ‘the Nomads’,

‘the wandering ones’.”®

The role of ‘provider’ is greatly illustrated on the Continent by goddesses bearing names
literally referring to the activity of distributing wealth: Rosmerta, the consort of Mercurius,
whose cult is attested by a significant number of inscriptions and iconographical devices in
the north-east of Gaul; Atesmerta, mentioned in a single inscription from Haute-Marne; and
Cantismerta, known from a single dedication discovered in Switzerland. Who were those
goddesses of bounty? Apart from nurturing, did they have other functions? Can they be
distinguished in the iconography by specific attributes? Were they honoured by dedicators
of Celtic or Roman origin?

A) Solitary Rosmerta (central and north Gaul)

761
762
763
764
765
766
767
768
769
770

1) Etymology of her name

The goddess name Rosmerta, mentioned in about thirty inscriptions from Gaul and

Germania Superior, is undeniably Celtic. The etymologists agree on the meaning of her

name, which is composed of the intensive prefix ro- (*pro) signifying ‘very’, ‘great’,”” and

F 82,83 ; AE 1982, 667.

CIL XIl, 1517.

CIL XIlI, 6425

CIL I, 5572, 11779 ; ILLPRON, 1546.

Delamarre, 2007, p. 38.

Sasel Kos, 1999, p. 144 ; Scherrer, 1984, pp. 134-135.

Delamarre, 2003, p. 37 ; Delamarre, 2007, p. 210 ; De Bernardo Stempel, 2005, pp. 21-22.
Rivet & Smith, 1979, pp. 239-478.

Delamarre, 2003, p. 37.

Delamarre, 2003, pp. 261-262.
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Chapter 2 Nature and Bounty

of the element —smerta, ‘distribution’ - a noun of action in —ta - based on the verbal theme

*smer-, ‘to distribute’, ‘to give’, ‘to attribute’, denoting bounty and supply.771 Duval explains
that this root expresses “the idea of prediction and provision, of preparing and precautions

to take, [...] of destiny regulated by Providence.”’"” Her name has been glossed in various

ways, such as ‘the Highly Foresighted’,773 ‘the Very Attentive’,””* ‘Goddess of Plenitude’,””

the most appropriate one being ‘the one who gives or distributes’, i.e. ‘the Great Purveyor

or Provider’.””® Her name therefore evokes her primary role of land-goddess supplying her

people with all the natural products necessary for them to survive. As for Anwyl’s etymology*,
who proposes Rosmerta, ‘the Exceedingly Brilliant One’, from smert ‘shining’, it is definitely

. . 777
inaccurate and irrelevant.

It is significant that Rosmerta is cognate with other names of gods and goddesses,
based on the same root smerto-, smero-, for it indicates the importance and antiquity
of a cult devoted to divinities of ‘supply’ and ‘foresight’. In addition to Atesmerta and
Cantismerta, such is the case with the gods Smertrios (‘the Purveyor’), venerated in France,

Austria, Germany and Great Britain,”’® Smertus (Jupiter) honoured in Grignan (Dréme) and
Escovilles-Sainte-Camille (Yonne),779 and Smertu-litanus (Mars) (‘The Large Purveyor’) -
with litanos, ‘vast’, ‘large’-, known from an inscription found in Méhn (Germany).”®

2) Inscriptions

Pierre Lambrechts saw in Rosmerta a mere female duplication of the god Mercurius,
explaining that she did not have any peculiar functions or roles, apart from being the

consort of the god.”" This is actually incorrect to say, since recent archaeological evidence
has proved that Rosmerta was worshipped in her own right. This is the case in five
inscriptions, two of which are combined with a figuration. Therefore, it can be affirmed
that Rosmerta fulfilled far more important functions in ancient times than being the mere
partner of a Gallo-Roman god. In Gissey-le-Vieil (Céte d’Or), in the territory of the Aedui, she
was honoured in a now lost inscription: Aug(usto) safc(rum)] Deae Rosm/[er]tae Cne(ius)

Meillet, 1923, pp. 183-184 ; Vendryes, 1933, pp. 376-377; Vendryes, 1937, pp. 133-136 ; Vendryes, 1997, p. 42 thinks that
the original and basic meaning must have been ‘fate’, c.f. Greek pyépog¢ and poipa ; Lambert,1987, p. 529 ; Lambert, 1995, p. 148 ;
Delamarre, 2003, p. 277 ; Delamarre, 2007, p. 232 ; Sterckx, 1998, p. 25 ; De Bernardo Stempel, 2005, p. 21 ; Rivet & Smith, 1979,
pp. 460-461 study the tribal names Smertae and Smerti.

2
Duval, 1953-1954, p. 230.
77
3 Olmsted, 1994, pp. 406-408.

4
Delamarre, 2003, p. 261.

775
De Vries, 1963, p. 127.

776
Duval, 1953-1954, p. 230 ; Webster, 1986, p. 57 ; Lambert, 1987, p. 529 ; Lambert, 2006, p. 57 ; Bémont, 1969, p. 24 ; LIMC,

VIIL1, p. 645.
i Anwyl, 1906a, p.39.

e AE 1950, 98 (Grossbuch, Carinthie, Austria) ; CIL XlII, 3026: SMERT (the Nautes Parisiacae monument, Paris) ; CIL XIlI
11975: Marti Smertrio (Liesenich, Germany) ; RIB 804 (Moresby, GB) ; Duval, 1953-1954, pp. 219-238 ; De Vries, 1963, pp. 66-68 ;
Delamarre, 2007, p. 170 ; Olmsted, 1994, p. 340 ; Hatt, MDG 2, pp. 33-35 ; De Bernardo Stempel, 2005, p. 21.

9 AE 1987, 756 (Grignan, France) ; AE 1967, 317 (Escolives-Ste-Camille, France): SMERTUJ...].

780 CIL XIll, 4119 (Méhn, Germany) ; Delamarre, 2007, p. 224 ; Delamarre, 2003, p. 204.

81 Lambrechts, 1942, p. 185.
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782
783
784
785
786
787

Cominius Candidus et Apronia Avitilla v(otum) s(olve)runt I(ibentes) m(erito), ‘Sacred to the
August Goddess Rosmerta, Cneius Cominius Candidus et Apronia Avitilla paid their vow

willingly and deservedly’ (fig. 12).”% The two dedicators may be husband and wife. While
the man is a Roman citizen, for he bears the fria nomina, the woman'’s first name Apronia

is a patronymic Latin name and her second name Avitilla is Celtic — it is possibly based on

avi-, ‘desir’.”®® On account of the use of the formula Dea, the inscription was not prior to

the mid-2"9 ¢. AD.7® Dr Morelot, who studied the altar in 1843, assumed that Rosmerta

was a topical* deity whose cult was attached to the curative waters of Gissey.”®® According
to him, Gissey is a Celtic name meaning ‘place filled with water’, with Celtic gi, ‘water and
cey, ‘full of’. In the same area, a statue of a half-naked woman lying down, probably dating

from the end of the 2nd c. AD or the beginning of the 3rd c., was discovered. She may be
the personification of the waters of Gissey, for river- and spring-goddesses are very often

depicted in such a position, wearing only a cloth around their hips (fig. 13).”* It may be thus
inferred that the worship of Rosmerta in this locality was connected to the thermal waters

of Gissey-le-Vieil.”’

CIL X1, 2831 ; Lothe-Birot, 2004, vol. 2, p. 101, n°133.

Dondin-Payre, 2001, pp. 234 ; Delamarre, 2007, pp. 34, 212 ; Delamarre, 2003, p. 61.

Raespeat-Charlier, 1993, p. 12.

Morelot, 1843-1844, pp. 210-211, 215. At this time, no other inscriptions to Rosmerta had been discovered.
Morelot, 1843-1844, pp. 222-226.

Bonnard, 1908, pp. 160-161 ; Thévenot, 1968, p. 89 ; Green, 1995, p. 127.
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Chapter 2 Nature and Bounty

Fig. 12: Inscription to Rosmerta engraved on an altar found
in Gissey-le-Vieil (Céte d’Or). Morelot, 1843-1844, p. 211.
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nd c. AD, beginning of 3rd c. AD,

probably representing the goddess personifying the curative waters
of Gissey-le-Vieil (Cbte d’Or): Rosmerta? Morelot, 1843-1844, p. 222.

Fig. 13: Statue, dated end of 2

Rosmerta is also invoked by herself in a dedication unearthed in the locality of ‘La
plaine au-dessus des Bois’, in Dompierre-sur-Authie (Somme), situated in the territory of the
Ambiani. The inscription, engraved on a silver band, belonging to the wooden pedestal of a
statuette, was found in 1989 during the excavations of a sanctuary, dating from the end of

the 18‘t c. AD, composed of a fanum* and open-air areas where deposits of offerings were
made. This inscription reads: Rosmert(ae) Aug(ustae) Exstipibus, ‘To the August Rosmerta
Exstipibus (offered this)’ (fig. 14).”%

788
AE 2002, 1003 ; Piton, 1993, p. 87 and picture p. 88 ; Gachelin, 2002, pp. 57-62 ; Fauduet, 2005, p. 96. The translation is
my own. Exstipibus must be a proper name, but Delamarre, 2003 & 2007 does not refer to it.
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Chapter 2 Nature and Bounty

Fig. 14: The inscription to Rosmerta, engraved on a silver string
course belonging to a socle in wood, found in Dompierre-sur-Authie
(Somme). In the Musée Berck-sur-Mer (Pas-de-Calais). Piton, 1993, p. 88.

Furthermore, an early inscription in Gaulish language and Latin lettering, engraved
along the inside brim of an earthenware vessel unearthed in Lezoux (Puy-de-Déme),
comprises the divine names Rosmerta and Rigani (fig. 15). The ‘Terrine de Lezoux’ was
discovered in 1974 on the site of the Neolithic and Proto-historic necropolis ‘Chassagne’,
also called ‘des Religieuses’, excavated between 1972 and 1976 in the ‘Pré Tardy’, which
is situated west of Lezoux (Puy-de-Déme), in the territory of the Arverni. It was found in a

funerary well dating to the time of Tiberius (1St half of the 1St C. AD).789 The RIG 11.2 gives
the following transcription:

e[..]o i euri rigani rosmertiac.”

789
CAG, 63.2, Le Puy-de-Déme, 1994, pp. 131-132, 152-153.

0
RIG II.2, 67, p. 181.
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Several interpretations of this inscription have been proposed. On the one hand, Rigani and
Rosmerta could be the name of two different goddesses. Rigani is the Celtic equivalent

of Latin Regina (‘Queen’). The ‘Queen Goddess’ is honoured in Worringen (Germany),”’

Lanchester (GB),792 and Lemington (GB)793 (see Chapter 3). The offering would have thus
been made to both Rigani and Rosmerta and the inscription would read:

| have offered this to the ‘Queen’ (and) to Rosmerta.”™

On the other hand, Rigani and Rosmerta may be two epithets designating the same deity.
This is the more likely interpretation, for Regina is a title which is sometimes given in the
epigraphy to the Roman goddesses Juno, Minerva and Fortuna and to the Gallo-Roman

horse goddess Epona.’® The inscription would then read:

| have offered this to Rigani Rosmerta, i.e. the Queen Rosmerta.””
However, Lambert in the RIG I1.2 suggests another possible interpretation, which he argues

is the most probable one.”’” According to him, the coordination between the words Rigani
and Rosmerta is definitely not possible. Therefore, it cannot be an offering to two separate
deities. He interprets the final word Rosmertiac as an abbreviated form of Rosmertiac[on],
a word in —dko- designating a name of feast, that is ‘the feasts of Rosmerta’. Feasts held
in honour of land-goddesses are known in Irish medieval literature, such as Oenach Macha
(‘Macha’s Assembly’) for Macha and Oenach Tailten (‘Tailtiu Fair’) for Tailtiu, two earth-
goddesses par excellence (see above). This theory is thus plausible. Lambert reckons that
the word rigani could refer to a (human) queen, who would have made the offering. From
this, it follows that the inscription should be read:

This | offered, (me) the queen of the feasts of Rosmerta.””

791 CIL Xill, 8518.

"2 RiB 1084,

793 AE 1950, 134.

794
Lambert, 1995, pp. 145-146 ; Olmsted, 1994, p. 362.

% Lejeune, in Hatt, 1981, p. 31 ; Hatt, 1981, pp. 17-18 ; CIL XIlI, p. 115, 85 (Juno) ; CIL XIll, 177 (Minerva) ; CIL XIll, 6677 (Fortuna).
Epona is given the title of Regina in Alba lulia, Dacia (Romania), CIL lll, 7750: Epon(a)e Regina(e) sanct(ae) ; in Dulca (Dalmatia),
Euskirchen, 1993, n° 278 and CIL Ill, 12679: Epona Re[g(inae)] ; I. O. M. Epon(a)e Regin(ae) Genio Loci P. Bennius Eg[...] Regius
Mil. Coh. Vol. Adiuft(or)] princ(ipis), b(ene)f(iciarus) co(n)s(ularis) v(otum) s(olvit) ; in Razgrad (Bulgaria), AE 1993, 1370 and Ivanov,
R., in Arheologija (Sofia), 35, 3, 1993, pp. 27-29: [---Dea?]e Eponae Reg(inae) pro salu(te) d(omini) n(ostri) M. Aur(elii) Antonini [Pii]
Fel(icis) Aug(usti). Valerius Ruf(---) b(ene)f(iciarius) co(n)s(ularis) leg(ionis) XI Cl(audiae) Antoninianae V[---] Lae(to) Il et Ceriafle
c(o)ns(ulibus)] ; in Szentendre (Hungary), Euskirchen, 1993, n° 281: Epon(a)e Reg(inae).

6
Hatt, MDG 2, p. 159.
797
7 RIG 112, 67, pp. 181-183.
798
RIG I1.2, 67, p. 183.
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Chapter 2 Nature and Bounty

1] 10em

Fig. 15: The earth ware vessel from Lezoux with the Gallo-Latin
inscription mentioning ‘the feasts of Rosmerta’. RIG 11.2, p. 180.

Finally, the name of the goddess may appear on a fragment of vase in marble,

found in Austria (Noricum*) between 1980 and 1990 in an unidentified field: [----Ros]mertai

[----].799This object has been interpreted as an offering to the Goddess.

3) Iconographical devices combined with an inscription

In addition to those four inscriptions, remarkable images of Rosmerta, combined with a
dedication identifying her, are known: the statuette in bronze from Champoulet (Loiret) and
the relief* from Escolives-Sainte-Camille (Yonne). In 1935, a hiding-place containing a series
of Gallo-Roman bronze statuettes was uncovered in Champoulet, a small village near Saint-
Fargeau (Loiret), in the territory of the Carnutes. There was found a bronze statuette of

. . . . 800 2
Rosmerta, wearing a coat, a tunic and diadem (fig. 16 and 17).” René Joffroy suggests
7
% AE 2005, 1157 ; Annona epigraphica Austriaca, 2005, p. 239, n° 114 and pp. 366-367.
800
AE 1980, 643 ; LIMC, VII, p. 645, n°2 ; Joffroy, 1978, pp. 799-802 ; Lejeune, 1978, p. 810 ; Joffroy, 1983, pp. 5-12.
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801

she might have held a patera® in her right hand and a caduceus® or cornucopia® in her
left hand. The inscription engraved on the pedestal is the following: Aug(usto) saccr(um)
d(e)ae Rosmert(a)e Dubnocaratiaci Maross(us) Marulli filius v(otum) s(olvit) I(ibens) m(erito)

d(e) s(uo) d(edit), ‘To the Sacred August Goddess Rosmerta Dubnocaratiaci, Marossus son

of Marullus paid his vow willingly and deservedly and offered this at his own expense’.?"’

Interestingly, the dedicator Marossus (maro- ‘great’, ‘big’) and his father Marullus bear Celtic
names. Their unique name indicates they are peregrines.?’?

The substantive Dubnocaratiacius is also attributed to Mercurius and Apollo in three

other inscriptions from the same site:**® In h(onorem) d(omus) d(ivinae) deo Merc(urio)
Dubnocaratiaco ex stip(endio) eius sub c(ura) Sedati Valloicis ; Aug(usto) sac(rum)
Merc(urio) Dubnocaratiaco Messa Marulli v.s...m ; Aug(usto) sacr(um) deo Appolino
Dunocaratiaco Nobili(s) Titiani f(ilius) v(otum) s(olvit) I(ibens) m(erito).

AE 1980, 643.

2
Delamarre, 2007, pp. 127, 226 ; Dondin-Payre, 2001, pp. 300, 304-305.

803

AE 1980, 641, 642, 644 ; CAG, 45, Le Loiret, 1988, p. 46 ; Lejeune, 1978, pp. 806-812 and fig. 9, 10, 12 ; Joffroy, 1978,

pp. 795-799 and fig. 1-2.
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Chapter 2 Nature and Bounty

Fig. 16: Inscription to Rosmerta engraved
on the socle of a statue.Lejeune, 1978, fig. 11.

Dubnocaratiacius could mean something like ‘Dear to the World’, with dubno-, ‘dark’,

‘mysterious’, ‘from the (under)world’ and cara-, ‘dear’,*™ but Lejeune and Lambert maintain

that Dubnocaratiacius is not to be understood as a divine name but as a localizing epithet
in -iaco, referring to a place or domain belonging to somebody.8°5Like Marti Masuciaco is
related to the land owned by Masucius®® and Mars Victor Magniacus Vellaunus to a place

called Magniacum,ao7 Rosmertae Dubnocaratiaci should be interpreted as ‘Rosmerta from
the place known as Dubnocaratiacum’, that is ‘the property of Dubnocaratius’. It is actually

the proper name of the owner of the domain which means ‘Beloved of the World.%% In the

804
Lejeune, 1978, p. 813 ; Delamarre, 2003, p. 151 ; Delamarre, 2007, p. 215, 220 ; Olmsted, 1994, p. 330.

Lejeune, 1978, p. 814 ; Lambert, 1995, p. 39 ; Lambert, 2008, pp. 1-2.
CIL XII, 1565 ; Gallia, 27, 1969, pp. 210-213.

CIL XIl, 2373 ; ILN V, Vienne, 559.

Lambert, 2008, p. 1.

805
806
807

808
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second inscription to Mercurius it is noticeable that the dedicator Messa, who has a Celtic
name, is the daughter of Marullus, and thus the sister of Marossus, the dedicator paying

homage to Rosmerta.®®® From those inscriptions and bronzes, it can be inferred that the
property Dubnocaratiacum belonged to the head of the family Marullus and that a place of
worship dedicated to Rosmerta, Mercurius and Apollo was located there. This family is of
Celtic origin, for all the members (father, son and daughter) have Gaulish names. Bearing
the unique name, they are peregrines.

T N O e P YT A=

-
i

Fig. 17: Statuette in bronze of Rosmerta with inscription discovered in Champoulet.
In the Musée des Antiquités Nationales de Saint-Germain-en-Laye. Joffroy, 1978, fig. 3.

