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Spaces of Reinvented Religious Traditions
in the Danubian Provinces

The Danube represents one of the main hydrographic corridors of Europe: it unites
the major macro-units of the continent, creating a living bond between the Western
regions, the Central-European area and South-East Europe.! This living connectivity
has existed since the Neolithic ages and it shows a historical continuity, intensified
especially in classical antiquity when this entire region became part of a single, ad-
ministrative-political, and cultural macro-entity, the Roman Empire. Before the con-
quest of this macro-region, the Danubian area was inhabited by various Celtic,
Ilyrian, Thracian, Greek and numerous other communities with a heterogenous po-
litical and cultural identity in late Iron Age Europe.” This region became part of the
Roman Empire in several phases; however, the age of Augustus and Trajan repre-
sents the major steps of the reorganisation of the Danubian area. While the Upper
Danube region (Raetia, Noricum) is the result of Augustus’ policy, the Lower Danu-
bian area — especially the conquest of Dacia and the reorganisation of the two Pan-
noniae — is the heritage of emperor Trajan. The provinces formed along the Danube
(Raetia, Noricum, Pannonia Superior, Pannonia Inferior, Moesia Superior, Moesia
Inferior and the three Daciae)® never gained a common, united “identity” in antig-
uity, however their economic, political and military connectivities were reflected in
numerous, extra-provincial institutions, human and material networks, such as the
publicum Portorii Illyrici or the intense military dislocations.” The Danubian provin-
ces were also in the middle of numerous major commercial routes, uniting macro-
regions beyond the administrative limits of the Empire, such as the Alpine route in
Raetia, the Amber road between Aquileia-Poetovio and the edges of Noricum and
Pannonia, the commercial routes between Pannonia and Dacia or the maritime
routes starting from Moesia Inferior (Dobrudja) and ending in Egypt or the former
Hellenistic world.

In this context, religious communication between divine and human agency
was constantly shaped by these major, macro-spaces and large, cultural or eco-
nomic clusters. While Roman provincial archaeology has focussed until recently on
micro-spaces and local case studies of sanctuaries, divinities or rarely, on urban
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religion or provincial units,” religious studies, since the material turn, have opened
new spatial perspectives too, where macro-, meso- and micro-spaces are active
agents in religious communication, interacting with each other. In this paper, I will
focus on reinvented religious traditions of the Danubian provinces through the
lance of these spatial categories and the notion of religious glocalisation.

Religious Glocalisation and the Spaces
of Reinvented Religious Traditions

Spatial theory only entered Roman religious studies in the 1980s, focusing espe-
cially on the interaction of objects (material agency) and humans in micro-spaces
or imaginary spaces.® For a long time, spaces of religious communication were mar-
ginally analysed in the paradigmatic works of the discipline. Introducing new,
space theories in Roman religious studies, however, is essential to understand how
Romans in various historical contexts created, maintained, controlled, and aban-
doned spaces of religious communication. This process is described as space sacral-
isation, which is a transformative and creative act of human intervention, creating
special spaces with high religious intensity and material-density where human and
divine actors are in dialogue.” In space sacralisation, micro-spaces (the human
body, domestic constructions, houses, house-shrines) play a crucial role, however
the interaction between human and divine becomes more complex when we talk
about sacralised spaces of small-group religions (meso-spaces), where religious
communication goes beyond the individual and creates a network or hub of per-
sonal, economic, social, and religious bonds.® Religious appropriation and individ-
uation are much higher in these two categories. Communicating with the gods in
public spaces represents not only a well-defined legal frame, but also creates sev-
eral controlled actors, such as priests, public performances and festivals, complex,
architectural environments, and a great variety of religious investments. All these
sacralised spaces, however, need to be interpreted in a much more complex spatial
taxonomy, where external factors, such as urbanity, Roman administrative units,
customs systems, natural environment, climate, or commercial roads play a signifi-
cant role. These macro-spaces represent the global agents of religious communica-
tion; however, their interpretation always needs an in-depth, focus-based analysis.
This approach, which unites the global, overarching factors with the local religious
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appropriations can be analysed through the innovative method of glocalisation in
religious communication.’

