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Introduction
	This critical analysis will focus on the region of Nemausus, known today as Nîmes[footnoteRef:1], France, and the religious temperature during antiquity. By looking at five diverse Latin inscriptions created around the time of the Pax Romana, a better understanding concerning the religious institutions and the religious understandings of the citizens and populous at the time should be had as well as a further development to how the citizens assimilated to Roman occupation. [1:  I will be using the name “Nemausus” instead of “Nîmes” throughout the paper to align with the city name found in the inscriptions.] 

	To begin, a brief history of the city needs to be established before moving into the inscriptions, most of which only remain in fragments. Nemausus was founded as a pre-Roman city in France (Southern Gaul) around 500 B.C. and is believed to have been the capital of the Volcae Arecomici.[footnoteRef:2] Coming under Roman power towards the end of the 3rd century B.C.[footnoteRef:3] during the Second Punic War[footnoteRef:4], it is believed to have been called colonia Augusta Nemausus around 28-27 B.C.[footnoteRef:5] and would go on to compete with the city of Narbo, which was home to branch of the imperial cult and was likewise named after a local god, as a central city for trade and commerce.[footnoteRef:6] One of the reasons Nemausus is set apart from other cities of the time is for its pre-Roman cult surrounding the Deus Nemausus, the patron saint of the city and the sacred healing spring located there.[footnoteRef:7] While it has been shown in other places that sacred cities will share their patron god’s name, most notably Athens the goddess Athena’s city, what sets Nemausus apart is that its name is Celtic in origin and it doesn’t appear that the god is worshiped widely outside of the city when studying the collective epigraphic evidence[footnoteRef:8]. The city is probably most famous for the Maison Carrée, one of the best-preserved and most complete temples from antiquity.[footnoteRef:9]  [2:  Drinkwater 2012. Lendering 2015.]  [3:  Haeussler 2013: 4738.]  [4:  Lendering 2015.]  [5:  Lendering 2015. Drinkware 2012.]  [6:  Drinkwater 2012. ]  [7:  Euskirchen 2006.]  [8: Haussler 2014: 342.]  [9:  Lendering 2015.] 

Built around 19-20 B.C., the Maison Carrée was first dedicated to the ruling emperor and the goddess Roma before being rededicated to the city patrons Gaius and Lucius, sons of Marcus Vipsanius Agrippa who is believed to have built the temple.[footnoteRef:10] This goes to show how much the city would accept the ruling Roman empire; it would even go on to produce important political figures such as the emperor Antoninus Pius.[footnoteRef:11] It is good to note that Rome would not force another conquered region to accept its religion but they would set strict rules for “provincial ciuitates”, to do this they would craft a civic cult in hopes of keeping the providence in working order with as little strife and pushback as possible.[footnoteRef:12] While stilling holding to their Celtics origins, the epigraphic evidence left shows that the city had no issue tying their local god, Nemausus, with their interpretations of the Roman gods Jupiter, Minerva, and Silvanus as seen in the inscriptions found at Nemausus[footnoteRef:13] in a form of indigenous interpretation, which specifically relates to how the indigenous culture would adapt, which was a careful and well thought out process, to the introduction of Roman religion.[footnoteRef:14] It is best said thus, [10:  Lendering 2015.]  [11:  Drinkwater 2012.]  [12:  Haeussler 2012: 143.]  [13:  Euskirchen 2006.]  [14:  Haeussler 2012: 143.] 

Since one-to-one equivalents between Roman and ‘Celtic’ deities were rare – the problem of translatability – people experimented with their cultural expressions and we therefore ﬁnd that a certain ‘indigenous’ concept could be represented by a variety of Graeco-Roman theonyms and representations.[footnoteRef:15] [15:  Haeussler 2013: 173] 

Nemausus Inscriptions
To continue, inscriptions are some of the most intriguing and useful evidence from antiquity scholars and archeologists can inquire. Not only is it a portal which shows which gods were prevalent in a city, but it helps to understand the religion of the people as well as their views on imperial cult worship and Interpretation Romana. 
The first inscription I will be looking at comes from a marble slab found at the foot hill of the Tour Magne and is estimated to have been made between 1 to 299 AD.[footnoteRef:16] It is one of the longest and most detailed to come from Nemausus even though the temple of which is speaks remains undiscovered. [16:  Ménard 1758, 133-135, 257, 260, 287; CIL XII 3058; HGL XV 94 = 447; SIRIS 728; Wierschowski 2001, p. 174, no 213a; CAG 30/1, no 107 (7), p. 224; Blétry-Sébé and Veyrac 1991, 123.] 