Another relief* with dedication to Rosmerta, dated from the second half of the 1St c. AD,

comes from Escolives-Sainte-Camille (Yonne), in the territory of the Aedui. It was found in
a place of worship known as ‘Champ-des-Tombeaux’, a sanctuary located near the spring

9
Dondin-Payre, 2001, p. 300.
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of the Creusot (fig. 19).810 The goddess is represented standing alone in a niche, wearing
the usual long robe and diadem of the Classical mother goddesses. She holds a huge
cornucopia®, full of round fruit - possibly apples - in her left hand and a patera® in her right
hand. These are the common attributes of the Greco-Roman divinities of abundance and
fertility. The inscription, engraved along the arc of the niche, associates Rosmerta with the
Emperor: Dea(e) Rosmertae lunianu(s). // sac(erdos) Aug(ustis) v(otum) s(olvit) I(ibens)
m(erito) // S.H. /XXI/ TLL (?), “To the goddess Rosmerta, lunianus, priest of Augustus, paid

his vow willingly and deservedly’ (fig. 18).8"" Originally, the stone was engraved only with the

votive formula v.s..m. and the price of the stone SH XX/ (21 sesterces).®'* The dedicator
lunianus is a peregrine*, since he bears the unique name. According to Monique Dondin-
Payre, lunianus is an indigenous Latin name, based on a root iun- signifying ‘desire’, which

is typical of peregrines.813 He indicates his function: he is a priest (sacerdos) of the Emperor
Augutus. On the account of the formula Dea, the inscription is not prior to the middle of the

2nd c. AD. 8"

The worship of Rosmerta may be linked to the curative spring of Le Creusot, for
excavations carried out at the Champ-des-Tombeaux revealed the foundations of an early

1St-century AD sanctuary and baths. Moreover, anatomical ex-votos* in wood, bronze and

stone, similar to those found at the Sources-de-la-Seine, attest to a cult rendered to a healing
deity related to the curative spring.®"

810
Kapps, 1967, pp. 3-6 ; Bémont, 1969, pp. 30-31 ; Deyts, 1992, p. 120 ; CAG, 89.1, L’Yonne, 2002, pp. 345, 350.
811

AE 1968, 306 = AE 1975, 617 ; Bémont, 1969, pp. 25-28 ; LIMC, VII. 1, pp. 644-645, n°1 ; Lothe-Birot, 2004, vol. 2, p.

100, n°132 ; Green, 2001, p. 42 ; Green, 1995, p. 127.

812 ) . . . . . . . .
The sestertius or sesterce was an ancient Roman coin, which was a small silver coin, occasionally issued during the Roman

Republic, and was a large brass coin during the Roman Empire.
813 Dondin-Payre, 2001, pp. 291, 299, 303.
4 Raepsaet-Charlier, 1993, p. 12.
815 CAG, 89.1, L’Yonne, 2002, pp. 345-354 ; Lothe-Birot, 2004, vol. 1, p. 92 ; Kapps, 1974 ; Laurent, 1990, pp. 9-20 ; Laurent,
1995, pp. 2-8 ; Laurent, 1996, pp. 54-59.
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Fig. 18: Facsimile of the inscription engraved along the arc of the relief*
of Rosmerta from Escolives-Sainte-Camille (Yonne). Bémont, 1969, p. 24.
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Fig. 19: Left: stele* from Escolives-Sainte-Camille (Yonne) with
inscription to Rosmerta. Bemont, 1969, p. 30. Right: Anepigraphic relief* of a
goddess of plenty from Soulosse-sous-Saint-Elophe (Vosges), where three
inscriptions to Mercurius and Rosmerta have been discovered. The goddess
stands in approximately the same position, holds a huge cornucopia™ in
her left hand and wears a long tunic and a coat. CAG, 88, p. 352, fig. 398.

B) Atesmerta

The goddess Atesmerta is known from a single inscription, discovered in 1918, at a place
known as ‘Combe-du-Champ-Bas’, located in the heart of the Forest of Corgebin, in the

commune of Chaumont-Brottes (Haute-Marne), in the territory of the Lingones.®'® The altar

was found together with bones, fragments of pottery and coins from the mid-3rd c. AD:
Atesmert(a)e Magiaxu(s) Oxtaeoi f(ilius) v.s.I.m., “To Atesmerta, Magiaxus, son of Oxtaeus/

16
8 CAG, 52.1, La Haute-Marne, 1997, p. 143 ; Thomas, 2003, pp. 14-18.
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817

817

Oxtaius paid his vow willingly and deservedly’ (fig. 20).” " The goddess name Atesmerta is
» 818

composed of the intensive prefix ate-, ad-, ‘very’ and of the root smerto-, ‘distribution’.
Atesmerta is therefore equivalent in meaning to the goddess name Rosmerta and can

also be glossed as ‘Great Purveyor’. The names of the dedicators Magiaxus, based on

magi, ‘great’, ‘big’,819 and of his father Oxtaeus or Oxtaius,szo are Gaulish. This attests of

the indigenous character of her cult. Her name is seemingly the feminine version of the
god names Atesmertius (Apollo) venerated in Le Mans (Sarthe),**' Atesmerius honoured in
Meaux (Seine-et-Marne)®** and Adsmerius mentioned in Poitiers (Vienne).?*

AE 1925, 98 ; ILTG 414 ; Le Bohec, 2003, p. 340, n° 623 ; Drioux, 1943, p. 68, n° 216 ; Blanchet, 1921-1930, pp. 169-171 &

1924, pp. 327-330.
8
Delamarre, 2003, p. 57 ; Delamarre, 2007, p. 211 ; Evans, 1967, pp. 128-131.
9
Delamarre, 2003, p. 213 ; Delamarre, 2007, pp. 123, 211, 225 ; Holder, ACS, vol. 2, p. 375 ; ILTG, n°414.

820

Delamarre, 2003, p. 208 ; Delamarre, 2007, pp. 147, 212, 228 ; Holder, ACS, vol. 2, p. 896 ; ILTG, n° 414. Oxtaius is probably a

‘local’ name, because it is known from other inscriptions of the same area, see CIL XIIl, 5408, 5441, 12240.

821

822

AE 1984, 641 (Le Mans) ; Aubin, 1983, pp. 15-18.
CIL XIIl, 3023 (Meaux) ; Sterckx, 1998, pp. 35-36 ; Sterckx, 1996, pp. 58-59.

823
AE 1967, 301 (Poitiers) ; CIL XIlll, 1125 (Poitiers) ; Sterckx, 1998, p. 25 ; Gallia, 25, 1967, pp. 262-263.
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Fig. 20: Altar dedicated to Atesmerta found in the Forest of Corgebin (Haute-
Marne). In the Musée d’Art et d’Histoire de Chaumont. Le Bohec, 2003, p. 340, fig. 297.

Excavations carried out unofficially by Luc Thomas between 1989 and 1992 revealed
a 15-metre deep chasm, called the ‘Gouffre des Bonshommes’, and a subterranean

river, where a bowl in ash wood and 300 Roman coins and a few Gaulish coins were

found.®**When the water-level rises, the river gushes from the chasm and provokes a sort

of geyser, rising sometimes up to 1.50m and flooding the valley over several kilometres (fig.
21). Nearby, a small rectangular temple, called cella*, probably built over a primitive place
of worship in wood, evidenced by the alignment of five pole holes of previous date, was

unearthed (fig. 22 and 23).2*° In the area of the temple was discovered a much damaged
1.55m high statue of a woman, which may be the representation of the goddess Atesmerta
(fig. 24). Various anatomical ex-votos*, such as a webbed hand, a leg, heads and busts,
824 Some Lingones coins and a Sequani coin in silver of the Gaulish chief Togirix, see Thomas, 1992, pp. 100-101 & 1993,

pp. 84-86 ; Thomas, 2003, pp. 19-28, 59-61, 68.

82
° Thomas, 2003, pp. 35-38.
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8
8

similar to those from the Sources-de-la-Seine, were also found (fig. 25).2° Thomas explains

that other alignments of pole holes discovered on the site could be indicative of a place
where the ex-votos were deposited.?”’ A study of the coins revealed that the sanctuary was

in use from c¢. 50 BC to the second half of the 3rd c. AD, when it was then destroyed. It
seems clear that the sanctuary was erected in connection with the ‘geyser’, the appearance
of which was limited in time and unidentifiable, and thus mysterious and sacred. It must
have been understood as a divine manifestation or a benediction from the gods. The altar
dedicated to Atesmerta clearly proves that she was the goddess presiding over the place
and the anatomical ex-votos* suggest that people came to pray her so as to have their pains
soothed. From this, it can be affirmed that Atesmerta was a local healing spring-goddess.

Fig. 21: Picture of the river in spate with geyser coming out of the
chasm, situated next to the small sanctuary. Thomas, 2003, p. 31.

26
Thomas, 1993, p. 86 ;Thomas, 2003, pp. 43-58.
2 Thomas, 2003, p. 38.
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Fig. 22: Picture of the excavations of the small
temple with simple cella*. Thomas, 2003, p. 37.
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Fig. 23: Map of the sanctuary of Corbegin. The small Gallo-Roman
temple (yellow rectangle) was built above a previous place of worship in
wood (the two parallel grey lines), marked by the pole holes (black points).
The chasm is represented by the yellow circle. Thomas, 2003, p. 38.
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Fig. 24: Female statue found near the temple, possibly
representing the goddess Atesmerta. Thomas, 2003, p. 55.

Fig. 25: Ex-votos (heads and bust) found in the
sanctuary of Corgebin. Thomas, 2003, pp. 47, 49.

C) Cantismerta

The goddess Cantismerta is mentioned in a single inscription discovered in 1858 in Lens
(Switzerland), near the Chapelle Saint-Clément: Cantismerte L(ucius) Quatrtillius Quartinus
[v(otum) s(olvit)] I(ibens) m(erito), ‘To the goddess Cantismerta, Lucius Quartillius Quartinus
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paid his vow willingly and deservedly’ (fig. 26).2® Her name might be found again in a graffiti

engraved on a pottery bowl discovered during excavations carried out in the new cemetery
of Vannes (Morbihan) in 1899-1900. The graffiti being very difficult to read, its significance
remains uncertain and hypothetical. Lambert proposes two possible readings: CJantismertis

srlor ]l Atesmertisrl.®*°

_—

£ Musee Archeologique Sion (Sitten), Foto O

Fig. 26: Altar dedicated to Cantismerta from Lens (Switzerland).
(Source: Musée Cantonal d’Archéologie Sion, O. Harl, 2005.)

Her name is composed of smerta, ‘distribution’ and of a prefix canti-, the significance
of which has still not been determined with certainty. The translation proposed by Jean-
Jacques Hatt of canti-, ‘white’ and Cantismerta, ‘Purveyor of Whiteness’ is improbable.®*°
This etymology* put him on the wrong track. He supposed that Cantismerta was the primary
goddess lying behind the goddess Candida Regina, who was honoured in two damaged

828 CILXII, 131 ; RIS, n° 249 ; Anwyl, 19063, p. 40.

2
829 RIG 11-2, 83, see Lambert, 1995, pp. 147-148.

830 Hatt, 1981, p. 16 ; Holder, ACS, vol. 1, p. 171.
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steles* combining images and inscriptions found in Ingwiller (Alsace) — destroyed in 1870.
The first one was engraved above the depiction of a man and a woman standing in a niche:
D(e)ae Can|...] Reginae Io[...] c[...] a[...] ex [v]oto p(osuit) I(ibens) I(aet...) m(erito), ‘To
the goddess Can(?) Regina lo(?) (offered this) in accomplishment of a vow’ (fig. 27).%*'
The second one was engraved above the relief* of three personages standing in a niche:
D(eae) C(an...) R(eginae) Divixta Terentiani (filia) v(otum) s(olvit), ‘To the Goddes Can(?)
Regina Divixta, daughter of Terentianus paid her vow willingly and deservedly’ (fig. 27).%%

The dedicator Divixta is a woman peregrine* who bears a typical Celtic name, based on

the root divic-, ‘to avenge, to punish’.?*® At first, Hatt thought he could reconstruct the name

Cantismerta from the damaged altar, but he later acknowledged that this reconstitution

was inaccurate.®®* There is clearly not enough space between Can/...] and Regina for nine
other letters. The discovery of an inscription dedicated to the goddess Candida Regina in
Heddernheim (Germany) in 1965 allowed him to restore the name of the goddess honoured

in steles* from Ingwiller: Candida.?® He believed Candida could have replaced Cantismerta,
because Candida and Cantismerta both had names referring to ‘brightness’, but this theory
is not admissible on account of the inaccuracy of his suggested etymology*.

T s - = e Sy e m—

Loy o A

Fig. 27: Two steles™ dedicated to Candida Regina from
Ingwiller (Alsace), destroyed in 1870. RG 5642 & 5612.

As far as Schmidt and Lejeune are concerned, they suggest relating canti- to a Celtic
canto- meaning ‘wheel’. Cantismerta would thus be a ‘Purveyor having the wheel for

emblem’.®* In view of this etymology*, Hatt suggests that Cantismerta could be the divine

warrrioress represented on a coin of the Ambiani riding two horses and holding a torque* in

her right hand and a wheel in her left hand (Chapter 3, fig. 13).8?’7 However, when comparing
this coin with others of the same style, the round object brandished by the female rider is

clearly not a wheel but a shield.®®® As for Evans, he relates canti- to *canto-, ‘hundred’,839

831 RG 5642 = CIL XIIl, 6021.

832 RG 5612 = CIL XIIl, 6022.

833 Delamarre, 2003, pp. 145-146 ; Delamarre, 2007, pp. 87, 220.

834
Hatt, 1971, p. 213: Cantismerta Regina ; Hatt, 1981, p. 16 corrected his mistake: Candida Regina.

835
Hatt, 1981, pp. 15-16: Deae Candidae Reginae L. Augustius lustus C. cohort Il Raetorum v.s.l...m.

836
Schmidt, 1957, p. 91, 162 ; Lejeune, in Hatt, 1981, p. 29.

7
8 De la Tour, 1892, pl. XXXIII, n°10379 ; Hatt, 1981, p. 24, fig. 1 ; Hatt, 1989, pp. 41-43, fig. 18a ; Hatt, MDG 2, pp. 159-160 ;

Hatt, 1984, pp. 317-320.
838 Duval, 1987, pp. 49-64 and see Chapter 3 for more details.
9
Evans, 1976-1978, pp. 235-245: *canto- ‘a hundred’.
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which leads Olmsted to gloss Cantismerta as ‘With Hundred Foresight'.>* Finally, Lambert

and Delamarre argue convincingly that canti- should be understood as a preposition *kanta/

kanti meaning ‘with’.**" Cantismerta would thus be a ‘Great Purveyor’ like Rosmerta and
Atesmerta, but her name has a slight difference in meaning. Lambert explains that Rosmerta

embodies “the achieved and definitive distribution”, while Cantismerta symbolises “the

. . . . . . »n 842
general and continuous distribution in space and time A

D) The Divine Couple: Rosmerta and Mercurius

In addition to the four dedications venerating her alone, Rosmerta is honoured in a significant
number of inscriptions (twenty-five) with the Gallo-Roman god Mercurius in the north-east of

Gaul and on the right bank of the Rhine vaIIey.843 As regards the iconography, there are only
two monuments combining a portrayal of the divine couple and a dedication identifying them.
About forty other anepigraphic® reliefs* from the east and the centre of Gaul, representing
Mercurius with a goddess of plenty, are generally interpreted as figurations of Mercurius
and Rosmerta, but, as it will be argued, these attributions are uncertain and problematic, for
Rosmerta does not distinguish herself in the iconography by typical attributes of her own.
Moreover, Mercurius is a polyandrous god, partnered with other goddesses, such as Maia,
Fortuna or Visucia, who, when depictions exist, bear the exact same Classical attributes of
fertility as Rosmerta.

1) Inscriptions
a) North-east of Gaul

Treveri

Rosmerta and Mercurius were honoured particularly by the tribe of the Treveri. Seven
inscriptions indeed pay homage to them, such as in Reinsporth: In h(onorem) d(omus)

d(ivinae), Deo Mer[c]urio et Rosme]rjte Docci(i) Apr[o]ssus et Accep[t]us IlllIviri (seviri)

Alujgustafl(es)] v(otum) [solverunt] I(ibentes) [m(erito)] ;*** Wasserbillig: Deo Mercurio

[et deae Ros]mertae aedem c[um signis ornaJmentisque omnfibus (fecit or restituit?)

Acceptus tabullarius sevir] augustalfis], item hospitalia [sacrorum cele]brandorum gr{atuita

sibi postejrisque suis ded]icavit] ;*** Niedaltdorf: Mercurio et Rosmerftae] Messor Cani

libertus, ‘To Mercurius and Rosmerta, Messor, freed from Canus’ :**° Niederemmel: In

h(onorem) d(omus) d(ivinae), D[eo] Me[rc]urio [et] Ro[s]me[rtae aed?]em [...] da[...] nftiu]s
Pr{ud]ens [e]x iu[ss]u posuit ; [In h(onorem) d(omus) d(ivinae)] Deo Mer[curio eJt Rosm[ertae
Aldiutofrius Ur]sulus [v. s.] I. m. ; In h(onorem) d(omus) d(ivinae) Deo Mercurio et d(e)ae

4
840 Olmsted, 1994, p. 406.

41
8 Lambert, 1987, p. 529 ; Delamarre, 2003, pp. 103-104 ; Delamarre, 2007, p. 215.

842
Lambert, 1987, p. 529.
843
Paulys, vol. 1.A (1), pp. 1129-1146 ; RDG, p. 60 ; Delamarre, 2007, p. 155 ; Hatt, MDG 2, pp. 182, 187, 205.

844 CIL X1lI, 4192.

845 CIL XIIl, 4208.
846 .
CIL XIll, 4237 ; Lhote-Birot, 2004, vol. 2, p. 10.
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848
849
850
851
852
853
854
855

[RJosmertae Merfcuriali]s Aug(usti) lib(ertus), [adiutor tjabulafriorum v] s. I. m. " and

Andernach: In h(onorem) d(omus) d(ivinae) Mer[urio et | Rosmertae afram cum] signi
dufobus] Flavia Prifmula] v(otum) s(ovit) I(ibens) [m(erito)], ‘In the honour of the Divine

House, to Mercurius and Rosmerta, an altar with two statues in bronze Flavia Primula offered

(this) paying his vow willingly and deservedly’.?*® Most of the dedications beginning with the

votive formulas In h.d.d. and deo/dea, they can be dated from the first half of the 3rd c.AD.%*

Mediomatrici

South of the Treveri, the sept* of the Mediomatrici also paid homage to the couple, as
the inscription discovered in 1858 in Fournirue Street in Metz proves: Deo Mercurio et

Rosmertae Musicus Lilluti fil(ius) et sui ex voto, ‘To the god Mercurius and to Rosmerta,

Musicus son of Lillutus and his family in accomplishment of his vow’.?° The inscription is

engraved on the socle of a statue from which only the bare feet of the couple remain. While

the dedicator Musicus bears a Latin name, his father Lillutus definitely has a Celtic name.®*’
They are both peregrines, for they have unique names. The fact that the father chose a Latin

name for his son shows his wish to become Romanized.?*?

