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[bookmark: _Toc514415014]Abstract
The subject of my dissertation is an investigation into foreign deities adopted by Ancient Egypt and Ancient Rome. I plan to make a comparison between syncretised “hybrid” deities, and deities that were adopted in their original form. I am interested to explore the impact that these imported deities had on their new culture. I have chosen to use case studies from both Ancient Rome and Ancient Egypt in order to determine whether these differences are limited to just one civilisation, or whether a common theme can be identified. I will also be comparing the deities to each other, as the Egyptian case studies I have chosen are from the Old, Middle and New Kingdom, and the Roman case studies I have chosen can be compared as to their reception in the Capital and in the Provinces.


[bookmark: _Toc514415015]Acknowledgements
I would like to thank my tutors here at the University, in particular Dr Katharina Zinn and Dr Ralph Haeussler, both of whom have been instrumental in the completion of the research for this dissertation.

And would like to thank my friends Rosie Nye, Bradley McGregor, Callum Childs and Benjamin Warburg, for putting up with me while I’ve been working towards the completion date.

But most of all, I would like to thank my partner Daniel Fairfield, for staying up with me when I’ve pulled all-night sessions trying to get this finished, and for helping me deal with all of the stressful times and joyful breakthroughs.


Table of Contents
Abstract	i
Acknowledgements	ii
Table of Figures	1
Introduction	2
Methodologies	2
Relevant Concepts	2
Egyptian Syncretism	3
Classical Syncretism and the Problem with ‘Romanisation’	4
Egyptian and Roman Belief Systems	7
Egyptian Case Studies	8
Anat/Astarte	13
Dedwen	17
Hauron	19
Imported Deities: Difference among the Kingdoms?	21
Roman Case Studies	22
Epona	26
Isis	28
Mithras	30
Foreign Deities: Provinces vs the Capital?	31
The Special Case of Serapis	32
Serapis in Egypt	35
Serapis in Rome	36
Egypt vs Rome: Was There a Difference?	37
Conclusions	37
Bibliography	38
Images	39




[bookmark: _Toc514415016]Table of Figures
Figure 1 - Multiple Responsibilities of the Gods, after ServerusTare 2008	5
Figure 2 - Relief of Mars and Rosmerta from Gloucester, after Webster 1997:326	5
Figure 3 - The Roman Pantheon, after Vector Stock 2018	7
Figure 4 - A selection of the Egyptian Pantheon, after Visually 2014	7
Figure 5 - Anat and Ramesses II at Tanis, after Zivie-Coche 2011	14
Figure 6 - Astarte Brandishing her Weapons, after Crystalinks 2012	16
Figure 7 - Hauron protecting the child-Ramesses II, after Zivie-Coche 2011:4	20
Figure 8 - Hauron in the form of a Sphinx, after Zivie-Coche 2011:5	21



[bookmark: _Toc514415017]Introduction
The purpose of my dissertation is to investigate the incorporation of foreign deities into the Pantheons of the great Empires of Ancient Rome and Ancient Egypt. I plan to investigate three case studies from each civilisation, in order to get a better idea of whether there is a common theme that can be identified in either the acceptance or the refusal of certain types of deities. I have also dedicated a section of my investigation to the hybrid deity Serapis, who was a hybrid deity to both ancient cultures, so it will be an interesting comparison to see how he was accepted or refused in both worlds.
I have chosen case studies from two civilisations in order that I may be able to compare them both to each other, and internally to the others of their own culture. I specifically chose one case study from the Old, Middle and New Kingdoms of Egypt, so that I can discern if the Egyptian attitude to foreign deities changes through the Kingdoms. The Roman case studies I have chosen can also be compared, as I will be analysing whether there is a difference between their treatment in the Capital of Rome and in the Provinces at the borders of the Empire.
In order to complete my investigation, I will first provide an analysis of the term ‘syncretism’ and how it can be applied to the Ancient Egyptian and Ancient Roman belief systems. I believe that this subject cannot be investigated without a brief analysis of the term ‘Romanisation’, which provides a key insight into the way the Romans treated newcomers to their culture.
[bookmark: _Toc514415018]Methodologies
The methods I have used to collect the data my dissertation is based on are Documentary Analysis, and Theoretical Analysis. I have spent time researching the relevant literature for my subject by using the concept of ‘Primacy and Regency’ to examine the different ways that scholarship and research has changed since the first theories were put forward.

[bookmark: _Toc514415019]Relevant Concepts
During my research, I have found the most relevant concept to my chosen subject to be Syncretism. While researching this concept, I found that there were different views and explanations of what ‘syncretism’ actually means when applied to different religious systems. This was particularly the case for my two civilisations, as Egypt seems to run off a theory of syncretism that is entirely unique and can only vaguely be applied to the religions of other ancient cultures. Therefore, I will be addressing this topic in two parts, firstly the unique ‘Egyptian Syncretism’, and secondly the more generic ‘Classical Syncretism’, with a brief analysis of the inherent problems with the ‘Romanisation’ model.


[bookmark: _Toc514415020]Egyptian Syncretism
The study of syncretism in Egyptian Deities was pioneered by Hans Bonnet,[footnoteRef:1] whose 1939 article “Zum Verständnis des Synkretismus”[footnoteRef:2] became one of the most influential lines of thinking among German-reading scholars of Egyptian Religion.[footnoteRef:3] The leading principle of Bonnet’s article was the characterisation of syncretism as “the realization of the ‘idea of inhabiting’”[footnoteRef:4], which suggests that, rather than two deities being fused or simply equated to each other, the gods ‘inhabited’ each other, in such a way that they were able to share attributes, while still being capable of existing independent of each other.[footnoteRef:5] Wilkinson goes a step further in clarifying this, as he states: “the power and standing of the major god were shared with the lesser deity, though the arrangement also accorded more power to the external god in the local sphere.”[footnoteRef:6] This phenomenon seems to be applicable uniquely to the Egyptian Religion due to the fluidity of the complicated system of beliefs upheld by the Egyptians, and could not, for example, be easily applied to the Romans. As the Egyptian belief system consisted of a series of interchangeable gods, whose duties were fluid and subject to change depending on when and where you are[footnoteRef:7] (see below), it is easy enough to understand how one god can ‘inhabit’ another.  [1:  Hornung 1983:91]  [2:  Baines 1999:199]  [3:  Baines 1999:199]  [4:  Hornung 1983:91]  [5:  Bonnet and Baines 1999:185-6]  [6:  Wilkinson 2003:34]  [7:  Bonnet and Baines 1999:184, Hornung 1983:126] 