Local religious appropriations in the Danubian provinces carried not only the
regional aspects and local traditions from pre-Roman times, but due to the intense
mobility and connectivity, religious knowledge, visual narratives, and material
agency of religion, was shaped by global, universal aspects t0o.'> Not only the ma-
teriality of religion, but also divinities were glocalised: local, religious divine agents
were universalised and reshaped with global features.' In this transformative pro-
cess, pre-Roman religious traditions not only “became Roman”, but they also used
the method of reinventing traditions, creating the facade and strategies of archaiz-
ing, and translating global religious tools and agents in the dynamic process of reli-
gious communication, which often also served as social and political language,
especially for the local elite or the growing groups of urban society.

Case Studies: Reinventing Jupiters

Jupiter, the supreme god of the Roman Empire — long associated with the imperial
power too'? — was the ideal case study for local religious appropriation. The univer-
sal and global aspects of the divinity were translatable for most of the pre-Roman
societies and could be easily associated with local divine agency. This local reli-
gious appropriation — named by the older literature as interpretatio Romana, inter-
pretatio barbarica or religious syncretism'® — didn’t happen as a simple adoption or
association between pre-Roman and Roman gods. The recently invented “interpre-
tatio indigena” seems to be a much better methodological framework for reinvented
religious traditions and glocalisation.'* Reinventing pre-Roman divinities and ap-
propriating religious knowledge in the newly established provincial context is one
of the most complex processes in Roman religion during the Principate. The follow-
ing paper will focus on a few specific examples of religious glocalisation and rein-
vented traditions from the Danubian provinces, focusing on the glocality of Jupiters
in Pannonia and Moesia Superior.

Pannonia had a very dynamic history in the late La Téne period, producing not
only military conflicts between pre-Celtic (Pannonian), Celtic (Boii, Eravisci) and
Roman powers, but also an intense cultural interaction which can be observed in the
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glocality of religion in this area.”® Istvan Téth identified three major regions with differ-
ent religious specificities in the later territory of Pannonia: the Western part (concen-
trated around the Amber road — Via succinea'®), a smaller, predominantly Eraviscan
area in the North-Eastern part of the Danube and a large, South and South-Western
part with numerous pre-Roman populations (Scordisci, Pannonii)."” The three regions
had different cultural and religious backgrounds and traditions.

The first region (Western Pannonia, a large part of the later Pannonia Superior)
was dominated by the Amber road, which served not only as an economic route
and connection between Northern Europe and the Mediterranean world, but also as
the major route for military campaigns of the Scordisci, Dacians and later the Pan-
nonians in the region.!® These features marked the religious landscape of the later
Pannonia Superior in the late La Téne period. Archaeological evidence of sacralised
spaces before the Roman conquest is scarce. In Szalacska, a large Celtic oppidum in
what is today Hungary, an important coin-mint was identified with glocal religious
features: the coins imitate the Macedonian tetradrachmae, but their iconography is
interpreted as a local appropriation of religious visual language, with several astro-
nomic symbols and a possible connection with a local cult of Hermes." Istvan Téth
presumed that the famous funerary inventory of a Sol-Luna priestess from Nagy-
berki-Szalacska also reflects a pre-Roman religious heritage and proves the pres-
ence of a Solar cult in this region.”® The first part of the rich material was found in
1899 in the private garden of Sandor Vigyazé without further archaeological investi-
gation.” The find was already associated by Melhard with the pre-Roman oppidum
nearby, although the datation of the objects (especially the Norican-type fibulae
and the bronze vessels) is clearly from the Roman period.” The importance of the
oppidum in Szalacska was especially documented in the second half of the 20th cen-
tury and although there were no traces of sacralised spaces discovered, the relation-
ship between the Sol-Luna priestess and the pre-Roman settlement seems to be
plausible.” Traces of the cult of the “Celtic lanus”, a two-faced male divinity attested
in numerous statuary representations in Celtic Europe,?* was also identified in pre-
Roman Pannonia at the site of Badacsonylabdihegy.”” The statuary representation
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was unfortunately discovered without an archaeological context; therefore, sacral-
ised spaces cannot be associated with the find.

