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Abstract

This article is a reflection upon various aspect€e@iiberian ethics and rituals as well as an
attempt to provide a review of the current state of knowledge on both theoretical issues and
bibliographic data on the topic Geltiberian ideologies and reiam. New lines of discussion are
proposed based on research advanagsed out over the last decade.
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Introduction

Celtiberian religiosity shares the basic piptes of Celtic religion as documented in
other contexts. The latter is regarded as a set of attitudes rather than as a systematic doctrine,
since deficient documentary records still représeronsiderable hindrance to research on this
topic. This is mainly due to the fact thaetboul of Celtic societies was articulated orally,
whereas writing became common only throughtaot with the Mediterranean world. The
epigraphs that the Celtic peoplesve bequeathed to us, in fatddte from a very late period
(never earlier than the secooentury BC) and the alphabetdalanguage used were almost
always Latin. The few records available in natianguages, such agtimscriptions from
Pefalba de Villastar (Teruel) or the bronze plagom Botorrita (Zaragoza), are very difficult to
interpret. Apart from the case of the Gauls, tomhJulius Caesar devotedrticular attention in
his writing, or in the casof the Celts of Ireland and Wale#ose superb oral heritage was
partially recorded in written form in the MitkdAges, little is knowrabout the Celtiberians
because Greek and Roman writers provided litfiermation on the religion of these Hispanic

peoples.
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Furthermore, with rare exceptions, the idéa plastic, i.e. three dimensional,
representation of the gods wassnonusual for the Celts, and attwe do see is the result of
continued proximity to the Mediterranean tradition. The iconogregahucces available in
Celtiberia are scarce and almost all of them betorayvery late periodarely earlier than the
first centuryBC. Despite significant external influegs, Celtiberian art has characteristics that
define Celtic art as a wholthat is, a pronounced tendency todssymbolism and abstraction,
at the expense of naturalistic realism. Tlassmay be inferred, Celtiberian iconography becomes
an indispensable subject for @iudies, but one that is venffttiult to decipher. The polysemic
characteristic of the symbol, which mediates lestmthe intellectual and the real as it illustrates
the expression of infinite concepts throughtémnethods, turns iconography into a complex tool
for the historian.

Our knowledge of the stages preceding therLptesence in Hispania totally depends on
the archaeological data obtained from the nedrapa@emeteries. Yet, by definition, all burials
are the result of a religious process, thet process itself, which remains unknown to us.
Besides, the data are often undmately in an unsystematically recorded form, in many cases
because they were documented using the technagupdied at the end of the nineteenth century.
For this reason, documentary evidens often of limited utility.

To sum up, although we have a relative knowéedfjthe external aspects of Celtiberian
religion, ritual and ethics, we can only draw ayv@complete panorama of the nature of the

Celtiberian divinities.

Cdtiberian Gods

The scholar's perspective
The only explicit mention madgy an ancient author of the Celtiberian conception of
divinity is found in Strabo, who follows Poseidonius of Apamea:

Some authors assert that the Callaicaasaéiteists whereas the Celtiberians and the

neighbouring peoples of the North dance el all night long byheir homes, with

their families, during the full moon, in order to honor an anonymous@eddrafig Ill,

4, 16).

According to the Greeks, all peoples, in different places, honored the same gods under
different names. As a rule, when the Hellenesrefeto an alien deity, they identified it with

one of their own. For this reason native theosyre rather unusual in Hellenic literature.
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Poseidonius clearly detected a god in Celtihdmia did not identify this with any Greek
deity, since he could not findhg correspondence that satisfiechhHence the meaning attached
to the epithet "anonymous god": a god that cannot be understood, recognized, assimilated or
mentionedBermejo 1982: 17, 2002&)arco Simon 1987: 35-36, 59 n. 28; Sopefia 1995: Chapter
1,1; Sopefia and Ramén Palerm 1994).

This god, according to José Maria Blazquez, might have been the Moon, whose name
was taboo (Blazquez 1962: 36, 2003: 428, 1975: YE9)quite probably, Poseidonius, through
Strabo, hints at a primordial god calledgda "Father of all Qllathir)", common among the
Celts of Ireland. The nature of the Irish versiothaé god is so obvious that he is never named,
but his countless functions led to a limitless bemof assimilations, ke abundant insular
poems attest. He was the God of the drurdsgoverned the Celtic calendar, which was based
precisely on lunar cycles. His continental ciempart is accurately identified by CaedB6(, VI,

18) asDis Pater, the infernal and nocturnal deity whom all Celts considered themselves
children. For this reasdhey counted time by the course of the moon, by nights rather than by
days.

Already some decades ago, due to the rare refesto this deity in Celtic epigraphy and
the overwhelming Romainterpretatiothrough Japiter-Dis Pater \itas necessary to resort to
the term "Gallic Jupiter" in ordeo designate th god (Benoit 1956Sjoested 1940: 25). It is
worth highlighting the fact that the Roman dicr was quite clear inis assertion that,
according to the Gauls, this truth was told by the druddli se omnes ab Dite patre prognatos
praedicant idque ab druidibus proditum dicumhus, both the god and the dances and
celebrations mentioned by Strabo might documeteléberian version acd myth whose details
are, at least for the time being, absolut@iknown to us (Lincoln 1991: 33-36, 41; Brunaux
2000: 238-241).

The framework: doubleterpretatio

Since Celtiberian inscriptions date from telperiod, they are thgerfect illustration of
that delicate translation of alien things into concepts peculiar to the native culture, a process
which was performed by the two societies thaheanto contact with one another: the Romans
and various native peopleganciscoMarco Simon has repeatedly highlighted this phenomenon,
also called doublaterpretatio(Latin vs. autochthonous integtation). Celtiberia's greater

precocity and the intensity of its relationgwthe Mediterranean milieu, endowed it with a
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vigorous idiosyncrasy and caused the "Roman baptigrdeities to take plce earlier than in the
remote northeastern Galaico-Lusitanian territ@rgspite the fact that these regions exhibited a
low degree of celticity they were fact the birthplace of most tifie Hispanic Celtic theonyms.
Thus, Celtiberian epigraphs can be gaideflect a native horizon through eterpretatiq

which uses Latin language and writi(Beltran Lloris 2001; Marco Simén 200ittem2002b;
Olivares 2002; Présper 2002).

There are about 50 Celtiberian inscriptions that corresgpndso modpto 30 different
theonyms. The appearance of a new name, however, does not necessarily imply the existence of
a new god. On the contrary, as in the case of &adithe British Isles, thevidence shows that
we are dealing with different names appliedh® same deity; topical reductions within the
framework of that idea which characterizedtiCeghought at large. This was based on a
conception of divinity that was universaliat) indissoluble unity of Being through multiple
manifestations - and that was not anthropomaghi This allows us to deduce that there are a
limited number of types of divity and that the same deity snbe worshipped under different
epithets in different areas. It is evident that n@ighem cannot be assigned a specific function,
let alone a unique function, as is the casayversely, of Roman gods, who were much more
specific.

A good example, in this respect, ipresented by the dedications to Matres deities
that were very much honored in the Celtic wlahd that expressed their fecundity in all its
semantic amplitude. They certainly had a martiogical character, as their epithets show. The
worship of theMatresin the Iberian Peninsula was wides@d and ancient Celtiberia was its
core. Records include both the generic Celtic theomyatr{bus, from Clunia and Yanguas; or
in the Celtic dativeMatrubos from Agreda) and various reductiohsseis(Canales de la
Sierra),Monitucinis(Salas de los Infantes)endeiterigCovarrubias?); or extreme local
reductionsHis Matribus "To the Mothers of this place” (Clunia). An epithet worth highlighting
is Brigeacis from Clunia, which has the same rooBagantia (from which the toponyms
Brigantium Briancon, Bregenz stem, to mention &)g'the Almighty One", which corresponds
to Dana/Brigit, Dagda’'s daughter, and shows an unaxpal triple nature. The invocation
Matribus Termegist€'To the Three almighty Mothers",dm Duratén, Segovia) alludes to the
trinity concept of théMatreswhich is typical of the Celtic wtd and which is attested by Gallo-
Roman reliefs (GOmez Pantoja 19@ivares 2002: 121 ff.).
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Epona, another prominent Pan-Celtic dagya beneficent goddess and the only Celtic
divinity to have been officially honored in Re during her own festival on 18th December. She
was, above all, the protectress of the deddater who guided the souls to the happy
Otherworld. Although her polyvaleaencompasses many nuances, she is clearly identified by
her close bond with horses (hence the napesin Celtic,hipposin Greek.equusin Latin). The
identity of the animal and of the goddess isiobs both in the iconography (beautiful examples
can be found in Gaul and Geainy), and in her counterpa&hiannon a formidable Welsh
Amazon appearing in thdabinogion(Alberro 2003: 15-16, 27-2&oucher 1999; Euskirchen
1993; Linduff 1979; Oaks 1986: 77-83).

Among the inscriptions devoted to Eponddiispania, one comes from Monte Bernorio
(Palencia), two from Alava and thest from ancient Celtiberia: oé the latter is from Lara de
los Infantes, in Burgos (Elorza 1970) whileother inscription comes from Sigtienza
(Guadalajara). This one, which unfortunateas disappeared, showed the image of the goddess
in profile riding a horse (appartyit was very similar to those of Marquinez and Albaina, in
Alava). An anepigraphic stele from Aguilera, $orlso probably portrays what was considered
to be a syncretic image of the goddess seatedstwoh with her hair up in a bun, her lap full of
fruits and a horse on her rigfdrtego 1976: 251-254, Fig. 1).Has been proved, however, that
this iconography historically attrted to Epona in Celtiberia wancorrectly interpreted or non-
existent (Alfayé 2003). It has also recently bpesposed that the motif on the obverse of a coin
from Turiaso (Tarazona), also attested in Gaul, might allude to the goddess: it portrays a naked
woman on a horse, with a crescent moon andrg&arcia Bellido and Blazquez Cerrato 2001
l, 66. 2, 374, 376-377, n. 11-13).

Julius Caesar asserts thatrigley was the god that the Celts worshipped most: he refers
to the native form of this deityugus(or Lug, in his medieval ingar form). The vigour of his
cult is endorsed by thediences of the toponyhugdununthat can be found all over Europe.
Lugusis a primordial divinity with a bright pessality and he is skilled in all disciplines
(according to the Irish texts he is "good at gtteng"”, and Caesar describes him as the "inventor
of all arts"), which facilitated his ready assimilation to Mercury. Yet, Lug's faculties far surpass
those of Mercury and this explains his great poWwernature is universahge is not confined to
any one function but rather masters themLalgusis a great organizer bbhas a gloomy, chaotic
side. He is an efficient magician, an inspiredtpbat also a fierce wdar and a skilled artisan
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who uses marvelous weapons and tools. ¢altyi enough, Rome strove to undermine this
devotion toLugususing various politicagtrategies of ideological dissolution. It must be
remembered, in this respect, thiz date set bixugustus for theConcilium Galliarumin
Lugdunum(Lyon) was precisely August 1st, whtdre great Pan-Celtic festival bfighnasadh
was held. The subsequent creation of a worséier in the year 12 BC represented a frontal
attack against indigenous resistance and was awtn@gblacing the ancestral native cult with the
worship of the Emperor, Mercpiand Mars (Zecchini 2002: 88-91).