Leuci

In the territory of the Leuci, who were located south of the Mediomatrici, six inscriptions
have been uncovered. The inscription discovered on Mount Sion in Saxon-Sion (Meurthe-
et-Moselle) reads: Deo Mercurio et Rosmertae Carantus Sacri [f(ilius)] pro salute Urbici filii

v. s. I. m., “To the god Mercurius and to Rosmerta, Carantus, son of Sacrus, for the safety

of his son Urbicus, willingly and deservedly fullfiled his vow’.**® Excavations carried out

on Mont-Sion revealed traces of a Gallo-Roman sanctuary, which was certainly connected

to the curative spring situated next to the place of worship.854 The dedicator Carantus
and his father Sacrus (‘Consecrated’), possibly similar to Sacer, bear Celtic names, while
the dedicator’s son Urbicus has a name of Latin origin. This illustrates the process of

Romanization undergone by the various generations.855 Urbicus bearing a unique Latin
name, the members of the family are Romanized peregrines.856

In the village of Soulosse (commune of Soulosse-sous-Saint-Elophe, Vosges), three
dedications to the couple, now housed in the Museum of Epinal, were discovered:

CIL XIll, 4193, 4194, 4195.

CIL XIll, 7683 ; Hatt, MDG 2, p. 205.

Raepsaet-Charlier, 1993, pp. 9-11.

CIL XIll, 4311 ; CAG, 57.2, Metz, 2005, p. 182, A66.2 ; RG 4288 ; Hupe, 1977, p. 173, n°105. It is housed in the museum of Metz.
Delamarre, 2007, p. 117.

Dondin-Payre, 2001, p. 259.

CIL XIll, 4732 ; Bonnard, 1908, p. 156 ; CAG, 54, Meurthe-et-Moselle, 2004, pp. 344-345.

Lhote-Birot, 2004, vol. 2, p. 10.

Delamarre, 2007, pp. 57, 160, 215, 230 ; Dondin-Payre, 2001, p. 238 ; Lhote-Birot, 2004, vol. 2, p. 10 proposes for Carantus

‘friend’, ‘stag’ or ‘sandy rock’.

856

Dondin-Payre, 2001, p. 259.
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1. Mercurio Rosmert(ae) sacr(um) vicani Solimariac(ae), ‘To Mercurius and Rosmerta,
the inhabitants of Solimariaca offered (this monument)’.CIL XIlI, 4683 ; CAG, 88,
Vosges, 2004, p. 351.

2. D(eo) M(ercurio) et Rosmerte dono dedit Albucia ex voto [v.] s. |. m., “To the god

Mercurius and to Rosmerta, Albucia offered (this monument) and paid her vow
willingly and deservedly’.CIL XllI, 4684 ; CAG, 88, Vosges, 2004, p. 351. It was found
in re-employment* in the rampart of the village.

3. Mercurio et Rosmert(ae) Ci[n]tusmus Samotali fil(ius) v.s.l.m., “To Mercurius and

Rosmerta, Cintusmus son of Samotalus paid his vow willingly and deservedly’.CIL
XIlll, 4685 ; CAG, 88, Vosges, 2004, p. 351.

In the two last dedications, one can notice that the dedicators bear Celtic names and

are peregrines. Albucia is a woman’s name and probably means ‘Celestial’.®*’ Cintusmus

is based on cintu-, first' and his father’s name Samotalus may mean ‘with a Summer-
Forehead’ or ‘Calm-Forehead’ — perhaps in the sense of ‘bright-foreheaded’ or ‘fortunate’ -

being composed of samo-, ‘summer’, ‘calm’ or ‘similar’ and falus, ‘forehead’.®*® In 1976, two
anepigraphic bas-reliefs* representing a goddess with a cornucopia* were found in the area
of Soulosse. One of them is very similar to the representation of Rosmerta discovered in
Escolives-Sainte-Camille (see fig. 19). Marie-Chantal Lothe-Birot explains that their worship
might be related to the thermal waters of Soulosse, but the lack of evidence concerning
the potential existence of a sanctuary or thermal establishment in the area and the lack
of information about the place of discovery of the inscriptions makes it impossible to be

certain.®*®

Near Soulosse, three kilometres from Grand (Vosges) - where a sanctuary of healing
waters to Apollo Grannus was erected in Gallo-Roman times — a very damaged inscription,
together with fragments of a statue of Mercurius, were discovered in a tumulus*-tomb,
containing at least three corpses, located at the entrance of the forest of Hamets, near the
antique road going from Grand to Nasium. The inscription reads: [Mer]curio [et] [Ros]mertae

[CintJusmus [et] Ael(ius) Vest(ius) [v.]Js.I.m., ‘To Mercurius and Rosmerta Cintusmus ...

aelvest(?) paid his vow willingly and deservedly’.?*®® Interestingly, the dedicator Cintusmus

has the same name as the dedicator from Soulosse; he may be thus the same person.
Cintusmus bears the unique name: he is a peregrine*. The second dedicator Aelius Vestius

is a Roman citizen: he bears the duo nomina, which was in use from the end of the 2nd

c. AD .2

Finally,a dedication to the couple was found in 1859 in the wood of Chéatenois,
in Morelmaison (Vosges): Mercurio et Rosmertae sacrum Regalis et Augustus Ral...]
haeredes Februarini v(otum) s(olverunt) I(ibentes) m(erito), ‘Dedicated to Mercurius and
Rosmerta, Regalis and Augustus Ral...], heirs of Februarini, willingly and deservedly fulfilled

7
Delamarre, 2007, pp. 17, 210 ; Lhote-Birot, 2004, vol. 2, p. 6.

858

Delamarre, 2007, pp. 159, 231, 233 ; Delamarre, 2003, pp. 117, 266, 288-289 ; Evans, 1969, p. 335 ; Lhote-Ribot, 2004, p. 7 ;

Dondin-Payre, 2001, pp. 289, 316.

859

164

Lothe-Birot, 2004, vol. 1, p. 62 ;Bertaux, 1990, pp. 186-187.
860

CIL XIll, 5939 ; Laurent, 1861, pp. 215-217.
1
Lhote-Birot, 2004, vol. 2, pp. 8-9, vol. 1, p. 152.
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864

865

their vow’ (fig. 28).%% The first dedicator is a peregrine* and his name, based on the root
reg, is Celtic.®®

MERCVYRIO
TROSMERTAE

SACRVM

REGALIS T
AVGVSTVSRA
HAFREDES FFBR

VYA SH hEL M

Fig. 28: Altar dedicated to Mercurius and Rosmerta by the
Celtic peregrine* Regalis, discovered in the wood of Chéatenois,
Morelmaison (Vosges). CAG, 88, Vosges, 2004, p. 234, fig. 242.

Lingones

Mercury and Rosmerta were also venerated in the territory of the Lingones. In addition to
the stele* from Langres, a very damaged and almost illegible inscription was discovered
in the area of Magny-Lambert, near Savoisy (Céte d’Or). Le Bohec proposes the following
reading: M(ercurio) et Ros(mertae) Oa[....Jllu( ) Vadarillae fili(-) vv(ota) s(olvit) I(ibens)
m(erito), “To Mercurius and Rosmerta, Oa...llu( ) son (daughter?) of Vadarilla paid his vow

willingly and deservedly’.864 This stele®, probably dating from the 2”d c. AD, was formerly

housed in the Musée archéologique de Chétillon-sur-Seine but is now lost. It is engraved
on a rectangular stone above seven juxtaposed heads of divinities, which, according to
Espérandieu, symbolize the seven days of the week. From left to right: Saturni (Saturne),
Solis (the Sun), Lunae (the Moon), Martis (Mars), Mercurii (Mercury), lovis (Jupiter) and

Veneris (Venus).?®® The name of the dedicator is certainly Celtic — Le Bohec suggests

862
CIL XIllI, 4705 ; CAG, 88, Vosges, 2004, p. 234.

863
Dondin-Payre, 2001, p. 266, 289.

CIL XlI, 11263 ; AE 1901, 59 ; Drioux, 1934, p. 77, n° 289 ; Le Bohec, 2003, pp. 177-178, n°299.
RG 2336.
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Oassos(?) —and his mother, Vadarilla, also bears a Celtic name.**®

us to say they were peregrines.

Their unique name allows

Bellovaci

Finally, in the very north of Gaul, a fragment of bronze plaque with the letters R...SM... was
discovered in the west part of the Gallo-Roman sanctuary of Vaux-de-la-Celle, in Genainville
(Qise). The sanctuary is composed of a temple with double cella*, surrounded by three
basins connected to a curative spring, and other buildings, such as a theatre. The temple

was built over a fanum* dating from the middle of the 15t c. AD.®" Coins prove that the

st

site was frequented from the second half of the 17" ¢. BC, that is before the erection of
» 868

the fanum*.”™" The reading of this plaque is unsure, but Pierre-Henry Mitard proposes to

reconstruct the name RfoJsm/[erta? ----],869 because several dedications to Mercurius along

with three statuettes representing the god were also uncovered at this emplacement (fig.
29).%”° From this, Mitard infers that the temple had been erected in honour of Mercurius and
his usual consort Rosmerta.

Fig. 29: Fragment of bronze plaque dedicated to Rosmerta
and bronze statuettes of Mercurius from the sanctuary of
Vaux-de-la-Celle (Oise). Mitard, 1993, p. 363, fig. 7 and 13.

866
Le Bohec, 2003, p. 178 ; Delamarre, 2007, p. 187.

867
Mitard, 1993, pp. 311-325 ; Fauduet, 2005, p. 97.
868 Mitard, 1993, p. 415.
869 AE 1996, 1078.
870 . .
Mitard, 1993, p. 364, n°2 and fig. 7 p. 363.
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871

872

873

b) Germania Superior

Rosmerta and Mercurius were also venerated in Germania Superior, such as in Spechbach,
on the right bank of the Rhine: [Mercujrio [et Ros]mert(a)e [sac(rum) viJcani [vici

N]ediens(is),871 and in the territory of the Vangiones, such as in Alzey: [In honoJrem d(omus)

d(ivinae) [deo Mercjurio et R[osmerte SeJcundius [...ex] voto pos|uit laetu]s lib. [m. ],872 and
in Worms: Deo Mercuri(o) et Rosmerte L(ucius) Servandius Quietus ex voto in su(o) p(osuit).

The dedicator L(ucius) Servandius Quietus bears the tria nomina of Roman citizens.?”

In Cleinich (Neumagen), Mercurius is given a title of Celtic origin Abgatiacus. The
inscription is the following: In hono[rem] d(omus) d(ivinae) Mercurfio] Abgatiac[o? et]
Rosmertae aedem qulfe... ?], ‘In Honour of the Divine House and to Mercurius Abgatiacus

and Rosmerta (the dedicator) had this temple erected and [...].*”* The votive formula In

h.d.d. indicates that the inscription dates from the end of the 2nd c. AD or the first half of

the 3rd c. AD.®”® Abgatiacus could be seen as an indigenous divine epithet or name, but,
as Lambert clarifies, words ending in —iaco are localizing epithets which refer to a place

owned by a person or to the name of a landowner.®” Like Mercurius Dubnocaratiacus and
Rosmerta Dubnocaratiacusin Champoulet are ‘Mercurius’and ‘Rosmerta of the property of
Dubnocaratius’, Mercurius Abgatiacus must be ‘Mercurius of the domain of Abgatiacus’. The
proper name Abgatiacus is undoubtedly Celtic but is not attested anywhere else.

In the dedication from Uel3 (Mayen), Mercurius is associated with a Celtic
epithet Excingiorigiatus: In h(onorem) d(omus) d(ivinae) deo Mercurio Excingiorigiati et
Ro[s]mert(a)e C. Satu[r]ninius Viriaucus v(otum) s(olvit) I(ibens) l(aetus) m(erito). Aedem
d(ono) d(edit), ‘In Honour of the Divine House, to Mercurius Excingiorigiatus and Rosmerta,
C. Satuninius Viriaucus paid his vow willingly, gladly and deservedly. He offers this temple

' ¥ The use of the votive formulas In h. d. d. and deo prove that the

at his own expense’.
inscription dates from the first half of the 3rd c. AD.*"® The first element of this byname*
ex-cingo-, with ex-, ‘out of’ and cingo-, ‘warrior’ or ‘hero’, means ‘the one who leaves to

attack’ or ‘the one who goes forward’.?”® It seems clear that the second element rigiatis is

cognate with Gaulish rix, ‘king’ (< *rix, *rl'gos).sso Excingiorigiatus may therefore be glossed

as ‘King of Warriors’ or ‘He who Rules the Attackers’.?®' Excingiorigiatus could be interpreted

either as an epithet given to Mercurius or as the name of an individual indigenous god, later
juxtaposed to Mercurius through the process of the interpretatio Romana. Lambert, however,

CIL XIlI, 6388.
CIL Xill, 6263.
CIL XIlI, 6222.

874
F. 80 ; Delamarre, 2007, p. 9. Lambert, Delamarre and Olmsted do not suggest an etymology* for this name.

7
875 Raepsaet-Charlier, 1993, pp. 9-11.

876
Lambert, 2008, pp. 1-2.
877
AE 1935, 29 ; N. 137 ; Delamarre, 2007, p. 99.

878
Raepsaet-Charlier, 1993, pp. 9-11 ; Raepsaet-Charlier, 2001, p. X.

879
Delamarre, 2003, pp. 169, 116 ; Delamarre, 2007, pp. 99-100: excingo-, ‘warrior’ or ‘attacker’ is very frequent in Celtic

onomatics, e.g. Excingus, Excingomarus, Exciggorigis, etc.

880
Delamarre, 2003, pp. 260-261. For example: Ver-cingeto-rix, ‘Supreme King of Warriors’.

1
Olmsted, 1994, p. 338 proposes ‘He who Rules through Striding’, which is less probable.
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points out that Excingiorigiatus is derived from a proper name Excingiorix or a gentilice*
Excingiorigius, which would be the name of the owner of the property to which Mercurius

belonged.?® The dedicator bears the tria nomina of the Roman citizens; his cognomen* is

Celtic though: Viriaucus (<*Virie'1co-).883 This must indicate that his father was a peregrine*
of Celtic origin.

¢) Romania

Finally, an inscription, dated c. 236-238 AD, recently discovered in Sarmizegetusa
(Romania), shows that the cult of Mercurius and Rosmerta was brought as far as Dacia by
the Romans: Invicto Mithrae Marti Camulo Mercurio Rosmertae Q(uintus) Axius Aelianus

u(ir) e(gregius) proc(urator) Aug[g(ustorum)] loni.®® The dedicator Quintus Axius Aelianus
was financial procurator in Dacia Apulensis under Maximinus Thrax (236-8 AD) and probably
at the beginning of the reign of Gordian Il (238-244 AD). In this dedication, oriental (Mithra),
Roman (Mars and Mercury) and Gallo-Roman deities (Camulus and Rosmerta) are invoked.
The dedicator probably knew the Gallo-Roman deities from the time when he was financial

procurator in Belgica and in Germania Superior and Inferior.

2) Iconography with inscriptions

One clear portrayal of the couple accompanied by a dedication naming them is the altar

discovered in Eisenberg, located near Gollheim and Grunstadt (Germany) (fig. 30).2%° The
inscription engraved under the figuration is the following: Deo Mercu(rio) et Rosmer(tae)
Marcus Adiutorius Memmor d(ecurio) c(ivitatis) st(...) ex voto [v(otum)] s(olvit) I(ibens)
m(erito), ‘“To the god Mercurius and to Rosmerta, Marcus Adiutorius Memmor, decurio
civitatis, st(...)? offered this and paid his vow willingly and deservedly’. The dedicator bears
Latin names and the tria nomina of Roman citizens. He is a member of the ruling class,
since he is a decurio civitatis®, that is a member of a city senate who was in charge of public
contracts, religious rituals, order, local tax collection, etc.

The Roman god Mercurius, counterpart of the Greek god Hermes, is easily recognizable
on this relief*. Naked and beardless, he bears the attributes which are characteristic of him,
such as the petasus® or winged hat and the caduceus®, a herald’s staff crowned with two
shakes, standing for his role as messenger of the gods. The purse he holds in his right
hand symbolises his functions as protector of commerce, merchants and travellers - his

role being illustrated by his name derived from Latin merx, ‘merchandise’ and mercari, ‘to

trade’, ‘to traffic’.%®® As for the goddess standing beside him, she wears a tunic and a coat,

and holds a patera* in her right hand and a purse in her left hand. This typifies her role of
land-goddess and echoes the functions of her consort. Another anepigraphic stele* of the

same type was discovered in Eisenberg.887 The god bears the exact same attributes and
the goddess probably holds a patera* with her two hands. A goat, which is, with the cock

882

Lambert, 2006, p. 54.

883

N 137 ; Delamarre, 2007, p. 201.

884 AE 1998, 1100.

RG 6039 ; CIL XIll, 11696 ; LIMC, VII.1, p. 645, n° 6 ; LIMC, VII.2, p. 497 ; Bémont, 1960, pp. 31-33 and fig. 1; Deyts, 1992, p.

119 ; Olmsted, 1994, p. 406 ; Hatt, MDG 2, p. 187.
886

885

LIMC, V1.2, pp. 270-306 ; DNP, vol. 8, pp. 1-4 ; Grant & Hazel, 2002, pp. 173-174 ; Guirand & Schmidt, 2006, pp. 254, 273,

762-763 ; Lhote-Birot, 2001, pp. 4-5 ; Lhote-Birot, 2004, pp. 60-61.
887
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RG 6054 ; Hatt, MDG 2, p. 187.
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and the tortoise, the emblematic animal of Mercurius, is placed between the two divinities. In
view of the other portrayal with inscription, it can be inferred that this altar is a representation
of Mercurius and Rosmerta.

AT e

Fig. 30: Left: Stele* from Eisenberg with figuration and inscription. In the Museum
at Spire. H.0.90m. RG 6039 & CIL Xlll, 11696. Right: Mutilated statue of a draped
goddess holding a caduceus™ in her left hand, identified by the inscriptionDeae
Maiiae as the goddessMaia. It is in the Museum of Spire. H.1.25m. RG 5977.

The second epigraphic stele* was discovered in 1615 in Langres, in the territory of
the Lingones.?®It is now lost and only a somewhat doubtful drawing, made by Montfaucon,
remains. It represents the busts of a god with petasus* and a goddess wearing a coat on
her shoulders, under which the following inscription is engraved: Deo Mercurio et Rosmerte
Cantius Titi filius ex voto, ‘To the god Mercurius and Rosmerta, Cantius son of Titi according
ot his vow’ (fig. 31). According to Dondin-Payre, the name of the dedicator Cantius is an

888
CIL XIll, 5677 ; RG 3220 ; CAG, 52.2, Langres, 2001, p. 67 ; Paulys, vol. 8, p. 1131 ; LIMC, VII.1, p. 645, n° 7. It was

found in Langres at ‘rue des Piliers’.
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indigenous Latin unique name, while the name of his father Titi is Celtic.®*°Cantius and Titi
are peregrines.