The second region — with a much more complex and dynamic ethnic and cul-
tural interconnectivity between the Celtic and pre-Celtic populations, is the south-
ern part of contemporary Hungary and the large area between the Drava and Sava
rivers. Archaeological evidence is also very laconic in this area when it comes to
pre-Roman sacralised spaces, but the epigraphic sources indicate a rich divine
agency worshiped between the Drava and Sava rivers.?® River cults (Sava, Drava,
Danube) and spring cults (Aquae Iasae) are well documented in Roman times, how-
ever their pre-Roman presence in archaeological evidence is missing. The same
problem is present in the Taurisci area between Emona and Poetovio: the rich epi-
graphic material suggests that numerous indigenous divinities were worshiped in
pre-Roman times, however their sacralised spaces and pre-Roman archaeological
sources are not yet clarified.” Istvan Téth presumed numerous “sacralised moun-
tains”, hilltops worshiped by Celtic populations and the cult of various animals
(boars, pigs) in the Southern region.?® Based exclusively on a few figurative monu-
ments and especially on later, Roman iconographic representations and epigraphic
sources, his thesis remains a romantic hypothesis which is often criticised now.”’

The third region with specific, mostly Celtic (Eravisci) settlements and environment
offers several important case studies of space sacralisation before the Roman con-
quest. The region is also an example for Celtic and Illyirian (Boii, Eravisci, Azalii) inter-
connectivity. The region is the only one where statuary representations of pre-Roman,
Celtic divinities are attested (for example, a statuette of Artio from Szentendre).>° An
important sanctuary from the pre-Roman period was identified in 1969-1971 at Pak-
0zd.>! The small-sized sacralised space had several sacrificial pits (often called favis-
sae, although the notion was even contested for the Roman contexts®®) with animal
and human osteological material too. The sanctuary was interpreted as a site of
human sacrifice and a place for the head cult of Esus.”> Based on a single Roman
brick found in one of the sacrificial pits with the remains of a sacrificed dog,** Eva
Petres argued that the Pakozd sanctuary was also used in the Roman period.* Even if
the continuity of the sacralised space is uncertain, the large number of sacrificial pits
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reflects a successful religious communication maintained and performed by multiple
generations. Similar archaeological contexts were identified in the large cemetery
from the Late Copper Age used also in the Iron Age at Pilismarét-Basaharc.>® The pre-
Roman cult of Cernunnos was associated with the large amount of osteological mate-
rial of stags in Keszthely-Fenékpuszta, Szakaly, Sé and Balatondszod-TemetSi duls.>”
In the case of BalatonGsz6d, the well documented archaeological context also helped
the publisher to identify the period of the year when the unique, non-repetitive sacrifi-
cial act happened.®® Horvath presumed that some of the sacrificial pits correlate with
the Celtic Lugnasadh festival from early August. Such important archaeological finds
need to be centralised and contextualised as glocal sources of Celtic religious commu-
nication following the well-known Celtic calendar and religious traditions also repre-
sented on the Gundestrup cauldron.>

The osteological material discovered in the domestic environment in Sé in a
house indicated the same forms of religious communication in private, micro-spaces
and public, mezzo-spaces too.*® Similarly, with the so-called pseudokernos vases
from the late Bronze Age and the Hallstatt period in the later territory of Pannonia,
these domestic sacrifices and osteological evidence can be both “profane” or “reli-
gious” too: without clear evidence and arguments, the functionality and agency role
of these objects in religious communication can only be presumed.*' These examples
in many senses put in context the literary sources and help us to deconstruct both
the Roman ethnographic layers and the contemporary historiographic interpretations
on pre-Roman, Celtic religion in provincial contexts.*?

For a long time, the Gellérthegy near Aquincum (today the hills of Buda) and
the Pffafenberg (near Carnuntum) were considered the main Celtic sanctuaries of
pre-Roman Pannonia dedicated to the local supreme gods, Teutanus and the sky
god of the mountain Karnuntinus.”> Careful archaeological excavations and re-
analysis of the old historiographic data, however, questions the pre-Roman cultic
activity on the Gellérthegy which remains only a hypothesis.** The 17 Roman altars
dedicated to Teutanus and discovered at Bolcske in the 1980s were also associated
with this “central” sanctuary, however there are no direct links between the two
discoveries.”” The case study of the civitas Eraviscorum shows that the indigenous
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Spaces of Reinvented Religious Traditions in the Danubian Provinces =—— 697

settlement — or the memory of it — existed long after the Roman military settlement
was transformed into a municipium and the civitas became part of its territorium.*®
The invention of Jupiter Teutanus as an appropriated divine agent of the indigenous
population represents an important step in the emergence of a local elite, which
would consciously transform its principal god to integrate into the social and politi-
cal network of the new administration and the Roman world.*” In this process of
reinventing and maintaining a new divine agency, the local urban elite seems to
have a predominant role: many of the inscriptions dedicated to Jupiter Teutanus
are dedicated collectively by the civitas Eraviscorum*® or by the duumviri and au-
gurs of the city.*