For this reason, despite Lug's great imparéarhis god's epigraphic representations did
not abound. There are only about tescriptions related to Iguand very few of them are
Celtiberian. Among these, it is worth highligigia mention of the God in plural form
(Lugovibus sacruin The inscription was found in Uxamaof&) and is comparable to others
from Lugo, Avenches and Nimes. This hintsh&t dual character of the god, who is doubled in
order to receive his owtlescendant, an already assimilated thémat is identical to the images
of "Mercury and his son", which @$sical mythology fails to explain.

The site of Pefalba de Nastar (Teruel), currently
being studied by the Spanish research telémarus is the
most important Celtic sanctuary consecrated to Lugus. Tt
most important inscription found there, dating from the
first century BC, includes the most remarkable ancient
mention of the above-cited festivallaighnasadh
Originating from the same place comes an outstanding

anthropomorphic image: Lug appears, in fact, as

bicephalous, or two-headed (Fig. 1). The god, multiplied,
looks in all directions, thusxpressing his plurality beyond ’
any specific attributiofSopefia 1995: 104, Fig. 23).
Basically, just as in the case of the trinity character
mentioned above, this repetition of intensity emphasizes
the wholeness of the divine power and aims to show the Figure 1. Anthropomorphic image of the

C . . ., odLugusas bicephalous in a carving from
multiplicity of its aspects (Mrco Simon 1986; Sagredo andGhe Mountain of Pefialba de Villastar,

. i : Fig. 23).
Hernandez 1996; Sanchez Gonzalez 1999; Sergent 19955?rue (Sopefia 1995: Fig. 23)

The rest of the gods recorded in Celtibémi&atin epigraphsire clearly local and,
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unfortunately, they are not very eloquebéldo VledicoLeiossePendusagAiioragato
Lattueriis Ordaecis or Sordaecis PeicacomagVacocaburig Aelmaniq Aiiodaicing,
BoiogenagAmma Dialco. Goddes®bione from Tobia, in La Rioja, might be related to
theonyms from Celsa, Vaucluse and Cologne. We knowigueceuoriginally from Agoncillo,
which has been confirmed as gpithet of Mercury in Europe&/{sugio. In Segobrigahere is an
allusion to thd_ares Vialesthe Latin name for the spirits of crossroads, which almost certainly
concealed Celtic realitiesikewise, the Roman name of the god, preceded by thedeusdea
probably conceals native deities and it is thellaktin the chain of the above-mentioned double
interpretatio(Salinas de Frias 1995). This is seengfample, in the dedication from Alhama
de Aragon (Zaragozaleo tutelae genio lodCIL, 1, 3021). Similarly, the analysis of the
inscriptions from the Celtiberian-Roman city®dgobrigaCabeza de Griego, Cuenca) reveals
that underlying the typically Roman names artdrpretations there is a Celtic pantheon
(Almagro-Gorbea 1995a: 88 ff.; Lorrio 1997: 332). Also dating from the Augustan era (29-28
BC) are the Roman coins frofuriaso(Tarazona), which showpgether with the epigraph
Silbis a female head, facing right, adorned vattaurel crown. This is a native goddess
associated with water and a local sanctuary and interpreted as th8dlas(Alfayé 2003;
Beltran Lloris 2001: 50; Marco Simon 2002b: 132).

Another inscription alldes to a goddess nam&thecing who became associated with
Proserpina. This may habeen an infernal deityaflaig= night), but there is no certainty about
the Celtic nature of this name and the origiithe epigraph itself iguestionable (Abascal 1995:
91; Alvar 1999). Two late gravestones (secondithird centuries AD), are dedicated by people
from Uxama who were far from their homes to the godBeggmnta(in Cacabelos, Lebn) and to
the godBormanico(in Caldas de Vizella, Portugal). Bohave Celtic roots and are probably
linked to water (Gomez Pantoja 1998; Jnmoe 980: 192-3, 197-98, 257). Lastly, the theonym
Drusuna which is known from two inscriptions from San Estéban de Gormaz, has a fully Celtic
root *dru (perhaps "oak" from whig for example, the wordru-uid: "druid" stems), which links
this deity to the wood@lazquez 2001: 65-66; MarcorBdn 1999a: 151 ff.; Olivares 2002:

124).
Native epigraphy
The bronze plague from Botorrita (Zaragpawhich is a crucial text, invokes two

possible Celtiberian deitsg(Fig. 2). The first ifNletg whose solar charactand assimilation to
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Mars were revealed by Macrobius to #eitaniof Guadix Sat, I, 19, 5). More evidence can be
found in epigraphs from Trujillo and Condeixa-aHvae (Beira Litoral). On side A of the bronze
plaque from Botorrita the god appears in his Celtic fil@itos- with the root heEshine (which
gives the ogamic formet[t]a). The wordNeitinin the Binéfar monument is also related. To
sum up, the evidence shows a warlike, brightraiyiwho was later assimilated to Mars and
Cosus Perhaps this is the Celtic gbliet, well attested in the insular Celtic world.

The other citation regards
Tokoitos De Hoz and Untermann have
related this divinityto other peninsular
theonyms that appear in dative form:
Togae Togoti Deo Togotj Tongq
Tongoe These all stem from the root

*tongwhich, as M2 L. Albertos observes,

deity who guaranteed pacts, which would %

not only be in keeping with thEabula
Contrebiensisbut also with Appian's

account [per. 52) of how people from
Cauca appealed to the gods of agreemerﬁggure 2. Bronze plaque froBotorrita (Zaragoza). A fragment

of the A Side with two mentionsf possible Celtiberian deities:
(Very well represented in thesserae Neto(Line 6) andTokoitos(Line 10). Museo Provincial de

Zaragoza. (Photo: L. Minguez).
hospitii). The Irish, for their part, alluded
to the divinity of pacts without naming a specific defigngu do dia toingeas mo tuafh
swear by the god by whom my tribe sw&a(Marco Simén 1998: 390 ff.).
Iconography

As | have so far shown iconographic representations of the gods are very scarce and
entail serious interpretatn problems. It is therefore advisabde researchers to be very cautious
before drawing conclusions (Alfayé 2003). It haslitionally been consided, for example, that
the ceramic piece from Numancia might represent theCgodunnoswith his characteristic
horns (Fig. 3) as he apars on the Gundestrup Cauld{@&tézquez 1977: 361-364, 2003: 430),
although this image might be that of a waldimal, perhaps a wolf (Alfayé 2003; Romero
Carnicero, 1973, 1976: 24; Sopefia 1995: 119, Fig.L3kBwise, it is believed that the horned
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god is portrayed on vases from Bronchales (Teruel), an hypothesis which also must be accepted
with reservations (Marco Simén 1987: 66 ff.). Ratht is probably an expssion of the myth of
Acteon, who was turned into a deer and torpieces by his own dogs (Alfayé 2003). Similarly,
a female figurine modeled in clay and a cam@painting representing a woman wearing a veil
are identified as images of divinities (F. Despite Olmos Romera'’s brilliant exposition on
this subject (OImos Romera 1986: 219; Sopef@bi1Figs. 5-6, 16), it is wessary to stress that
better documentary sources are needed in thiesfin order to cast light on these findings.

Figure 3. Ceramic piece that is traditionally considered anFigure 4. Ceramic decoration representing a woman wearing
image of the Go€CernunnosMuseo Numantino, Soria. a veil, identified as a Qéerian Goddess. Museo
(Photo: A. Plaza). Numantino, Soria. (Photo: A. Plaza).

Other records are related to the imagéhefwolf. The Roman historian Appialiér.,
48) narrates how, in 152 BC, the inhabitantdleftobriga(La Almunia or Céatorao, Zaragoza),
sent to the Roman general Marcellus a heraigedtin a wolf skin, as a sign of peace. A
fragment from Numancia repregsm figure that was actually clada wolf skin (Marco Simon
1987: 66; Sopefia 1995: 114, Fig. 29) dt is likely that one ofhe fighters on the Vase of the
Warriors also wore a wolf costumeof&iia 1995: Figs. 49-55). Coinage frBegediSekaiza
(Mara, Zaragoza) included two issues in vithilce wolf appears withn evident symbolic
significance, associated either with a horse riddéryman figure with a tque and a bird, a horse
or Pegasus (Gomis 2001: 38-45) (Fig. 5). Celi#ewar trumpets were also generally wolf-
headed (Sopefia 1995: 108-109, Figs. 24-27). Perthase, elements attest to a cult of the Celtic
godSucellus This prominent infernal and funeraryitgewhose partner is Nantosuelta and who
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is clearly related to the Iridbis Pater
andDagda carries a mallet, a barrel
and the skin of a wb It has therefore
been suggested th@ucelluss the god
who appears on the obverse of quarte
pieces from Bilbilis (which are
considered mining coins), with the
legendBIL (Garcia Bellido 1993;

] ) Figure 5. Aesfrom Segeda/SekaizZdara, Zaragoza) with a male
Marco Simén 2004: 1303his portrait and a wolf on the obverse and a mounted warrior with a bird of
prey on the reverse. (Private Collection. Phdtd?aricio).

interpretation has been refuted
recently, however (Alfayé 2003).

The frequent association between monetary iconography and redigiospirituality in
Celtiberia is well documented. Abascal (2002: 3®) sizggested that thetive coins with male
portraits on the obverse and a horseman on thesegbow iconographic associations like those
that can be found in thesseraeSuch zoomorphic images, which characterize the male portraits
on the obverse of the coins, should prove the didastity of the figures. Celtiberia apparently
imported a monetary model common to the wehdkditerranean area, adapting it to its own
pantheon. The portraits on the obverse might lzgesa of gods whose names are unknown to us,
though we may assume that among them was L.ulgesnain Pan-Celtic deity (Abascal 2002:
30). Although the interpretation of this evideraes just begun, theege already interesting
prospects (Almagro-Gorbea 1995b; Burillo 209%:ff; Garcia Bellido and Blazquez Cerrato
1998; Olmos Romera 1995).

Range of wor ship, sacrifice and priesthood
Sanctuaries

The sacred center was a key idea for the Celtsiich an extent that all their sacred
geography seems to spatially endorse thiondMarco Simén 2000). In Europe there are
around 60 mentions of places caldddiolanum(“center of the plain“)while Ireland had its
center in the hill of Tara, callddidhe (The Center). At least untihe fourth century BC, when
ritual structures begin to apar in greater numbers (Brunaux 19%Hcred places were linked to
natural spots - open-air temphlekich Classical authors calléderonorlocus consecratus

Water sources, mountains and woods were the favored environments; in fact many Celtic
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divinities are associatealith such naturaspaces (Marco Simoén 1993c). No doubt, the most
important sanctuary was themetona term that alludes to aeelring in the wood and is found
in toponyms likeNemetodunugiNemetobrigeandMedionemetonAs Jean-Louis Brunaux, John
Scheid and Francisco Marco Simpoint out, woods were well established places of worship in
all Celtic territories (Bunaux 1993; Marco Simén 1993c: 318-320, 1996: 83-86, 1999a; Scheid
1993).

