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Introduction



Uoxtlos Ambi Me



(A word about me)






T
 his book is about Gaulish Polytheism - the modern revival of the religion of the ancient Gaulish-speaking Celts. My journey to Gaulish Polytheism has been a long and complicated one. It began with my finding a copy of Raymond Buckland’s
 Witchcraft from the Inside
 on my junior high school library shelf in 1978, when I was 13 years old. I already had the idea from somewhere, probably television, that Witchcraft was a surviving Pagan cult, though I believed it to be a bloody and awful one. The book cured that particular misapprehension, but I otherwise found it less intriguing than one might suppose. Its duotheism did not seem to match well with the polytheism of the other mythologies I had been studying.



Still, over time I found more books on Witchcraft and came to identify with it. I became an initiate of an eclectic coven when I turned 18, in 1983. Indeed, I have continued to practice Wicca and other forms of witchcraft down to the present day, though now I keep such rituals separate from my Gaulish practice and fit them into a hard polytheist theology. At the time I began studying Wicca, I read that it was the ancient Celtic religion, and I did not as yet have any reason to doubt it.



During my later high school years, I began reading on Irish mythology. This was a natural outgrowth of my interests in mythology and Paganism. I quickly began to notice a discrepancy between the books I was reading on Irish myth and the ones I was reading on Wicca. At first, it was possible to paper over the differences, but after my initiation, and the Wiccan rituals I participated in, it became clear that there was a gaping chasm between the two. So it was that, in 1984, still 18 years old, wholly on my own, I began developing a version of Gaelic Paganism.



In 1985, I went to Pagan Spirit Gathering. There, I met with Murtagh AnDoile and various other people, discussing how to develop a genuinely
 Celtic
 version of Celtic Paganism, as we called it then. The meeting with Murtagh, in particular, was formative, influencing my development and confirming me on my Celtic path. In 1986, I taught a class at PSG on Celtic myth, which was well-received. At PSG 1987, I held a private, non-Wiccan ritual in honor of the Irish deity Lugh, which was attended by three or four friends. I was a member of the Druid group Ár nDraíocht Féin from 1985 to about 1987 or 1988.



From 1987 to 1990, I studied in graduate school and alternated Wiccan with Celtic practice. Starting in 1991, I began practicing fully as a Celtic Polytheist, mostly in an Irish tradition. In 1994, I wrote an unpublished book entitled
 Walking with the Gods
 , which described my Irish practice as it had developed up to that time. In 1995, I joined Imbas and was a member for a couple years.



In about 1998, I got hold of Alexei Kondratiev’s The Apple Branch: a Path to Celtic Ritual. This was the book that really got me interested in Gaulish Polytheism, convincing me that a Gaulish revival was really possible - that enough was known. Still, at this phase in my life, I was deeply invested in Irish Reconstructionism and convinced that there was not enough interest in the Gaulish path for it to be anything but a waste of time. I began practicing a mixture of paths, mostly Irish, but Gaulish in certain private rituals.



My interests waxed and waned. I developed close ties with various Irish deities, but something didn’t feel right. I felt very close to Them, but missed something. There was a sense of wrongness, a sense that my own deities were not as close to me as I thought, or perhaps were almost the deities I sought but not quite. I was stubborn and held to my course.



In 2004, my work, and my wife’s, took us to Florida, where we settled in the deep woods on the southern fringe of the Ocala National Forest. In 2005, I began to practice exclusively Gaulish, although my practice was still much inferior to what it would later become. In 2008, wanting to get some good from them, I rewrote and published the class handouts from a Gaelic group I had led, along with material from
 Walking with the Gods
 , as the book
 Celtic Flame
 , under the pen-name Aedh Rua. That book received mixed reviews.



From 2009 on, a new job led to my having the money to afford the latest research materials, and my Gaulish studies leaped ahead. I finally had reliable material, that could stand up to at least some scholarly scrutiny. My Gaulish Polytheism began to take the form you will discover here.