Fig. 31: Drawing of the lost altar from Langres, combining a representation of
Mercurius and Rosmerta and an inscription honouring them. RG 3220 & CIL XlII, 5677.

As one can notice, the two epigraphic reliefs* from Eisenberg and Langres do not shed
light on the nature and functions of Rosmerta, who appears as a mere goddess of prosperity
beside the god Mercurius.

3) Mercurius and other female partners

a) Mercurius and Maia

The Roman goddess Maia, ‘mother’ or ‘nurse’,890 is the other usual consort of Mercurius,

mainly in Alsace, the valley of the Rhine and in the south-east of Gaul. In Greek mythology,
Maia, who is the eldest of the seven Pleiades, the daughters of Atlas and Pleione, is a minor

figure.?' She is actually not the wife of Hermes/Mercury, as depicted in the Gallo-Roman
iconography, but her mother. The Romans held her in high esteem and added to her legend
the persecution by Juno and her transformation into a star by her lover.

Mercurius and Maia are honoured together in dedications from Germany®® and from
the territory of the Allobroges, notably in Villaz (Haute-Savoie): Mercurio et Maiae T(itus)

889 Dondin-Payre, 2001, pp. 290 ; Delamarre, 2007, pp. 56, 182, 215, 234.

890
Grant & Hazel, 2002, p. 210.

891
Grant & Hazel, 2002, pp. 210, 275-276 ; Guirand & Schmidt, 2006, pp. 190, 273. Zeus loved her in a cave on Mount Cyllene, and

she gave birth to Hermes (Mercury). She was also the nurse of Arcas, son of Zeus and Callisto. An obscure passage of Ambrosius
Theodosius Macrobius’s Saturnalia (1, 12, 16) tells that she is the goddess after whom the month of May (Maius) is called, see Fowler,
William Warde, The Roman festivals of the period of the Republic, London, Macmillan and Co., 1899, p. 100 ; Webster, 1986, p. 58.

2
Hatt, MDG 2, pp. 165-166 ; CIL XIll, 1769, 6157, 7532, 7533, 11678b.
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Coelius, ‘To Mercurius and Maia, Titus Coelius (offered this)’,**® and in Saint-Hillaire (Isére):
Mercurio et Maiae G. Verrius Aurelius ex voto, ‘To Mercurius and Rosmerta, G. Verrius

Aurelius offered (this stele*).894 In those two inscriptions, the dedicators are Roman citizens,
for they bear the duo and tria nomina. The couple is also venerated in the valley of the Rhine,
such as in Mertzwiller (Bas-Rhin): Mercurio et Maiae sacrum Sennaus Le[...] filius Gnata

Lutevifilia [...Jratulla filia Rufino et Quadrato c0s.%%° This altar is interesting, for the dedicator
Sennaus (*Sennago-) has a Celtic name,**® as well as his mother Gnata (‘Daughter’)*®” and

his grandfather Lutevius (‘Swamp Dweller’).*® A fragment of a stele*, discovered in 1845
between the villages of Pfaffenhoffen and Ringeldorf (Bas-Rhin), might have represented
the heads of Mercury and Maia with an inscription identifying them: [Mer]c(urio) et Maiae
[Illiomarus [Toc?]issae filius vsim, ‘To Mercurius and Maia, Illliomarus son of Tocissa(?) paid

his vow willingly and deservedly’.*® This relief* is now destroyed. The name of the dedicator
llliomarus ‘Great- (?)’ is Celtic,”® as well as the name of his mother: Tocissa is mentioned in
another inscription from Strasbourg.*®' Their unique name indicates they were peregrines.

Like Rosmerta, Maia is sometimes venerated on her own, such as in the inscriptions
from Germersheim (Germany),902 Neustadt (Germany) (see fig. 30),903 Saintes (Charente-

Maritime),904 Grenoble (Isére)905 and Lyons (Rhc“)ne).906 In Lyons, the inscription [M]aiae
aug(ustae) s(acrum), ‘Sacred to the August Maia’, is engraved under a very damaged relief*
representing the goddess seated and draped, wearing shoes and probably holding a basket

of fruit in her hands.®”’ Interestingly, Maia is honoured in triple form in a stele* from Metz
(Moselle), which echoes the cult of the Matres and Matronae: In Honore[m] Domus Divinae

Dis Maiiabus Vicani Vici Pacis.”® Under the inscription stand three veiled goddesses; the
two on the left used to hold an apple in their hands. This is the only existing example of a
tripled Maia.

b) Mercurius and Fortuna

893 CIL XIl, 2557. Villaz is situated between Aoste and the Lake Léman. The stone is in the Musée Chateau d’Annecy. Coelius
could be either Celtic or Latin, see Delamarre, 2007, p. 69.

894 CIL Xll, 2570. Saint-Hilaire is situated between Aoste and the Lake Léman.

895 CIL Xill, 6025.

896
Delamarre, 2007, p. 165.

897 Delamarre, 2007, pp. 105, 222 ; Delamarre, 2003, pp. 181-182.

89%8 Delamarre, 2007, p. 121 ; Delamarre, 2003, pp. 211-212.

899
RG 5623 ; CIL XIll, 6018 ; LIMC, vol. VII.1, p. 645, n°13.

900
Delamarre, 2007, p. 109.

901
CIL XIll 5969 ; Delamarre, 2007, p. 182 ; Delamarre, 2003, pp. 189, 218.

902 CIL XIll, 6095: DEAE MAIIAE / AEDEM A SOLO FE/CIT G ARRIVS PA/TRVITVS BF COS/V SLL M.

903 CIL XIll, 6095 ; RG 5977.

904
CIL XIll, 11064: Mai(a)e (H)el(e)nu(s) A(uli) Lycii s(ervus).
905 CIL XII, 5867, 5870, 2194.

906 CIL XIlI, 1748.

7
%0 RG 1751. The relief was discovered at ‘rue Pareille, quartier St-Vincent’ in 1873.

908 CIL X, 4303.
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A stele* from Glanum (Bouches-du-Rhéne) represents a goddess with a huge cornucopia®
and a rudder surmounting a sphere, partnering a Mercurius with purse, petasus*, caduceus®,
tortoise and goat. Contrary to what Green asserts, this goddess is clearly not Rosmerta, but

Fortuna.’® Fortuna is a Roman goddess who personifies Fate and its unknown factors.”"°
She distinguishes herself by characteristic attributes of her own, such as the rudder, the
globe or sphere, the wheel and the bow. Many a relief* from Mayence, Grand, Chatelet,

etc, depict her.”"" She is sometimes crowned and winged, standing or sitting. In Gaul, she is

mentioned in about thirty dedications, generally made by soldiers.®"? In addition to Mercurius,
she is sometimes associated with healing deities, notably in Germania Superior, or with the
Matronae, especially in Germania Inferior.

¢) Mercurius Visucius and Visucia

It is significant that Mercurius is given a Celtic divine epithet Visucius and partnered with a
goddess Visucia in an inscription found in 1832 in Kéngen, situated to the east of Stuttgart
(Germania Superior): Deo Mercurio Visucio et sa(n)ct(a)e Visuci(a)e P(ublius) Quartionius
Secundinus decuf(rio) clivi(tatis)] Suma(locennensis) ex iu(ssu) v.s.l.m, ‘To the god Mercurius
Visucius and to the sacred Visucia Publius Quartionius Secundinus decurio civitatis of

Sumalocennensis according to an order paid his vow willingly and deservedly’.’ 9 This
inscription is engraved on a socle of a statue, but only the feet of the two deities remain
(fig. 32). The dedicator bears the tria nomina of the Roman citizen and is part of the political
class, for he is a decuriocivitatis®, i.e. the person in charge of public contracts, religious
rituals, order, local tax collection, etc.

Visucia undeniably is the female doublet of the god Visucius. She is generally held to
be mentioned in another inscription discovered in Trier, but the stone is very damaged and

the reading is thus very uncertain: DAE V/[...] IE CI CVI. % In this inscription, she is given
the title of sancta, ‘venerable’ or ‘sacred’, which is sometimes given to goddesses in the

dedications from the two Germanies. This formula was in use from the middle of the 2nd C.

AD to the end of the 3rd c. AD.*" As for Visucius, he is honoured alone in three inscriptions
from Heidelberg, Pfalsbourg and Herapel (Germany),”'® and associated with Apollo in an
inscription from Saverne (Germany)917 and with Mercurius in six dedications from Bordeaux
(Gironde), Agoncillo (Spain), Esthal, Hockenheim, Trier and Varuswald (Germany).918

The meaning of their names remains obscure and is still much debated. Delamarre
suggests that Visucius might mean ‘crow’, visuco- being possibly cognate with Old Irish

9
Salviat, 1979, p. 49 ; Green, 1995, pp. 126-127 ; Green, 2001, pp. 59-60, fig. 23 ; Webster, 1986, p. 58. It is in the Musée des
Alpilles, St-Rémy-de-Provence.

910
Guirand & Schmidt, 2006, pp. 259-260 ; Brill’s, vol. 5, pp. 506-507.
9N
RG 5727, 5746, 5752, 5757, 5766, 5887 (Mayence), 7526 (Chatelet), 4899, 4903 (Grand), etc.
12
° See the list by Hatt, MDG 2, pp. 112, 173, 178-179, 182, 187, 196-199, 208-209.

913 CIL XIll, 6384 ; RG Germ. 595.

914 CIL Xill, 3665.

915
Raepsaet-Charlier, 1993, p. 22.

916 CIL XIlI, 6404, 5991, 4478.

o CIL X1lI, 5991.

918 CIL Xlll, 577, 6118, 6347, 6384, 3660, 4257 ; AE 1976, 327.
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922

92

fiach, derived from *uisuco- or *uesakos, ‘voracious’ - from an IE root *ues-, ‘to eat one’s

fil'.*'® As far as Olmsted is concerned, he glosses Visucius and Visucia as ‘the Worthy’ from

an |IE root *vésu, ‘good’ or ‘Worthy’.920 Visucius and Visucia might also be derived from the

root *visu (<IE weid, ‘to know’) meaning ‘who knows’, ‘who foretells’, ‘who sees’, also found
in the goddess name Visuna, mentioned in an inscription from Baden-Baden (Germany).**’

Fig. 32: Socle with the remains of the feet of two deities, bearing an inscription
to Mercurius Visucius and Visucia. In the Museum of Stuttgart. RG Germ. 595.

d) Mercurius with a nameless female consort: Rosmerta?

It seems that many figurations without any inscription are attributed to Mercurius and
Rosmerta without firm evidence.*** While Mercurius is easily recognizable by his petasus*,

purse, caduceus* and typical animals,””® Rosmerta does not possess any attributes peculiar
to her, but generic characters of fertility usually attributed to deities of abundance and
prosperity, such as the Matres / Matronae and Classical figures, such as Maia, Fortuna,
Venus, etc. While some goddesses can be distinguished in anepigraphic images by typical
attributes of their own, such as Nantosuelta with her distinctive pole-house emblem and
crow, Rosmerta cannot. Moreover, Mercurius is often partnered in the iconography with
other goddesses, such as Maia and Fortuna or mother goddesses of plenty, who bear,
like Rosmerta, mere attributes of fertility and abundance. Accordingly, on reliefs* without
inscription, such as the ones from Autun (Sabdne-et-Loire), Auxerre (Yonne), Saint-Moré

(Yonne) or Vertault (Cote d’Or),%** it is not possible to assert that the consort of Mercurius
is Rosmerta. Similarly, the couple from Néris-les-Bains (Allier), often attested as being a
representation of Mercurius and Rosmerta, are actually a figuration of Mercurius with a

o Delamarre, 2003, p. 322.

0
Olmsted, 1994, pp. 330-331 sees a root *visu cognate with Irish fiu, ‘worthy’ and Welsh gwiw, ‘suitable’.

921

Delamarre, 2007, p. 236 ; Delamarre, 2003, pp. 318-319 ; Hatt, MDG 2, p. 200 ; Olmsted, 1994, p. 423 ; CIL XIlI, 11714.

Hatt, MDG 2, pp. 205-207 ; Green, 2001, pp. 54-61.

2
923 | IMC, V1.2, pp. 270-306 ; DNP, vol. 8, pp. 1-4.
924 16 1825, 1833, 1834, 1859, 2201, 2883, 2026, 3375.
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Nymph or Venus.” By the same token, Green and Graham Webster both tall into this

trap when they claim that Rosmerta was venerated in British water sanctuaries, such as in
Bath and in Gloucester, for there is no evidence that the goddess accompanying the god

Mercurius on the reliefs* is actually Rosmerta.?”® Rosmerta is never attested in the epigraphy
from Britain. Moreover, the goddess accompanying Mercurius in the British iconography is
often attributed with a sort of small bucket or wooden tub, interpreted as a symbol of plenty,

comparable to the cauldron of renewal.®”” And Rosmerta is never associated with such an
attribute on the Continent. Therefore, this goddess with a bucket should be understood as
a different type.

It is nonetheless possible to identify anepigraphic reliefs* with Mercurius and Rosmerta
when dedications to the couple were discovered in the same area. Thus, Colette Bémont,
who has studied the various non-inscribed iconographical monuments possibly representing

the couple, attributes the monuments from Niedaltdorf (Germany),*® Kirkelneuh&usel
(Germany),”*® Eisenberg (Germany),**® Metz (Moselle),*®" Dijon (Céte d’Or), Autun (Sadne-

et-Loire) and Sens (Yonne - Iost)932 to Mercurius and Rosmerta.®® In Niedaltdorf for instance,
the inscription to the couple — given above - was found among the ruins of a small temple
together with the fragments of a relief* representing Mercurius and a draped goddess. On

account of the dedication, the goddess is undoubtedly Romserta.”* Similarly, a stele* found
in Metz has Mercurius, naked, with petasus® and caduceus®, offering a purse to a goddess
of plenty, who wears a long dress and a coat and holds a cornucopia* in her left hand (fig.
33). The portrayal is combined with an inscription mentioning Mercurius only: In h(onorem)
d(omus) d(ivinae) Defo Mercurlio Iu[...], ‘In honour of the Divine House, to the god Mercurius

[...]’.935 As the relief* was discovered in the same street as the inscription to Mercurius and

925
RG 1573 ; Lambrechts, 1942, p. 46, n° 9 and picture n°12 affirms that this is a representation of Mercurius and Rosmerta ;

Thevenot, 1968, p. 88 ; Green, 2001, pp. 55-56. It is housed in the Musée de Saint-Germain-en-Laye.

926 The works by Green, 1995, pp. 125-128 ; Green, 1992a, p. 180 and Webster, 1986, pp. 57-61 are cursory and mostly inaccurate,
in so much as they consider that all the figurations representing Mercurius with a goddess are representations of Mercurius and
Rosmerta. For the relief from Gloucester, see Rhodes, 1964, p. 24, n°9 ; Webster, 1986, chapter 3, pl. 6. ; Green, 2001, p. 58, fig.
22 ; LIMC, vol. VII.1, p. 646, n°20. The relief represents Mercurius with caduceus™ and cockerel, and a goddess with sceptre, ladle
and bucket. For the relief from Bath, see Cunliffe, 1971, pl. 37 ; Webster, 1986, chapter 3, pl. 7 ; Green, 2001, p. 57. It represents
Mercurius with petasus*, caduceus* and purse, and a goddess with her own caduceus* and a bucket, box or casket. Under the couple,
there are three genii cucullati and possibly a goat or a dog.

927
Green, 1992a, p. 180.

2
928 RG 5105, 5106 ; LIMC, vol. V1.1, p. 645, n°3, 9: an inscription to the couple was found in Niedaltdorf, cf. above.

929 RG 4488
930

RG 6054
931 RG 4288, with an incomplete inscription, CIL Xlll, 4312: In h(onorem) d(omus) d(ivinae) d[...Jio [...], see LIMC, vol. VII.1,
p. 645, n°5. An inscription without figuration dedicated to the couple was found in Metz, cf. above.

932
RG 7519, 1836, 2785 ; Bémont, 1960, pp. 32, 35, 40 ; Bémont, 1969, pp. 28, 31-32, fig. aand b

933
For a complete list of the steles*, without dedications, probably representing Mercurius and Rosmerta, see Bémont, 1960,

pp. 29-43 ; Green, 2001, pp. 54-61
4
93 RG 5105, 5106 ; Bémont, 1960, p. 35
935
RG 4288 ; CAG, 57.2, Metz, 2005, p. 182, A66.1 ; Hupe, 1977, p. 173, n°106 and pl. 7, fig. 2. In the museum of Metz.

174

Sous contrat Creative Commons : Paternité-Pas d'Utilisation Commerciale-
Pas de Modification 2.0 France (http://creativecommons.org/

licenses/by-nc-nd/2.0/fr/) - BECK Noemie - Université Lyon 2 - 2009



Chapter 2 Nature and Bounty

Rosmerta, engraved on a socle of a statue, the figuration is certainly that of Mercurius and

Rosmerta.**

Outside the ‘areas of inscriptions’, it is difficult to determine whether the images of
Mercurius with a goddess are representation of Mercurius and Rosmerta. Bémont explains
the impossibility - due to the lack and uncertainty of the iconographical evidence - to establish
a distinction between Rosmerta and Maia in their attributes.”” The iconographical types
she distinguishes are Maia-Rosmerta holding a basket of fruit or a cornucopia®, such as in
Niedaltdorf or Kirkelneuhausel, and Maia-Rosmerta bearing Mercurius’s attributes, such as
the purse, for instance in Metz and Eisenberg, or the caduceus* and purse, for instance in

Nottingen and Schorndorf.**®

936 See above for the inscription: CIL XIll, 4311

937
Bémont, 1960, pp. 35-38.

RG 350 (Noéttingen) ; Hatt, MDG 2, p . 206: the goddess holds a patera* in her left hand and a purse in her right hand.
RG 655 (Schorndorf), Hatt, MDG 2, p. 206: the goddess holds a caduceus* with her two hands. See Bémont, 1960, pp. 39-43 for a

938

catalogue of the various possible representations of Rosmerta-Maia and Mercurius.
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Fig. 33: Relief* from Metz (Moselle), identified as a representation
of Mercurius and Rosmerta, for a dedication identifying the couple was
discovered in the same street (CIL XllIl, 4311). Hupe, 1997, p. 211, pl. 7, n°2.