To better explain this concept, Bonnet used the example of Amun-Re. “The formula Amun-Re does not signify that Amun is the same as Re or that one god has merged into the other. It simply observes that Re is in Amun — but not in such a way that both would be indissociably attached to each other and could continue to exist only in partnership. No inhabiting is permanent. The partners can separate again and be manifest independently; they can also form unions with other deities.”[footnoteRef:8] Bonnet went on to explain that this concept of ‘inhabiting’ other gods while remaining independent is how gods such as Min-Re, Khnum-Re and Re-Atum[footnoteRef:9] can coexist, as the deities are not truly fused, simply co-habiting. Morenz offers a simpler explanation “The union is not a static or lasting one, but rather a dynamic inhabitation... by one of the other, which does not limit the independence or mobility of either partner.”[footnoteRef:10]  [8:  Bonnet and Baines 1999:189]  [9:  Bonnet and Baines 1999:189]  [10:  Morenz 1973:140] 


[image: ]
[bookmark: _Toc514414915]Figure 1 - Multiple Responsibilities of the Gods, after ServerusTare 2008
[bookmark: _Toc514415021]Classical Syncretism and the Problem with ‘Romanisation’
[image: ]When compared to ‘Egyptian Syncretism’, Baines describes ‘Classical Syncretism’ as “the fusion of deities and their cults often between different societies, or between strongly differing groups in very large societies”[footnoteRef:11] This description, though accurate, is missing one essential observation that is particularly pertinent to the application of syncretism to the Roman Empire. As Goldberg states, “there is usually a hierarchical organisation of the component elements in syncretism, especially in colonial or imperial contexts”[footnoteRef:12]When it comes to syncretism and the Roman Empire, the term ‘Romanisation’ can be applied interchangeably, as they are almost always the dominant culture, and absorb aspects of the cultures they have conquered. Despite their assimilative methods, the Romans were not able to fully ‘Romanise’ those they conquered, particularly in the case of their Celtic subjects. There is substantial evidence of Roman attempts to ‘Romanise’ the provinces by suppressing the practices of the Druids through the bans of Augustus and Tiberius,[footnoteRef:13] and the abolition by Claudius of the “cruel and inhuman religion of the Druids in Gaul”[footnoteRef:14] followed by the successful attack on Anglesey, a “centre of Druidic power and resistance to Rome”.[footnoteRef:15] As Haeussler and King put it “Celtic religion was capable of absorbing Roman values, [so] nearly everywhere Celtic cults survived in Romano-Celtic form. In essence Romano-Celtic religion was culturally Roman while remaining Celtic in tradition.’[footnoteRef:16] [11:  Baines 1999:204]  [12:  Goldberg 2008: 37]  [13:  Haeussler and King 2007:8-9]  [14:  Haeussler and King 2007:9]  [15:  Haeussler and King 2007:9]  [16:  Haeussler and King 2007:10] 
[bookmark: _Toc514414916]Figure 2 - Relief of Mars and Rosmerta from Gloucester, after Webster 1997:326

There has been some criticism of the term ‘Romanisation’[footnoteRef:17], as it suggests that the ‘natives’ gave up their traditional views in favour of Roman customs, but this was not the case. This view does not reflect the “constant dynamism of transformation and consequent re-constitution”[footnoteRef:18], and diminishes the role of the ‘native’ culture in this exchange to simply being assimilated by the Roman Empire, when there is a fusion of elements from each culture, but with Rome often being the larger contributor.[footnoteRef:19] Webster makes a case for this in her 1997 article ‘Necessary Comparisons: A Post-Colonial Approach to Religious Syncretism in the Roman Provinces’, where she uses the example of a relief of Mars and a Celtic goddess identified as Rosmerta (see fig. 2 below) to demonstrate that the two cultures were fused, rather than Rosmerta simply being ‘Romanised’ and absorbed by a pre-existing Roman goddess.[footnoteRef:20]  [17:  Goldberg 2008:37]  [18:  Goldberg 2008:38]  [19:  Goldberg 2008:38]  [20:  Webster 1997:325-6] 

Webster describes this relief as “the ultimate expression of Roman-Celtic Syncretism”[footnoteRef:21], as it shows a ‘partnership’ between the Roman Religion and the surviving Celtic Religion, where the two are entwined in a “double indemnity.”[footnoteRef:22] Haeussler and King have also highlighted another issue tied in to ‘Romanisation’: “Does the ‘Romanisation’ of material culture mask unchanged pre-Roman religious beliefs or rather reflect the development of something new?”[footnoteRef:23] As the majority of our information about surviving Celtic practices and fusion with Roman practices comes from Roman evidence, so it can be difficult to assess whether this was a true reflection of how much of the Celtic traditions survived or were adapted. It is possible that the Romans embellished or downplayed certain aspects in a propaganda-based approach to peacekeeping in the provinces. If they gave the impression that the religions and practices of the people they conquered were still being preserved, it would give the natives less reason to rise up in revolt against the Romans.  [21:  Webster 1997:326]  [22:  Webster 1997:326]  [23:  Haeussler and King 2007:7] 
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[bookmark: _Toc514414917]Figure 3 - The Roman Pantheon, after Vector Stock 2018[image: ]
[bookmark: _Toc514414918]Figure 4 - A selection of the Egyptian Pantheon, after Visually 2014
[bookmark: _Toc514415022]Egyptian and Roman Belief Systems
Both the Ancient Egyptian and the Ancient Roman belief systems were polytheistic and revolved around a pantheon of Major and Minor deities, who often shared roles and responsibilities, and as time passed and new leaders came to power, the influence of different deities waxed and waned, particularly the minor deities. This was more frequent in the Ancient Egyptian world, as the different Pharaonic Dynasties sometimes ruled from different places in Egypt, such as Thebes or the Delta, and were often influenced more by local deities than the ‘main deities’ of the Pantheon,[footnoteRef:24] although Osiris, Isis, Horus, Ptah and Ra were usually part of the major deities despite the change in ruler.[footnoteRef:25] [24:  Bonnet and Baines 1999:184]  [25:  Černý 1952:33-38] 

The Ancient Egyptians were a theocratic society, with their gods and goddesses numbering over 1500[footnoteRef:26], and their belief about their deities “revolve[d] around two poles. On one side [was] the perception of the deity as an immaterial power, while on the other [was] the deity’s personal, anthropomorphic configuration.”[footnoteRef:27] Duality was inherent to the Egyptian way of life,[footnoteRef:28] so why should their religion be any different? By understanding the two different yet intertwined ways the Egyptians viewed their deities, we can better comprehend the fluidity I have already mentioned above. [26:  Wilkinson 2003:6]  [27:  Bonnet and Baines 1999:191]  [28:  Hornung 1983:140-141] 

The Ancient Romans were not as god-centric as the Egyptians, though they also had a great number of deities, many of which were adopted, assimilated or absorbed from the other cultures that they conquered. The twelve major gods of the Roman Pantheon are often mistakenly seen as adapted straight from the Twelve Olympians of Greek Mythology, but with changes to their names and certain aspects of their personalities and responsibilities.[footnoteRef:29] In truth, the creation of the twelve major gods of the Roman Pantheon came from a variety of influences, including both Greek and Etruscan.[footnoteRef:30]  [29:  Bailey 1972:140]  [30:  Bailey 1972: 140] 
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[bookmark: _Toc514415024]Anat/Astarte
The goddesses Anat and Astarte both entered the Egyptian Pantheon sometime in the Second Intermediate Period/Middle Kingdom, and fulfilled similar roles, so I have decided to combine them into a single case study for the purposes of this discussion. They were often equated with each other, but also had clear independent cult followings.[footnoteRef:31] [31:  Watterson 1984:116] 