The inscriptions which attest the cult in Aquincum are from the late 2"¢ and 3™
centuries AD which indicates the successful “Romanness” of the re-invented god of
the Eravisci. Istvan T6th suggested that the celestial gods and major divine agencies
of the pre-Roman communities were worshipped at the same time, following a com-
mon religious calendar, as a collective Celtic heritage of the civitas Boiorum at the
Pfaffenberg (Jupiter Karnuntinus) and the civitas Eraviscorum (Jupiter Teutanus) at
the Gellérthegy.*° Identified by him as a “national holiday” of the pre-Roman com-
munities, celebrated on both Mons Sacer, the sacred hills of the Boii and Eravisci,
the 11" of June appears on a late inscription from 237 AD in Gellérthegy dedicated
to Jupiter Teutanus. The same date was associated with an inscription from the
Pfaffenberg sanctuary from 159 AD and 297 AD.> This theory of Téth seems to be
anachronistic and lacking any solid proof, especially of a common religious heri-
tage between the Pfaffenberg community and the Gellérthegy.>? The existence of a
pre-Roman, common religious calendar is not impossible however, as in many
Celtic traditions religious calendars and iconographic representations survived the
Roman administration, being re-invented and appropriated as a new tool and

46 Kovacs 1999.

47 On the cult of Teutanus, see: Poczy 1999.

48 AE 2003, 1411: I(ovi) O(ptimo) M(aximo) Teut(ano) pro / sal(ute) Imp(eratoris) Caes(aris) M(arci)
Aur(eli) A/nt(onini) P(ii) F(elicis) Aug(usti) et in/columitate civita/tis Eraviscorum / [3]NIVIIO / [6] /
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50 Téth 2015, 97-99.
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(ublius) [—]I Vale[—] / [-] An[n(ius)? Pllacidus / [mag]istri mont[i]s / [Qui]ntillo et [Prisco c]o(n)s
(ulibus). AE 1982, 783: I(ovi) O(ptimo) M(aximo) K(arnuntino) / [p]ro salute dd(ominorum) nn(ostro-
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unt [d(edicaverunt)] III [Idus] / I[u]nias d[d(ominis) nn(ostris)] / [Ma]ximi/[ano Au]g(usto) V e[t
Maxi]/[mi]ano nfob(ilissimo)] / [Ca]es(are) II c[o(n)s(ulibus)].

52 For the critique of Téth, see: Nagy 2016.
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temporal agent in religious communication.”® Controlling the indigenous popula-
tion and their religious dialogue with the old gods in new shapes needs successful
strategies, religious power elite and central sacralised spaces: the Pfaffenberg sanc-
tuary was such a place, for example.

The sacred area was established on a hill, North-East of the legionary fortress in
the territory extra leugam, which means that the sacralised places on the hill were
not under the legal authority of the legatus legionis.>* During the Roman period, the
sacred area was under the control of the so-called magistri montis, the priestly offi-
cials of the c(ives) R(omani) cons(istentes) Ca[m(unti)] intra leug(am).”> All of the epi-
graphic®® and statuary material suggests®’ that the sanctuary was only used after the
Roman conquest and that the legionary fort was established in the second half of the
1% century AD. The earliest inscription is dedicated to Victoria by the legio XV Apolli-
naris, which suggests a military foundation of the site.”® The foundation of this hill-
sanctuary might suggest an analogy with the early, probably Trajanic, inscriptions
from Sarmizegetusa Regia and the Hateg Mountains dedicated to Apollo and Victoria
in Roman Dacia right after the conquest.>® Although numerous, earlier literature tried
to identify a pre-Roman, Celtic sacralised space on the hill, the archaeological evi-
dence shows no traces of continuous religious communication as we can observe in
some cases from Raetia or Noricum. The monumentalisation of the landscape —
which was also a strong, visual message for the Barbaricum and the indigenous set-
tlements in the territorium of the fortress — begun probably by Lucius Aelius Caesar
who often stationed in Carnuntum as a governor of the two Pannoniae and in 137 AD
t00.%° The heir of the emperor played a crucial role in the spread of the hero-cult of
Antinoos (Antinous), lover and divinised favourite of emperor Hadrian in the Danubian
provinces.®' This is attested in the Pfaffenberg and Socanica (Moesia Superior) too.%* If
the construction of the small amphitheatre and the first buildings (temple 1) of the sac-
ralised space on Pfaffenberg is related,® it could indicate the official cult of the new,