F) Conclusion

From this study, it follows that Rosmerta is honoured on her own in the centre of Gaul (Aedui,
Carnurtes and Arverni) in four inscriptions, two of which are combined with portrayals - a
statue in bonze and a relief* in stone. Being mentioned in an inscription coming from the
territory of the Ambiani (Somme) and possibly in another from the territory of the Bellovaci
(QOise), it can be assumed that her cult was extended to the north of Gaul. As for the
worship of the divine couple Rosmerta-Mercurius, attested by twenty-five inscriptions, two of
which are accompanied by images, it was particularly concentrated in the north-east of Gaul
(Treveri, Mediomatrici, Leuci, Lingones) and Germany Superior (fig. 35). It is interesting to
note that the north-east of Gaul seems to have been an area where the cult of Celtic divine
couples was important, for Nantosuelta and Sucellus’s worship is also evidenced in this
region.

Unlike Nantosuelta, Rosmerta does not distinguish herself in the iconography by
peculiar attributes and attitudes. Her representation is very Classical; she is depicted with
cornucopiae® and paterae*, representing prosperity and symbolising her role as provider of
fertility. Sometimes she holds her partner’s attributes — purse and caduceus* — but these
images are not combined with inscriptions identifying her with certainty. While Nantosuelta
has a distinctive iconography and a Celtic god Sucellus for partner, Rosmerta has a Classical
and basic iconography and is coupled with a Gallo-Roman god, Mercurius: does this mean
she is not a Celtic goddess and that her cult is Gallo-Roman? First of all, her name, which
is etymologically linked and similar in meaning to Atesmerta and Cantismerta, is undeniably
Celtic. The existence of goddesses, whose names refer to the notion of distribution, attests
to a significant worship rendered to bounteous goddesses. As for her partner Mercurius,
he may have replaced some indigenous god(s), who was/were originally coupled with the
goddess. ltis true that the epithets Abgatiacus, Excingiorigiatus and Dubnocaratiacus, given
to him in Cleinich (Neumagen), Ueld (Mayen) and Champoulet (Loiret) do not support that
argument, since they are not divine epithets or names belonging to a previous indigenous
god, but names of properties and owners. However, the inscription from Koéngen, which
associates Mercurius with a Celtic divine name Visucius, coupled with Visucia, clearly
proves that Mercurius was linked to indigenous gods through the process of the interpretatio
Romana and probably replaced a certain number of them. This could be evidenced by

a figuration from Trier,**® which has Mercurius wearing the Celtic torque*, and the statue

from Néris-les-Bains (Allier) where he holds a ram-horned snake in his hand:**° these two

elements are characteristic of Celtic deities.*"’

939
RG 4929 ; Wightman, 1985, p. 178 ; Green, 2001, p. 55. It is housed in the Landesmueum Trier. It is a mutilated block

found in 1895. On one side, it shows Mercurius and a goddess separated by an altar. The god wears the Celtic torque*, a purse and
caduceus®, and a cock may be standing between his feet. On another side of the altar, there is a beardless man cutting down a tree,

possibly Esus (?), with three cranes and a head of bull. On the left side of the altar, there is mutilated image of a draped goddess.

940
RG 1573 ; Lambrechts, 1942, p. 46, n° 9 and picture n°12 affirms that this is a representation of Mercurius and Rosmerta ;

Thevenot, 1968, p. 88 ; Green, 2001, pp. 55-56. It is housed in the Musée de Saint-Germain-en-Laye.
1
Green, 1992a, pp. 195-196, 211-212 ; Green, 1992, pp. 142-144, 146-148, 159-160, 227-229 ; Green, 2001, pp. 25-26,
55-57, 64-65, 86-96, 105-106, 114-115 ; Ross, 1996, pp. 117-118, 430-434.
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Chapter 2 Nature and Bounty

As regards the dedicators (and their father or mother) honouring Rosmerta, a significant
number of them have names of Celtic origin. They generally bear the unique name, which
indicates they are peregrines. Magiaxus, son of Oxtaeus or Oxtaius, honours the goddess
Atesmerta in the forest of Corgebin (Haute-Marne). In Champoulet, a whole family of Celtic
origin, owner of a property with a Celtic name, Dubnocaratiacum, pays homage to Rosmerta,
Mercurius and Apollo: Marullus, the head of the family, Marossus, his son, and Messa, his
daughter. In Saxon-Sion (Meurthe-et-Moselle), Langres (Haute-Marne) and Magny-Lambert
(Cote d’Or), the dedicators and their father or mother bear Celtic names: Carantus and
Sacer, Cantius and Titi, Oassos (?) and Varadilla. In Morelmaison (Vosges), the dedicator
Regalis is a Celtic peregrine*, while in Soulosse (Vosges), an inscription is offered by a
woman Albucia and another by Cintusmus, son of Samotalus. Cintusmus is mentioned again
in the dedication from near Grand (Vosges). In Metz (Moselle), it is interesting to note that
the dedicator Musicus is a peregrine* with a Latin name and that his father bears a Celtic
name: Lillutus. The fact that the father chose a Latin name for his son attests to his desire to
become Romanized. In Uell (Germany), the dedicator C. Satu[r]ninius Viriaucus bears the
tria nomina of Roman citizens, but his cognomen*, Viriaucus, is undeniably of Celtic origin.
By keeping a Celtic name, the dedicator displays his attachment to his indigenous roots.
In Gissey-le-Vieil (Cote d’Or), Apronia Avilla bears the duo nomina; she is thus a Roman
citizen. While her gentilice* is Latin, her cognomen* Avilla is Celtic. Romanized women often
kept a cognomen* which reminded of their Celtic origin and culture, probably because they
were somehow the guardians of tradition.

Some of the dedicators are also Roman citizens. They bear either the duo nomina,
such asAelius Vestiusnear Grand (Vosges), or the tria nomina, such as L(ucius) Quartillius
Quartinus, who pays homage to Cantismerta in Lens (Switzerland), Cneius Cominius
Candidus, the probable husband of Apronia Avilla in Gissey-le-Vieil (Céte d’Or) and
L(ucius) Servandius Quietus in Worms (Germany). Some of them fulfil civic duties or
functions, such as Marcus AdiutoriusMemmorin Eisenberg (Germany), who is a decurio?,
Acceptus in Wasserbilig (Germany), who is tabularius sevir augustalis* and the dedicator in
Niederemmel, who is a freed tabularius*.

In comparison with men, women are not much represented. Out of four, two of them are
peregrines with Celtic names: Albucia in Soulosse and Vadarilla (the dedicator’s mother)
in Magny-Lambert. The two other ones bear the duo nomina and are thus Roman citizens:
Apronia Avilla in Gissey-le-Vieil (Cote d’Or) and Flavia Priimula] in Andernach (Germany).

From this, it follows that Rosmerta was mainly honoured by a population of peregrines
of Celtic origin, particularly in the north-east of Gaul, and by Roman citizens or freed slaves
in the territory of the Treveri and Germany Superior.

With regard to the functions of Rosmerta, several hypotheses can be suggested. First
and foremost, on account of her name and her iconography, it is clear that Rosmerta is a
land-goddess fulfilling the role of distribution and sustenance. By dispensing the products of
the earth to her people, she offers them prosperity and benevolence. As a certain number
of inscriptions and images were discovered in water sanctuaries or near famous curative
springs, such as in Gissey-le-Vieil, Escolives-Sainte-Camille, Mont-Sion and Genainville,
it can be assumed that Rosmerta had some functions of protection, care and cure. In the
inscription from Mont-Sion, the formula pro salute used by Carantus, a Celt who asks for
the safety of his son Urbicus, supports that idea. Moreover, the sanctuary of Atesmerta,
erected near the source-geyser of the Forest of Gorgebin, where anatomical ex-votos* were
discovered, provides evidence of a healing cult rendered to the goddess. Finally, Rosmerta
may have endorsed a funerary role, accompanying, protecting and sustaining the deceased
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in the afterlife, for the inscription near Grand was found inside a tumulus*-tomb where three
corpses were interred. Moreover, the Gallo-Latin graffiti from Lezoux, probably mentioning
‘the feasts of Rosmerta’, was unearthed in a funerary well on the necropolis of Chassagne,
which would suggest chthonic* and funerary functions.

From the 1St c. AD, in certain areas, the cult of Romserta was certainly replaced by
the cult of the Roman goddess Maia, who accompanies Mercurius in several inscriptions
and depictions from the valley of the Rhine and the centre-east of Gaul (territory of the
Allobroges). What is interesting to note is that Maia is sometimes honoured by people
of Celtic stock, as the inscriptions from Mertzwiller (Bas-Rhin) and Pfaffenhoffen (Bas-
Rhin) show. This attests to the process of Romanization in the religious sphere. The
tradition of Maia and Rosmerta in general, indeed, is intermingled and difficult to distinguish
geographically and iconographically.
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Fig. 34: Map showing the distribution of the cult of the Goddesses of Bounty:
Rosmerta (in red), Cantismerta (in green) and Atesmerta (in blue) (Source: N. Beck).
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Chapter 2 Nature and Bounty

lll) Goddesses embodying Particular Natural Elements

The etymology* of divine names, Gallo-British iconography and Irish literature tend to
prove that, while certain goddesses embody the earth and its fertility, others personify
particular elements of nature, such as trees, forests, plants and animals, or are attached to
particular features of the landscape, such as hills or mountains. While there is epigraphic
and iconographical evidence of bear goddesses, the existence of a deer goddess can be
questioned. Then, the data indicating evidence of a worship rendered to goddesses of
vegetation will be assembled and analyzed. Finally, attention will be payed to goddesses
whose names refer to highness or high places, for this evidences the sacredness of mounts.
Were those goddesses simple deification of animals, trees and mounts? What were their
essence and functions? Which cults might have been attached to them?

It is interesting to note that both in Ireland and Gaul some goddesses must have
personified hills or mounts. The notion of ‘highness’ seems to have had an important part in
the cults of the Celts, for goddesses bearing names denoting highness and eminence are of
a quite significant number. The goddesses Arduinna, Brigit, Briganda, Brigindona, Bergusia,
Bergonia all have indeed names referring to elevation, while Andei, Soio and Alambrima
may be the personification of specific mounts, for their epithets can be related to names of
hills or mountains, located in the area where the inscriptions were discovered. Who were
those goddesses of high places?

A) Animal Goddesses?

942
943
944

945

1) Artio (‘the Bear’), Andarta (‘the Great/Powerful Bear’)

The goddess Artio is attested in the territory of the Treveri by three inscriptions found
in Weilerbachthal (Luxembourg): Artioni Biber, “To Artio Biber (offered this)’,g42 in Daun

(Germany): Artio Agritius, ‘To Artio Agritius (offered this)’,**® and in Stockstadt (Germany):
[deae A]rtioni Sacr(um) S. Sexti S[...] [d Je sv/o pos, ‘To the Sacred goddess Artio, S. Sextus

S[...]’?’.944 The two first dedicators Biber and Agritius are peregrines, since they bear the
unique name, but have Latin names. They are thus in the process of becoming Romanized.
In the inscription from Stockstadt, the dedicator bears the fria nomina of Roman citizens. The
fourth inscription was discovered in 1832 in Muri, near Bern (Switzerland), in the territory
of the Helvetii. It is the most interesting one, for it is engraved on the socle of a famous

bronze group, dated 2nd c. AD: Deae Artioni Licinia Sabinilla, ‘To the goddess Artio, (from)

Licinia Sabinilla’.*** The bronze group shows a seated goddess, facing a huge bear, which is
looking at her with its mouth open. The bear is situated beneath a tree probably symbolizing
the forest where it lives (fig. 35). The dedicator is a woman, who bears the duo nomina and

Latin names. She is thus a Roman citizen.

CIL XIl, 4113.

CIL XIllI, 4203.

CIL X1, 11789.

CIL XIll, 5160 ; Reinach, 1900, p. 289, pl. 1 ; Boucher, 1976, p. 161, fig. 291 ; Lacroix, 2007, p. 114.
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Fig. 35: Bronze group with dedication from Muri representing
the goddess Artio (‘Bear’) facing a bear. Lacroix, 2007, p. 114.

The goddess Artio has the common posture and attributes of plenty of the Classical
Mother Goddesses. She wears a long tunic and a diadem and was originally seated on a
throne. She has a patera® and fruit in her lap and holds a sort of stick surmounted by a basket
of fruit in her left hand. Therefore, she does not have any particular attributes indicative of
her indigenous character.

As regards the bear, it cannot be taken for a particular Celtic feature characterizing the
goddess. It is for instance the characteristic emblem of the Greco-Roman divine huntresses

Artemis and Diana.**° Although the bear was a widespread animal in western and northern
Europe during the Iron Age, probably hunted by the populations for prestige and for its fur
and skin, bear imagery is almost nonexistent in Romano-Celtic iconography, except for a

few representations on coins®’ and some jet bear-shaped amulets principally discovered

946
Guirand & Schmidt, 2006, pp. 153-154.
7
Dottin, 1915, p. 338 ; Jullian, HG, vol. 2, 1908, p. 348.
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in tombs from North Britain, such as in Bootle (Lancashire), Malton (Yorkshire) and York

(Yorkshire) (fig. 36).>*® The bear does not seem to have held an important part in death-
rituals either, for bones of bears are not found where important amounts of skeletons of

other animals, such as oxes, pigs, sheep, goats and horses, are.””® The only data to date
are claws and teeth of bears discovered in the La Téne sepulchres of Mont-Troté, Acy-

Romance and Clémency (Ardennes), which can be understood as talismans or ornaments
950

for the deceased.

Fig. 36: Jet bear-shaped amulet from Bootle (Lancashire, GB). Green, 1992a, p. 41.

If the iconography of Artio is not of indigenous character, her name is undoubtedly Celtic.

In the Celtic language, two words designate the bear. The first one matu-, cognate with Old

4
948 Green, 1978, pp. 23ff ; Corder, 1948, pp. 173-177 ; Green, 1992, p. 217 ; Green, 19923, p. 41 ; Ross, 1996, p. 435 and

fig. 198, p. 433.
9
Meniel, 2006, pp. 165-175.

0
Meniel, 1987a, pp. 357-361 ; Meniel, 1987, pp. 101-143 ; Meniel, 1992, p. 113 ; Meniel, 2001, p. 13 ; Green, 1992, pp.
45, 54, 125.

181

Sous contrat Creative Commons : Paternité-Pas d'Utilisation Commerciale-
Pas de Modification 2.0 France (http://creativecommons.org/

licenses/by-nc-nd/2.0/fr/) - BECK Noemie - Université Lyon 2 - 2009



Goddesses in Celtic Religion

Irish math, ‘bear’, is for instance comprised in the Gaulish proper name Matugenos (‘Born
of the Bear’), in the Welsh hero’s name Math von Mathonwy (‘Bear son of a Bear Cub’)
and in the Irish personal name Mathghamhain (‘Bear’) and surname Mac Mathghamhna

(Mac Mahon, ‘Son of the Bear’).*®" Interestingly, a Diana Mattiaca is honoured in an

inscription from Wiesbaden (Germany): Dianae Mat[tilacae [ex] voto, ‘To Diana Mattiaca

(this monument) was offered’.** Mattiaca can be viewed either as a descriptive epithet,

based on matu, mati, matiacos, ‘favourable’, or as a divine name referring to a goddess

in bear-shape.*®® Diana Mattiaca could therefore mean either ‘Diana the Favourable’ or
‘Diana the Bear-Shaped’. Such is also the case of the god Matunus, mentioned in a single
inscription from High Rochester (Northumbria), whose name can be glossed as ‘Bear’ or

‘Favourable’.”®* Most of the scholars would opt for a descriptive epithet,**® but the idea of a
goddess in the shape of a bear should not be ruled out. Given that one of Diana’s emblematic
animals is the bear in Roman mythology, she might have replaced an indigenous bear-
goddess originally venerated in the area. Mattiaca may also be an ethnonym* referring to
the tribe of the Mattiaci ‘the Good People (?), who lived in the area of today’s Wiesbaden,

the southern Taunus mountain range and the tract of Wetterau, on the right side of the

Rhine.**® As the inscription was found in Wiesbaden, Diana Mattiaca may have been the
goddess presiding over the Mattiaci. The strong likelihood is that this word for a bear reflects
an ancient taboo* concerning the animal: mat- meant ‘good’ and thus reference to the bear
was in terms of ‘the good beast'.

The other, and original, word for ‘bear’ in Celtic was artos. It is cognate with OlId Irish

art, Welsh arth and Old Breton ard, arth-, simultaneously signifying ‘bear’ and ‘warrior’.**’

The goddess Artio (‘Bear’) is etymologically related to the goddess Andarta, whose cult is
very certainly local, for the eight inscriptions honouring her come from Die and the area of

Die (Dréme), in the territory of the Vocontii.**® Her name is composed of the intensive prefix

ande-, ‘very, great, big’ and of the root arta, ‘bear’. Andarta is thus the ‘Great Bear.* In
five inscriptions, Andarta is attributed the title August, which is redolent of her sacredness
and potency and indicates that her cult was made official in the Roman pantheon, probably

towards the end of the 1St c. AD. The use of the votive formula dea indicates that the

dedications are not prior to the middle of the 2nd c. AD. As for the dedicators, they all bear
the tria nomina of Roman citizens. The three following dedications were discovered in Die:
Deae Aug(ustae) Andartae L. Carisius Serenus (...?) vir aug(ustalis) v(otum) s(ovlit) I(ibens)
m(erito), “To the August Goddess Andarta, L. Carisius Serenus [...] augustal sevir (?) paid

951 Maccullogh, 1911, pp. 212-213 ; De Vries, 1963, p. 117 ; Mackillop, 2004, p. 36.
952 CIL XIll, 7565.

953 Evans, 1967, pp. 228-232 ; Delamarre, 2003, p. 221 ; Delamarre, 2007, p. 226.

954
RIB 1265 ; Olmsted, 1994, p. 433 ; Delamarre, 2003, p. 221.
955

Schmidt, 1957, p. 239 ; Olmsted, 1994, p. 430 ; Delamarre, 2003, p. 221.

98 Oimsted, 1994, p. 430.

7
% Delamarre, 2003, pp. 55-56.

958
The Vocontii were a Celtic sept* located in today’s Provence, between the rivers Durance and Isére. Their western

neighbours were the Allobroges and their eastern neighbours the Cavares. See Barruol, 1999, pp. 282-283 ; Kruta, 2000, p. 864.
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9
Lacroix, 2007, p. 113 ; Delamarre, 2003, pp. 45-46, 56 ; Olmsted, 2004, p. 430.
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Chapter 2 Nature and Bounty

his vow willingly and deservedly’ ;**° Deae Aug(ustae) Andartae T. Dexius Zosimus, ‘To

the August Goddess Andarta T. Dexius Zosimus (offered this)®®' and De(ae) Aug(ustae)
Andartae M. lulius Theodorus, ‘To the August Goddess Andarta M. lulius Theodorus (offered

this)’.%** An inscription was found in Aurel, a town situated 15 kms from Die: Deae Andartae
Aug. Sext. Pluta[tilus Paternus ex voto, ‘“To the August Goddess Andarta Sext(ius) Plutatius

Paternus offered this’,”®® while another was unearthed in Sainte-Croix, located about 9 kms

from Die: Deae Aug(ustae) Andafrtae], ‘To the August Goddess Andarta’.’®* The following
inscription was discovered in Le Cheylard, situated 40 kms from Die: Deae Andarftae],

‘To the Goddess Andarta’.®®® A dedication comes from Deam, a hamlet nearby Die: Deae
Aug(ustae) Andartae M. Pomp. Primitivus ex voto, ‘To the August Goddess Andarta M.