Several Celtiberian sanctuaries were
clearly authentidoca sacra liberanatural spots
where nothing was built (Alfayé 2001; Castillo
Pascual 2001). The mountain of Pefalba de
Villastar, which lay at the crossroads of frontier
cultures, was a major center of worship
dedicated to the gddugus(Fig. 6). It was one of
the most important religious centers in Hispania§
and it boast more than 20 inscriptions, cave
paintings and various structures for ritual
practice (holes, ditchesic.) (Marco Simén
1996: 88-90). Cave-sanctueasilike Cueva de la
Griega (Segovia), which has provided interestin

epigraphs, including the one dedicated to

Nemedus augustuare also very typical in this  Figure 6. The sacred mountain of Pefialba de Villastar
area (Alfayé 2001: 113-130; Marco Simoén (Teruel). (Photo: F. Marco Smon.)
1993e). Apart from the necropoli, which wes&cred sites by definition, neither urban
sanctuaries nor artificial temples have been faartte heart of Celtiberia so far, although there
are records of them in other areas of the Celtdd. The structures in Tiermes, which have
been traditionally consideredtinee sacrificial tenples or stones, do not actually look like such
(Alfayé 2001: 23-45). However, it seems possible tiaal practices werperformed in certain
dwellings in Numancia, asiggested by finds of sepulchrabnuments, decorated ceramic
vessels containing human remains, decapita¢eds, etc. (Alfayé 2001: 46-79, 58; Lorrio 1997:
334; Sopeia 1995: 243-262).

As FranciscoMarco Simoén explains in artar chapter othis issue oe-Keltoi the
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existence of sanctuaries within the cities ofdgakici in the peninsular sh-east is supported by
the fact that PlinyNH., 3, 13) considered them Celtiberianianguage and rituals. Mirébriga
dos Célticos (Santiago do Cacém, Portugal), &afBeja, Portugal) and Castrejon de Capote
(Higuera la Real, Badajoaye a few examples (Berrddaangel 1992: 193-198). The Roman
sanctuary dedicated to DianaSegobrigawhich predates the Christian era, may also be
regarded as an original Celtiberiamcus(Almagro-Gorbea 1995a:76, 78; Lorrio 1997: 333).

The Roman poet Martial, of Celtiberian descent, citesraetorin the wood oBoterdus
(beloved by the Roman godddasmonafor its vegetation, as he saysl, 49) in his hometown
Bilbilis (present-day Calatayud, Zaragoza)lMn55 he mentions a sacred oak woSdnctum
Buradonis lllicetum(Agreda, Soria?). The same author alludes to a mouSaanym
Vadaueronem montibuf®ierra del Madero? S de Vicor?) (Gutiérrez Pérez 1992; Alfayé
2001: 10-11) and to the springs@&rcenna y Nuthaat the source of the river Tajo (I, 49).
Similiarly, according to Saint Braulid/{t. S. Emilianj IV, 11), Saint Millan retired t®ircetius
Mons(Monte de San Lorenzo?). Of course, thieslnot imply a direct worship of nature: the
divinity, which is invisible, marests itself through natural signhese spots are merely places
of interaction between godadhuman beings, but never enttibat are honored in their own
right. The ritual use of naturaites lasted untihe Middle Ages (Sanz Serrano 1998: 263;
Sopeiia 1987: 58-60).

Sacrifices

Sacrifices in Celtiberia must have been pcad, but little can be said about them in
detail. The finding of vessels lilkempulaor oinochoeswhich were used for making libations,
indicates that this might haveén a private practice. Probably cfagurines were also part of
the domestic cult. The characstits of two dwellings in Almlaez (Soria) andlas Arribillas
(Molina de Aragon, Guadalajara)ggiest that these places wesed for sacrificial practices
(Alfayé 2001: 58-62; Burillo 1997; Galan 1989; Hernandez and Benito Lopez 1991/92;
Martin Valls 1990). As regards public saards, these are explicittyted by PlutarchT(ib.

Grac, V) and by FrontinusStrateg.lll,11, 4).

The most accurate information availablg@rsvided by those necropoli where weapons
that were ritually killed have been found in aah to ceramic offerings and sacrificed animals,
perhaps the remains of a funerbgnquet (Argente et al. 20B8; Cerdefio and Garcia Huerta
2001: 165-167; Lorrio 1997: 338-340; Sopef&@3: 246-247). A painting from Numancia
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shows a figure with an apn and a conical cap, possibly
associated with some typeadgury (Cowan 1993: 64) (Fig. 7).
The figure holds a jug and a bioster an altar, while another
officiant brings a curved knife orsackle to the altar, in order to
perform the sacrifice (Sefia 1995: 67-69, Figs. 10-13).
Furthermore, deposits of metal offerings are known to have
existed that might have begative objects (brrio 1997: 342-
343). Likewise, the burial af suckling lamb under a house in
Fuensauco could be regardechdsundation ritual based on its
antiquity (seventh century BC) (Romero and Jimeno 1993: 208

To cite one more example, thecords from Castrejon de Capote, ———=———
which FranciscoMarco Simén describes in more detail in anothelrigure 7. A priest with an apron
chapter in this issue, attest t@ tbacrifice of animals destined for 223 Zgﬁgi?yecr?nha?tlgirnia irjclijgr to
the communal banquet of tkeltici from Beturia (Berrocal- ﬁirrfr?;rrniﬁos,asfgﬂf'(goupseeﬁoa 1995:
Rangel 1994: 245-256, 2001). Flos- 10-4)

If human sacrifices were performed at alaltiberia, these must %@ been as rare as
they were in other Celtigcations (Marco Simén 1999b: ldassim Twyman 1997) since there is
absolutely no evidence that might lead us\en suspect their existence. Frontirisisgteg.lll,
11, 4) relates that Viriatus took the people fréagobrigaby surprise while they were occupied
celebrating sacrifices, drthis is all the evidence wev® The interred corpses found under one
of the towers of Huérmeda (Calatayud, Zaragezme together with twbirds of the corvidae
species, its bones tied up and fllesh stripped - belong, in anyss to the Roman city (Burillo
1990: 376-377, 1991: 575-578; Marco Simon 19988; Martin Bueno 1975, 1982; Salinas de
Frias 1983; Sopefia 1995: 254 fit)is, likewise, impossible to ascertain if the confusing
interments of children in hamlets were foutioia sacrifices (Burillo 1991: 574; Cerdefio and
Garcia Huerta 2001: 164). Besides, déedipn does not imply a human sacrifsteicto sensu
since it could be performed on somebody who hezhdly died and had besacralized, not only
on a living person whose life was taken for sacrificial purposes (Sopefa 1995: 152-153). Thus,
the so-calledPiedra de los SacrificioStone of Sacrifices) frorrcobriga(Monreal de Ariza)
never existed, except in the burning imaginatiod aright prose of its enthusiastic discoverer

(Aguileray Gamboa 1909: 13B48; Alfayé et al. 2001/2002).
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Priesthood

Although documentary evidence has never lsmmdant, further research has shown the
traditional arguments aimed at denying the existence of organized priesthood among the
Celtiberians to be insubstant{@lvar 1996; Blazquez 1962: 227-228, 1983: 227-228, 1986;
Urruela 1981: 258 ff.). Celtiberian religion indigably required and lied on people who could
mediate between the gods and humankind as welh aglebrants to perform animal sacrifices.
Even more important is that the Celtiberiamgjuestionably counted on specialists who were
able, among other things, to adapt scripts ¢ir thwn language, deploy sophisticated symbolic
codes in order to express their spirituality apttle legal debates in the most just manner
possible (as demonstrated by the bronze p&joen Botorrita). Undoubtedly, there were
intellectual elites in Celtigria who undertook priesthood rokes well as performing other
functions (Costa 1917: 26-37; Crespo OrtiZZdgate 1997; Garcia Quintela 1991; Marco Simén
1987: 69 ff., 1993d: 498-500, 1994:172-179; Pérezt®ldal 991; Sopefia 1987: 60-64, 1995:
43-49).

Unfortunately, as far as Hispania is comest, traditional historigraphy long revolved
around commonplaces (Lopez Jiménez 2000) and it has dealt with Druidism in a nihilist way,
considering the Druid merely as a kind ofriRan priest. The term Druid only occurs on one
occasion in Caesar, who was quite aware ®fihy their role had been belittled by other
observersBG, VI, 33, 4). Druidism didnclude the function of theacerdosbut went far
beyond that: it was an institution that encosyel all those occupations that required
knowledge. In any case, to reducaidic duties to simple, mechaaicadministrative tasks is to
miss the point. To regard these functions asqfaa centralized, ut@ngeable clergy-like
phenomenon is equally misleading: an Aeduanidin Gaul and an insular monk who lived
thirteen centuries later were retactly the same thing, just aflaand a popular Breton
songster are not identical.

Furthermore, Graeco-Roman authors didmention Druids before the second century
BC and when they did, they did neffer to Italy, the Danube vajler the Carpathians. To be
precise, they did not identify Druids in Aquitania, the Anatolealatia, Gallia Narbonensis or
the Rhineland, either. Should their existence be thus denied withasiteration, as it was in
Celtiberia? Absolutely not. As specialists havgued, Druidism was a Pan-Celtic institution

whose existence was concealed under varioneadBerresford Ellis 2003; Green 1993: 64-66,
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1997; Hubert 1950: 273-74; Le Roux a@&dyonvarc’h 1978: 111-114, 1986; Piggott 1974;
Zecchini 2002: 24).

All known records of Celtiberian religion, and thery substance of its religiosity in the
first place, clearly support thexistence of a priesthood whoseddcteristics were similar to
those of Druidism, although it did not reach tlegree of institutionalizeon the latter had in
Ireland and Gaul, an opinion which | share viitanciscoMarco Simon (Marco Simén 1994:
172-179; Sopefia 1995: 43-49). Sontenecontained in the inscriphs might allude to this
institution: theuiros ueramosn the text from Pefialba de Villastar, the fourtbariis of the
bronze plaque from Botorrita, theisosin thetesseraof Arekorataor theteiuoreikisof the
bronze plaque from Luzaga, to cite jasiew (Marco Simon 1994: 375-376, 1997); Ilconography
also attests to rituals perforthey specialists, as in the (abawentioned) cases in Numantia
(Sopeiia 1995: Figs. 10-13) or papk in the case of the vase from Arcobriga which shows a tree
springing from the head of a humiigure, with all the remarkablgymbolic associations this
entails (Marco Simén 1993b; Sopefia 199§ Bi7-18, 57), (although this hypothesis has been
recently revisedMarco Simén 2004{Fig. 8) . The prophetic quality of women, whose social
role among the Celtiberians was allegedly imported, is well known (Sopefia 1987: 87-89, 1995:
50-69). According to Suetoniu&élba IX,
2) a Celtiberiarfatidica puellaforetold that
Galba would ascend to power, two hundred
years before the ascent took place. Such a
prophecy was preserved in the temple of
Jupiter in the city of Clunia (Burgos)
(Gutiérrez Behemerid and Subias 2000;
Haley 1992). The native augur expressed h¢
prediction through a poe or chant, known

as acarmen(Picén 1981; Sopefia 1987: 58).