In November of 2011, I was diagnosed with renal carcinoma. I had my right kidney removed on November 27, 2011, and endured a long and painful recovery from a surgery with complications. At least they got the cancer in one go. I returned to work after a couple months, but my heart wasn’t in it anymore. In October of 2012, I left my job and began managing my wife’s business. Over time, I again became active in online fora, and this has led me here.



My cancer diagnosis is directly related to this book. It made me far more aware of my own mortality and of the need to get things done in the limited time I have. I want some good to come of my studies - of all the research I have done. I want to share my knowledge with you to help shape and develop the Gaulish Polytheist path. Information on Gaulish Polytheism is hard to get, and a good book will be very useful to those who are called by the Gaulish Gods or Ancestors.



If you are so moved, I invite you to embark on this journey with me.





[image: ]







Chapter 1



Some Basics






T
 he Gaulish Polytheism which is the subject of this book has a number of elements, among them are



	
The Gaulish identity, which is basic. This is not a modern ethnicity, and cannot be blood-based. It is open to anyone who is called by it. We will discuss how it relates to the modern Celtic identity, the modern Celtic nations, and what is known about how it was framed in ancient times. Indeed, we must discuss these issues, for they are very contentious.


	
The ancient Gaulish worldview, including cosmic principles, worlds, ethics, and so on. While not as well known as the ancient Irish worldview, there is nonetheless a surprising amount that can be known about it.


	
The Dêwoi - the Gods and spirits that form the center of Gaulish polytheistic feeling and practice, however one sees them in theological terms. These are the best known of the elements of Gaulish religion. We have many sources that allow us to know their names and something about their attributes.


	
The Coligny Calendar, which is the Gaulish calendar, and is itself the subject of fervent academic debate, but which may allow us to reconstruct certain festivals and concepts of time.


	
The basics of ritual and worship, which have been reconstructed very differently by different scholars.





These elements were only part of a total Continental Celtic tradition, which included elements like magical practice, poetry, music, crafts, and so on. Unlike the case of the modern Celtic peoples, however, other elements of the Gaulish tradition are for the most part lost to the ravages of time, history, and colonization. We have only a small amount of magical lore; we can reconstruct more, but the majority is now lost. Certain poetic forms and formulae can be
 assumed
 to have existed based on the examples of other Celtic and Indo-European peoples as well as the evidence of the existing inscriptions, but the majority are not recoverable. We know nothing about Gaulish martial arts and warrior techniques, though we can recover some words for them. There have been surprising efforts made at the recovery of Gaulish music by musicologists, linguists, and archaeologists in projects like the Austrian band
 Imbraxton
 . These do not amount to a musical tradition, but at least allow us to have some limited idea what Gaulish music sounded like
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 . We also have next to nothing left of ancient Gaulish literature, though a surprising amount of mythology can be picked out of Greco-Roman texts. Gaulish folk dancing is also lost, though we have a couple statues showing that ancient Celts did indeed dance. The one thing of the ancient Gaulish cultural tradition, outside religion, that we may be able to recover is part of the material culture. We have a lot of examples of objects, especially metal work. From these, modern artisans have been able to recreate a lot of ancient techniques and styles. More will no doubt be done with the passage of time, and Continental Celtic design will survive to some extent.



	Sources of Gaulish Polytheism:
 The discerning reader is probably going to want to ask what the sources are for any religious tradition - how we know where we got it. It is important to do this, though the situation is not so bad as for Irish and Welsh Paganism. There is still bad information out there, but for Gaulish traditions, which are less popular in New Age circles, the problem is not so much deliberate misinformation as out-of-date sources. Of necessity, the sources for a wholly revived tradition like Gaulish Polytheism will be different than for living traditions like those of the modern Celtic peoples. A few of them will include:



	
The corpus of inscriptions in the Gaulish language, mostly, though not all, of a religious nature. These are often sketchy, and open to scholarly interpretation, but contain the best remains we have of the Gaulish language, and much on the names and natures of deities. Several of these are magical inscriptions, including important evidence as to cosmology and spiritual concepts.