Anat
Anat was a Near Eastern warrior goddess who was introduced into Egypt in the Late Middle Kingdom[footnoteRef:32], and hailed from the lands of the Canaanites as the sister-lover of the Storm God Ba’al,[footnoteRef:33] who was also adopted by the Egyptians as another facet of Seth[footnoteRef:34]. It is possibly thanks to Ba’al and Seth’s association that Anat too became linked with the God of Foreign Lands, as she was recognised as one of the ‘Consorts of Seth’, along with Astarte.[footnoteRef:35] [32:  Pinch 2004:102]  [33:  Pinch 2004:102]  [34:  Wilkinson 2003:101]  [35:  Pinch 2004:102, Wilkinson 2003:137] 
[bookmark: _Toc514414919]Figure 5 - Anat and Ramesses II at Tanis, after Zivie-Coche 2011

Anat was favoured by both the Hyksos and the Ramesside Dynasties, particularly by King Anat-her of the Hyksos, who took her name as his regnal name[footnoteRef:36] and King Ramesses III, who claimed that she was his shield during the battle against the Sea Peoples.[footnoteRef:37] His father, King Ramesses II was so enamoured with Anat that he named one of his daughters after her, Bint-Anat[footnoteRef:38] (daughter of Anat), as well as one of his war hounds, Anat-in-Strength,[footnoteRef:39] and commissioning a statue at Pi-Ramesse celebrating their union as a Dyad[footnoteRef:40] (see Fig.6). During the Third Intermediate Period, a large precinct was dedicated to Anat in the Temple of Mut at Tanis, which is a testament to her rise in importance during the Middle Kingdom.[footnoteRef:41] It is likely that Anat was also worshipped at the capital of the Hyksos, Avaris, as there is extensive evidence of her consort Seth,[footnoteRef:42] and the two are usually seen together, especially during this period as at least one of the Hyksos Kings took her name. In the new Kingdom, Memphis became a centre for the worship of the Asiatic gods, including Anat and Astarte, as can be evidenced from a papyrus found detailing the names of Memphite deities of Egyptian origin alongside the Asiatic deities.[footnoteRef:43] [36:  Watterson 1984:116, Wilkinson 2003:137]  [37:  Pinch 2004:102]  [38:  Wilkinson 2003:137]  [39:  Wilkinson 2003:137]  [40:  Zivie-Coche 2011:4]  [41:  Wilkinson 2003:137, Wilkinson 2000:85]  [42:  Morenz 1973: 238, Bietak 1996: 29]  [43:  Černý 1952:127] 

Anat was revered as a martial goddess, one of the patron deities of the military exploits of the Ramesside Kings, but she also had “a strong sexual aspect”[footnoteRef:44], which led her to be associated with the fertility god Min.[footnoteRef:45] She was described as a formidable defender of her father, the Sun God Ra, and one spell tells of a fierce battle where she aided Ra against “a troop of wild donkeys who embodied the forces of Chaos”[footnoteRef:46], gathering fifteen bowls of the wounded God’s blood.[footnoteRef:47] The role of ‘fierce female protector of Ra’ was fulfilled by several different goddesses, including Hathor, who also had a violent aspect to her nature.[footnoteRef:48] In Canaanite mythology, Anat and Ba’al mated in the form of a cow and bull, which forged another association with Hathor, who was also often depicted as a cow. This also gave Anat the rather unfortunate nickname of “The Great Cow of Seth”,[footnoteRef:49] though this would have been considered a great honour, as the cow was the sacred animal of Hathor,[footnoteRef:50] who Anat was sometimes associated with, as previously mentioned. [44:  Wilkinson 2003:137]  [45:  Wilkinson 2003:137]  [46:  Pinch 2004:102]  [47:  Pinch 2004:102]  [48:  Wilkinson 2003:137]  [49:  Pinch 2004:102]  [50:  Wilkinson 2003:140] 

The most common depiction of Anat was as a woman wearing a long dress, and a high crown very similar to the White Crown of Upper Egypt, but with the addition of plumes on either side.[footnoteRef:51] As a warrior goddess, she was usually shown with a shield, a spear and axe.[footnoteRef:52] [51:  Wilkinson 2003:137]  [52:  Pinch 2004:102, Wilkinson 2003:137, Watterson 1984:115] 

Astarte
Astarte was another Near Eastern War Goddess, who was adopted by the Egyptians in the Second Intermediate Period.[footnoteRef:53] Like Anat, she became a ‘Consort of Seth’[footnoteRef:54] in his role as God of Foreign Lands. Astarte had much in common with goddesses from the regions around her, such as the Philistine goddess Ashtoreth, the Canaanite goddess Asheara, and the Mesopotamian goddess Ishtar, although it is possible that all of these were interpretations of the same goddess.[footnoteRef:55] Like Anat, Astarte was also hailed as a military goddess, with particular links to chariots and the use of horses in battle,[footnoteRef:56] charged with the protection of the Pharaoh’s chariot in battle.[footnoteRef:57] In Egyptian myth, Astarte was seen as either the daughter of Ra or Ptah, depending on which story is being told[footnoteRef:58]. Astarte’s association with Ptah comes from the proximity of their sites of worship in Memphis, which became a centre for the worship of the Asiatic gods during the New Kingdom.[footnoteRef:59] [53:  Pinch 2004:108]  [54:  Pinch 2004:108, Wilkinson 2003:138]  [55:  Pinch 2004:108]  [56:  Wilkinson 2003:138]  [57: Wilkinson 2003:138, ]  [58:  Watterson 1984:115]  [59:  Černý 1952:127] 

The first recorded mention of Astarte in Egyptian texts is in the Sphinx Stela, which was set up by Amenophis II.[footnoteRef:60] There also exists a fragmentary text from the 19th Dynasty which tells the story of ‘Astarte and the Sea’, which itself seems to be an Egyptian version of the Ugaritic tale of Ba’al overthrowing the sea monster Yam.[footnoteRef:61] In the Egyptian tale, the sea god Yam, the embodiment of Chaos in the primeval ocean,[footnoteRef:62] challenges the creator god Ptah,[footnoteRef:63] demanding the tribute he feels he deserves as ‘overlord’. When the Harvest Goddess Renenutet is sent to give the tribute, Yam declares that it is not enough, and so Ptah’s daughter Astarte is sent to bring more.[footnoteRef:64] When Yam sees her, he instantly demands her as his bride, threatening to flood the world if he is not appeased.[footnoteRef:65] The Ennead (the ruling Egyptian Gods)[footnoteRef:66] each give up a treasured possession to form her dowry,[footnoteRef:67] but when Astarte returns to Yam, the god Seth challenges him.[footnoteRef:68] The rest of the Egyptian text is lost, but in the Ugaritic myth Yam is defeated by Ba’al, who is Seth’s Canaanite counterpart, so it is [image: Image result for astarte egyptian goddess]assumed that the same ending occurred in the Egyptian version, with Seth then claiming Astarte as his prize.[footnoteRef:69] [60:  Wilkinson 2003:138]  [61:  Pinch 2004:109]  [62:  Pinch 2004:109]  [63:  Sayce 1993:56]  [64:  Pinch 2004:109]  [65:  Pinch 2004:109, Sayce 1933:56]  [66:  Wilkinson 2003:79]  [67:  Pinch 2004:109]  [68:  Pinch 2004:109]  [69:  Pinch 2004:109] 
[bookmark: _Toc514414920]Figure 6 - Astarte Brandishing her Weapons, after Crystalinks 2012