In the case of certain female clay figurines

that have often beenadtified as priestesses, Figure 8. Vase from Arcobriga showing a tree springing from

it is more difficult to venture a hypothesis mZdhr‘ieda_ld of a human figure. Museo Arqueolégico Nacional,

(Sopena 1995: 67-69, Figs. 5-9, 16).
In the year 170 BC, according to Florus (I, 33, 13-14) (3), a man called Olyndicus stood
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out on account of a peculiar war deed. The Romigier betrayed a hostile attitude towards the
rebel, whom he considered a cunning sh@ine Celtiberian in question was perhaps a man
whose main function was a druidic oneoriels, who refers to this subject astanmus uiand

dux narrates that he gained leadership aftegivéng a silver spear which appeared to have
fallen from the sky and that he acted like a pedpiihis person, Florus goes on to explain, died
as a guardsman caught him alone by the consot'sit@ight. The silver spear coming from the
sky coincides with the invincibl&éae Bolga symbol of the lightning bolt, used by Cuchulainn,
the warrior hero of Ulstefrurthermore, the nan@yndicusseems to contain the roal*, *ol-,
which in Celtic means "above, over" and is dmand in the supreme epithet of the Dagda, the
Druid-god, calledllathir ("Father of all"). This meaning coincides wgbmmuswhich may be
interpreted as the Latin translation from the Celtibeniaos ueramogound in Pefialba de
Villastar. The Irish Dagda, who corresponds to the LRtgWPater, according to Caesar, is a
nocturnal infernal god. Similiarily, Olyndicus adtand died solely at night. In addition, he
vaticinated holding th silver speamaticinantiis a Latin form belonging in the semantic area of
uates and vaticination in the Celtic world was @&mrgative of Druids. Thus, Florus' text might
allude to a ceremonial performance withiwarfare context, corresnding to other known

Celtic ceremonies carried out by Druidic figuraso took on military functions when necessary.
Such was the case of Julius Sacrovisgerum vij in 21 AD (TacitusAnn, lll, 40-46), of
Gutuater (functional term: "Fathef the voice", associated withglutterance of invocations) in
51 AD BG, VIII, 38) or of Divitiacus (BG,, Il, 5), who was a Druid and a politician and led a
cavalry division (Blazque1999: 307-308, 2003: 432; Cipr&893a: 128; Garcia Fernandez-
Albalat 1990: 23, 45 ff.; Garcia Moreno 199323353; Garcia Quinteld991: 33-34, 1999: 217-
220, 255-57; Garcia Teijeiro 1999; Mar8omoén 1987: 69-70, 1993d: 499-500, 1994: 374-375;
Pérez Vilatela 2000; Salinas de Frias 18B.; Sopefia 1987: 63-64, 1991: 36, 1995: 43-49;
Zecchini 2002: Chapters Ill and V).

Other common rituals

The existence of festive dances is docareed in Poseidonius (Strabo, Ill, 4, 16). The
ritual nature of such celebrations is provedhsy fact that they took place during the full moon.
Some paintings include figures that look like dancers, but no further details are discernible. The
pictures show either human beings with tlieiearms encased in bull's horns or confused

dynamic figures (Sopefa 1995: Figs. 1, 4) (Fig. 9).
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Figure 9. Celtiberian dancer with his forearms encased in Figure 10. Present-day dancesth poles and shields, from
bull's horns. Museo Numantino, i&n (Sopefia 1995: Fig. 1). San Leonardo, Soria. (Photo: A. Plaza).

On this basis, and taking into account some generic information gathered from Strabo lll,
3, 7, according to which dances were simuldtattles, BlasTaracena has argued that the
present-day dances from San Leonardo and Casdf&joia) are original Celtiberian dances that
have subsisted until today (Taracena 1932: 16, 18B2). (Fig. 10). The dances in question are
essentially a war parade in which swordsreptaced by poles. The dancers rhythmically clash
the poles one against the other, strike the feowt also clash their small shield, which is
significantly calledccetra In former times, this dance was performed to the songs of women, in a
pine wood (Caro Baroja 1984: 172-173; Ruizga 2001:49-60). The ceramic pieces from
Numancia sometimes depict men inside atishaped armor (Sopefia 1995: Figs. 2-3;
Wattenberg 1963: 217, X, 1245), whereby the hypothesdeen ventured that festivals like the
one from Barrosa de Abejar (Soria) are Celtibenaorigin (Jimeno 1999: 11; Ruiz Vega 2001.:
33-37) (Figs. 11, 12). However, this must

remain an assumption and the Celtiberian

root of such dances cannot be ascertainec * },h}}_;-p.- R e :’5
Similarly, Frontinus (l1, 4, 17) explains s { g

that Hispanic people tied oxen to carts tha®

Carthaginian general. This narration alonerigure 11. La Barrosade Abejar (Soria): Young man wearing
bull-shaped armor (Photo: A. Plaza).
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has fostered the belief that current festivals watios de fuegoor fire bulls, to which iron staffs
with burning balls are fastened, date from @eltian times (Taraceri®82: 275-276). It cannot
be doubted, however, that this bfeistival at goes back &ast to the Middle Ages, when
pyrotechnic works were firgteployed (Caro Baroja 1984: 2283; Ruiz Vega 2001: 71-72).

\
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Figure 12. Men wearing animal-shaped armor. MiNgmantino, Soria. (Photo: A. Plaza. Sopefia 1995:
Fig. 2).

Ethics
The Graeco-Latin perception

What brought together Celtibenigpeoples and shaped theittate was, together with
their Mediterranean identifitian, their common resistance against Rome. Because of their
opposition these peoples stood out from theirremvinent and shared a collective fate of
exterminationCiprés 1993b, 1999; Gomez Fraile 2001; Pelegrin 208&rmann 1984)rhus,
Celtiberian conflicts were the vehicle whereby ®eltia was introduced into history, due to the
interest shown by Graeco-Romanters in an atrocious war feurvival which was waged for
decades, according to Ciceidg offic, I, 38). The annihilation dlumantia by Scipio in 133
BC, a fact which was glorified by the Roman sources, triggered the decline of Roman literary
interest in the region, which would be rekirdilenly on specific occasis that required the
interventionmanu militari as in the case of the indigenougalés in the years 98-94 or 92 BC,
which ended in the massacres of Termancia and Belgeda (Gomez Pantoja 2003: 237-243) (Fig.
13).

Therefore, although Greek and Roman writead a more immediate perception of

Celtiberians' ethical principles than of their gystof beliefs, our knowledge in this respect is
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also poor and mainly dependent o “
authors who were alien or hostile
to the culture they were describing
Lastly, it must be remembered on
the one hand that the narrations
that have reached us date from

long after the events they describe

Figure 13. Ultimo dia de Numancia (The Last Day of Numandbainting
must beware of these views. On by Alejo Vera (1881). Diputacion de Soria.

and, therefore, the researchers

the other hand, with the excegtiof Polybius (as he himself quotes in Ill, 59, 7) and
Poseidonius (who visited Hispargaca 100 BC and whose direcstenony of these peoples has
been lost), we can only rely orhetr authors who were inferior the Stoic master from Apamea.
In other words, almost all our sources arewveée from books or learned approximations about
Celtiberia (Salinas de Frias 1999a).

The agonistiethos

The documents already found prove thatiBGettans articulated their lives through a
system of beliefs and values with a high @egof moral content. The spiritual portrait of
Celtiberians drawn by Greek and Roman authmesed as it may be, is in keeping with
archeological records, iconogitay and direct, though late, refapes relative to the native
peninsular environment. Ewghing points to an agonistethosthat parallels the existential
development and religion of other Celtic peoples.

Celtiberians developed their own way of IW@thout breaking with Celtic culture. They
had an extraordinary sense of sbcesponsibility and held personaitus (virtue) in high
esteem. Celtiberian societies were characterized by war and individuals perceived themselves
mainly as fighters, regarding death in batttethe most desirabpersonal achievement.
Celtiberians, in fact, had immense confideimckfe beyond death and thought that the
Otherworld could be best gained through thelfaiént of such ethical premises, which granted
not only social esteem but also the individualtsnate fate. In Celtiberia, this belief in the
immortality of the soul, whiclvas essential to Druidic thougimade warfare a consecrated
arena where both winning and dgiwere sacrificial models @bnduct (Sopefia 1995: Chapters
[I-111; Brunaux 2000).
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As is well known, the Celts' war-like atide was perceived bydlGraeco-Roman people
as rough, imbued with furor and lacking foresight. This was due to the high degree of
ritualization that charderized the life of these peoples, for whom war played the role of an
institution that regulated their social rhythmslti€amilitary practices were actually brief, highly
regulated demonstrations of strength that never resulted in huge loss of human lives, at least until
the confrontation with Rome: the programmed criteria of dominion applighe Romans were,
in fact, impossible to overcome (Pleiner 1992aftier 2; Rawlings 1996 eltiberian dynamics
were grounded in basic elements of individualdro fighters had to offer their victory to the
gods, they had to show valor and aspire kaks Thanatosa beautiful death (Sopefia 1995: 75-
85, passim. The strong aesthetic componelerived from such an ethic and religious nature
influenced the image of the Celts gained by Classigtiors to such an &nt that the barbarian
stereotype, théeritas celtica was created (Kremer 1994: 17-268rco Simén 1993a; Webster
1996).

The Celtiberian war-like orientation, rootedreligious and moral values, also had an
aesthetic component that was diametricafijposed to Roman military pragmatism.

Weaponry

Weapons played an important role in Celtiberian social life, and th

Classical sources on the sophisticated metalworking of Celtiberians have
been supported by archaeological evide (Lorrio 1997: 302-306; Quesada
Sanz 1997; Sopefia 1995: 89-96). This excellence in weaponry may be
regarded as the material expressioetbfc will and is well attested in the
Celtic world at large. Like the parisat were removed from the enemies’
bodies, especially skulls and hantli&e weapons taken during war were
considered trophies and were constdtand buried in tumuli (Caesar,

BG, VI, 17, 3-5; Livy, V,39, 1; Florus, I, 20). The bond that existed in
Celtiberia betweenirtus and weapons was so close that the latter became
an extension of the person who cartileem, the very symbol of his valor.

To hand over one's weapon implied the loss of one'svaéiiout weapons

life was not worth anything. All thiss endorsed by Poseidonius (in Figure 14. Sacrificed
. . sword from a tomb,
Diodorus, XXXIIl, 16-17 and 24-25), Appiather., XXXI and XCV- Numancia. Museo

Numantino, Soria.

XCVII; Livy, XXXIV, 17; Florus, I, 34,3 and 11; Orosius, V, 7, 2-18; andphoto: A. Plaza).
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Justin, XLIV, 2).

Due to the Celtiberians' belief in life beyodeath, the bond between the warrior and his
weapons continued after his death and his avere deliberately made unusable before being
deposited in the tomb (Lorrio 199340-342; Quesada Sanz 1997: 641-@43simSopefa
1995: 95-96 172) (Fig. 14). Thigactice, common all over the IiGe world, may be interpreted
as a sacrifice of objects: the weapons had &oestheir dead owner's fate. Such rituals became
widespread in Celtiberia beginning in the fourthtoey BC, with the incorporation of swords in
the La Tene funerary shafts: in Numantiakalbwn weapons were ritually killed (Jimeno 1996:
62). Some of the decorations show a strong syisthpas in the case tifie stylization of the
Tree of Life in theArcobrigatype of swords (Cabré déoran 1990: 215-220), the solar
symbolism on the bosses of some shieta$aelmets like the ones from Griegos and
Alpanseque (Cabré 1930-40),tbe Ophidic signs in sonteelt brooches (Moran Cabré 1975,
1977) (Figs. 15, 16). Some of these weapons, fgdlgy their extreme fragility, must have been
used only for display purposes (Baguedano and Cabré 1997).

Figure 15. SwordArcobriga  Figure 16. Shield from Griegos (Teruel). Museo
type) in iron, silver and bronze, Arqueoldgico Nacional, Madrid.

decorated with solar circles.