	
An even larger, indeed vast, corpus of Latin inscriptions from Gaul allows us to know much as to the names and attributes of the deities, as well as other cultural and religious information.


	
Other archaeological evidence allows us to know much about the material aspects of worship - about sanctuaries, offerings, and so on - and allows us to know much about the social context in which that worship took place. We know much about Gaulish settlements, arts, crafts, architecture, agriculture, and so on from this evidence.


	
The accounts of Greco-Roman writers form a basic source. They cannot be used uncritically, as they are the accounts of foreign observers who have nothing resembling objectivity and use nothing remotely like sound scholarly methods. Moreover, they are sometimes hostile to those they observe. Nonetheless, the Greeks and Romans came to know their neighbors well over centuries of interaction, and their writings form a valuable source of eye-witness accounts.


	
Early Irish and Welsh vernacular texts can throw a great deal of light on Gaulish practices and beliefs. They must, however, be used with caution. They were all written after the introduction of Christianity, centuries after the period we are interested in. Moreover, they are from a different, if neighboring and closely related, society. We cannot treat them as authoritative for Continental Gaulish religion, nor can we treat Gaulish religion as just a local version of Irish, but the vernacular texts can indeed be used, and they throw light on wider Celtic traditions when used cautiously.


	
The work of scholars in Indo-European studies and related cultures can shed a good deal of light on Gaulish traditions. They can show us the origins of words and give us cross-cultural information on mythology and ideology. Still, caution is in order. These studies are highly theoretical and open to multiple interpretations.


	
The folklore of the modern Celtic peoples and of peoples descended from the ancient Gauls can form a source of knowledge. Such lore can give us information regarding practices of worship and the belief in certain spirits or spirit-types that appear to have survived the ages. The usual cautions still apply, however. Modern Celtic folklore is not Gaulish, but that of a related people. And the modern descendents of the Gauls have undergone more than a thousand years of radical cultural change, including the adoption of a different language and another religion.


	
Certain medieval documents can also be useful for our purposes. From them we can get scraps of lore that might be otherwise unavailable. Such documents, for example, give us much information on the spirits known as
 dusioi
 . The medieval
 capitularia
 can give us information as to late Pagan practices by telling us what the Christian Church wished to forbid. However, we must be careful, for these documents come from so late a date that we cannot be sure what in them is truly Gaulish and what is of Germanic or Romance provenance.


	
Finally, we still interact directly with the Gods, spirits, and ancestors themselves. This is commonly known today in Reconstructionist circles as UPG, an acronym for Unverified Personal Gnosis - and is commonly disdained. But it still happens, and even the people who disdain it usually make an exception for
 their own
 gnosis
 . It is perfectly true that UPG is subject to a very high rate of error. We often see what we want to see and let our assumptions and egos blind us. The best way to prevent this is to check any insight received from spiritual sources against other information. If a given piece of UPG contradicts the lore as we have it, it should probably be viewed with a great deal of skepticism. However, to disdain UPG entirely, especially when dealing with a tradition like Gaulish Polytheism where so much has been lost, is to create the dry skeleton of a tradition without the flesh it needs to live again.





Uoxtlos ambi Keltûs Galatîsc – A Word about the Celts and Gauls: Matters of Terminology and Identity:



Before we go any further, we need to address one of the simplest and yet most divisive questions found in Celtic Polytheist circles. We won’t be able to come up with a final answer here, but we can at least come up with very provisional answers for the purposes of this book. Every few months, the Celtic Polytheist internet is convulsed by yet another debate on the question of the meaning of the word “Celtic” and of the Celtic identity. The issue goes to the heart of modern Celtic Polytheism, because the answer to the question may, depending on whom one asks, have to do with who has the real right to practice various kinds of Celtic spirituality. Questions of ethnicity, nationalism, colonization, and cultural appropriation are involved. The exact nuances of the issue are complex, and there is no consensus of opinion, even among those actually native to modern Celtic countries.