The portrayal of Astarte in Egyptian iconography is unique among depictions of Egyptian female goddesses, as she is shown naked riding a horse.[footnoteRef:70] Egyptian women never rode horses, and it was highly unusual to depict a naked goddess.[footnoteRef:71] Alternatively, Astarte was shown driving a chariot,[footnoteRef:72] but in both depictions, she was shown brandishing weapons, and wearing an Atef crown or a bull-horn headdress.[footnoteRef:73] The bulls’ horns were not unusual in Syrian or Mesopotamian deific iconography, as it was a sign of their divinity, so this may have carried over to her Egyptian portrayals.[footnoteRef:74] [70:  Wilkinson 2003:138, Pinch 2004:108]  [71:  Pinch 2004:108]  [72:  Watterson 1984:116, Wilkinson 2003:138]  [73:  Wilkinson 2003:138]  [74:  Wilkinson 2003:138-9] 

As the lion was one of her sacred animals, Astarte was occasionally shown with the head of a lioness.[footnoteRef:75] This led to her being shown as one of the manifestations of the ‘Eye of the Sun’, the solar lioness who protects her father, Ra.[footnoteRef:76] This role was traditionally given to the fiercest of Ra’s goddesses.[footnoteRef:77] In both of these capacities, Astarte could often identify with Sekhmet, the lioness goddess, who was “one of the most important manifestations of the ‘Eye’ of the sun god.”[footnoteRef:78]  [75:  Watterson 1984:115]  [76:  Pinch 2004:108]  [77:  Pinch 2004:108]  [78:  Wilkinson 2003:181] 

Unlike Anat, Astarte was not favoured by any particular dynastic group, although she formed part of a Triad with Mut and Khonsu in Tanis (modern San el-Hagar),[footnoteRef:79] where the 21st Dynasty King Siamun built a temple to the triad, which was improved by King Apries in the 26th Dynasty, and later restored by Ptolemy IV.[footnoteRef:80] Despite a small formal temple to Astarte being built in Pi-Ramesse in the Delta during the Ramesside Period,[footnoteRef:81] and a small amount of evidence of her being incorporated into existing cults, such as in Tanis,[footnoteRef:82] and in the Temple of Hibis,[footnoteRef:83] there is very little evidence of a widespread cult of Astarte outside of her tutelary role as military goddess,[footnoteRef:84] though there are some votive stela that seem to suggest she was at least accepted by the Egyptians.[footnoteRef:85] [79:  Wilkinson 2003:139]  [80:  Wilkinson 2000:113]  [81:  Wilkinson 2000:108]  [82:  Wilkinson 2003:139, Wilkinson 2000:85]  [83:  Wilkinson 2000:85]  [84:  Wilkinson 2003:139]  [85:  Wilkinson 2003:139] 

What was the Impact of these Goddesses?
It seems that though these goddesses have many similarities, they did not receive equal reception by the Egyptian people. Anat was clearly the more popular and impactful of the two, as she was venerated by not one but two powerful dynasties: the Hyksos and the Ramesside Kings, even so far as to be claimed as a regnal name by Anat-her.[footnoteRef:86] Astarte, although accepted as protector of the pharaoh’s chariot, was not singled out in the same manner, her ‘claim to fame’ lies in the Sphinx Stela set up by Amenophis II, and her inclusion in a triad with Mut and Khonsu at Tanis. Despite the apparent importance of Astarte’s role in defeating Yam, all of the reward and recognition is given to Seth, and Astarte is relegated to being given as a prize. This seems to suggest that she was not a particularly important goddess, despite being deemed powerful enough to be given the title ‘Eye of the Sun’. As Sekhmet already fulfils the main manifestation of this role,[footnoteRef:87] it does not seem as though she is as necessary. Meanwhile, Anat is lauded by Ramesses III as being vital in his protection during the battle with the Sea Peoples,[footnoteRef:88] and his father names his daughter in her honour.[footnoteRef:89] [86:  Watterson 1984:116, Wilkinson 2003:137]  [87:  Wilkinson 2003:181]  [88:  Pinch 2004:102]  [89:  Wilkinson 2003:137] 

[bookmark: _Toc514415025]Dedwen
Dedwen was a Nubian deity that was incorporated into the Egyptian belief system in the Old Kingdom.[footnoteRef:90] Very few foreign deities were considered worthy enough to be adopted by the Egyptians at this time,[footnoteRef:91] as Egyptian attitudes towards their Nubian, Libyan and Near Eastern neighbours was to view them as inferior and unimpressive, a feeling that extended to their deities.[footnoteRef:92] It seems that Dedwen was the exception to this rule, as he was the Nubian god who represented all of Nubia,[footnoteRef:93] which clearly was something that the Egyptians of the Old Kingdom could find a use for, possibly as a way to improve political relations. [90:  Wilkinson 2003:105]  [91:  Černý 1952:124]  [92:  Černý 1952:124]  [93:  Wilkinson 2003:105] 

Dedwen was referred to by the Egyptians as “The youth of Upper Egypt who came out of Nubia”[footnoteRef:94], and also in the Pyramid Texts as “Dedwen who presides over Nubia”[footnoteRef:95]. Both of these titles highlight different aspects of his importance and the Egyptians’ rationale of his inclusion to their vaunted pantheon. By referring to him as ‘the Upper Egypt youth’, they seem to be saying that even though he came from Nubia, he was Egyptian all along, and so they are not really adopting a ‘foreign’ deity. This particular title comes from the Pyramid inscriptions of the Kings of the 6th Dynasty, a time when trade with Nubia was flourishing, as they were able to bring to Egypt goods from the far south.[footnoteRef:96] When the Kings of the 12th Dynasty conquered Nubia, they installed the Egyptian god of the Cataract region, Khnum,[footnoteRef:97] as the major deity of the temples there, although Dedwen continued to play a role in a diminished fashion in the company of Khnum.[footnoteRef:98] [94:  Morenz 1973:234]  [95:  Wilkinson 2003:105]  [96:  Černý 1952:124]  [97:  Černý 1952:125]  [98:  Černý 1952:125] 