From the necropolis of El

Altillo de Cerropozo, Atienza

(Guadalajara). (Sopefia 1995:

Fig. 37).
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From a ritual perspective, as can be gadhe region of Catalia, a methodic action was
needed in order to disable the weapons: anrekpéd to perform this complex task with the
typical tools used in a foundry. For this reagbe, bending and sacrifice of these objects was
carried out before they were depositethiea tomb (Gracia Alonso 2001: 115-116; Rafel 1985:
20).
Theiuuentus celtiberorum

The periodic raids that Celbians made into neighboritgrritories must be understood
as a way of gaining prestige csal status, virtuerad wealth. The same motives drove them to
fight in foreign armies, where their warlike skil&re much appreciated. As in the rest of the
Celtic world, the Celtiberian mercenaries wanghenomenon that mainly took place before and
after the confrontation against Rome, in other words mainly, when the Celtiberians themselves
were under no external threat. Menaries were not soldiers oftiane who individually joined a
foreign army, but well organized groups. Livy wsitihat they had theawn leaders (XXV, 33)
and their own separate camps (XXXIV, 18hd were identified with the terimuentus
celtiberorum(XXIV, 49). They determined wheth&r serve far from their town by holding a
consilium(XXXIV, 19), and sometimes their decisiowgre taken against the will of their
homeland (Appianiper., 31; Polybius, X, 6, 2 and 7; LivikXV, 33 and XL, 35). There is also
evidence for the existence of outstandingvitiials with great economic power who were
referred to aprincipes CeltiberorungLivy XXIV, 49, XXV, 32; XXVI, 50). The presence of the
iuuentus besides the economic benethiese groups might gain, svaonsidered an important
form of social identificatiorand a vehicle for the acquisitiaf prestige (Ciprés 1993a: 81-134,
passim Pelegrin 2004).
An ambassador in wolf's clothing: brotherhoods and initiation rituals

In Celtiberia, the war against Rome invalve group of towns that committed their
armies to this cause, made alliances among themselves and jostled for hegemony. Yet, the term
iuuentusis to be understood only in its semantic sess®e it indicated a master of men from a
town who, due to their condition, were fittetke arms. The group was formed following age
criteria and was not an armsyricto sensyCiprés 1990, 1993a: 104-107; Sopefia 1987: 79-87).
Therefore, as suggested abavese people could even oppose the decisions made by their own
hometown. Appianlber., 48) reported that ih52 BC the inhabitants &fertobrigasent to

Marcellus a herald who, instgaf holding the rod of goodwill (a common object in Celtiberian
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diplomatic missions, as the same author arguégein 93 and 50-52), aned at the Roman
camp alone and dressed in a wolf skin. &sson represented a growpich, disregarding the
town's decision, had deliberately attacked the Rmnand appeared before the Consul in order
to ask for forgiveness and thesteration of normal relations. Ewghing in the text shows that
this was an act of war in which the practicauiofus, the encounter with danger as a way of
gaining personal qualities, had taken prioawer political decision§Sopefia 1995: 109-119).

The existence of "brotherhoods of warriorsHispania has been defended for years. It is
an initiatory phenomenon attested in theole Mediterranean milieu, whereby roles were
assigned to men according to their social agesdlgroups carried out, together and in the same
initiatory period, a number oftual tasks in accordance witheir condition (Dacosta 1991;
Wikander 1938: 65-95). Arguments in support & éxistence of this phenomenon are based on
the solid evidence of a cult to the gods of wathim Iberian Peninsula, as well as of typical
actions like plunder and robbedeuotiqg foundations of cities, abandonment of the homeland,
bandolerismoa roving life,uer sacrumand a tendency towards risk. To conclude, what has been
so far uncovered suggests that this instituticiually existed in Hispania (Almagro-Gorbea
1997a: 210-212; Almagro-Gorbea and Alvarez Sanchis 1993:211-221; Bermejo Barrera 1978:
39-62, 1981; Garcia FernandezAlat 1990: 201-203, 207-241; GarQuintela 1999: 179-213,
284-287, 2001: 45-52; Peralta Labrador 1990, 2000: 169 ﬁ)

The information gained otthe existence of such O

groups of men leads us to suppose that the practice of b : [ r
painting, well known among the Germabhiarii, the Picts
and Scaots, to cite a few, musive been also carried out in
Celtiberia (Sopeia 1995: 100-101). This hypothesis mig
be related to the discovery néedles and double needles i}
Celtiberian tombs, the function of which still remains
unknown (Lorrio: 1997 234-235). The needles might hav
been used for tattooing prases, but this hypothesis has
not been confirmed yet (Fernandez Nieto 1999a: 284-28¢ :
291-292). '

It has been postulated thtae current festival of

Paso del fuegin San Pedro Manrique (Soria), held duringFigure 17. El Paso del Fuegdsan Pedro
Manrique, Soria. (Roto: A. Plaza).
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the solstice, might stem from amtiatory ritual performed irCeltiberia (Caro Baroja 1989: 111-
124; Chesley Baity 1964, and 1966: 107; €9r1961, pp. 180-185; Diaz Viana 1981: 269-272;
Jimeno 1999: 6-8; Taracena 1982: 282) (Eif). Although this hypothesis cannot be proved,
there is a remarkable similarjtthough it concerns only a small part of the present-day festival,
to the ceremony of fire-walking as performed by the Itdiipi sorani, whose relation with the
wolf andDis Pateris widely known (Almagro-Gdrea 1997a: 110-114, 1997b; Sopeiia 1995:
117). It has also been assumed that today's &siiv Santeron (Cuenca) and the "Caballada” of
Atienza (Guadalajara) might be remnants of old Celtibemaphictyonie®r federations
(Fernandez Nieto 1999b).

The Celtiberian herald in wolf clothing may be interpreted in this light. A wolf skin can
be seen in the stele from Zurita, in CantabFtas case is particularly worth mentioning because
it is iconographically associatedth the ritual whereby corpses were exposed to vultures
(Peralta Labrador 1990: 55, 20A.5). A ceramic fragment from Numantia shows a man
covered in wolf skin (Sopefia 1995: 114, Fig. 29), amel of the two fighteren the Vase of the
Warriorsseems to be wearing the same gear (Sop@#a: Figs, 49-55) (Fig. 18). To disguise
oneself as a wolf meant to turn oneself int® dmimal, gain its qualiteeand be imbued with its
furor. The wolf was associated by the Celts A &
with the infernal goducellusand is W\; ﬁ@ %
frequently represented in Celtiberian 1‘2\\ ¢ &5~ \
iconography. The wolf was the infernal \\ &% S
animal par excellence and the ideal model & '
for the brotherhoods of warriors in the Indo-
European world (Almagro-Gorbea 1997b; Figure 18. Scene from Numancia: two big men fighting against a
Gonzélez Alcalde and Chapa 1993; IVanCicand moving towards the et armed with a sheld and a spear.
1993; Lincoln 1991: 134-137; Przyluski Museo Numantino, Soria. (Sopefia 1995: Figs. 20-21).

1940; Olmos Romera 2001: 54-55).

Sallust Hist., 1, 92) speaks of plundering as activity appropriate for young
Celtiberians, an observation endorsed by Plutavtarip, VI). In 137 BC Sextus Aurelius Victor
(De uiris illustribus Vrbis Romaé.IX) cites a specific periocep dig§ during which the
Numantines had to marry off their daughters. girhhad two suitors her father would give her
to the first one who succeeded in cutting off the right hand of an enemy (also in Sidiust,



Celtiberian ldeologies and Religior871
91). Not only did this act represent a publinc&n of the match, but it also marked the
beginning of a period of initiation that would cuirate in a wedding. The ¢athat the initiation
began in mid-summer is significant in thispect. It may be inferred that weddings were
probably celebrated during the festivalLofghnasadi{Salinas de Frias 1984-85: 94-95).
Warfare: a ceremonial scenario

Polybius' description provides a good exangiflthe tremendous visual impact and fear
that the Celts instilled in Roman armies befthey engaged in the fight: naked, furiously
shaking their long hair in ordéo intimidate the enemy, shriekitgutally, bragging and defiant,
they showed an outrageous contempt feirtbwn life (Brunaux 1996a: 141-151; Marco Simon
1990: 132 ff., 1993; Pelegrin n.d.b; Rankin 198J-71, 74, 80, 112, 115). The same is true of
Celtiberians to a great extent.

Appian (ber., 52-54) and Valerius Maximus (lll, 2, 2dl¢scribe two kinds of war dances
performed during indidual fights: an orthodogircunambulatioand a triumphal dance. While
there is evidence of othélispanic peoples (Diodorus, V, 34, 5 and Apgdiaer., 68-69,
Lusitanians; Silius Italicu®un, Ill, 346-350, Galaic people; Livy, XXIll, 26, 9, Turdetans and
Suessetans) we only have a fragment by LivihenCeltiberians: (XXV, 17, 4). The text, which
describes how Hannibal had a pyre built at the entrance of his camp to incinerate Gracchus, is
used by Livy in order to demonstrate thadl people no doubt performed typical war dances.
Some images on ceramic pieces also seem tatdamih dances, including the practice of the
exhibition of the hair (Sopefia 1995: Figs. 3-4). The Celtiberians' intimidatory use of their hair in
war seems to be confirmed by Martial, who boastdus bristly hair (ar the fashion of his
Celtiberian forebears: X, LXV; 1V, 55; VII, 52nd Catullus, who attributed to the Celtiberian
Egnatius the use of urine as toothpaste anéth liead of hair (XXXVII, 18-20), but is also
attested by paintings and coins (Guadl@i7: 35-56; Sopefia 1995: Figs 17-18). The
intimidating use of cries and shaggy hair @gs to have been captured in a scene from
Numancia, which shows two big men fighting agdia smaller one: the latter has thick and
bristly hair and he is yelling and moving tawa the left, armed with a shield and a spear
(Sopeiia 1995: 103-104, Figs. 20-22) (Fig. 18).

Archaeological remains of clay trumpei$est to the existence of the uproar
accompanying warfare that was common to alli€etinflicts (Fig. 19). About fifteen whole

and sixty fragmentary Celtiberian trumpets lamewn. These were heawind instruments, with
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a mouthpiece at one end and an amplifier at theroT heir function was due more to the power
of the blower than to the dissition of their components: Giblerian trumpets were designed
mostly for the production of noise although thegbility of their usdor the transmission of
commands through acoustic signals should nati$munted (Pastor Eixarch 1987, 1998: 125;
Sopefia 1995: 104-109; Taracena 1946). Appiamtiores these trumpets in 140 BC (Appian,
Iber., 78), hinting at the fact that they wex@mmonly used even when surprise was not
intended. This instrument also appears on coins froaitiscos a mint of uncertain location in
Celtiberia (Guadan 1979: 54-55, 76-77, Fig. @@pefia 1995: Fig. 28). Comparable pieces
found in Celtic areas are similar to the Celtibetiampets except that they are made of metal
(Megaw 1991: 645-647).

Figure 19. War trumpets from Izana and Numancia (witl-laeaded amplifier). Museo Arqueolégico Nacional, Madrid.