We cannot hope to solve those issues here. That would take a whole book, and even then no minds would be changed. What we can do is use such scholarly consensus as exists to put down tentative and provisional definitions of some terms, so that we use a consistent and understandable vocabulary.



According to Celtic scholar Bettina Arnold, modern Celtic studies scholars assign the word Celtic a primarily linguistic significance. To them, it means the groups of historic peoples known to have spoken a Celtic language. Among these clearly are the inhabitants of the modern Celtic countries: Ireland, Scotland, Wales, Brittany, Cornwall, and the Isle of Man
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 . Arnold further contends that archaeologists, however, give the term a different significance, denoting an ancient people sharing a common material culture and a distinctive art style. This definition includes the peoples of Central Europe and the British Isles who shared this complex, beginning in the late Halstatt period and continuing down to the Roman conquest
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 . Celtic linguist Raimund Karl has a related view, holding that the Keltike, as he calls it, denotes a cultural continuum linking various peoples in Iron Age and modern Europe. Among the structuring factors of this cultural continuum are the presence of Celtic languages and of a related material culture
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 .



These definitions share much, including a focus on two sources of Celticity- the presence of Celtic languages and, in the archaeological context, of a shared material culture. For our purposes here, we will use the definition that “Celts” are effectively two groups of people united in a shared cultural and linguistic continuum. Modern Celts are those who either currently speak, or whose ancestors recently spoke, a Celtic language. These include the inhabitants of the six modern Celtic countries: Ireland, Scotland, Wales, Brittany, Cornwall, and the Isle of Man. Ancient Celts are those who participated in the Halstatt and La Tène archaeological horizons and who, for the most part, also spoke ancient Celtic languages, among them the ancestors of the modern Celtic languages and extinct languages like Gaulish.



To make this definition work, we need to define what we mean by Celtic languages. According to archaeologist and Celticist Barry Cunliffe, the Celtic languages are one division of the Indo-European family of languages, most closely related to the Italic languages. Today spoken on the Atlantic fringe of Europe, they were once spoken over a large area of the continent, from ancient Iberia, through Gaul, the Alpine region, down the Danube Valley, and into the Balkans
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 . According to Cunliffe, the Celtic languages are divided into two groups – the Continental Celtic languages and the Insular Celtic languages. The Continental Celtic languages were spoken on the European mainland. All are now extinct, except insofar as modern people are reviving some of them. The Insular Celtic languages were, and with the exception of Breton still are, spoken in the British Isles. They are divided into two groups: Q-Celtic and P-Celtic. The modern Q-Celtic, or Gaelic, languages include Irish, Scots Gaelic, and Manx. The P-Celtic, or Brythonic, languages include Welsh, Cornish, and Breton
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 .



Celtic linguist David Stifter agrees with Cunliffe, seeing the Celtic languages as one of the 12 attested branches of the Indo-European family. He likewise divides the Celtic languages into Continental and Insular, though he notes that some scholars have made the division into P-Celtic and Q-Celtic primary, which is a perfectly legitimate alternative view.
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 Stifter includes a fascinating list of ancient Celtic languages in his discussion, all spoken at the time of the maximum extent of the Celtic language family:



	
Celtiberian (spoken in Iberia, today Spain),


	
Transalpine Gaulish (spoken in France, Belgium, Switzerland, southern Germany, Austria, the Danube Valley, and the Balkans),


	
Cisalpine Gaulish (spoken in northern Italy),


	
Galatian (spoken by Celtic migrants to Anatolia, today Turkey),


	
Lepontic (also spoken in northern Italy),


	
Lusitanian (spoken around Portugal, and only para-Celtic, with significant divergences),


	
British (spoken in England, Wales, and southern Scotland, ancestral to the modern Celtic languages of Welsh, Cornish, and Breton),