Pomp(ius) Primitivus offered this’.**® The final inscription, coming from Luc-en-Diois, was

reconstructed by Pierre Wuillemier: [Djeae Aug(ustae) [Andartae] [S]ex(tus) Maticifus, ‘To
the August Goddess Andarta Sextus Maticius (offered this).**’

Some god names might also refer to the bear. Such is the case of Artaius who is

equated with Mercurius in an inscription from Beaucroissant (Isére).968 His name is generally
regarded as meaning ‘Bear’(Arta-ius), but Delamarre proposes to break it down as Ar-taius,

that is ‘Great Thief.”® The god Artahe, Artehe, venerated in seven inscriptions from Ourde
and St-Pé-d’Ardet (Haute-Garonne) might also signify ‘Bear’, but his name is likely to be

. . 7
more Iberian than Celtic.””°

It is difficult to decide on the nature of Artio and Andarta, for the peaceful representation
from Muri is probably misleading and not representative of the original functions of those
goddesses, who are generally understood as personifications and protectresses of the bear

or as patronesses of the forest and hunting.®”' The bear, which was a dangerous and difficult
animal to hunt, was certainly praised for its strength and majesty. It must have thus been a
symbol of war and kingship. Significantly, famous kings in Welsh, British and Irish medieval
literatures bear names literally signifying ‘bear’, such as the mythical King of Ireland Art, the

son of Conn Céadchathach and the illustrious KingArthur, who appears in the 11th- and 14th-
century Welsh legends Culhwch and Olwen and The Mabinogi. %2 On account of their name

960 CIL X1, 1556.
%1 CIL XIl, 1557.

962 CIL XIl, 1558.

963 CIL X1, 1559.
964 CIL X1, 1555.

965 CIL XIl, 1554.

966 CIL Xil, 1560.
97 ILGN 230.

968
CIL X1, 2199: Mercurio Aug(usto) Artaio sacr(um) Sex(tus) Geminius Cupitus ex voto ; Olmsted, 1994, p. 431 ; Delamarre,

2003, p. 56.

969 Delamarre, 2007, pp. 27, 233.

7
970 CIL XIll, 70, 71 (Ourde) ; CIL XIIl, 64, 73 (St-Pé-d’Ardet) ; ILTG 36, 37, 38.
1
Green, 1992, pp. 217-218 ; Olmsted, 1994, pp. 429-430 ; De Vries, 1963, pp. 122-123 ; Duval, 1957, pp. 48-49.

972 Lo .
For details on Art, see O hOgain, 2006, pp. 25-26 ; Mackillop, 2004, p. 25 and on Conn Céadchathach, see O hOgain, 2006,
pp. 115-118 ; Mackillop, 2004, pp. 101-102. For Arthur's name, see Guyonvarc’h, 1967, pp. 215-238 ; Walter, 2002 ; Mackillop, 2004,
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Goddesses in Celtic Religion

and the bronze group from Muri, itis clear that Artio and Andarta are bear-shaped goddesses

protecting the animal. Nonetheless, as Jacques Lacroix and Ross give us to understand,

those goddesses were certainly more than simple ‘woodland-goddesses’.973 They must

have been prayed to and honoured for the magnificence and force the bear incarnated and
originally had war or royal functions. To support that idea, some scholars attempted to relate
Andarta to the war-goddess Andraste, mentioned in Dio Cassius’s History of Rome (LXII,

6, 7) (see Chapter 3).°”* This is however highly unlikely, for their names do not seem to
be similarly constituted. And-arta (‘Great Bear’) is definitely different from An-drasta (‘the

Invincible’), composed of a negative prefix an, ‘non’ and a root drastos, ‘to vanquish, to

oppress’.””

2) A Celtic Deer Goddess?

Flidais, in Modern Irish Fliodhais, is usually understood as a woodland deer-goddess,
presiding over the wild animals, forests and hunting, which is why she is generally compared
to the Greek Artemis and Roman Diana. The analysis of the various texts mentioning her
will however demonstrate that these ideas are inaccurate and give a misleading image of
the goddess.

First of all,Flidais is remembered in Irish medieval literature for her cattle called buar
Flidais (‘cattle of Flidais’), mentioned for instance in the Lebor Gabala Erenn [‘The Book of
Invasions’], in which she is said to be one of the Tuatha Dé Danan and the mother of four
daughters:

Flidais, diatad buar Flidais; a cethri ingena, Airgoen 7 Bé Chuille 7 Dinand 7 Bé
Theite. Flidais, of whom is the ‘Cattle of Flidais’ ; her four daughters were

Argoen and Be Chuille and Dinand and Be Theite.

976

In T &in B 6 Flidais [The Cattle Raid of Flidais’], the earliest versions of which date from
the 9" and 10t
with cattle and cows. Here is an extract of the earliest version (9th c.) contained in the Book
of Lecan:

c., she is made the wife of Fergus Mac Roéich and is similarly associated

Et doberat Flidais assin dun, 7 dobreth a m-bai di chethrai and .i. cét lulgach 7
secht fichit dam, 7 tricha cét di chethrai olchena. And they took Flidais out of
the fortress and they took all the cattle that were there and a hundred calved

cows and seven twenties calving cows and thirty hundred of cattle in general. It

was after that that Flidais went to Fergus Mac Réich.””

pp. 26-27. For Arthur's appearance in Culhwch and Olwen, see Mackillop, 2004, pp. 118-120 and in The Mabinogion, see Gantz, 1976 ;
Mackillop, 2004, pp. 312-317. For details on Arthur's romance, see Green, 1992a, p. 34 ; Luttrell, 1974 ; Alcock, 1971 ; Ashe, 1968 ;
Cavendish, 1978. For studies of the Celtic aspects in the character of Arthur, see the bibliography given by Mackillop, 2004, pp. 26-27.

3
Lacroix, 2007, pp. 113-118 ; Ross, 1996, p. 435.

974
Green, 1995, p. 32 ; Webster, 1986, p. 54 mentions that this idea was put forward by Ross, but he does not give his reference.

975
Holder, ACS, vol. 1, p. 151.

6
Macalister, 1941, pp. 122-123, § 314 and pp. 132-133, § 317.

7
Windisch, 1884, pp. 208-216 edited three various copies of the earliest version of Tain Bo Flidais, dating from the 9th c.

(Middle Irish), while Dobbs, 1916-1917, pp. 133-152 published three copies of the later version, dated 14th

Modern Irish).
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Chapter 2 Nature and Bounty

As for the translation by Olmsted of the 10th-century version of T & in B 6 Flidais, comprised
in the Book of the Dun Cow, it is inaccurate and misleading.978 Flidais is indeed not identified
with cows and does, as he maintains, but with cows and bullocks (damaib):

7 toberat Flidais leo assin dun [...] 7 oberat a m-bai di cethrib and .i. cet lulgach,

7 dafichit arc et do damaib, 7 tricho cet di mincethri olchenae [...] Ba sé sin baar

Flidais.*® And they took Flidais out of the fortress [...] And they took all of the
cattle that were there, that is a hundred calved cows and a hundred and forty of
bullocks and thirty hundred of small cattle in general [...] That was the cattle of

Flidais.”™

Flidais is once again paired with cows in a text entitted Benn Boguine [The Peak of

Bogun’],*®" dated 9th c., mentioned in the Metrical Dindshenchas:

Fecht dia tanic sunda, mar cach ngabit ngalla, 6n mnai cen ldaig lumma bé da
buaib dar Banna. Flidais ainm na mna-sin ingen Gairb maic Grésaig ind fairenda
fial-sin, ben Ailella fésaig. Co roth#ed in b6-sin da l#eg ar in lath-sin, gn# garb,
narbu gnath-sin, b# ocus tarb don tar-sin. Hither came, once on atime, as it
were any foreign [...] straying from a woman, a beast of price, one of her cows,
across the river Bann. Flidais was the name of that woman, daughter of Garbh
son of Gréssach; that well-accompanied generous one, wife of bearded Ailill.
That cow dropped two calves on that run; a rough business, which was not

unusual, a cow and a bull on that journey.*®
Thurneysen believes that Flidais is the archetype of the woodland-goddess, guardian of

the forests and wild animals, comparable to Diana or Artemis.*®® To support this idea, he
proposes to relate the name Flidais to the word os signifying ‘faun’. This theory would imply
that Flidais is written in two words, that is Flid Ois, ‘wetness of faun’, with the significance of
‘untamed’. This would give a genitive buar Flid Ois. It is however noticeable that this form
never appears in the texts. In addition to always being written as one word, Flidais is never
spelt with the letter ‘0’. Therefore, it is clear that Flidais cannot be connected to the word
os, ‘faun’ and be envisaged as a woodland-goddess. Besides, O hOgain points out that the
antiquity and genuineness of Flidais is problematic, for her name is never declined in the

texts, whereas all the other divine names are.®® Indeed, Flidais should be Flidaise in the
genitive, and buar Flidais (‘Cattle of Flidais’) should be written buar Flidaise, but these forms
are never encountered in the texts. This must be indicative of a medieval invention. In view
of this, it must be acknowledged that Flidais is highly likely not to be a genuine goddess.
To support that idea, it is necessary to study her relation to Niad Ségamain, to which her
association with cows and does is actually due.

978
Olmsted, 1994, p. 54.
9
Windisch, 1884, p. 215.

0 < .
Translation by O hOgain.
981
This place has not been definitely identified, but there is such a placename. It is a mountain peak over Inver Bay in Co. Donegal,
called Bewnbawn in English. See Hogan, 1910, p. 108.

2
Gwynn, 1924, pp. 70-75, 391-393.
983 Thurneysen, 1921, pp. 317-320.
984 . .
O hOgain, 2006, p. 257.
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In the c. 9th-century Corpus Genealogiarum Hiberniae [‘Corpus of the Geneaologies
of Ireland’], a corpus containing all the important Irish pedigrees and genealogical material
from the earliest literary period down to c. 1,500 AD, Flidais is said to be the mother of Niad
Ségamain and they are both associated with milking, cows and does:

Niad-Segamain lasa mbligtis diabulbuar .i. ba# 7 elti. Flidais Foltcha#n a m#thair

diambtar b#e elti Niad-Segamain, by whom were milked double cattle, that is

cows and does. Flidais ‘the Fine-haired’, his mother, to whom does were cows.”
If the name Flidais seems not to be genuine, Niad Ségamain undoubtedly is. The antiquity
of his name is certain, for the first element Niad, known in Old Irish as nia, genitive niath,
‘warrior’, is derived from a Celtic form *netos meaning ‘leader’ or ‘warrior’, attested as
a divine name in inscriptions from Spain (Lusitania): Neto in Conimbriga and Netoni in
TrujiIIo.986 Similarly, the second element of his name Segamain is similar to the god name
Segomo(ni), known from various dedications found in Gaul.*®’ Segamain and Segomoni are
both based on the Celtic root sego- meaning ‘force’, ‘vigor’, ‘victory’.*®® Finally, the name

th th

of Niad Ségamain appears in two Ogam scripts, dated 5" or 6" c. AD, discovered in

Waterford: Neta Segamonas and Netta Segomonas.*®

The fanciful etymology* proposed for the name Nia Ségamain in the c. 13th-century

Coir Anmann [‘The Fitness of Names’] is obviously due to the inability of the medieval
writers to understand its significance. This misled them to relate Ségamain to words, such
as seg ‘milk’, segamail, ‘milk-producing’ or ségnat, ‘little deer’, extrapolating from this that
Nia Ségamain was connected to the milking of cows and does, which is pure medieval

speculation.990 The text explains that his father is Adammair and his mother Flidais:

Niadh Séghamain .i. is ségh a main, ar is cuma n#blighthea bai 7 eillti fon
aenchumai cach diaré linn, ar b4 m#r in main d# na neiche sin sech narighu aili.
Ocus is siin Flidhais sin mathair Niadh Ségamain maic Adamair, 7 do bhlighthea
a flaith Niadh Ségamain in baar sin .i. diabulbhtar .i. b4 7 eillti do bhliaghan re
linn Niadh Ségamain, 7 issi a mathair tuc in cumhachta tsidhamail sin d6. Nia
Ségamain, that is, ség ‘deer’ is a main ‘his treasure’ ; for during his time cows
and does were milked in the same way every day, so to him beyond the other
monarchs great was the treasure of these things. And it is that Flidais (above-
named) who was the mother of Nia Ségamain son of Adammair ; and in Nia
Ségamain’s reign those cattle were milked, that is, double cattle, cows and does,
were milked in the time of Nia Ségamain, and it was his mother that gave him that

fairy power.”

985
O’Brien, 1962, vol. 1, pp. 362-363.

986
CIL Il, 365, 5278 ; Olmsted, 1994, p. 344 ; Delamarre, 2007, p. 141.

987 CIL XIIl, 2846 (Nuits-Saint-Georges, 5340 (Arinthod), 1675 (Lyon), 2532 (Culoz) ; AE 1994, 1224 (Les Bolards) ; AE 1999, 1067

(Ara Romae et Augusti) ; CIL V, 7868 (Cimiez).

%8 4 hOgain, 2006, pp. 376-377 ; Delamarre, 2007, p. 231.

989 Macalister, 1945, pp. 257-260, 290-291, n°263, 300 ; Olmsted, 1994, p. 327 ; O hOgain, 2006, p. 376 ; Sterckx, 1995, pp. 67-69.
) hOgain, 20086, p. 377.

991 Stokes, 1897, pp. 294-295.
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Chapter 2 Nature and Bounty

And in the Lebor Gabéla Erenn [‘The Book of Invasions’], it is worth noting that his father
is called:

Adamair Flidais de Mumain .i. mac Fhir Chorb. Adamair Flidais of Mumu, son of

Fer Corb.””

This tends to indicate that Flidais was originally an epithet for Adamair and must have been
misunderstood by some glossators as a separate name designating the wife of Adamair.
From this was invented the supernatural female figure Flidais to whom were given the same
fanciful functions of milking and protecting cattle, cows and does as her son Niad ; those
attributes actually ensuing from the medieval speculations over the significance of Niad
Ségamain’s name.

From this, it follows that Flidais is a pure invention of medieval writers and therefore not
a goddess in origin. Moreover, she is not a deer-goddess, protecting and reigning over the

wild animals and the forest, as it is often claimed by scholars,*® but presides over domestic
animals, for medieval literature associates her with cattle and cows. She is sometimes
related to does because of her filiation to Niad Ségamain, but as pointed out, this relation
in only due to an etymological speculation in the medieval period. Her association with
does might also have been encouraged by an equation with Greek Artemis, who is usually

accompanied by a doe in the iconography.994 As for the belief, advanced by Marie-Louise
Sjoestedt, in Celtic Gods and Heroes - which has unfortunately been repeated in many works
- that Flidais is a woodland deity reigning over the beasts of the forests and travelling in a

chariot drawn by deers, there is no textual evidence for such an idea.’®® This assumption
by modern scholars must come from the discovery of votive models of carriages, pulled by
stags, oxen or swans, sometimes with a divinity standing in the middle, such as the bronze

model cult wagon, dated 7th c. BC, from Strettweg (Austria). In the centre, a female deity
supports a massive vessel with her head and two hands and is surrounded by deer, horses

and soldiers (fig. 37).996 The theory of Flidais driving a cart led by deer may have also sprung
from a fanciful assimilation with Diana, who is sometimes represented on coins driving a

chariot drawn by does (fig. 38).%%’

2
Macalister, 1956, pp. 282-283.
993
Green, 1992, pp. 65, 168 ; Green, 1995, p. 167 speaks of a “deer-goddess, herder and hunter of deer and other wild
creatures, the personification of raw nature” ; Ross, 1996, pp. 277, 286, 295, 420 ; Sterckx, 1995, pp. 65-67.

994 Guirand & Schmidt, 2006, p. 154.

995
Sjoestedt, 1949, pp. 36-37, 46 does not actually give her references ; Makillop, 2004, p. 238 ; Ross, 1996, p. 277.

996 Birkhan, 1999, p. 261, n° 407 ; Green, 1995, p. 1 ; Green, 2001, p. 137, fig. 56.

997
LIMC, vol. I1.1, p. 829, n°268, n°269, n°270, and vol. 1.2, pl. 616, pictures 268-270 ; Carabia, 1999, p. 27.
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Fig. 37: Cult-wagon in bronze from Strettweg,
Austria (7th c. BC). Hatt, 1989, p. 21, fig. 2.

Fig. 38: Representations on coins of Diana driving a cart drawn by deers. LIMC,
vol. 1.2, pl. 616, n° 268: anonymous denarius, dated 143 BC; n°® 269: denarius
of C. Allius Bala dated 90 BC; n° 270: denarius of L. Axius Naso dated 71 BC.

As regards Gaulish mythology, the deer cult seems to be represented mainly by gods,

the most significant example being Cernnunos, whose name is generally accepted as

meaning ‘the Horned One’.***Cernunnos is known from a single inscription engraved on

one of the four sides of the Nautes Parisiacae monument, dated c¢. 14-37 AD, discovered

98
o Delamarre, 2003, p. 106 ; Olmsted, 1994, pp. 335-337.
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Chapter 2 Nature and Bounty

under the choir of the Cathedral Notre Dame de Paris, in Paris.”®® The name Cernunnos

is engraved above the representation of a bearded god wearing two antlers, from each of
which a torque* hangs (fig. 39).1000 This representation is very similar to the god figured on

one of the plaques of the Gundestrup Cauldron (fig. 40)."%" The god is seated cross-legged
and has long antlers coming out of his skull. He wears a torque* around his neck and holds
another one in his right hand. In his left hand is a ram-headed snake, which is a typical
Celtic mythological animal. The god is surrounded by various animals: a huge stag with long
antlers stands on his right-hand side. On account of those two representations, it seems that
the antlers, the torque™ and the cross-legged sitting position are the attributes particularizing
Cernunnos. Itis nonetheless difficult to assert with certainty that all the portrayals of antlered
gods, such as the relief* from Reims, the statuette from Autun or the relief* from Vendoeuvres

(fig. 41) are figurations of Cernunnos.'® The cult of a god in the shape of a stag may be
reflected in Irish tradition in the supernatural figure of Derg Corra, a weird servant of Fionn
mac Cumbhaill, dismissed after one of Fionn’s lovers had fallen for him. Fionn went to search
for him one day in the forest and saw him in a tree partaking a meal with a stag, a blackbird

and a trout. This legend, dating from the 8’[h century, entitled The Man in the Tree, relates
that Derg Corra went about the forest “on shanks of deer”, which is redolent of his shape-
shifting power.'® It is also worth noting that his name means ‘the Red Peaked One’. This,

according to O hOgain, relates him to Cernunnos (‘the Horned or Peaked One’)."®* Other
names in the Fianna lore may be evocative of such a cult. When he was young, the hero

Fionn mac Cumhaill was called Demne, which is seemingly a corruption of damne, ‘little

stag’.mo5 Furthermore, the name of his son Qisin, earlier Oiséne, is a diminutive of the word

999
CIL XIll, 3026. For an interpretation of this monument, see Jacomin, 2006.

1
000 Olmsted, 1979b, pl. 95 ; Thévenot, 1968, pp. 145-146.
Goudineau, 2006, p. 62.