53 On the Coligny calendar, see: Rankin 1987, 282, Swift 2002.

54 Piso 1991, 140.

55 Piso 1991, 137, Dészpa 2017, 138.

56 Piso 2003.

57 Kremer 2004.

58 The earliest inscription is from the Iulio-Claudian period. AE 2003, 1381: Victoriae / [s]a[c]rum /
[- Val]erius / [—] Fabia / [— 1]eg(ionis) XV / [Apol(linaris) —].

59 Opreanu 2000.

60 Vita Hadr. 23, 11; Vita Ael. 3, 2. See also: Sasel Kos 2009, 182.

61 Sagel Kos 2009. On the cult of Antinoos, see: Vout 2005, Jones 2010, 74—84. On the military his-
tory of the region in 135-140 AD: Mdcsy 1974b, Juhasz 2019, 45-46. A representation of an Egyp-
tianized emperor or Antinoos, see: Lupa 13687.

62 Piso 2003, 19-20, cat. nr. 4.

63 The inscriptions show the same chronological period: Jobst 2003, 11-12.
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Roman hero celebrated also with occasional games.®* The Pfaffenberg temples and
complex sacralised space reflect a society in transformation, where the political elite
used monumentalisation to establish their own position in a macro-political, imperial
connectivity (the fidelity of Lucius Aelius Caesar) and the local elite — where, in the
early period, we can also probably find local, indigenous individuals too — embraced
the new sacralised spaces as new strategies in religious communication and political
cursus honorum. The emergence of an Oriental type of imperial cult is reflected not
only by the possible presence of the cult of Antinoos and a significant number of Egyp-
tianized materials, but also by an inscription from the amphitheatre area dedicated to
Jupiter Optimus Maximus Dolichenus from the same period, one of the earliest attesta-
tions of the cult in the Danubian provinces.®” Although it is debated whether the local,
indigenous population was involved or not in this sacralised space, the materiality of
religious communication of the three temples and the entire hill reflects an Oriental
(Roman) provincial visuality of religion®® and also some Germanic influences, espe-
cially with the famous Jupiter-columns present on the hill.*” Istvan Téth rightly recog-
nised that the iconographic representation of Jupiter Teutanus and Jupiter Karnuntinus
is similar, which suggests an interesting association with the celestial and aquatic as-
pect of the gods: the trident on the head of the divinity is a unique representation from
the two former Celtic settlements which might indicate a visual appropriation between
the water (Danube) and the celestial (hills, mountains) aspects of the supreme god.®®
In this case, the two divinities attested on the Pfaffenberg and the Gellérthegy indicate
a pre-Roman divinity re-invented and re-appropriated in the new context of Roman
public religion and imperial cult. After the hypothesis of Michael Sage however, the
cult of the Jupiter on the Pfaffenberg is related to one of the divinations of emperor
Hadrian from June 129 AD which he experienced in Anatolia on Mount Casius®® and he
associated the divinity with Jupiter (Zeus) Kasios.”® This event — together with the
Egyptianized cults and the activity of Lucius Aelius Caesar in Carnuntum - gives a
much more interesting context of the sacralised space on the Pfaffenberg, where me-
morialisation of imperial divination and religious individualisation, Oriental and Ger-
manic religious traditions seems to be united in a very interesting local form.

64 Hérvas 2019.

65 Dészpa 2017, 137. AE 1936, 132: Pro sal(ute) Imp(eratoris) C/aes(aris) Tra(iani) Hadr(iani) Aug
(usti) / p(atris) p(atriae) porta(m) et muru(m) per / pedes lon(gum) C altu(m) p(edes) VII / iuvent(us)
colen(s) Iove(m) Doli/chen(um) inpe(n)sa sua fec(it).