	
Goidelic (spoken in Ireland, ancestral to Irish, Scots Gaelic, and Manx), and


	
Pictish (spoken in northeast Scotland)
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This brings up the question of who we mean by the Gauls. Now that the Celts have been defined, the Gauls need to be defined more specifically. For our purposes here, the Gauls are the ancient Celtic peoples who spoke the Gaulish language, including both Transalpine and Cisalpine Gaulish, as well as Galatian. We can see from the discussion of languages above that the Gauls inhabited much of Europe, including France, Belgium, Luxembourg, Switzerland, southern Germany, Austria, the modern Czech Republic, and Slovakia. They eventually expanded by conquest to include Hungary, northern Italy, the Balkans, and central Turkey, among other regions. It should be noted that they never formed a unified empire but were divided into many independent tribes who often fought each other. “Gaulish” identity was always subordinate to tribal identity.



Nonetheless, they did have a name for themselves, according to Celtic linguist Kim McCone, in his groundbreaking study of the subject. According to McCone, the term
 Κελτος
 is first used in Herodotus to refer the inhabitants of Europe north of the Greek colony at Massilia. Julius Caesar, in his
 Gallic War
 , clearly recognized
 Celtae
 as the native Gaulish term for the inhabitants of Gaul.
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 Based on this and some linguistic analysis, McCone is able to reconstruct
 *
 Keltoi
 as the native term used by the Continental Celtic peoples to refer to themselves.
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 McCone derives the name from
 *klitos
 (the Hidden One) - a likely by-name for the deity called Dis Pater by Caesar, from whom the Gauls apparently claimed descent.
 *
 Keltos
 would thus mean roughly “Offspring/Descendants of the Hidden One”.
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McCone also analyzes the word
 Galatis
 , used by the Greeks to refer to the Gauls and thought by many to be a self-designation.
 Galatis
 makes a somewhat later first appearance in Greek than
 Keltos
 but is firmly attested by the early 3rd century BCE.
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 According to McCone, it is probably derived from a native Celtic word, itself derived from the root
 galā
 , having the primary meaning of “can, to be (physically) able to, have the power to”, but also having connotations of “warlike ardor, hatred, ferocity, enmity”. A
 galatis
 , then, is someone endowed with
 galā
 .
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 McCone’s take on the matter is that
 galatis
 refers to an unmarried member of the warband, who fights in a state of rage and ecstasy.
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 This kind of mystic, ecstatic warrior is an old part of several Indo-European traditions, the Celtic included. Probably the best known example was the Nordic berserker. Another example of this heritage of warrior frenzy is found in the Iliad, where battle frenzy is referred to as
 λνσσα
 (lyssa), probably referring to “wolfish rage”, the warrior becoming like a wolf or predator. Still another example, of great importance to us here, is the warrior frenzy of the hero Cú Chulainn in the Irish epic
 Táin Bó Cúailnge
 , where it is referred to as
 ríastrad
 . Here, we see the physical and psychic transformation of the warrior described in great detail, the reversal of the joints within the skin, one eye squinting to a tiny size while the other bulges out, the hair standing on end, a fierce light appearing about his head, and so on. Indeed, light and heat were important features of ecstatic warriors in several Indo- European traditions, suggesting that they were general by-products of
 galā
 .
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 Be that as it may, McCone argues that the term came into Greek as a result of the Celtic invasions of Italy and Greece. Given that those invasions were likely led by warbands, with young, unmarried warriors prominently represented among them, it was natural enough for the Greeks to pick up this word and apply to it the
 Keltoi
 as a whole. It is important, however, to understand that therefore
 galatis
 is not an ethnonym or ethnic self-designation.
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The Latin term
 gallus
 , also meaning “a Gaul” is analyzed by McCone in terms of the word
 galatis
 , but in this case he proposes a complex derivation from Etruscan to explain the peculiar features of the particular Latin word.
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The most important result of McCone’s study is that we are left with only a single native self-designation for the ancient Gaulish Celtic people. The ancient Gauls called themselves
 Keltoi
 , a term that in ancient times was not used to refer to the inhabitants of Britain or Ireland. In this book, we will use these terms in the following way: the modern Celt and Celtic will be used to refer to the Celtic peoples in general, using both the meanings advanced by Celtic studies and by archaeologists. The term
 Keltos
 /
 Keltoi
 will be used to refer specifically to the Gaulish-speaking Celts of the Continent. It will be treated as synonymous with the modern term Gaul, which we will also use, as most people know what it means, though the
 Keltoi
 themselves did not in fact use it.