Dedwen’s association with incense comes from its status as an import from Nubia. Though Dedwen was representative of all goods from their southern neighbour, the Egyptians placed special importance on incense, due to its vital role in many of their religious rites.[footnoteRef:99] Through this extension of the many uses of incense, Dedwen also became known as the god that bore incense at royal births.[footnoteRef:100] [99:  Wilkinson 2003:105]  [100:  Wilkinson 2003:105] 

A common depiction of Dedwen was that of a falcon, a creature well-known for its status as the sacred animal of Horus.[footnoteRef:101] He could also be depicted as a ram when in conjunction with Amun or Khnum.[footnoteRef:102] In the Old Kingdom, his name was sometimes written simply as the symbol for a falcon, a further link with Horus.[footnoteRef:103] Dedwen had very few sites of worship in Egypt itself, and mention of him did not reach further north than Thebes.[footnoteRef:104] However, Egyptian pharaonic temples built in Nubia often had dedications to Dedwen.[footnoteRef:105] The most well-known of these were the two small temples built by Tuthmosis III, one in el-Lessiya,[footnoteRef:106] and one near Semna, which was dedicated to Dedwen and Senwosret III.[footnoteRef:107] [101:  Morenz 1973:234]  [102:  Wilkinson 2003:105]  [103:  Wilkinson 2003:105]  [104:  Černý 1952:124]  [105:  Wilkinson 2003:105]  [106:  Wilkinson 2003:105, Wilkinson 2000:222]  [107:  Wilkinson 2003:105, Wilkinson 2000:230] 

What was the impact of Dedwen?
Despite describing Dedwen as “a pillar of the Egyptian national religion”[footnoteRef:108], Morenz expresses the opinion that “[Dedwen] made no more of a change in the Egyptian Pantheon than his neighbour to the west did.”[footnoteRef:109] I would be inclined to agree with Morenz’ opinion, as the impact made by Dedwen does not seem to be particularly substantial. Though he may have played a role in pacifying their Nubian subjects, and represented all of the wealth and prosperity that came with controlling Nubia’s resources and trade connections, the Egyptians were not prepared to fully integrate him as a major deity, as his name barely made it into Upper Egypt, and he was mainly venerated along the border region, as was his ‘counterpart to the west’ Ash, the god of the Libyan border.[footnoteRef:110] Dedwen was easily replaced by Khnum and Amun when the Kings of the 12th Dynasty conquered the Kushite Nubians,[footnoteRef:111] and since then his only recognition seems to have been from Tuthmosis III, and even that was limited to the regions of Lower Egypt. [108:  Morenz 1973:234]  [109:  Morenz 1973:234]  [110:  Morenz 1973:234]  [111:  Černý 1952:125] 



[bookmark: _Toc514415026]Hauron
[image: ]Hauron was another Asiatic deity that was worshipped in Memphis alongside Astarte and Anat in the New Kingdom.[footnoteRef:112] Though Hauron is described as “a somewhat obscure deity of the desert and the earth”[footnoteRef:113] there are still some clues to his origins and his role in the Egyptian belief system. The earliest appearance of “the victorious herdsman”[footnoteRef:114] was in the Middle Kingdom as a Canaanite theophoric name invoking his protection, but he didn’t enter the Egyptian sphere as a fully-fledged deity until the reign of Amenophis II.[footnoteRef:115] [112:  Černý 1952:127]  [113:  Wilkinson 2003:108]  [114:  Wilkinson 2003:108]  [115:  Wilkinson 2003:108] 
[bookmark: _Toc514414921]Figure 7 - Hauron protecting the child-Ramesses II, after Zivie-Coche 2011:4

Hauron was particularly associated with the Great Sphinx at Giza and was sometimes referred to as ‘Harmachis’ when depicted in this guise, although the exact reason for this association is unknown.[footnoteRef:116] It is speculated that this was due to an influx of Syrian and Canaanite workers that were stationed in the area,[footnoteRef:117] although it is possible that there was some mythological connection that has been lost to time. The King Ramesses II took special interest in Hauron, declaring himself “beloved of Hauron”[footnoteRef:118] in an inscription on a statue of himself as a child sheltering under Hauron in the form of a Hauron-falcon.[footnoteRef:119] A small temple-chapel was built near the Great Sphinx, called “The house of Hauron”[footnoteRef:120] to facilitate worship of this deity during the New Kingdom.[footnoteRef:121] [116:  Wilkinson 2003:108]  [117:  Wilkinson 2003:108]  [118:  Albright 1941:9]  [119:  Albright 1941:9]  [120:  Wilkinson 2003:109]  [121:  Wilkinson 2003:109] 

Hauron has been linked to Astarte through the examination of an Ugaritic passage that translates to “Hauron will break, 0 my son, Hauron will break thy head, Astarte-name-of-Baal (will break) thy skull.”[footnoteRef:122] This passage has been interpreted as suggesting that Hauron was seen as the son of Astarte,[footnoteRef:123] which may aid in explaining how this obscure deity from Canaan became part of the Egyptian world. Hauron has also been closely identified with Horus, through their connection as the sons of Astarte and Isis respectively,[footnoteRef:124] as well as their similar depictions as falcons. [122:  Albright 1941:10]  [123:  Albright 1941:11, Wilkinson 2003:108]  [124:  Albright 1941:11] 

Hauron was one of the only foreign deities to be given a combination of anthropomorphic and zoomorphic body in Egyptian iconography.[footnoteRef:125] He can be shown as a sphinx (see Fig.8 below), or as a human with a falcon head, both of which are also closely associated with Harmachis, the Great Sphinx.[footnoteRef:126] Hauron can also be depicted in the form of the Hauron-falcon, as in Fig. 7 above, where he is shown protecting the child-Ramesses II. [125:  Zivie-Coche 2011:6]  [126:  Zivie-Coche 2011:6] 

[image: ]
[bookmark: _Toc514414922]Figure 8 - Hauron in the form of a Sphinx, after Zivie-Coche 2011:5
What was the impact of Hauron?
As in the case of Dedwen, Hauron does not seem to have had a major impact on the Ancient Egyptian world, though he was venerated by Ramesses II, and his links to Astarte and Horus may have allowed worship of him to spread further than it ordinarily would have. As with his mother, Astarte, Hauron was considered important to the Egyptians for the role he fulfils, not for his importance as an individual. In Hauron’s case, it was his role as ‘divine herdsman’ that led his name to be invoked by farmers across Egypt as “a spell to be cast over a field… to protect cattle from attacks by wild animals.”[footnoteRef:127] Despite his lack of recognition, the name of Hauron will forever be associated with the Great Sphinx, no matter what the origins of this connection was, as one of the most iconic surviving monuments of the Ancient Egyptian world, the Great Sphinx will ensure that Hauron’s legacy will continue. [127:  Wilkinson 2003:109] 


[bookmark: _Toc514415027]Imported Deities: Difference among the Kingdoms?
Through the course of my Egyptian investigation, I have noticed that there are some slight differences in the way foreign deities were accepted during the Old, Middle and New Kingdoms. The Ancient Egyptians of the Old Kingdom seem more reluctant to accept and integrate new cultures and ideas into their own, perhaps due in part to the elevated view that I believe they had of themselves at that time, as they considered their neighbours beneath them. Such a marked difference then, when one investigates the Middle and New Kingdoms. In these later years the Egyptians seem to be more welcoming of the newcomers, even going as far as to have their Kings claim protection from the foreign interlopers, as though they were simply a god/goddess that was important to everyone, not an outsider. This gap between Old Kingdom and the Middle and New Kingdoms is shown best at the refusal to allow Dedwen’s worship to spread beyond the border regions, whereas Anat, Astarte and Hauron were all welcomed and spread throughout the land.