Isis] ex [HS 3] / Serapis Vestae Dianae Somni [ex] / HS n(ummum) VI(milibus) et phialas II chrysen[g]l[yptas(?)] / [et si]gna deorum argentea castrensia [3 quae in] / domo habebat item [3] / dedicatione templi Isis et Serapis dec[uri]/onibus Nemausensium / et ornamentar[iis] / singulis |(denarios) Vita ut / in publico vescerentur / distribui iussit inque eius domus [tu]/telam HS n(ummum) X(milia) reliquit / item [3 im]/aginem Martis argenteam ex [3] / [S]amnagensibus dedit / [hui]c ordo Bitur[igum[footnoteRef:17] [17:  Clauss, Kolb, and Slaby. CIL 12, 3058 = SIRIS 00728 = RICIS-02, 00605/0101] 


	This inscription is dedicated mainly to Isis, an Egyptian goddess whose cults are found throughout the Roman empire, and Serapis, another Egyptian god. Though quiet a bit of context is missing, such as who the dedicator is or why he is offering such a generous price, we can tell that the dedicator is gifting items from his home to the Temple of Isis and Serapis and honoring the decurions of the city (this can be seen when he gifts them a sum in publico vescerentur). Unfortunately, without a name for the dedicator, we cannot determine whether he was originally from Nemausus, Rome, or another providence.  The inscription lends credibility to the fact that Nemausus once held a temple to the Greco-Egyptian gods, though the temple remains undiscovered. This inscription serves as a case and point for how different cultures gods were adopted throughout the empire and set up. The other gods mentioned (Vestae, the hearth goddess; Diana, the Romanized Artemis, the virgin huntress; Somnus the Romanized Hypnos, Sleep; and Mars, the Romanized Ares, god of war) at first appear to be Roman though they are in fact Celtic interpreted gods. The gods do hold an important place on the items being dedicated, but we can tell that the inscription is not made to them by their genitive case. While the dedicator remains anonymous, the mentions of the decurions gives the sense that this is a civil inscription instead of a personal, so it is possibly made by someone within the Roman army, possibly someone from Nemausus originally.[footnoteRef:18] Ultimately, this shows a joining of pantheons into a Celtic-Roman worship and leans more towards an orthopractic approach instead of an orthodoxic approach. This also brings into question the delicate balance of civil cults compared to an individual’s religious view. While it is important to note that the conquering Romans did not impose their pantheon upon the newly collected providences[footnoteRef:19], ideas would be exchanged as new citizens moved across the empire to fulfill military duties. Soldiers would bring back the gods, the most famous being the Egyptian Isis, they had been introduced to in places such as Syria and Asia Minor in exchange for their knowledge of their gods. [18:  Ménard 1758, 133-135, 257, 260, 287; CIL XII 3058; HGL XV 94 = 447; SIRIS 728; Wierschowski 2001, p. 174, no 213a; CAG 30/1, no 107 (7), p. 224; Blétry-Sébé and Veyrac 1991, 123.]  [19:  Haeussler, R. ‘De-Romanizing Romanizing Religions’] 

	The next two inscriptions need to be compared somewhat side by side because they are both discuss Jupiter, possibly the Roman version or possibly the Syrian (Jupiter Heliopolitanus), and Nemausus. The first one is as follows,
Iovi et Nemaus(o) / T(itus) Flavius Herm(es) / exactor oper(is) / basilicae mar/morari(i) et lapi/dari(i) v(otum) s(olvit).[footnoteRef:20]
 [20:  Clauss, Kolb, and Slaby. CIL 12, 3070 (p. 834) = ILS 4844] 

With the absence of any additional titles for Jove, it is possible this is made to the Roman god. However, since Jove is paired with the local god Nemausus it is more likely that this is made to the Syrian Jupiter or possibly even the Celtic Wheel God which shares the epithet. With the presence of the nomen (Titus), cognomen (Flavius), and praenomen (Hermes), it appears that the dedicator is of Roman descent which lends further support to the “Jove” in question being the Roman Jupiter. As we will see in the following inscription, the Romans did also make inscriptions to the Syrian Jupiter. 
[bookmark: _Hlk498591367]I(ovi) O(ptimo) M(aximo) Heliopolitan(o) / et Nemauso / C(aius) Iulius Tib(eri) fil(ius) Fab(ia) / Tiberinus p(rimi)p(ilaris) domo / Beryto votum solvit[footnoteRef:21] [21:  Clauss, Kolb, and Slaby. CIL 12, 3072 = ILGN 406 = ILS 4288] 

“Iovi Optimo Maximo Heliopolitano” references Jupiter. This is not the Roman Jupiter but the Syrian Jupiter Heliopolitanus. Kropp writes, 
“Jupiter Optimus Maximus Heliopolitanus is the standard Latin form one ﬁnds in inscriptions, often abbreviated IOMH. The formula provides an analogy to Capitoline Jupiter, while at the same time stressing the local character of the god”.[footnoteRef:22]  [22:  Kropp 2010: 231.] 