Modern Gaulish Polytheist Self-Designations



Modern Gaulish Polytheists tend to use various terms for themselves and for what they are doing. The most common and straightforward, in English, is to call the tradition Gaulish Polytheism and those who follow it Gaulish Polytheists. Gaulish Paganism is perhaps a broader term. Once upon a time, the terms were synonymous, but they have since diverged. The term Gaulish Reconstructionist has a more specific meaning, which I follow C. Lee Vermeers in using to refer to the use of the reconstructionist methodology – the use of the best available modern research and scholarly methods to, as much as possible, reconstruct accurately what early pagans really thought and did. While some Gaulish Polytheists are also reconstructionists, others are not, and still others are only to a degree. Many modern Gaulish Polytheists are also modern Druids, and many others are not. It should only be noted here that modern Druidism has its own history and to some extent community, centered less on belief than on the use of typically modern Druid symbols and rituals.



Another term for specifically Gaulish Polytheism is Senobessus, a modern coinage taken from the Gaulish seno-, meaning old, and bessus, meaning custom, thus “The Old Custom”. The term is deliberately designed to be similar in sense and meaning to terms like Forn Sed, used for Scandinavian Heathenry. I coined it in 2011
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 in a conversation on Facebook with Cainogenos, the founder of the Gaulish Polytheism Community on Facebook. He put the term into a poll in the community, which it won a couple days later. Cainogenos then used the term in a number of posts and e-groups for a while, but it never quite caught on. I still like it. A different term was coined by Condêwios, another former leader of the Gaulish Polytheism Community. He suggested Celtocrabion, meaning simply “Celtic Religion”. Still other folks have suggested Creddîmâ Celticâ, which I dislike on all kinds of levels, to be honest, including the Christian-derived notion that religion is primarily belief, and the lack of distinction between Gaulishness and broader Celticity, which to me smacks of appropriation.



In the German-speaking world, the Celtic Reconstructionist community - most of whom are in fact followers of Gaulish traditions and deities - use the term Celtoi to refer to themselves. This obviously is another spelling of
 Keltoi
 . Except for an inadvertent, unfortunate, and unavoidable resemblance to the English term Celtic, the term is well-nigh perfect.
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The term
 Galatis
 , in various forms, is also still in use by some Gaulish Polytheists, especially in the Portuguese-speaking world. I rather favor a version of it. Although it is ahistorical, it has the advantage of preserving a unique and recognizable form that cannot be confused with “Celts”. It therefore does not appropriate Celticity, which is important, at least to me. There is, moreover, the possibility that the term for “warband warrior” did, in fact, at some point come to be used by at least some Gaulish-speaking tribes as a name for themselves, although we cannot prove it. The plural form of this word would be Galaties or Galatîs, by the way.



Out of respect for the modern Celtic peoples, when discussing modern Gaulish Polytheism in this book, we will mostly use the term “Gaulish Polytheism”, and “Gaulish Polytheists” when writing in English, though other terms will occasionally make an appearance, including especially
 Keltoi
 /Celtoi and Galatîs.