The Greeks well understood the ritual impor@anttrumpets, as proved by the Greek
sculpture of the Dying Gaul (at the Musei Caliiticof Rome), which synthetized the same four
archetypal elements &éritas celticalisted by Polybius (ll, 294-6) and Poseidonius (in
Diodorus, V, 30-31): nakedness, the torc, the sword anchiimgxor war trumpet (Mattei
1987). As can be seen on the Gundestrup caultlhe noise produced by the trumpets invoked
an eschatological dimension (Gricourt 1954),c faat is also endsed by the findings of
offerings, including four trumpets intentionally placed near human skulls, in the lake of
Loughnasad (Armagh, at the foot of Navan Fdt} (Raftery 2001: 68). A funerary stele from
Lara de los Infantes (Burgos) sets Celtiberiamiets in an identical transcendental scenario,
showing two men playing, a dead fighter, #we about to devour him and a number of
architectural structures lwgiging in the Otherworld (Abakn1974: 186; Marco Simon 1978:
135, 144). Consequently, the trumpets had a symboti@mentation that vied according to the
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place of origin: boar-shaped horns, like the onenffdeskford, and monster-shaped instruments,
like the ones on the Gundestrup Cauldron, were eenymon in the Celtic world (Megaw 1991
647). Celtiberian trumpets, on the other hand, wleracterized, apart from the multicolored
abstract decorations, by woleaded amplifiers (Sopefia 1995: Figs. 24-28) (Fig. 20). Such
animal decorations alluded to the personificatiowaflike or ancestral divine powers, with the

voice of the trumpet representing the voicethete entities (Brunaux and Lambot 1987: 113-
115).

Figure 20. War trumpets from Numancia with (a) abstract Figure 21. Celtiberian waaoi with a helmet decorated
decorations and (b) wolf-headed amplifier. Museo Numantino, with a crest. Painting from Ocenilla. Museo Numantino,
Soria. (Photo: A. Plaza). Soria. (Sopefia 1995: Fig. 19).

Among the Celts, as Poseidonius argues (odbius, V, 30, 2), the use of the helmet
was not only defensive, but clearly had ostéots purposes; this walse piece of equipment
with by far the greatest number of added areatation (horsehair, feathers, etc) which, among
other things, made the fightlok taller (Quesada Sai®97: 549-550, 556-562, 569) (Fig. 21).
It is also worth mentioning, in ihrespect, the helm&bm Ciumesti, decorated with an eagle or
vulture whose wings, hinged in the middiegved along with the fighter (Zirra 1991).
Poseidonius informs us that Celtiberians alsoadated their helmets with crests (in Diodorus V,
33), as a painting from Ocenilla shows&na 1995: Fig. 19). Silius ItalicuByn, 388-389)
reports that the people from Uxama added ¢ir thelmets ornaments in the shape of open-
mouthed wild animals, a practice confirmedtbg decorations of the helmet painted on a
ceramic fragment from Numancia; another imagen the same scene depicts a typical horned
Gaul (Sopefia 1995: Fig. 32). The statuary renfaoms Porcuna include what might be a cat on
the helmet of a warrior (Negueruela 1990: 53, H8te XLII) while the Vase of the Warriors
portrays a fighter whose helmet is decoratéti a cock (Sopefia 1995: 154, 173, Figs. 49-51).
Also worth mentioning is the solar symboligrinthe helmets from Almaluez, Griegos and
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Alpanseque (Quesadzanz 1997: 551-552).

The Celts' lack of moderation in drimij is accepted as a commonplace by Graeco-
Roman writers (Bermejo 1987), and is also evidieisubsequent litetare but, inevitably, it
always appears in the highiyualized contexts ofdasts and war (Arnold 1999, 2001;
Bouloumié 1983; Poux 2000a and b). Celtiberiargssknown to have consumed a kind of beer
(caelig) of very high alcoholic content (PliniH., XIV, 149; Orosiusy, 7, 13-15). People from
Numancia got drunk with it during the last ddgfore their city was taken and, so inflamed,
went out to fight after eating raw meat (Florys34, 11). In the sixth century AD, Gregory of
Tours Liber in gloria confessorunB0), still distinguishetbetween British, Gaulish and
Germanic ales;ormaand thecaelia celtibericawhich was obtained from cereal maceration and
was highly intoxicatig (Salin 1987: 443-444).

Duels and challenges

The custom of single combat is well atezsin Celtiberia. Such a challenge was the
perfect vehicle for the agonisticroeept of life that characterizélddese peoples. Silius Italicus (I,
225) and Justin (XLIV, 2) assdttat the Celtiberians foughmong themselves when there was
no foreign adversary, since their soul was readiigand their bodies were prepared to suffer.
Duels in Celtiberian followed patterns similiarthose described by Beidonius (in Diodorus,
V, 29, 2-3) and an analogotitualization to that illustited by insular poetry:fé fer or fair play
(Sopefa 1987: 82, 86-87, 1995: 120-145).

Valerius Maximus (111, 2, 21) reports twduels that took place in 142 BC between a
certain Occius, Metellus' lieutenant, and two Belians. These were performed according to
native norms. The first narration records insahsl cries of contempt uttered by the native
fighter while he was riding a heg in circles, a movemendliequitar@ which may be interpreted
as a canonicalircunambulatiolLe Roux and Guyonvarc’h 198501, 300-305). In the second
duel, Occius confronted adally outstanding youthpfaestany eventually slaying him (Ciprés
1990: 185, n. 71).

The combat between Corbis and Orsua, duellists in the games held by Scipio in 206 BC
mortis causa patris patruique(Livy, XXVIII, 21, 1-10) had a legal nature and was closely
related to the ordeal: two cousiimsight while appealing to the god wér in order to settle their
case after rejecting attemptsna¢diation. This practice beload in the Celtic tradition of

funerary games, during which single combat duels were commonly performed (B&zs¥i,



Celtiberian ldeologies and Religior875
19) (Ferndndez Nieto 1992). The
transcendental component of the duel ca .

be observed on the Vase of the Warrior
which depicts three monomachies,
formally correlated (Olmos Romera
1986: 218-219) as well as in two other
paintings from Numancia, one of them
with a marked symbolic character
(Sopena 1995: 139-140, Figs. 32-33)

. : Figure 22. Thé&/aso de los Guerrerq¥ase of the Warriors): The
(FIgS. 22 and 23)' The Cha”enge’ either duel. Museo Numantino, 8a. (Photo: A. Plaza).

as an aesthetic ostation in any of its

Figure 23. Th&/aso de los Guerrerq¥ase of the Warriors): Three monomachfesmally correlatedMuseo Numantino,
Soria (Sopefia 1995: Figs. 49-51).

forms, an assertion of individugualities, or a formal invitation tlight, was the best way to test
one's personal valor witill the facets of war.
Hospitality

In Celtiberia thehospitiumwas an institution that had very deep roots. This ancestral
native tradition, with whicl.atin epigraphy overlapped, is recorded in about fa$gerae
hospitii, portable documents which contained an epignaith the characteristics of the deal and
the names of the people who signed it: each dathalf of the object as a guarantee. The
tesseraavere written in the native language ®rtbey expressed agreements made among
Celtiberians, but ten of them, which reflect dela¢tween Celtiberians and Romans, were in

Latin. The former not only involved the individualit the entire communityas a matter of fact,
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Rome took advantage of this naigractice to impose its legal ight in areas where the Roman
presence was less pronounceldus, little by little, thehospitiumlost its original nature of
equality and became assimilated to the clientele system (Beltran Lloris 2001:54-55).

Most of thetesseraalate,grosso modpto a period between the second century BC and
Augustus' principate and are iretehape of animals of symboligsificance for the Celts (bull,
pig, boar, etc.) or of Graeco-Roman origin

(dolphin) (Fig. 24). There is one in the shape of g
human head and four othensthe shape of a right
hand (lextera hospit), the very symbol of a deal
in the Graeco-Roman world. Lastly, six of them
have geometric forms. It is now widely accepted
that these were not onigade from metal, but of

perishable materials as well (Marco Simon

Figure 24. Tesserdrom Fuentes Claras, Teruel.
2002a). (Photo: F. Burillo).

The religious sanction of such an institutroay be inferred by Poseidonius' praise (in
Diodorus, V, 34, 1) of the Celtiberians' proverhiakpitality. Agreements were protected by the
gods themselves (Garcia Quint@@09: 141-146). In a world eracterized by insecurity and
spatial mobility, hospitality was essential (Salinas de Frias 1999b: 288-292; Sanchez-Moreno
2001), and, together with banquets, was a basmesit of Celtic cultw (Dietler 1995; Le Roux
and Guyonvarc'h 1986: 249-259; Marco Simon 199®-141; Poux 2000a and b; Sopefia 1995:
126-132).

Banquets

The practice of banquets among the Celtic peopf Hispania will be discussed by
FranciscoMarco Simon elsewhere in this issue. For thsson | will not deal at length with the
remarkable example of Castrején de Capote §Rex), in Beturia which, according to Pliny
(NH.,3, 13), was inhabited by Celtibenm(Berrocal-Rangel 1994, 200hjr will | comment on
the data concerning wine consumption (Doguiez Monedero 1995; Quesada Sanz 1995; Pérez
Sanz 1999).

In 136 BC in the well-defined area of Celtitlzeproper, after paglly compensating for
Mancinus' defeat with honorable negotiationg€efius Gracchus reaéd that the books of

accounts containing the transactiaisis quaestorship had been left behind in the city of
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Numancia. The Numantians, glad to oblige hinkeashim back into the city, entreated him to
stay and warmly received him with a banquetyisg him as guest of honor. Afterwards, they
returned his account books andisted on his taking whatever he wanted. Gracchus only
accepted some of the incense used during psatidfices and depadeafter expressing his
friendship to the Nmnantians (Plutarciib. Grac, V).

This source, notwithstanding its rhetoric, migidicate that banquets in Celtiberia were
also a ceremonial affirmation of social colmeswhere hospitality coulde expressed and gifts
could be exchanged. Gracchus accepted the invitation so as not to offend his hosts, but, since he
did not want to be bound by too valuable a &i#,prudently chose the modest incense used for
sacrifices (Sopefia 1995: 132).

Funerary banquets deserve separate mergiomal remains found in the necropoli attest
the existence of such ceremonies. These kindff@fings have been discovered only in a small
number of tombs, making them valuable indicaitaf prestige and asich proof of the high
status of the buried subjectdf@efio and Garcia Huerta 20037). Also, metal fragments found
in the tombs were probably the remains of gpitgods, grills and cddrons (Lorrio 1997: 231-
232).