He goes on to explain that the Egyptian Jupiter was given the epitaphs of some of Roman Jupiter, such as savior.[footnoteRef:23] Jupiter in Nemausus was also found in Petite Camargue alongside the god Silvanus who does not play the traditional role as seen in Roman mythology but a more Celtic role as a mallet god and this pairing can be seen throughout the city.[footnoteRef:24] [23:  Kropp 2010: 231.]  [24:  Haussler 2014: 331] 

Ultimately, the pairing of Nemausus with the Jupiter within these inscriptions, shows the significance placed on the local river god and shows the importance those in the city placed on their patron god. Both inscriptions are made upon stone with CIL 12.3072 being a freestanding stone with intricate detailing of the gods around it. The estimated date for the first inscription is roughly BC 199 to 799 AD while the second one is estimated for a date of 100 to 299 AD. An interesting point which ties the two inscriptions together is the presence of votum solvit, which translates as “he fulfills his vow”. This is significant because it shows that during the peak of the Pax Romana the local gods were still held in high respect and worshiped prevalently.
[bookmark: _Hlk498785547]The next inscription was inscribed sometimes between BC 199 to AD 799 upon stone and reads as follows:
Mercurio Augusto / M(arcus) Pullius Celsus et / L(ucius) Domitius Sedulus / ex voto[footnoteRef:25] [25:  Clauss, Kolb, and Slaby.  CIL 12, 3086 = AE 1967, 292 = AE 1995, 1057] 

	Typically, when one sees the name Mercury, an association is draw to that of the Greek Hermes, which was adapted to the Romans as Mercury, who served as a messenger between the immortals and their mortal counterparts.[footnoteRef:26]  While the presence of “Augusto”, the emperor, in the dedication it does lend support for a Roman interpretation of this inscription as does the very Roman name of the dedicators. I believe that it is quite possible that the Mercury discussed here is refers to the Celtic god instead of the Greco-Roman messenger even though it is dedicated also to the emperor.  [26: Scheid 2012.] 

The Mercury of Nemausus was associate with the god Esus, an important Celtic god that is sometimes depicted with a very un-Roman characteristic of three heads.[footnoteRef:27] Certain scholars of antiquity, in a form of Interpretatio Romana, linked the Celtic Esus to their more familiar Mercury and Mars.[footnoteRef:28] Esus was traditionally a very barbaric god, with evidence surrounding his cult worship pointing to the call for human sacrifices and the reading of blood omens. Of course, this comes from Lucan’s history which must be read with the understanding that he was bias towards the non-Roman cultures he wrote about.[footnoteRef:29] And we are hard press to find any other unbias writings concerning the Celtic religion[footnoteRef:30], therefore we must be careful of taking the Roman historians at face value when viewing their heathen counterparts. While this specific sacrifice for appeasing a god is believed to be looked down upon by Romans, the Romans themselves are not completely innocent concerning human sacrifices, most notably their live burials of Gauls, Greeks, and Vestal Virgins who have broken their vows as well as drowning hermaphroditic children in hopes to purify their race[footnoteRef:31]. Still, it remains that ideas could be swapped between the two, Gauls and Romans, and the Romans could have come to accept a foreign barbaric god with a bit of adjustments. [27:  Haeussler, R. ‘De-Romanizing Romanizing Religions’.]  [28: MacKillop 2004.]  [29:  MacKillop 2004.]  [30:  Haeussler 2014: 38]  [31:  Haeussler 2014: 35] 

If this inscription is indeed to the foreign god, it would be interesting because most of the evidence for the cult is found in north-west Gaul instead of the south. It is also very possible that this inscription is a both/and because Mercury’s cult is thought to predate the Roman Empire with some scholars believing he was a pre-Roman deity while others believed he stems from the Roman religion.[footnoteRef:32] The clearest understanding of what Mercury is concerned with is the title patron god of circulation, whether that is messages, goods, or spirits it is in Mercury’s realm.[footnoteRef:33] It is important to note that a god by the name of Mercury was widely worshiped across the empire, which can be seen by an abundance of inscriptions spread throughout, but when looking at the evidence within the different categories we see the different cultural influence and perspective of the god.[footnoteRef:34]  [32: Scheid 2012.]  [33:  Scheid 2012. MacKillop 2004.]  [34: Haeussler 2014: 328] 