We need to be careful in all of this to stress that Gaulish Polytheism is a wholly reconstructed tradition. There is no unbroken Gaulish lineage- no cultural continuity. There is only what we can reconstruct from the best available sources we have. At the same time, the modern Celtic People do still exist, do preserve their culture today, and are struggling for linguistic survival. We must not allow our reconstruction to become a cultural colonization of the existing Celtic peoples. We must be careful not to claim labels like “Indigenous Celtic” or “Indigenous European”, or to argue with them about what constitutes authentic practice. They exist, modern Celtic culture exists, and we must not harm it in our own efforts.



Another nasty little danger we must put to rest at the outset is that of race. There is no place is Gaulish Polytheism for racism. The Gauls did have a concept of some kind of common relationship among them, but there is no evidence that was anything like racial identity in any sense. Some myths preserved in Greco-Roman texts would seem to argue that they regarded themselves as a mixed people, made up of one part indigenous Celts, one part colonists from the islands in the ocean, and one part migrants from across the Rhine. Racial theories are thus particularly problematic when applied to Gaulish Polytheism. Anyone who is called by the Gaulish Gods, Spirits, and Ancestors is welcome. There is no reason to exclude anyone.



I must also be careful to stress that in no way does this book speak for anyone but me. In particular, I cannot and do not speak for the modern Celtic peoples. Nothing here represents any modern Celtic tradition, Pagan or otherwise. It cannot be used to gain access to Irish or any other modern Celtic culture. You cannot become “Celtic” by reading it or practicing anything I will write about. It will represent my own reconstruction of the culture of the ancient Gauls, adapted for modern practice, nothing more or less than that. Other Gaulish Polytheists have their own ideas which resemble mine in some ways and differ in various particulars, but are still valid. While I use some of their ideas and they use some of mine, in both cases only with proper attribution, they do not speak for me nor I for them. Still, I think readers will find that this book forms a good introduction to Gaulish practice and is a perfectly valid approach - as valid as any other - reasonably well-backed by the sources. That is really all that anything of this type can offer.
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Chapter 2



The Gaulish Worldview






T
 he ancient Gaulish worldview can only be known in general outline, and then mostly from linguistics. We have no great literature in Gaulish as we do in Greek, Latin, Irish, and Welsh; we have only inscriptions and what can be pieced together from comparative studies. Still, given the paucity of evidence at our disposal, it is surprising how much we can know. We can get ideas of seasons and cosmic principles, of Three Worlds in space, of directional symbolism, good and evil, honor, destiny and Fate, animal symbolism, and the soul. Together, these comparative scraps of evidence allow us to sketch the lineaments of a worldview.



Cosmic Principles



Built into the Celtic languages and worldviews are two great cosmic principles that exist in a system of complementary duality. Each is needed to complete the cosmos. Neither by itself can support life and wholeness. We have no direct evidence as to whether the Gauls had words for such principles, but linguistic reconstruction suggests that the words existed in Old Common Celtic, so it would be surprising if they didn’t survive into Gaulish.



Here, we use the terms from Alexei Kondratiev’s
 Apple Branch
 , with meanings taken from Kondratiev, the Brothers Rees’
 Celtic Heritage,
 and a touch of intuition.



Samos:
 The cosmic principle of the summer, the light, daytime, the Upper World, the living, order, the tame, and the mundane.
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Giamos:
 The cosmic principle of the winter, the dark, nighttime, the Lower World, the dead, chaos, the wild, and the magical.
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The alternation of these principles, in the form of day and night, or summer and winter, or waxing and waning moons, has profound meaning. It is the means by which time and the calendar are generated.
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 It determines which spiritual influences are dominant at any time, and which activities are of good omen.



The Three Worlds



Modern, Irish-based Celtic Reconstructionists tend to use the three worlds of Land, Sea, and Sky in their practice.
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 They base this on well-founded mainstream scholarship of early Irish cosmology, which finds the belief reflected in the Irish epic the
 Táin Bo Cualigne,
 as well as in various oaths and prayers.
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There is evidence for this same belief among the Gauls as well, in the form of Strabo’s famous quote that the Celts on the Danube “feared nothing so much as that the sky might fall on them.”