66 Jobst/Piras 2018.

67 Kremer 2004. See also: Woolf 2001.

68 Toth 2015, 104-105. See also: Cook 1925, 786.

69 HA Vita Had. 14.3. See also: Sage 1987, 161, Collar 2020.

70 See also: Jobst 1977.
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A particular case study is represented by the large number of votive inscriptions
dedicated to Jupiter Paternus in Moesia Superior.”* This epithet is associated with nu-
merous divinities (Sabazios, Asclepius, Dolichenus),”® however the large number of in-
scriptions in Moesia Superior (17 votive dedications in contrast with 1 in Moesia
Inferior and 2 in Pannonia Inferior) suggests that this divinity might be a local appro-
priation and reinvention. The dedications of Jupiter Paternus predominantly come
from Singidunum and Naissus from military context.”® The identity of a possibly pre-
Roman divinity remains hidden in this newly invented and re-appropriated divinity,
Jupiter Paternus: religious communication changed its materiality (votive, stone monu-
ments, epigraphic habit), visuality (Hellenistic and Roman visual narratives and archi-
tectures) and knowledge too (epithets, names of the gods, Roman sacrifices and
performances), however this paternal, local figure of the supreme god reflects a very
strong bond with a pre-Roman religious tradition. Moesia Superior is very rich in such
subtle and well-constructed glocal reinventions. While the divinity of Jupiter Paternus —
a presumably important, celestial male figure from the pre-Roman religious pantheon —
is strongly related to the fidelity of the Roman army and the newly-established Roman
power, the cult of the so-called Danubian Rider (or lately, associated by some with the
cult of Domnus et Domna)’* was a much more complex case of religious appropriation.
In the case of this cult, the material evidence shows a well-established and complex
visual narrative (“a story” or a “myth”) in Hellenistic-Roman tradition, with several
well-known figurative elements used in classical Greek and Roman iconography too.”
The central problem of this cult, however, is the identity of the divine agents: the cen-
tral figure seems to be a celestial, divine being (Dominus?), associated often with solar
attributes. This could also be Jupiter Paternus, a celestial being popular in Pannonia
and Moesia too. The female divine figure — usually represented in the secondary regis-
ter with the Dioscuri — seems to play a secondary role in the narrative.”® The lack of
narrative and religious knowledge from the materiality of religion makes it impossible
to understand exactly how these new divinities emerged and what their purpose and
longevity was in the new, Roman society of Moesia Superior after the 1% century AD.

71 CIL 111, 6303 (p 1454); CIL 111, 8148 = IMS 1, 9; IMS 1, 10; IMS 1, 11; IMS 1, 13; IMS 1, 21; IMS 1, 102;
AE 1913, 176; CIL 111, 14565; AE 1979, 521; IMS 1V, 20 = AE 1934, 207; IMS 1V, 22 = AE 1979, 522; IMS
1V, 23 = AE 1979, 523; AE 2013, 1324; AE 1995, 1311; ILJug 11, 572 = AE 1971, 427; EDCS-11201467. See
also: Gavrilovi¢-Vitas 2020, 82 and 121.

72 See also the paternal gods of the Maurii: Nemeti 2019, 123-129.

73 Gavrilovi¢-Vitas 2020, 82, footnote nr. 744.

74 After the theory of Adam Szabé: Szabd 2017.

75 Hijmans 2016, 96-98.

76 Szabd 2017, 57 and 67.
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Conclusions

The reinvention of pre-Roman divinities was essential both for the newly emerging
Roman elite, the administrative staff and the local population. Shaping, creating, and
re-appropriating religion was one of the central forces of a changing society, which
created a natural and long-lasting bond between the new political and administrative
power and the indigenous, local society. Reinventing new divine agents and building
their new sacralised spaces created a glocal religious landscape, radically different
from the previous, pre-Roman religious communication. The case studies presented
in this paper show how local groups built their religious traditions in the new materi-
ality and visuality of Roman religion. The case of Jupiter Karnuntinus, Teutanus and
Paternus are productions of reinvented glocal traditions, where the central celestial
divinity is reimagined with pre-Roman features. In contrast with the exotic nature,
otherness, and attractiveness of Persianism in the cult of Mithras or the Egyptianism
of the Isiac cults,” these reinvented traditions served as a cultural commodity and
communicational concordance in the religious market after the Roman conquest.
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