002
Duval, 1963, pp. 42-46 and fig. 13, 14 ; Ross, 1961, pp. 63-86 ; Boucher, 1976, pp. 174-178 ; Thévenot, 1968, pp. 144-149 ;
Green, 2001, pp. 86-96 ; Lajoye, 2008, pp. 30-36.

1003 o Loz
Meyer, 1904, pp. 344-349 ; O hOgain, 1988, pp. 46-47, 78 ; O hOgain, 2006, pp. 162-163, 239-240. The text in translation
from the Irish is the following: The fianna carried off captive women from Dun lascaigh [Cahir] in the territory of the Dési. A beautiful

1001

1

maiden was taken by them. Fionn desired this woman for himself. She set her mind on a servant who was with them, that is Derg
Corra son of Daighre’s descendant. For this was his custom: While food was being cooked by them the servant used to leap to and
fro over the hearth. It was because of that that the maiden loved him, and she asked him one day to come and lie with her. Derg Corra
did not accept that on account of Fionn, who desired her as a wife. She brought accusations against him to Fionn and said that he
had raped her. Then Fionn said to him: ‘Begone from my presence. You shall have a respite of three days and three nights, and after
that beware of me!’ Then Derg Corra went into exile and dwelt in the forest, and he used to go about on shanks of deer (si verum est)
he was so light. One day when Fionn was in the forest searching for him Fionn saw a man on the top of a tree with a blackbird on his
right shoulder and a bright bronze vessel in his left hand, with water in it, in which was leaping a trout. And a stag was at the foot of the
tree. And what the man was doing was cracking nuts, and he was giving half the kernel of a nut to the blackbird on his right shoulder
while he himself ate the other half. And he would take an apple out of the bronze vessel in his left hand and divide it in two, and throw
half to the stag at the foot of the tree. He himself would then eat the other half. And he would wash it down with a sip of water from the
bronze vessel in his hand, so that he and the trout and the deer and the blackbird were drinking together. Then his company asked
Fionn who he in the tree was, for they did not recognise him because of the cloak of concealment which was about him. Fionn put his
thumb in his mouth. When he took it out again, his imbas [great knowledge] illumined him and he sang an incantation and said ‘It is
Derg Corra son of Daighre’s descendant’, he said, ‘who is in the tree’.

1004 . .
%94 & hogain, 2006, p. 162.

10 th

05 Lo
This is mentioned in the 12" -century bibliography of Fionn, see Weisweiler, 1954, p. 39 ; O hOgain, 1988, p. 77.
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os, ‘fawn’: Qisin is therefore the ‘Little Fawn’."® Finally, the name of the grand-son of Fionn
mac Cumhaill, Oscar, may signify something like ‘deer-love’."® It is clear that deer cults

and names particularly survived in the Fianna lore because of Fionn’s passion for deer-
hunting.**®

Fig. 39: Representation of Cernunnos on the c. 14-37 AD Nautes
Parisiacae monument, excavated under the choir of the Cathedral Notre
Dame de Paris. (Source: Musée National du Moyen Age, Cluny, Paris).

1008 Meyer, 1910, Dublin, p. xviii ; RIA Dictionary, s.v. oisén ; o) hOgéin, 1988, pp. 77-78.

1007 . .
O hOgain, 1988, p. 77.

1
008 hOgain, 2006, pp. 163, 238-249.
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Chapter 2 Nature and Bounty

Fig. 40: Representation of the antlered-god Cernnunos on the Gundestrup Cauldron.
Beside him stands a huge stag and other animals. Goudineau (ed.), 2006, p. 62.

.
H
=

Fig. 41: Antlered god sitting cross-legged (Cernnunos?) surrounded
by two naked children and snakes discovered in Vendoeuvres
(Indre). Now in the Musée de Chéateauroux. Lacroix, 2007, p. 213.

Representations of female deities with deer antlers are almost non-existent. There are
only two instances, the place of discovery of which is imprecise and uncertain. The first
example come from the Puy-de-Déme and is now in the Musée de Clermont-Ferrand (fig.
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42),"%° while the other example was found in Besangon (Doubs) and was then believed to be

lost, but it is actually the statuette housed in the British Museum (fig. 42)."°"° Those antlered
goddesses are portrayed seated cross-legged, holding a patera* and a sort of bowl in their
hands. Two other horned or antlered goddesses may be depicted on a fragment of pottery
from Richborough (Kent), showing the bust of a goddess, and on the stone from Ribchester

(Lancashire), but those instances remain questionable.'" Wearing antlers and sitting cross-
legged, those atypical goddesses could be viewed as the female equivalent and consort of
Cernunnos. This mightindeed be the case, for female partners can bear the attributes of their

consort. As we noted above, the goddess accompanying Mercurius on some reliefs* from

the east of Gaul sometimes has a purse and caduceus*."”'? However, Stéphanie Boucher

points out that while the cross-legged antlered god is sometimes associated with a goddess
in the imagery, the latter is never pictured crouching or antlered.’®"® The goddess is a mere

Mother Goddess bearing attributes of fertility.1014 Consequently, the two antlered goddesses
from Clermont-Ferrand and Besangon cannot be envisaged as consorts ofCernunnos.

Fig. 42: Antlered goddesses in Bronze from Besangon (Doubs), now in
the British Museum, London (left), and from the Puy-de-Déme, now in the
Musée de Clermont-Ferrand (right). Boucher, 1976, pl. 66, fig. 317 and 318.
Their nature and functions are thus somewhat puzzling. They are undoubtedly not

fountain- or river-goddesses as Camille Jullian suggests.'”"® In Roman mythology, rivers
are indeed personified by powerful bearded gods with two horns on their forefront or in

the shape of bulls, such as the river god Achelous.’'® In Mosella, Ausonius also specifies

1009
1010
1011
1012
1013
1014
1015
1016

Deyts, 1992, p. 40 ; Boucher, 1976, pp. 174, 342, pl. 66, fig. 318 ; Lambrechts, 1942, n° 30, p. 25.

Deyts, 1992, p. 40 ; Boucher, 1976, pp. 174, 342, pl. 66, fig. 317 ; Lambrechts, 1942, n° 31, p. 25 ; Duval, p. 45, fig. 16.
Ross, 1996, p. 295 and p. 192, fig. 103, 144.

Gassies, 1907, p. 184.

Boucher, 1976, p. 177.

Gassies, 1907, pp. 364-368.

Jullian, 1907, pp. 185-186.

Guirand & Schmidt, 2006, p. 199 ; Grant & Hazel, 2002, p. 2.
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Chapter 2 Nature and Bounty

that the river Mosel is horned.""’ Being female deities, definitely not wearing horns but

antlers, those two goddesses cannot be viewed as personifications of rivers. According to
Boucher, the cross-legged position and the antlers can be interpreted as “supplementary

powers” magnifying the nature of the Mother Goddess,'"® but it must rather be the survival
of some ancient belief in deities in deer-shape. In support of that idea comes an inscription
engraved on a column discovered at Dobrte$a vas, near Sempeter, in the territory of Celeia
(Croatia), dedicated to the goddess Carvonia, whose name literally means ‘Doe’. It is based
on the Celtic word carvo signifying ‘stag’, ‘deer’, cognate with Irish carr, Welsh carw, Old

Cornish caruu, Breton karo."®"® The significance of her name implies that the goddess was
worshipped in the shape of a deer, just as Artio (‘Bear’) must have been in bear shape
or Damona (‘Cow’) and Boinn (‘Cow White Goddess’) in bovine shape. The inscription
reads: [Cajrvoniae Aug(ustae) sacr(um) p[rJo salute C[n.] Atili luliani, ‘Sacred to the August

Carvonia for the safety of C[n.?] Atilius lulianus’ (fig. 43)."°%° The fact that the dedication was
made for the safety of Cn. Atilius lulianus, who bears the tria nominav of Roman citizens,
tends to indicate that Carvonia was a protective and salutary goddess. Sasel Kos compares

her to Artemis/Diana and makes a woodland hunting goddess of her."%" This dedication to a
deer-goddess serves to illustrate the representations from Clermont-Ferrand and Besangon,
where the goddesses have only kept the distinctive elements of the deer, that is the antlers.

1017 . ) . . .
Ausonius, Mosella, 470-472: Corniger externas celebrande Mosella per oras Nec solis celebrande locis, ubi fonte superno

Exeris auratum taurinae frontis honorem “O Moselle, you horned river! Far and wide your reputation Should be spreading, and not

only where on high spring-waters issue, Where you show your golden bull-face [...]”

1018
Boucher, 1976, p. 178.

Delamarre, 2003, p. 108 ; Delamarre, 2007, p. 215 ; Evans, 1963, pp. 329-330 ; Sasel Kos, 1999, p. 137 ; Sterckx, 2005,

pp. 29-30 ; De Bernardo Stempel, 2003, p. 44.

102
020 CIL 111, 5115 ; Scherrer, 1984, p. 121, n°27.

Sasel Kos, 1999, pp. 137-138.

1019

1021
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Fig. 43: The column from Dobrtesa (Croatia) bearing
the dedication to Carvonia (‘Doe’). SaSel Kos, 1999, p. 137.

Moreover, the concept of a deer-shaped goddess is well represented by several legends
of Irish medieval literature which relate that certain female characters have the ability to

transform into a doe. An 11th-century legend belonging to the tradition of Fionn mac Cumbhaill

tells that Blai Dheirg, ' the mother of Oisin, generally appeared in the shape of a doe and
gave birth to Oisinin this form, justifying thus his name ‘Little Fawn’:

Ticed i rricht eilte hi comdail na dibergge. co ndernad Ossine de ri Blai nDeirgg
i rricht eilte.'”® BIlai used to come in the shape of a doe And join the dibherg-

band So that Oisin was thus begotten Of Blai Derg in the shape of a doe.'®
1022 £ ¢ details onBl4i Dheirg, see O hOgéin, 2006, pp. 410-411 : Mackillop, 2004, pp. 354-355, 376 : Green, 1992a, p. 166.
* Best & 0'Brien, 1957, p. 729.
1024
O hOgaéin, 1988, pp. 77-78.
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Chapter 2 Nature and Bounty

The legend survived in 18th- and 19th-century popular oral versions of both Ireland and

Scotland with some folk variants. They relate that Fionn’s wife was turned into a doe after
being enchanted by a nasty personage and that she gave birth to Oisin while hunted by

Fionn."® The pattern of the supernatural lady transformed into a deer appears in another

12th-century text of the Fianna cycle, Accallamh na Sendrach [The Colloquy of the Old
Man’], in which Caoilte mac Roénain, a loyal friend of Fionn mac Cumhaill,1026 is told by the
underworld lord (‘The Dark One’)'%’ on a visit to the otherworld rath (fortified place) that he
sent the lady Mail to him in the form of a deer so as to allure him to his place. The meaning
of that legend is that Donn had attracted Caoilte and a Fianna troop to visit him by using
the ‘deer’ as a decoy, while the Fianna were hunting. They conversed with Donn and the
Tuatha Dé Danann, feasted with them, and spent the night in the rath:

[...] 7ro chuirsemar in ingin Mail Gt ar do chennsa co Toraig thuaiscirt Eirenn, ar-

richt baethlaig allaid, 7 ro lensabairsi hé co rangabair in sid sa, 7 in maccaem 0t

atchithi 7 in brat uaine aendatha uimpi ac in dail, issi sin hi’, ar Donn. [...] and

we sent that maiden Mail to meet you [i.e. Caoilte] to Tory (Island) in the north

of Ireland, in the shape of a young wild deer-calf, and ye followed her until ye

reached this dwelling, and the young one that ye see with the fully green mantel

on her, that is her’, said Donn."**®

This aspect is also mirrored in a 12th-century poem, entitled Faffand, comprised in the

Metrical Dindshenchas, which recounts how the supernatural woman Aige was changed

into a wild doe by the evil spirits:
Broccaid brogmar co n-gnim giall do chiniud gorm-glan Galian, d6 ba mac Faifne
in file, ni g6 taithme tiug-mire. Ba hi mathair in maic maiss Libir ind lathair lond-
braiss; ingen déib in dian dirmach ind Aige fhial il-gnimach. Oll-mass in cethrur
caem cass; ba clethchur saer co sognass; athair is méathair co n-aib, ingen is
brathair blath-chain. Tucsat na siabra side— nir gnim tiamda téithmire— delbsat i
n-deilb laig allaid Aigi sair co serc-ballaib. Roshir h-Erinn or i n-or re cach n-albin
raad rogor, corchtuardaig Banba m-brethaig co calma fo chaém-chethair. Tarnic a
gnim is a gal, frith sund co sir a sernad; tucsat i m-brianna i m-bine fianna Meilgi
Imlige. Broccaid the powerful with winning of hostages, of the bright and famous
race of the Galian, he had a son, Faifne the poet; the record of his final madness
is no falsehood. It was she was the mother of the comely son,— even Libir quick
and eager of mood: their daughter was the swift lady of the hosts Aige, the noble
and skilful. Exceeding fair were the four, curled and gentle; they were a noble
kin, of virtuous behaviour, the father and the lovely mother, the daughter and
the brother soft and fair. The evil spirits made an onset (it was no feeble deed
of wanton folly):—they changed into the form of a wild doe the noble Aige of the
1025 Some references are in Murphy, 1953, p. xxi ; Campbell, 1872, pp. 198-200 ; O hOgain, 1988, pp. 78-79 ; McKay, 1932, pp.
144-174.

1026 s
For details about Caoilte, earlier Cailte, see O hOgain, 2006, pp. 64-66 ; Mackillop, 2004, p. 70.

1027 L
0 For details about Donn, see O hOgain, 2006, pp. 178-181 ; Mackillop, 2004, pp. 147-148 ; Green, 1992a, p. 85. Donn ‘dark’

presides over the obscure kingdom of the dead.

1028
Stokes, 1900, p. 139.
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love-spots. She traversed Erin from shore to shore fleeing before all the fierce
and fiery packs; so that she coursed round Banba, land of judges, bravely, four
fair times. Her doings and her valiance had an end, here came to pass her final
dissolution; they tore her in pieces in their wickedness, did the warriors of Meilge

of Imlech.'®® The two Gaulish statues of antlered goddesses from Clermont-
Ferrand and Besancon, the inscription from DobrteSa (Croatia) dedicated to
h

the goddess Carvonia, whose name literally means ‘Doe’, and the 11th- or 12t -
century Irish legends telling of deer-shape-shifting goddesses are suggestive of a
belief in the existence of a Deer Goddess in Celtic times. Flidais, however, cannot
be understood as an indication of such a cult, for, as demonstrated, she is not a
genuine goddess and is clearly not related to does but to cattle. Her presumable
association with deer is actually due to fanciful and inaccurate medieval and
modern interpretations.

B) Goddesses of the Plant Kingdom

The plant kingdom was particularly revered in ancient times, as proved by legends, classical

accounts, iconographic and archaeological evidence, and by divine, proper and tribal

names.'®® The sanctity of plants and trees can be explained in several ways. First and

foremost, vegetables and the fruit of some trees, such as those of oak, apple-tree or hazel,
were highly-valued foodstuffs, being both nourishing and easily-accessible. Secondly, some
species of plants and trees were specifically used for curing pains and ililnesses. The wood
of certain trees was also used in the making of habitations, weapons and tools, enabling
people to grow food, hunt and protect themselves. In times of storm and rain, trees and
forests could also serve for shelter to the population. Finally, as Paul Friedrich demonstrates
in his analysis of tree names in Indo-European languages, certain trees seem to have held
a peculiar and significant place in the religious and cultural sphere: yew, beech, birch, linden

and more particularly oak.'®’

1) The ‘Cosmic Tree’: the Axis of the World

The mysticism of the tree springs from its longevity, its great presence, its imposing majesty
and its impressive height and size: it overhangs the valley and dominates the world.
Moreover, the tree reunites and links the three parts of the cosmos in itself. Rooted in the
chthonic* world, it stands out with its trunk and boughs in the terrestrial world, while its foliage
spreads towards the celestial world. The tree thus represents the intermediary between the
divine and human worlds and symbolizes the axis of the world. The ‘world tree’ or ‘cosmic

tree’ is a recurrent theme in world mythologies.'®” The most suggestive example is the

Norse ash tree Yggdrasil, which is said to be situated at the centre of the world."® Its

1029
Gwynn, 1906, pp. 66-67.

1030 ., .
O hOgain, 2003, pp. 46-60 ; Vendryes, 1997, pp. 50-52 ; Ross, 1996, pp. 59-65 ; Maccullogh, 1911, pp. 198-207 ; De Vries, 1963,

pp. 195-199 ; Green, 2001, pp. 100-106, 151-155 ; Mackillop, 2004, pp. 12, 41, 27, 42, 265-266, 412 ; Green, 1992a, pp. 212-214.

1031 Friedrich, 1970.

1032
Eliade, 1983, pp. 231-237 ; Brosse, 2001, pp. 32-38 ; Chevalier & Gheerbrant, 1982, pp. 62-64.

1033
Eliade, 1983, pp. 238-239 ; Brosse, 2001, pp. 14-24 ; Guirand & Schmidt, 2006, p. 873 ; Mortensen, 2003, pp. 24-25, 27 ; Bek-

Pedersen, 2007, pp. 64-65, 85-86, 91-93.
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branches spread all over the earth and towards the sky, the gods gather at its foot and
springs, giving access to absolute knowledge, gush forth from its three roots, as this extract
from the Edda by Snorri illustrates:

Pridja rot asksins stendr & himni, ok undir peiri rét er brunnr sa e heilagr er heitir
Urdar brunnr. bar eigu gudin domstad sinn. The third root of the ash extends
to heaven, and beneath that root is a well which is very holy, called Weird’s well.