	Interestingly, the writer Horace makes a link between the Roman emperor of the time, Augustus, who had a hand in the death of Julius Caesar, to the Roman god Mercury in a couple different places in his poems. Specifically, in his Odes there is a vivid image of Augustus appearing as the god Mercury in 1.2.[footnoteRef:35]  This timeline does fit within the supposed date range for the above inscriptions and would make more sense of the paired dative, “Mercurio Augusto”. It is interesting that Horace, who shifted to the side of Augustus from the republican cause[footnoteRef:36], would use the courier of the gods to depict the emperor. Whether this inscription meant to place the names together or if it is dedicated to both Mercury and the Emperor or another title for Mercury all together, remains to be seen. However, the ties made between the two during the time period are significant. Horace in his poem goes through Mercury’s life and ends with an explanation on how he became the leader of souls to Hades.[footnoteRef:37] In this case, it is possible that the title of Mercury paired with Augustus could be seen in either a positive or negative light. For the positive, Augustus could be seen as the direct line between the gods and the populous just as Mercury takes messages from the gods to mortals. For the negative, he could be related to how Mercury shepherds the dead to Hades and in this sense Augustus has doomed the city. Horace did see Mercury as the god who invented the lyre and ultimately Horace’s craft, poetry, so this would lean towards a positive interpretation.[footnoteRef:38] Ultimately, Augustus will go on to be deified and it is interesting to consider whether others would see this potential backhanded compliment when looking at all of the realms Mercury was master over. [35:  Miller 1991: 369]  [36:  Miller 1991: 369]  [37:  Miller 1991: 375.]  [38:  Miller 1994: 383] 

The final inscription is short but significant. It is also made upon stone, roughly around the time of BC 199 to AD 799:
]cus / Minervae / v(otum) s(olvit) l(ibens) m(erito)[footnoteRef:39] [39:  Clauss, Kolb, and Slaby. CIL 12, 3092.] 

	Though this is not a full inscription and is lacking quite a bit of information, the significance of this piece comes in the mention of the Roman goddess Minerva, because she is one of three (the others two being Jupiter and Juno) who are renown in Rome.[footnoteRef:40] This shows just how far the worship of the Roman Minerva had traveled; of course the cult would evolve and change as it was introduced to differing indigenous cultures but the name “Minerva” is very Roman and so this inscription was either made by someone combining the Roman worship of Minerva with a Celtic goddess or it was a Roman calling a Celtic goddess by a more familiar name just as Tacitus called two Germanic twins by the familiar Castor and Pollux.  [40:  Berens 2007.] 

This piece ties somewhat into the previous inscriptions because Minerva is believed to have been worshiped in the north and west regions of Nemausus alongside Mercury.[footnoteRef:41] It would not be unheard of to see Minerva in a Celtic form of worship since they placed so much importance upon feminine goddesses and would typically associate her with a “good force”.[footnoteRef:42] This inscriptions, in spite of the dedicator being unknown and their culture (whether Roman or Gaul) being undetermined, shows that the Romans did bring with them their familiar, well favored gods and would introduce them to the culture they currently inhabited. It again adds support to this coexistence that Rome established during its reign. [41: Haeussler 2014: 336.]  [42: Haeussler 2014: 339.] 

Conclusion
	This analysis has attempted to provide an insight into the religious institutions and the religious understandings of the indigenous people and the Roman emigrants of Nemausus by looking at different inscriptions found throughout the providence during the time of the Roman occupation. I believe that the entwining of two thrust together cultures can be summarized well thus,
“Religion was not used as merely an expression of loyalty or imitating the Romans – it is rarely an indicator of people’s Romanitas. Both élites and subaltern people adopted particular elements and media and endowed them with new meaning… we are dealing with long-term developments: the character and function of local deities and cults was constantly adapted to remain meaningful for individuals and communities.”[footnoteRef:43] [43:  Haussler 2012: 174.] 

	Religions have always evolved and adapted to their new circumstances and the ruling parties. It would stand to reason that while the Romans were not missionaries to their new-found providences, they would end up sharing their rituals and culture with them by default as they learned to live among one another. And where orthopraxy is held above orthodoxy and cults were created to unify the states while still allowing individuals their religious freedom, it would stand to reason that the two pantheons would be thrust together to form a cohesive, working wheel where each party could live in peace and harmony.
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