Solutions to consecratiodeuotioand decapitation

The sacrificial nature of suicide is often miened, sometimes with the highest degree of
rhetorical artifice, in order to highlight the fabiat Celtiberians would taer take their own life
than face dishonor. The extreme consequetiegging from consecration within a martial
context can be clearly observed ie thstitution of ritual suicide. Th@euotiomanifested itself
in Celtiberia as a specific forof military bond, similar to the Gauligoldurii (CaesarBG,, I,

22) or to the Germanicomitatus(Tacitus,Germ, 13, 2-4). It was a magnified version of the
Roman clientele, informed by a stigpreligious feeling, whereby tliieuoticonsecrated their
lives to the gods in order to follow their lea@erd share his victory or die with him. This
practice is well attested by numerous sesr(Valerius Maximus, I, 6, 11; Servids]. Georg,
IV, 218; Dio Cassius, lll, 20, 2; AppiaBell. Civil,, 1l, 108-112; Florus, I, 34, 11; Strabo, IlI, 4,
18) (Ciprés 1993a: 123-129; Dapi1994; Sopefia 1995: 1488). The deep roots and
persistence adleuotiare supported by the fact that/id BC Sertorius gathered about him a
retinue of guards made up ofeell Celtiberian lancers (Plutarc®ert, 14) who, in all likelihood,
weredeuoti(Salinas de Frias 1983: 30).
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As far as the practice of decapitation is amed, it can be regarded as the final act of
the war performance. The more offensivetibeniliation imposed on the enemies, if they
experienced it personally, the more honorable tb®ry. According to various texts, to gain a
skull meant to appropriate the qualities of the defeated person (a belief that can be considered
analogous to that which led toetimutilation of the ght hand in Celtiber)aCiprés 1993a: 88;
Garcia Quintela 1999: 238; Sd@e1987: 96-99), and to obtaarprestigious trophy that proved
one'suirtus. As a matter of fact, the head was not anlyetaphor of victory and of the fighter's
personality, but a complex spiritusign. Its importance was enavos and lasted long after the
disappearance of ancient Celtic peoples as indepéerdéties. It was the abode of the soul, the
part symbolizing the whole, a reflection ofrpenality and a compendium of feelings, the
exponent of both death and submiee, a talisman, and a bond watificestry. This constant and
immense polyvalence led, accordingPierre Lambrechts, to a Celggaltationof the skull,
which became associated with a large numbenethphorical phenomenagid not necessarily
always signify decapitation nor was it memmamentation (Green 1992b: 78 ff., 116-118;
Lambrechts 1954; Ross 1957-58, 1968: 96-Bifpenia 1987: 99-114, 1995:149-155).

Texts regarding the celebration of this ritual in Celtiberia are not numerous (Diodorus,
X, 57, 2; Valerius Maximus, 1ll, 2, ext. 7hut both villages and necropoli have yielded a
generous number of heads in all kinds of feffweapons, ornaments, jewelry, ceramic paintings,
tesseragsculptural applications) (Almagro-Guea and Lorrio 1992; Blazquez 1958; Garcia
Merino 1992; Hernandez Vera and Sopefia 128ppz Monteagudo 1987; Saiz 1992; Sopefia
1995: 149-154, Figs. 34, 35, 40-43, 59-G3)e representations of zoomorphic fibulae, whose
ideological background is described in Poseidsnwell known text (in Diodorus, V, 29), are
also remarkable. Those that past a horse with a man's head unithe animal's muzzle are very
rare and of very high qualiAlmagro-Gorbea and Lorrio 1992: 426-428; Almagro-Gorbea and
Torres 1999), comparable to an image on a cerpiaae from Aulnat, currently in the Museum
of Bribacte, depicting a warriavith a head hanging from his fs&'s harness (Green 2001: 99)
(Fig. 25). Also worth highlighting arine superb Celtiberian examplessajna equitunwhere
horseprotomesare symmetrically placed and accompanied by men's trophy heads (Almagro-
Gorbea 1998:102-103assim (Fig. 26).

There is enough evidence to demonstraattie Celtiberians deliberately preserved

human skulls in domestic areas to suggest tlegt phacticed ancestor veneration. To keep such
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Figure 25. Fibulae from the necropoli of Numancia (Museo Figure 26. Signa equitunfrom Numancia, with horse
Numantino. Photo: A. Plazand Herrera de los Navarros protomes symmetrically placed and accompanied by men's
(Museo Provincial de ZaragoZ2hoto: L. Minguez) showing a trophy heads. Museo Numantir@oria. (Photos: A. Plaza).
horse with a man's head under the animal's muzzle.

relics within the hamlets, as observed in a Natiaa dwelling, must be terpreted as a different
practice from that of nailing skulls on the wallsgates of villages (observed, for example, in the
French Languedoc or the Catalan Puig de San¢Adr Puig Castellar) as warning signs (Alfayé
2001: 66-79; Antunes and Santinho 1986; Deael Schwaler 1990; Gracia Alonso 2001: 103;
Green 2001: 103 ff.; Oliver 1995; Rovir&lortala 1998; Sopefia 1987: 71-73, 1995: 154, 246,
252-253; Taracena 1943). The analysis performeddantly uncovered necropoli reveal that on
some occasions only certain bones were cremated and preserved (the head and the extremities),
while on others, Celtiberians kept the skutist only those belonging to the enemy but also
those of the members of the community @@&#o and Garcia Huerta 2001: 166; Jimeno 2001
246-247; Jimeno et al. 2002: 69-70; Sopefa 19952B23- This is a welkttested practice in
the whole Celtic world and was obviouslyfdrent from the above-described war-like
proceedings. Certainly, keeping the skull of a mends the family required the ritual defleshing
of the corpse (Carr and Knuisg)97: 167-173; Green 2001: 106 ff.).
Funerary ritualssacrum facere

The excarnation of corpses and the subsegetacttion of the bones before burial is a
widespread prehistoric practigethe Iberian Penindga (Andrés Rupérez 1998; Bellido Blanco
and Gomez Blanco 1996: 146 ff.; Fabregas 1998, 913 ff.; Ruiz Zapatero and Lorrio 1995),
North Africa (Camps 1961: 486-487assim and the Balearic Islands (Calvo Trias 2001; Coll
Conesa 1993; Guerrero Ayusoatt1997: 364 ff.; Salva et.82002: 210-213). Ossuaries contain
disordered bundles of bones that were depo#ite after the corpse had been exposed and the

carrion had disappeared. On somgeasions there are signs of the o$ fire (Andrés Rupérez et
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al. 2002; Delibes and Etxeber@abilondo 2002; Ortega 19941, 23-25; Pascual Benito 2002:
172-173). The Celtiberian ritual of exposure thus lmagonsidered an atavistic practice, rooted
in a prehistoric substra@lmagro-Gorbea 2001: 100; Delibes 1995: 66, 69 ff.; Ruiz Zapatero
and Lorrio 1999).

In a fragment that is crucial for our undersding of the religiagy of these peoples,

Silius Italicus distinguishes betweenawkinds of funerals in Celtiberia:

The Celts, who have added to their name th#te Hiberi, came also. To these men

death in battle is glorious; and they corsid a crime to burn #hbody of such a warrior;

for they believe that the soul goes up te gods in heaven, if ¢hbody is devoured on the

field by the hungry vultureRun, 111, 340-343. Trans. Duff 1949).

The author explicitly ¢es the ritual on another occasion, together with nine other kinds
of well attested funeral$(n, XllI, 466-487). In both cases, the ethnographic information
matches the sources. The poet faithfully folld®adybius, Timeus and Poseidonius of Apamea's
tradition (Ariemma 1999: 82-83; Bona 1993elz 1995; Nicol 1936: 25, 47-49, 130-131, 151-
155, 157-166; Sopefia 1995: 217-218; Sopefia andbR&alerm 2002: 260; Spaltenstein 1990).

Claudius Aelianus describes the Arevacaisimilar way, in a new reading which we
suggest as a possible interpretation ofBhekaioi - unanimous in the manuscript traditican
text of paramount interest thatshaeen attributed to the Vacceans:

The Arevaci (...) insult the corpses of suchldasfrom disease as having died a cowardly

and effeminate death, and dispose of tihgrburning; whereas those who laid down their

lives in war they regard as noble, heraid dull of valour, and them they cast to the

vultures, believing this bird to be sacr&k(natur. anim.X, 22. Trans. Scholfield

1971)2
The existence among the nativesaahoral system which exalted tdalos Thanatogbeautiful
death) and contemplated the performance of alsifuperal according to nature or to universal
reason, was indeed very appreciated by Aeliaauevout and sober Stoic (Sopefia and Ramén
Palerm 2002). This practice is again mentioetgy on, in a rhetorical and indirect way by
Orosius, who asserted that the Numantians did not want to accept the corpses that were offered
to them for burial (V, 7, 18-7) (Sopefia 1995: 218-219).

There are thirteen large circular tiledvpanents on the South Numantine slope, made
from stones 50 cm deep (Fig. 27). They are abanetgrs in diameter arahe is rectangular and
measures 12 x 6.5 meters, with a cobbled paatha cross on it. Therig-held opinion that

they were places for the exposure of sep(Sopeiia 1995: 248-250; Taracena 1982: 237, 256)
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appears to be supported by the discovery of the

Numantian necropolis nearby (Jimeno 1996: 57-5
1999: 13-14), but it is still veie to be careful in this " ;
respect. The circular structures from Montecillo- &
Dulla (Burgos) (Sopefia 199248), El Arenal (San f e
Leonardo, Soria) and Castro del Zarranzano :

(Almarza, Soria), of undesble anthropic origin,
must have had a similar function (Alfayé 2001:63-Figure 27. One of the thirteen large circular tile floors
64). Cm decp, (Photo. A Plazay e %0

Two Numantian tomb paintingere absolutely explicit: a dead fighter, lying on the
ground, is approached by a vulture, which devours him (Sopefia 1995: 222-224, Figs. 52-54)
(Figs. 28, 29). There are otheragxples of this motif on stelae from Lara de los Infantes
(Burgos) (Marco Simon 1978: 144, n° 134-18bpefia 1995: 226-227, 240, Figs. 44-45). One
of the iconographic variants of thisual, the association of birdlsat carry the soul of the dead
(symbolized by a head) to the Otherworld, is ewidin a funerary urn from Uxama and in three
other identical pieces, callédird-urns" (Argente et aR000:196-197, Figs. 59-63; Garcia
Merino 1992; Martinez Quirce 1996: 169-171; SE92; Sopefia 1995), and may be the same
as those represented oluaulafrom Chao de Lamas, Portugal (Almagro-Gorbea and Lorrio

1992: 422-423; Marco Simén 1998: 393-395). Thedél@ean pieces are similar to Gaulish

-

Figures 28, 29. Numantine paintingsdead fighter, lying on the floor, is approached by a vulture, which
devours him. Museo Numantin8pria. (Photos: A. Plaza).
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ones like the lintel of the altar from tbhepidumof Nages, although here the heads are inserted

between horses (Benoit 1969: pl. XIl); also vaarientioning are theharacteristic ceramic

pieces with human skulls forng a frieze from Galane (Lombemany of which came from

interments (Mesplé 1957: pl. I1I-4X]11-5). Two sculptures of therodnfrom Porcuna might

also attest the presence of this ritual is filace (Blanco 1996: 596-598; Blazquez 2003: 72-73;

Negueruela 1990: 77-82, 103-105, 92-Plates XXIIl and XXXVII), buthere is a debate over

the nature of the panoplies and the mercenary nature of the Celtiberian warrior represented here

(Quesada Sanz 1997: 626-632). The ritual of exposure is urmmnaddy seen on the stele from

Zurita, in the Cantabrian téawry (Peralta Labrador 2000: 175, 249-251; Sopefa 1995: Fig. 48).
The fibula from Drieves

(Guadalajara) is an example of animal

androphagy, a core concept of Celtic

eschatology (Benoit 1948: 72 ff., 1949:

245-250, 1964; Green 2001: 97-101;

Moitrieux 1999: 86 ff.) (Fig.30). The foot

of the fibula comes in the shape of a head,

with a helmet and torc, while the arch
shows a symmetric scene in which the
other head is devoured by a lion grabbing i
between its paws. In the middle of the
brooch is a circular torc, with clear
eschatological connotations, alluding to the
destruction of a padf the physical subject

and to his integratiomto the supernatural
world (Sopefia 1987 119, n. 9, 1995: 2281 e B0 T et e P 5
Barril 2002).