There the gods have their court.**
In Irish mythology, four trees - Bile Tortan (‘Tree of Tortu’), situated in Ardbraccan, near
Navan (Co. Meath), E6 Mughna (‘Yew of Mughain’) at Mughain (Co. Clare), Craobh Uisnigh
(‘Bough of Uisnigh’) at Uisneach (Co. Westmeath), E6 Rosa (‘Yew of Ros’) at Old Leighlin
(Co. Carlow)and Craobh Dhaithi (‘Bough of Dhaithi’) at Farbill (Co. Westmeath) — were
believed to be sacred. '°*° Bile Tortan, a gigantesque 150 metre-high and twenty-five metre-
wide ash tree, situated in the territory of the Ui Tortan sept*, is sometimes described as the

‘world tree’. This tree, which fell down in the 7th c. AD, is said to have existed since the

beginning of times and its branches, full of birds and fruit, spread up to the sky.'**® The bile,
‘large tree’, ‘tree trunk’ or ‘post’, from Celtic *bilios, generally had an atypical form and was
believed to be the dwelling of the gods.'®” The chiefs of tribes and kings were inaugurated
under its branches.'®® The ash tree Craobh Uisnigh was also regarded as the ‘world tree’

because it was believed to be situated at the exact centre of Ireland; hence its nickname

‘the navel of Ireland’. According to tradition, it fell down in the 7" c. AD.1%%°

Nell Parrot, analyzing the representations of sacred trees on monuments from
Mesopotamia and Elam, explains: “There is no cult of the tree in itself; under such a figuration
always lies a spiritual entity.”'*** In a poem of the Rennes Dindshenchas, entitied Fo Rossa,
which depicts the five sacred Irish trees and tells how they fell, the Tree of Ross is described
as “a firm strong god”:

E6 Rossa 7 E6 Mugna 7 Bili Dathi 7 Craeb Uisnig 7 Bili Tortan, coic crand sin.
Eo Rosa, ibar é. Sairtuath co Druim Bairr dorochair, ut Druim Suithe cecinit: Eo
Rosa, roth ruirech recht flatha, fuaim tuinni, dech duilib, diriuch dronchrand, dia
dronbalc [...]. The Tree of Ross and the Tree of Mugna and the Ancient Tree

of Dathe and the Branching Tree of Uisnech and the Ancient Tree of Tortu — five
trees are those. The tree of Ross is a yew. North-east as far as Druim Bairr it
fell, as Druim Suithe (‘Ridge of Science’) sang: Tree of Ross, a king’s wheel, a

1034
Faulkes, 1982, p. 17 ; Bek-Pedersen, 2007, pp. 90-91 for this poem, and pp. 64-65, 85-86, 91-93 for other references to

Yggdrasil. See also the poem on the Nornes in Chapter 1.

1035
Henry, 1978, p. 145 ; Gwynn, 1913, pp. 144-149, 505 ; Stokes, 1905, pp. 258-259 ; Stokes, 1894, p. 420 ; Vendryes, 1953, p.

4 ; O’Hanlon, 1875, vol. 4, p. 218 ; Stokes, 1887, p. 185 ; Stokes, 1895, p. 279 ; Gwynn, 1913, pp. 148-149 & 1924, pp. 240-247,
440-441 ; Bieler, 1979, pp. 162-163 ; Hennessy, 1866, p. 77.

1036 0 hOgain, 2003, p. 56.

1037 Delamarre, 2003, p. 75.

1038 Mackillop, 2004, p. 41.

0 hOgain, 2003, pp. 56-57.

1040
Parrot, 1937, p. 19.

1039
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prince’s right, a wave’s noise, best of creatures, a straight firm tree, a firm-strong
god [...].°*

1041
1042
1043
1044
1045

1046

2005,

198

The belief in Tree-Gods is evidenced in the epigraphy of Gaul. A MarsBuxenus, whose
namemight be derived from a Celtic stem *box-, *bux meaning ‘wood’,"*** is mentioned in

an inscription from Velleron (Vaucluse)."®*® The god Fagus, honoured in Tibiran (Hautes-
Pyrénées), St-Béat (Haute-Garonne) and Générest (Hautes-Pyrénées), has a Latin name

signifying ‘Beech’ which is undeniably the transcription of an indigenous theonym*."*** The
god Expercennius, mentioned in a dedication from Cathervielle (Haute-Garonne), might be

an oak god."® In the area of Angouléme (Charente), a god called Robori was worshipped.
His name is generally glossed as ‘Sessile Oak’, but Delamarre suggests it rather means

“Very Furious’ (Ro-bori)."**

As their names indicate, some goddesses are also the personification of a tree. A

Celtiberian goddess called Drusuna is closely related to the tree, since her name is based

on the stem dru- meaning ‘tree’, ‘oak’.'®’ Drusuna (‘Divine Tree or Oak’) is venerated in a

dedication from Segobriga (Catalogne): D[-Jsunae [--] L(ucius) V[---] H[---]A v(otum) s(olvit)
I(ibens) m(erito), ‘To Drusuna L(ucius) V[...] H[...] paid his vow willingly and deservedly’,'**
and in two inscriptions from San Esteban de Gormaz (Vieille-Castille): Drusune Cisa
Dioc(um) Suattan(i filia) v(otum) s(olvit) I(ibens) m(erito), “To Drusuna Cisa Diocum(?)
daughter of Suattanus paid her vow willingly and deservedly’,'®® and Atto Caebaliq(um)

Elaesi f(ilius) D(rusunae) v(otum) s(olvit) I(ibens) m(erito), “To Drusuna, Atto Caebaliqum(?)

son of Elaesus paid his vow willingly and deservedly’."® In the inscription from Segobriga,

the dedicator has a Latin name and certainly bears the tria nomina of Roman citizens. In
the two inscriptions from San Esteban de Gormaz, the dedicators’s fathers Suattanus and
Elaesus are peregrines bearing Celtic names and the praenomen* of the dedicator Atto

is Celtic.'®" The stem dru-, ‘tree’ is found again in the epithet of the possibly Germanic
Matronae/Matres Andrustehiae, venerated in Germania Inferior, in Cologne, Bonn and

Godesberg.m52 Delamarre proposes to split down their name as *and-dru-st-ya-, that is ‘The
Ones who stand by the Big Tree (of the World)’, with ande, ‘very, big’, dru-, ‘tree’ and —sto-,

Stokes, 1895, p. 277.

Evans, 1967, pp. 316-317 ; Lacroix, 2007, p. 37 ; Olmsted, 1994, p. 346.

CIL XII, 5832.

CIL XIlI, 223, 224, 225 ; Rodriguez, 2008, pp. 178-179, n° 147 ; De Vries, 1963, p. 195 ; Vendryes, 1997, pp. 50-51.
CIL XIll 329 ; Rodriguez, 2008, pp. 210-212: the prefix ex- would be Celtic.

CIL XIll, 1112 ; De Vries, 1963, p. 195 ; Vendryes, 1997, p. 51 ; Delamarre, 2003, p. 94.

1047
Olivares, Carlos, 2002, p. 124 ; Blazquez, 2001, pp. 65-66 ; Marco Simén, 1999, p. 151 ; Sopefia, 2005, p. 353 ; Sterckx,

pp. 41-42.

1048
Hep 2000, 178 ; Abascal & Cebrian, 2000, pp. 199-200, n°1, fig. 1.
1049

Hep 1996, 893 ; AE 1995, 868 ; Gomez-Pantoja & Garcia Palomar, 1995, pp. 187-188.

1050
Hep 1996, 894 ; AE 1995, 869 ; Gémez-Pantoja & Garcia Palomar, 1995, pp. 187-188.

1051
05 Delamarre, 2007, pp. 173 (Suattanus), 94 (Elaesus), 32, 212 (Atto).

1052 AE 1981, 669 ; AE 1956, 245 ; CIL XIll, 8212 ; AE 1931, 23 ; CIL XIIl, 7995.
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‘who stands’."® In this divine epithet might thus be reflected the concept of the Cosmic

Tree, at the foot of which deities used to gather and meet.

2) Oak Goddesses: the Dervonnae

The existence of Mother Goddesses personifying oak is evidenced by an inscription found
in Milan (ltaly), in the territory of the Insubres, dedicated to the Matronae Dervonnae, whose
byname* is Celtic, for it is based on the Gaulish root dervo-, ‘oak’, similar to Old Irish daur,
genitive daro/dara, Welsh dar and Old Breton dar, ‘oak’, derived from a common Celtic
word *daru designating oak. The inscription is the following: Dervonnae Matronis Dervonnis

C(aius) Rufinus Apronius vsim, ‘To the Dervonnae Matronae, C(aius) Rufinus Apronius paid

his vow willingly and deservedly’.'®* The same Mother Goddesses are given the Roman

divine title of Fatae in an inscription from Brescia (ltaly): Fatis Dervonibus vsim M(arcus)
Rufinius Severus, ‘To the Fatae Dervonae, Marcus Rufinius Severus paid his vow willingly

and deservedly.1055 In these two inscriptions, the dedicators are Roman citizens bearing the
tria nomina. Without going into detall, it is clear that oak was a sacred tree for the Celts

and played a prominent role in their religion, tradition and imagery.1056 Pliny indeed reports

that the Gaulish people held nothing more sacred than oak (robur). " He specifies that the
druids chose oak-woods for their groves and used oak-boughs to perform the religious rites.

Moreover, Lucan states that the druids ate the fruit of oak (acorn) in rites of divination.'®
It is also worth noting that the ex-votos discovered at the Source-de-la-Seine are all made
out of oak-wood. This wood was certainly chosen on purpose for its symbolic, sacred and
magical qualities. Because of its imposing size, its large trunk, boughs and dense foliage, its
impressive longevity and its majesty, oak symbolized force and wisdom and was regarded

as the ‘Axis of the World’ in many ancient religions (fig. 44).1059 It is therefore not surprising
to find goddesses personifying the strength, wisdom and sacredness of this tree.

1057

1053
Delamarre, 2007, pp. 22, 211, 220, 232.

CIL V, 5791 ; Olmsted, 1994, p. 423 ; Vendryes, 1997, p. 46 ; Lacroix, 2007, p. 27 ; Delamarre, 2007, pp. 84, 219 ; Delamarre,
2003, p. 141: see the name Dervorix (‘King of the Oak’). See Chapter 5.
1955 c11 v, 4208,

Brunaux, 2000, pp. 136-137 ; Mackillop, 2004, p. 350 ; Green, 1992a, p. 164 ; Chevalier & Gheerbrant, 1969, p. 221 ; Lacroix,

2007, pp. 23-28 ; Maccullogh, 1911, pp. 198-200.
1057

1054

1056

Pliny, Natural History, XVI, 95: “Upon this occasion we must not omit to mention the admiration that is lavished upon this plant
by the Gauls. The Druids - for that is the name they give to their magicians - held nothing more sacred than the mistletoe and the tree
that bears it, supposing always that tree to be the robur.Of itself the robur is selected by them to form whole groves, and they perform
none of their religious rites without them - ploying branches of it; so much so, that it is very probable that the priests themselves may
have received their name from the Greek name for that tree. In fact, it is the notion with them that everything that grows on it has
been sent immediately from heaven, and that the mistletoe upon it is a proof that the tree has been selected by God himself as an

object of his especial favour.”

1
058 Scholia known as Bernoises to The Pharsalia of Lucan, commentum ad versum | 451.

1059
Chevalier & Gheerbrant, 1969, p. 221 ; Delamarre, 2003, p. 150.
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Fig. 44: Left: A huge old oak from Montmahoux Forest (Doubs, Jura).
Right: the majestic and impressive 400-year-old sessile oak tree, called
‘Chéne des Hindrés’, situated to the north-east of Paimpont, in the mysterious
Forest of Brocéliande (llle-et-Vilaine). With its 5-metre large trunk, its winding
and robust branches and its peculiar shape, this giant oak seems to be the
guardian of the place and to preside over the forest. Bilimoff, 2003, p. 63.

3) Yew Goddesses: the Eburnicae

Another tree held a significant place in Celtic tradition and belief: the yew."* The tree was
embodied by the Matres Eburnicae (‘Mother Goddesses of the Yew’), honoured in a single

inscription discovered in Yvours-sur-le-Rhéne (Rhéne). Their name is based on Gaulish

eburos signifying ‘yew’.'®" The inscription is the following: Matris Aug(ustis) Eburnicis

1
060 Mackillop, 2004, pp. 430-431 ; Lacroix, 2007, pp. 28-32 ; Maccullogh, 1911, pp. 201-203 ; O hOgain, 2003, pp. 49-56 ; Chevalier

& Gheerbrant, 1969, p. 518.

1061
Delamarre, 2003, p. 160 ; Lambert, 2006, p. 55.
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Jul(ius) Sammo|...] et[...], ‘To the August Mother Goddesses Eburnicae, Julius Sammo]...]?

et [...]."%% The Matres Eburnicae are eponymous of the tribe of the Eburones (‘People of
the Yew’), who were situated in the area north of the Ardennes, between the Main and the

Rhine. "%

Francisco Marco Simén mentions a yew god, known from an inscription discovered in

Duratén (Segovia), Spain: Eburianus.'®* As the inscription is engraved on a tombstone and
as it is not combined with the word deo or any other votive formula, it can be inferred that
Eburianus is a proper name rather than a divine name. In other words, this inscription is
actually not a votive dedication but a funerary inscription. As for the inscription discovered
in Macquenoise (Hainaut, Belgium), it is difficult to determine whether the name IVIIRICCI,

possibly Ivericus or Iverix (‘King of the Yew’), is a proper or divine name.'® The inscription
is engraved on the socle of a statue representing a hooded man holding a snake in his
right hand and a bowl in his left hand. This statuette could be the figuration of a god or the
portrayal of some king or chief.

4) Beech Goddesses?: the Baginatiae

Furthermore, ‘Beech Mother Goddesses’ might be worshipped in the south-east of Gaul
(fig. 45). The Matres Baginatiae are known from four inscriptions found in Provencal
Drome, in Bellecombe: Baginatiabus [v]sim, ‘To the Baginatiae, [the dedicator] paid his
vow willingly and deservedly’, and in Sainte-Jalle: Baginatiab(us) Primula Quinti f(ilia) vsim,
‘To the Baginatiae, Primula daughter of Quintus paid her vow willingly and deservedly’;
Baginiatiabus C(aius) Girubius Cato vsim ‘To the Baginatiae, Caius Girubius Catus paid
his vow willingly and deservedly’ and Baginatiabus loventius Lemisonis f(ilius) vsim, ‘To

the Baginatiae, loventius son of Lemisonis paid his vow willingly and deservedly’.1066 The
Baginatiae are etymologically related to gods, such as Baginatis (Jupiter), venerated in

Morestal (Isére),'®’ Baginus in Tarendol and Bellecombe (Dréme)'*®® and less convincingly
Baco — written with the letter ¢ -, honoured in Chalon-sur-Saéne (Sadne-et-Loire)."%

The meaning of their epithet is still controversial. On the one hand, it might be derived

from a Gaulish word *bagos designating ‘beech’.’®”® On the other hand, it may come from
a root bag- signifying ‘to fight’.1071 Lambert however explains that the ending of their name

in —atis indicates a close and special relation to a place.1072 Like Mercure Dumiatis is
‘the inhabitant of Dumion (Puy-de-Déme)’, the Baginatiae would be ‘the inhabitants of the

1062
CIL XIll, 1765 ; Vendryes, 1997, p. 46. The inscription was discovered near the wall of the garden of the Castle of Yvourt, near
Lyon. It had been re-used* in the wall of the castle. See Chapter 5 for more details.

1063
Guyonvarc’h, 1959, pp. 39-42 ; Caesar, De Bello Gallico, V, 24, 26, VI, 31, 34-35 ; Kruta, 2000, pp. 526, 594.

1064
Marco Simén, 2005, p. 297 ; CIL Il, 2764a ; Delamarre, 2007, p. 92.

1065
AE 1994, 1234 ; Sterckx, 1998, pp. 92-93 ; Delamarre, 2007, p. 113 ; Sterckx, 1994, pp. 255-273.
1066

AE 1889, 183 ; ILGN, 251; AE 2000, 867, 886, 889 ; Desaye, Lurol, & Mege, 2000, pp. 178-193.

1067 CIL X, 2383.

1008 CIL X1 1377 ; AE 1889, 183.

1069
CIL XIll, 2603 ; Delamarre, 2003, p. 64 ; Guyonvarc’h, 1964, pp. 195-199 ; Lacroix, 2007, p. 37 ; Lajoye, 2008, pp. 24-27.

1070
Delamarre, 2003, p. 64.

1071
0 Delamarre, 2007, p. 212 ; Sterckx, 2000, pp. 30-31 ; Olmsted, 1994, p. 299.

1072
Lambert, 2006, p. 53.
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bagino-', that is of the wood of bago-', or ‘the inhabitants of Mount Vanige’ (Dréme)."®” Their
epithet is therefore to be understood as a topical adjective, rather than a name referring to
the beech tree or to the notion of war.

Fig. 45: Beech trees from Mont Beuvray (Burgundy). Their tortuous
and imposing ramifications and roots going deep into the ground inspire
a feeling of mystery, sacredness and potency. Romero, 2006, p. 30.

5) The Duilliae and the Vroicae

Significant goddesses of the plant kingdom may be the Duilliae, who are venerated in two

dedications from Palencia (Vieille-Castille), in the Iberian Peninsula:'*"* Annius Atreus Caerri

Africani F(ilius) Duillis V(otum) S(olvit) L(ibens) M(erito), ‘Annius Atreus Caerrus son of

Africanus to the Duillae paid his vow willingly and deservedly’,1075 and Cl(audius) Latturus

Duillis v(otum) s(olvit) I(ibens) m(erito) [e]x vi(su), ‘Claudius Latturus to the Duillae paid

his vow willingly and deservedly after having a vision’."””® The two dedicators are Roman

citizens, since they bear the tria and duo nomina. The goddess name derives from a Gaulish

root dulio-, dulli- meaning ‘leaf’, cognate with Irish duille, duillén, ‘leaf’.’””” The Duilliae
may therefore be glossed as the ‘Leaves’ or the ‘Leafy’. They may be related to the god
Dulovius, worshipped both in Gaul and Celtic Hispania. He is indeed honoured in two lost
inscriptions discovered in Vaison-la-Romaine (Vaucluse). The first one, probably found at the

1073

1

1075

Lacroix, 2007, p. 130 ; Barruol, 1999, p. 283, note 5 ; Anwyl, 19063, p. 32.

074
Blazquez, 1975, pp. 90-92.

Blazquez, 1962, p. 67 and pl. 4, fig. 8 ; Fita, 1900, pp. 508-511.
Blazquez, 1962, p. 67 ; Fita, 1900, p. 507 ; Albertos, 1952, p. 54.
Delamarre, 2007, p. 220 ; Blazquez, 1962, p. 68 ; Sterckx, 1998, p. 71 ; Birkhan, 1970, p. 518.
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1078
1079
1080
1081

1082

beginning of the 17th c., read: Dullovio M(arcus) Licinius Goas v.s...m., ‘To Dullovius Marcus

Lucinius Goas paid his vow willingly and deservedly’.1078 The second inscription: Dulovio,

‘To Dullovius’ was engraved on an altar, which had the engraving of a god surrounded by
palm leaves on the other side.”””® In the Iberian Peninsula, he is venerated in Caceres
(Estramadure): M(arcus) F(abius) [...] Scelsus Aram Qua(m) Donavit [PJos(uit) Anim(o),"*®
and in Villaviciosa (Grases), where he is given the epithet Tabaliaenus: [DulJovio Tabaliaeno

Luggoni Arganticaeni haec mon(umenta) possierunt."®" Like the Dulliae’s name, Dulovius’
name signifies ‘the Leafy’