[bookmark: _Toc514415028]Roman Case Studies










[bookmark: _Toc514415029]Epona
Epona was a Celtic deity that was introduced when the Romans conquered Gaul in the first century AD.[footnoteRef:128] Evidence for her existence before this point is scarce,[footnoteRef:129] which is unsurprising given that there is little to no native literature regarding pre-Roman traditions.[footnoteRef:130] Green has suggested that Epona may have been a more war-like warrior goddess in pre-Roman times such as those depicted on Celtic coins,[footnoteRef:131] but was “transmuted in the Roman Period to become the peaceful Epona.”[footnoteRef:132] As the spread of Roman practices such as classical sculpture reached the provinces, depictions of the deities worshipped in the provinces were created, though many of them seemed to be ‘Romanised’ interpretations of the formerly native figures.[footnoteRef:133] This interpretatio Romana[footnoteRef:134]can cause problems in the identification of which deities have been merged, adopted or created during the Roman Conquest, as well as whether any pre-existing deities have survived mostly unchanged.[footnoteRef:135] [128:  Linduff 1979:818]  [129:  Green 1995:184]  [130:  Linduff 1979:818-9]  [131:  Green 1995:36]  [132:  Green 1995:36]  [133:  Linduff 1995:818]  [134:  Linduff 1995:818]  [135:  Haeussler 2008:14-15] 

The horse-goddess was venerated as “protector of soldiers and their mounts”[footnoteRef:136] throughout the Empire from Burgundy to the Rhine,[footnoteRef:137] and even as far as the Balkans and the Danube.[footnoteRef:138] Epona very quickly became popular with the soldiers, particularly the cavalrymen in the Roman Legions, which Green suggests may be due in part to the large proportion of free Celtic knights (equites), who were the equivalent of the Gaulish elite.[footnoteRef:139] Other roles attributed to Epona included fertility and domestic prosperity,[footnoteRef:140] neither of which would be possible without security and guardianship. By embodying these two different types of attributes, Epona sits as a link between “warfare, guardianship, fertility and prosperity,”[footnoteRef:141] ideals that likely would have increased her popularity among the soldiers[footnoteRef:142] by reminding them of what they are fighting to protect. [136:  Green 1995:36]  [137:  Green 1995:36]  [138:  Linduff 1979:822]  [139:  Green 1995:36]  [140:  Green 1995:36]  [141:  Green 1995:36]  [142:  Green 1995:185] 

Iconography of Epona varies, though most depictions fall broadly into two distinguishable types: the first shows Epona sitting side-saddle on a mare,[footnoteRef:143] while the second shows Epona standing or seated between two or more ponies or horses.[footnoteRef:144] The first, especially when accompanied with a foal sitting, suckling from its mother, or eating from the goddess’ hands are symbolic of fertility and plenty, one of the aspects of Epona’s cult mentioned above.[footnoteRef:145]Meanwhile the second category of iconography is representative of her role as patron deity of horses.[footnoteRef:146] [143:  Green 1995:185]  [144:  Green 1995:186]  [145:  Green 1995:185]  [146:  Green 1995:186] 

What was the impact of Epona?
The impact of the introduction of Epona to the Roman Pantheon had a wide-reaching effect. She became intensely popular with both the soldiers and the regular citizens of the Empire[footnoteRef:147], as she embodied several of the aspects most central to Roman ideology. In the time since her first appearance in the lives of the Romans until the fall of the Roman Empire, many hundreds of people would have relied upon and made offerings to the horse-goddess. Her cult covered more than simply one responsibility, which ensured that she would be ‘a goddess for everyone’. Icons of Epona have been found all across the Roman Empire, from Hadrian’s Wall to Bulgaria, which shows how much her influence spread, even to the extent that she was given her own festival day, a luxury not afforded to every imported deity.[footnoteRef:148] [147:  Gavrilovich 2011: 251]  [148:  Green 1995:186] 



[bookmark: _Toc514415030]Isis
Isis was a major goddess in the Ancient Egyptian pantheon who was adopted by the Romans when they conquered Egypt in the 1st Century BC.[footnoteRef:149] The cult was not accepted at first though, for a long time the cult of Isis was forced to be a secret, as those in power felt threatened by the level of strength that Isis represented, and saw it as a threat to their own ability to stay in power.[footnoteRef:150] In 43BC a brief amnesty was granted, before Augustus once again repressed the followers of Isis,[footnoteRef:151] justifying his actions by reminding those who disagreed that the Egyptian deities were supporters of Cleopatra and Anthony’s revolt against the ancestral Roman gods.[footnoteRef:152] Eventually, during the reign of Caligula, Isis was allowed to have a small temple in the Campus Martius,[footnoteRef:153] but it wasn’t until Caracalla’s reign that Isis was “admitted among the State Gods of Rome.”[footnoteRef:154] The struggle against the repressions of the State simply galvanised the followers of Isis, rather than discouraging them, to the extent that once legitimised by Caracalla, the cult of Isis swiftly became one of “supreme importance”[footnoteRef:155] in the Roman Empire. [149:  Bailey 1972:186]  [150:  Bailey 1972:186]  [151:  Bailey 1972:186]  [152:  Bailey 1972:186]  [153:  Bailey 1972:186]  [154:  Bailey 1972:186]  [155:  Bailey 1972:186] 

The spread of the cult of Isis likely came through three major channels: merchants, soldiers, and slaves.[footnoteRef:156] This observation was first put forward by the Belgian scholar F. Cumont,[footnoteRef:157] and was quickly picked up and agreed upon by many scholars in the field. As these three classes of citizen were those who moved most frequently around the Roman Empire, it makes sense that they would be the ones to spread a cult, especially one that was secret and considered blasphemy by the State.[footnoteRef:158] Temples to Isis were found all across the Empire, as far apart as Iraq and Britain,[footnoteRef:159] and the cult was so persistent that it outlasted even the Roman Empire, surviving until the 6th Century at Philae.[footnoteRef:160] [156:  Siekierka 2008:228]  [157:  Siekierka 2008:228]  [158:  Siekierka 2008:228-9]  [159:  Wilkinson 2003:149]  [160:  Wilkinson 2003:149] 