It has been pointed out that in the Celtiberian coirSesizaype the horseman
occupies a clear position of heraiscensusas in the funerary ste, and the bird of prey,
together with the wolf, might be playing thde@f connection witlthe Otherworld (Gomis
2001: 41-44). Another wonderful example of renadolle symbolism comes from Tiermes, with a
vulture, a bleeding figure, another bird, angdf fight (Garcia Quintela 1997; Sopefia 1995:



Celtiberian Ideologies and Religior883

241-243) (Fig. 31). The examples of the NutreanVase of the Warriors (Romero Carnicero
1999: 60 ff.; Olmos Romera 1986: 18; Sopeii@51241-243) and the stelae from El Palao
(Alcafiz, Teruel) and Binéfar (Marco Sim 1976: 76-77; Sopefi®95: 243 n. 177, Fig. 46;
226-227, Fig. 47) cannot be attributed to this lreconcept with certaty (Alfayé 2004) (Fig.
32).

-

Figure 31. Ceramic painting from Tiermes Figure 32. Stele from El Palaol¢afiiz, Teruel). (Photo: F. Marco
representing the association of a bleeding man, &imon.

vulture, another bird, and a wolf fight. Museo

Numantino, Soria. (Sopefia 1995: Fig. 64).

Basically, the information transmitted by Sililgglicus and Aelianus coincides with that
provided by Pausanias (X, 21, 3) on the Gaulshduhnis expedition to Dphi in the year 279 BC
(Curchin 1995). The Celts consecrated those wd fighting far from the home country in this
way because according to their beliefs, vaifdmals belonged in the divine world (Brunaux
1996a: 104-105, 165, 167, 2000: 244; Green 1992a).

The removal of flesh from corpses, whictwisll documented in the Celtic world, had a
mortuary meaning that differed greatlpiin the Graeco-Roman practices (Brunaux 1986;
Brunaux et al. 1999; Carr anchKsel 1997; Green 2001; Lamid®98; Parker Pearson 2000;
Sopefia 1995: Chapter Ill; Wieland 1999). The tasinty-five years of reearch have revealed
how interments were the culmination of paeis, very complex rituals. Thousands of
excavations have allowed us to draw for Gaphaorama of funerary sabty and scarcity of
interments, especially ithe latest stages. In tihhecropoli there is an apgant total lack of the
wish to humanize the space. Tieenoval of flesh before intemnt is clearly attested in
sanctuaries like Ribemont (Brunauxa&t1999: 206-212; Brunaux 2000: 238-241), but the
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enormous deficit of interments, especially in ldte La Tene period, cdre explained, at least
partially, by the exposure of corpses with the eguent destruction of nrsbof the skeleton. The
necropoli, indeed, do not seem to have l@anes for eternakst, in the westerad hocsense,
but places for relegation and offerings, somethimg iinot easy to interpret from a Classical
perspective (Brunaux 1996862-166, 1996b, 2000: 249; De@&01: 260, 308-335; Demoule
1999: Chapter IV; Leman-Delerive 1998; Perrin 2000).

In the British Isles, most of the human remains dating from between the end of the
Bronze Age and the Iron Age have been uncoverditches, silos and dwellings. The exposure
of corpses was the dominant funerary prac®&8s of the population was disposed of in an
archeologically invisible manner (Matthed899). The wooden structures on posts that
characterize many settlements of this period were polyvalent platforms; one of their functions
was the above-mentioned exposure of the debiddiz and Drewett 1971). In cases such as that
of Flag Fen (Norfolk), the base was built on water and here the findings included not only human
remains, but also weapons (Pryor 1991). La#ftlgre is evidence of the gathering of some bones
and their subsequent transpouatieither at the same timeafter the ultimate deposit, and on
some occasions, of their complete destrudtioam short time (Carr and Knuisel 1997; Cunliffe
1992; Healy and Housley 1992; Hill 1995; P4rfi995; Raftery 1981: 173-204; Sopeiia 1995:
202-203; Waddell 1998: 279 ff.; WdiB85: 83-121; Whimster 1981).

As far as Celtiberia is concerned, the cremation ritual lasted at least from the sixth
century BCmutatis mutandigto the third and second centuries BC (Curchin 1997). In the
necropoli, only some tombs stand out from the destto their rough steldRiba de Saelices) or
coarse tumuli (la Yunta). However, the norm was the individual interment in the form of a
simple deposit of an urn @ hole, with or without A ' 3
offerings and personal belongings (Burillo
1990; Cerdefio and Garcia Huerta 2001; Lorrio
1997: 261-264, 275, 288-289; Sopeiia 1995: 159 8
183) (Fig. 33). If the appant lack of planning in i
the cemeteries of the Middle Celtiberian era (or

Celtibérico plenofrom the fifth to third centuries

BC) appears peculiar (some tombs were placed ™ it

. . Figure 33. A tomlin situ,with funeral offerings, from
side by side, or very far from each other, or they the necropolis of Tiermes. (Photo: J.L. Argente).
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overlapped and formed thick strata), the scamitynterments, especlglin the Upper Duero
River region, is equally significant (Garciat&dlateos 1990: 26; Lorrio 1997: 114) and in
Celtiberia Citerior (Burillo 1987: 77-78, 1998: 133) the figag relative to the burial population
hardly provide any orientation at all for theitig population of this @a (Alvarez Sanchis 2003:
105-107; Alvarez Sanchisid Ruiz Zapatero 2001).

The depositing of the urn in the hole

was the end of the funerary process (Fig. 34)

But what happened in the preceding stages?
Given the current state of knowledge, it is

difficult to tell, althoughanalysis shows that
there is a significant loss in the percentage of]
bones deposited in the cemeteries, which we
much less than 40% of the quantity containeg
in a skeleton; this must necessarily be due to
ritual causes: apparently not just fresh corpse
but also selected bonestthad dried after the
removal of the flesh were subsequently burnt{
(Agusti i Farjas 2001: 73-75; Cerdefio and

Figure 34. Funerary urn from the necropolis of La Yunta
Garcia Huerta 2001: 164-167: Gémez Bellar Guadalajara), decorated wihband of waves. (Photo: J.A.

arcia Castro).

1996: 62; Trelliscé Carrefio 2001: 90-93).

In Tiermes, where 530 tombs have beealyred, the organic material found seldom
weighs more than 500g, while the ashes ofragreof medium build should weigh more than
1500g. As a matter of fact, the lack of remains pnéed the analysis of @f the studied cases.
This indicates that only some parts of the bodyewsirnt or that thashes resulting from the
pyre were only partially gathered (Angte et al. 1990: 18, 2000: 294, 298, 300-304). In
Numantia, out of 23 uncovered tombs, only ldvided remains of bone material, corresponding
to skulls and extremities, a quantity which must be considered primarily symbolic, just enough
for a cthonic offering. The frequent discoveryhales containing animal remains seems to prove
the existence of cenotaphs. Forty-five suahlise are known from Carratiermes (Argente et al.
2000: 294) as well as being attested in numenagsopoli in Gaul (Pein 2000: 99-100). This
demonstrates that it was impossible to recolléha corpses or that some were completely
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destroyed during exposure (Argente et al 2@B0®; Garcia Huertand Antona 1992: 148;
Jimeno 2001: 246-247; Jime et al. 1996: 37, 42; Sopefia 1995: 243-262).

Tombs then, were not the only place for dead in Celtiberia. The existence of two
necropoli for a single town, together with the digery of four skulls ira dwelling, in Numantia
(Taracena 1943: 157-171; S6el995: 154, 246, 252-253; Alfagd01: 66-75) and three large
tombs in the northeast sector, possibly intlgdh Herotn (Alfayé 20047-57; Sopefia 1995:
138-139 n. 85, 256-262) as well astagn ancient information tative to ossuaries, might
indicate possible alterationstime crematory practices (Sopefi@04) (Fig. 35). There are signs
that the ordinary cremation ritual
included a liminal period between the
death and the burning that made the
removal of the flesh possible. This

does not imply that all corpses were

exposed to birds, but simply that they

Figure 35. One of the three large tombs in the northeast sector of
might have become dried skeletons Numancia, maybe Heroon.Museo Numantino, Soria. (Gonzalez

Simancas 1926; Sopefia 1995: Fig. 66).
before their ultimate interment. The

significant fact described by our sources is tmdy the worthiest people were privileged to be
devoured and carried to heaveraidirect way by being ingested by an animal. Only the corpses
of the men who had died fighting could &t burnt, represented by bones produced by
nechrophagy that were preserved by Celtiberian communities (Sopefia 2004).

The Celtiberians had a complex eschatologioaiception that was not a mere vegetative
idea of the Otherworld (Sopefia 1987: 1B, 1995: 268 ff.). The dismembering of the body
and its subsequent treatment led Brunaux toidenshe following three elements: an individual
soul which is freed and has access to the OthésvedHeroes, the skull (residence of war-like
virtue, liable to be transmitted and/or veriedd and the rest of the body, whose function and
destiny are more easily comprehended (Buxnk096a: 162-164, 2000: 243). The most desirable
image of a world beyond death@eltiberia contemplated a estial goal for the soul, heaven
being the dwelling of divinity: hence thehi astral iconography of Hispano-Roman stelae
(Abasolo and Marco Simoén 199B8tazquez 1991: 256-60, 2003: 415-4B3pen 1989; Marco
Simoén 1978). This idea of the Otherworld inaddall the elements: water (the proximity of
rivers to the cemeteries is symptomatic) @kz Sanchis 2003: 83ppefia 1995: 165), earth,
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fire and air based on an indivialudea of apotheosis. As a matté fact, the most desirable
access to the Otherworld was not proscriptivergene could achieve this personal happiness if
they had achieved uirtus (Sopefia 1987 and 1@@&&sin. Everything seems to support the fact
that Celtiberian funerals had artraordinary social significance hiley declined over time and
only attached a relative value to tombs that, on some occasions, were simple cenotaphs.
The deep faith in the immortality of the spaltopic for druidic speculations according to
Poseidonius (in Diodorus, V, 28, 5-6, Cae843,, VI, 14, LucanPhars, |, 454-464 or
Pomponius Mela, Ill, 2, 18 ff) (Velasco L6p#&298) is the key to understanding Celtiberian
practices. To die was a virtuoagercise regarded as the fighs ultimate vocation, which
clearly affected the corpse of the dead persdhimvthe sacred war-space; this created a clear-
cut model of sacrifice, given théte dead fighter became consecrasadgrum facergto make
sacred. To sum up, in Celéba, as in the entir€eltica (Aelianus,Hist. uar. Xll, 22), there was
an oral heroic tradition, apparently preserved mainly by women, which reminded those who went
to war of their ancestors' deeds (Sallt#st., 11, 92) and transmitted this ideal of life. This ideal,
as observed by Lucan (Phars. I. 440-462), accompanied the soul of those who died with valour to
the Otherworld - thanks to the song/guidance et@orhe death of Celtiberians during the fight
was, indeed, &alos Thanatosa beautiful death.
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Endnotes

! Translation by Monica Stacconi. The author wishethamk Professor Carmen Guiral (UNED, Madrid),
Enrique Arifio (University of Salamanca), $i\Alfayé, Teresa Andrés and Francisco Masemon

(University of Zaragoza).

2 Arevaci is ourlectio (Sopefia and Ramén Palerm 2002). Scholfield reads Vaccaei and thitéstibe
Vulgata
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