Isis’ roles in the Roman world were myriad, with Alvar describing her as “mistress of the universe, exercising power over gods, humans and nature alike.”[footnoteRef:161] She was the ultimate embodiment of the ‘Mother Goddess’ figure found in nearly every religion across the world, referred to by the Romans as the ‘Magna Mater’, or Great Mother.[footnoteRef:162] She could be identified with many other goddesses across the Empire as her duties were so widely spread, from wife, to mother, to protector of the deceased, to great magician, as well as many others in between.[footnoteRef:163] [161:  Alvar 2008:35]  [162:  Alvar 2008:38]  [163:  Wilkinson 2003:146-7] 

What was the impact of ISis?
Isis had undoubtedly the largest impact of perhaps any imported deity into the Roman Empire, save that of Christianity. Her cult spread from one side of the Empire to the other, with hundreds of followers, and the cult was able to survive even under great duress and facing tremendous opposition from the State. The flexibility of Isis to be able to identify with almost any goddess was a key element in the success and deep impact of the cult, and this ability to adapt was likely what allowed the cult to survive as long as it did, even outlasting the conversion of the Roman Empire to Christianity. Isis, like Epona, was a goddess for everyone, as her many different roles and responsibilities ensured that everyone, from the lowest foot soldier to the highest of Roman elite could find a connection with her in some way.
[bookmark: _Toc514415031]
Mithras
The Cult of Mithras has often been described as one of the most mysterious of all of the Mystery Cults.[footnoteRef:164] As with all Mystery Cults, in order to be permitted to know the secret that the cult was based around, potential members must first complete an initiation ceremony.[footnoteRef:165] Unfortunately, this level of secrecy meant that no information regarding the cult was ever written down, which causes incredible difficulty for modern scholars attempting to ‘unravel the mystery’.[footnoteRef:166] However, due to the extreme secrecy of the Mithraic cult, many of their meeting places were underground,[footnoteRef:167] which has afforded a greater level of preservation of their temples, which have been instrumental in attempts to understand the cult of Mithras.[footnoteRef:168] Another issue that arises during the study of the Mithraic cult is that different small congregations of the cult were able to make small changes to suit their members, while still maintaining the basic tenets of the cult.[footnoteRef:169] This has made it difficult to cross-reference evidence found in Mithraic Temples, as they differ from place to place, since the initiates of the Cult of Mithras spread from “Britain to the Black Sea, from the Rhine to the Nile.”[footnoteRef:170] [164:  Ulansey 1989:3]  [165:  Ulansey 1989:3]  [166:  Ulansey 1989:3]  [167:  Ulansey 1989:3]  [168:  Ulansey 1989:3]  [169:  Clauss 2000:16]  [170:  Clauss 2000:16] 

What we do know is that Mithras originated from Persia, where he was called Mithra.[footnoteRef:171] The earliest evidence we have for his existence is a fourteenth century BC tablet from Boghaz-Köy in modern-day Turkey, the former capital of the Hittite Empire.[footnoteRef:172] In the eastern dialect of Old Iranian, Avestan, the word miΘra is synonymous with ‘treaty’ or ‘contract’, and it is in this manner that Mithra was invoked: as the guarantor of an agreement between the Hittites and their neighbours, the Mitanni.[footnoteRef:173] Unfortunately, like the Mithraic cults of the Roman Empire, information about Mithra is scarce.[footnoteRef:174] [171:  Clauss 2000:3]  [172:  Clauss 2000:3]  [173:  Clauss 2000:3]  [174:  Clauss 2000:3] 

Mithras was interpreted differently depending on the location and sometimes the type of people worshipping him. For example, in Germania Superior, he was represented as a hunter,[footnoteRef:175] meanwhile the Palmyrene archers at Dura envisioned Mithras as a mounted hunter with bow and arrow, wearing the uniform of one of their officers.[footnoteRef:176] A congregation made up of mainly military men would see different emphases than a congregation of slaves, as would a congregation of the elite from Rome or Ostia compared to those nearer the frontiers.[footnoteRef:177] [175:  Clauss 2000:16]  [176:  Clauss 2000:16]  [177:  Clauss 2000:17] 

The earliest evidence for Mithras entering the Roman sphere comes from the provinces, but within a community that previously were from Italy.[footnoteRef:178] A mithraeum, or votive altar to Mithras, found in Germania Superior dates to the end of the first century AD, with evidence of several offerings being made there, including a centurion of the “cohors XXXII voluntariorum civium Romanorum.”[footnoteRef:179] A cavalryman named Tacticus also made a votive offering at the same mithraeum,[footnoteRef:180] suggesting that the cult was not limited to foot soldiers, however it does show that Mithras quickly became popular among members of the military forces.[footnoteRef:181] This evidence shows how far the cult spread, through transmission via regular Roman citizenry, or possibly through travellers that spent extended lengths of time in one place before moving on.[footnoteRef:182] [178:  Clauss 2000:21]  [179:  Clauss 2000: 21]  [180:  Clauss 2000:21]  [181:  Clauss 2000:21]  [182:  Clauss 2000:21] 

Despite the varied interpretations and depictions of Mithras, one detail stands out as similar among all accounts: that of the tauroctony, or bull-slaying scene.[footnoteRef:183] Even though this particular scene is so common among the imagery of Mithras, the origins and meaning of the scene are still unknown.[footnoteRef:184] Other animals depicted in the scene, such as a dog, snake, raven, scorpion and sometimes a lion, have all become associated with Mithras, although once again, we are uncertain as to what the exact link was.[footnoteRef:185] [183:  Ulansey 1989:6]  [184:  Ulansey 1989:6]  [185:  Ulansey 1989:11] 


The Impact of Mithras
It can be difficult to determine just how much of an impact Mithras had on the Roman culture, as the lack of information regarding this mystery cult makes it almost impossible to discern Roman opinion about him. What we can tell is that his influence, for good or bad, had far-reaching followers in the Roman Army, those who were willing to spread the word and the cult, even setting up their own congregations wherever they happened to be stationed. It is clear than Mithras was more than just a god for one group of people. Evidence from votive offerings, stelae, mithraea and temples or shrines has shown that the followers of Mithras did not fit into one particular niche in society, they were drawn from all walks of life, from the slaves to the highborn.

[bookmark: _Toc514415032]Foreign Deities: Provinces vs the Capital?
As I conclude my investigation into my Roman case studies, I noticed that there was a very slight difference in the level of acceptance granted to foreign deities based on where the deity was being worshipped. For all three of my case studies, they were more warmly accepted in the Provinces and out at the Frontiers, rather than in the Capital where they generally received a cooler welcome, even outright hostility in the case of Isis. It is possible that those living in the Provinces were more likely to be Roman citizens by inclusion after their lands were conquered, rather than Roman-born citizens, which may have made a difference. It is also possible that the gods were needed more on the frontiers of the Roman Empire, as they were closer to the ‘barbarians’ who may invade their lands, and needed their gods for protection, so any newcomers who would add to that protection were welcomed gladly.


[bookmark: _Toc514415033]The Special Case of Serapis











[bookmark: _Toc514415034]Serapis in Egypt
Serapis is unique among the gods I have chosen for my study, as he was not a deity that was adopted by one or other culture, rather he was a hybrid deity created for the specific purpose of uniting two cultures that were thrown together. Serapis was created by the Ptolemaic kings of Egypt,[footnoteRef:186] called to answer the needs of a new age where two cultures desperately needed some common ground. He was a composite of several different Hellenistic and Egyptian gods, though his name linguistically was a combination of Osiris, the Egyptian god of the Afterlife, and the Apis bull, a sacred bull in the Egyptian religion.[footnoteRef:187] Serapis was a combination of Zeus, Helios, Dionysus, Hades, Asklepius, Osiris and Apis, with all of the original deities contributing some aspect to the final hybrid deity.[footnoteRef:188] [186:  Wilkinson 2003: 127]  [187:  Wilkinson 2003: 127]  [188:  Wilkinson 2003:127] 

Serapis personified the aspects of “divine majesty, the sun, fertility, the underworld and afterlife, as well as healing.”[footnoteRef:189] The long list of roles and responsibilities, along with the combined mythology of all of the component deities made Serapis a fully-fleshed out Egypto-Hellenic god, with aspects of both cultures that served as a meeting ground for the two cultures to interact. Chief among these roles were the aspects of the afterlife, fertility and healing.[footnoteRef:190] It is perhaps for this reason that his recognised consort was Isis,[footnoteRef:191] the sister-wife of Osiris, who herself was a goddess of healing and fertility, as well being the wife of the Lord of the Afterlife.[footnoteRef:192] [189:  Wilkinson 2003:128]  [190:  Wilkinson 2003:128]  [191:  Wilkinson 2003:128]  [192:  Wilkinson 2003: 146-7] 

Iconographically, Serapis was usually depicted as a Hellenised male figure, in anthropomorphic form with Greek-style hair, beard and clothing. In some depictions, he is given curving rams horns, as a nod to his chthonic nature.[footnoteRef:193] Serapis is often shown with his consort Isis, occasionally the pair were depicted as snakes, with the Serapis-snake having a beard.[footnoteRef:194] [193:  Wilkinson 2003:128]  [194:  Wilkinson 2003:128] 

Despite the best efforts of the Ptolemaic dynasty, Serapis was never truly accepted by the Egyptians people, as they did not take the hybrid deity seriously, and so there is a significant shortage of evidence for the popular worship of him by Egyptians.
The Impact of Serapis in Egypt
Even though Serapis was introduced to Egypt as a means of unifying two peoples, he did not seem to make enough of an impact on the Egyptian people as the Ptolemies had hoped. Perhaps this is because he was forced upon them, unlike the other Egyptian adopted deities mentioned above, who were brought in slowly over time, and were chosen by the Egyptian people themselves, not by someone who they were still uncertain had the right to rule them, as he was a stranger to their lands. Overall, I feel as though his impact in Egypt caused barely a ripple, despite the best intentions of his creators.
[bookmark: _Toc514415035]Serapis in Rome
It is likely that Serapis was spread to the Romans through both political channels via the Ptolemies to the Roman elite, or through the medium of the Roman Army,[footnoteRef:195] who have proven to be excellent diffusers of new deities across the Roman Empire.[footnoteRef:196] The Romans were more open to the inclusion of new deities, although Serapis never made it high enough to be counted among the majority of gods and goddesses, unlike his consort Isis. [195:  Glomb et al 2018:4]  [196:  Glomb et al 2018:4] 

The cult centre for Serapis in Egypt was the great Serapeum that was constructed in his honour by the Ptolemies at Alexandria.[footnoteRef:197] This temple was a site of pilgrimage people living all across the Mediterranean, until it was destroyed in AD389 by the Roman Emperor Theodosius. Though the Serapeum was the main centre for worship of Serapis, smaller temples and shrines had also been built and dedicated to him across much of the Graeco-Roman world,[footnoteRef:198] even as far as London, with a temple to Serapis being discovered at the Roman site of Eburacum (York.)[footnoteRef:199] [197:  Wilkinson 2003:128]  [198:  Wilkinson 2003:128]  [199:  Wilkinson 2003:128] 

Impact of Serapis in Rome
The impact of Serapis in Rome is difficult to gauge due to a lack of information about him, although when we do see depictions of him from the Roman Era, he is often with his consort Isis, who became a major god in the Roman belief system. Serapis seems to have found his way into the Roman world through the transmissions of others, but he does not seem to have had a lasting impact on the inhabitants.


[bookmark: _Toc514415036]Egypt vs Rome: Was There a Difference?
Having completed my investigation into the different deities that were adopted by the Egyptians and Romans, there does not seem to be any particular pattern or reason for certain deities being accepted while others are not. The Roman people seemed to have been more eager to include new deities in their pantheon, with the exception of Isis, perhaps as a result of their inclusive attitude to new cultures, unlike the Egyptians, who were a more proud and aloof civilisation, who had a tendency to look down on their neighbours instead of making efforts to include them and be more accepting of their beliefs. However, this opinion seems to also be the case of the Romans in the Capital, whereas those on the borders are more open to foreign deities, much like the Egyptians of the Middle and New Kingdoms.
[bookmark: _Toc514415037]Conclusions
The course of my investigation has led me to the farthest reaches of the Ancient Egyptian and Roman Empires in search of answers about the impact of adopted and imported deities. What I have learnt has been a mix of acceptance, refusal, and sometimes simply tolerance of the newcomers. I have been disappointed to find that there does not seem to be any particular pattern or reason for the inclusion or exclusion of certain types of deities, it seems to be more down to the individual deities being important enough to be accepted by the new culture, especially in the case of the Egyptians, who seem to have been rather picky about who they will allow into their Pantheon, especially in the Old Kingdom, where Dedwen was one of a very select few that were permitted to be worshipped, and even then, he was relegated to the borders of his home country, and not really spread much beyond the Second Cataract.
In contrast, the Roman culture seem to have been more accepting of newcomers, as deities like Epona and Mithras were welcomed and quickly gained popularity and spread across the Empire. Their problem seems to be the complete opposite to the Egyptians: they will accept almost any minor deity, but if a powerful deity worthy of attention with a large following, such as Isis, wishes to be accepted, they will be suppressed and refused entry to the belief systems of the Roman people. This seems to have also been the case with the introduction of Christianity to Rome, as the Christians also suffered persecution and suppression, like their counterparts in the cult of Isis.
Overall, I have been surprised by the results of my investigation, as I expected to be able to discern some form of reasoning as to why certain types of deities were accepted or refused. It is possible that the limited scope of my investigation is the reason for the lack of results, or perhaps it is simply that there is no pattern, other than the whims of the ancients. However, it has been an interesting examination of the belief systems of two of the greatest civilisations the ancient world has ever seen, and I feel that this has been an invaluable insight into their religious belief systems and how they functioned.
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