Celtic linguists recognize native words for “Heaven”, “Earth” or “the World”, and “the Deep”, in the Celtic languages, with similar connotations to Land, Sea, and Sky. These include attested words in Gaulish.
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 The archaeological evidence of Gaulish sacrifice, while ambiguous and of many types, reveals at least two kinds that are most likely directed to celestial and infernal deities.
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With that in mind, we can sketch the outlines of a cosmic system. Essentially, it consists of Sky, this World, and the Deep, with the possibility of a World Tree linking them, though this last is conjectural. It resembles the system of Land, Sea, and Sky closely, though I see no reason not to use the Gaulish terms for these things, since we have them, and their connotations are quite different from any words in English.



Albios:
 The Sky, home of celestial deities and celestial bodies, with connotations of light, purity, and Truth; source of power for the
 Samos
 principle.
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Nemos:
 Sky, another word for
 Albios,
 above, though perhaps more restricted in meaning to the physical sky.
 

9





Bitus:
 This World, home of humanity, animals, plants, and various spirits, acted upon by the Upper and Lower worlds.
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Mori:
 Sea, another word for
 Dumnos (
 below), though definitely more restricted in meaning to the watery sea.
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Dumnos:
 The Deep, home of chthonic deities, spirits of the dead, and certain dark spirits,; connotations of darkness, fertility, and mysterious power; source of power for the
 Giamos
 principle.
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Bilios:
 A tree, by extension the World Tree, linking the Three Worlds. Conjectural.
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Celestial and Chthonic



According to Delmarre, there were also attested Gaulish words for “celestial” or “uranian” and “chthonic”.
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 That there were words for worlds, descriptive terms for things from above and things from below, and differences in ritual in some places and times, all suggest the centrality of a cosmic system emphasizing the shining Heavens, the dark Deep, and the world between them, over which they alternated influence.



Ueronados:
 From above, pertaining to
 Albios,
 celestial.
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Andernados:
 From below, pertaining to
 Dumnos,
 chthonic, infernal.
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The Directions



The orientation of the directions in Celtic cultures is well-accepted in Celtic linguistics, and in Indo-European linguistics more broadly. The person at the center stands facing East. The West is behind him or her. The South is to the right hand, and the North to the left hand. The South is of good omen, and the North of ill omen.
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 The system below reproduces all that, and adds my own conjecture that the East, being the place of sunrise, is to be associated with
 Samos,
 while the West, being the place of sunset, is to be associated with
 Giamos.
 I also add ideas from the Brothers Rees on the importance of the Center. I do not use the rest of the Irish directional system preserved in
 The Settling of the Manor of Tara
 , because I find little convincing evidence of its being known in Gaul.



Are:
 East, before, in front of, direction of
 Samos.
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Dexsiuos:
 South, at the right hand, favorable.
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Eri:
 West, behind, rear, direction of
 Giamos.
 

20





Tutos:
 North, at the left hand, unfavorable.
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Medios:
 Of the middle, central, the center.
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The Two Words for Holy



In most Indo-European languages, there are two words for “holy”. In Old English for example, the word “halig”, which once meant “holy, whole, health-giving”, was complemented by the word wíh, which meant “sacred, set apart, belonging to the realm of the Gods”. In German, the exact same pair of words was “heilig” and “weih”. In Latin, the words were “sanctus” and “sacer”, while in Greek they were “agios” and hieros”.
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It is not clear that forms of these words existed in early Celtic or in historical Gaulish, though it is likely they did. Words that seem to convey such a meaning are in the list below:



Noibos:
 Sacred, shining, separated out, of the realm of the Gods.
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Slanos:
 Holy, safe, whole, sane.
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Iaccos:
 Safe, good, cure, treatment, salvation.
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Good and Evil



Here are some words for good and evil. The exact breakdown of which words refer to moral good versus evil, as opposed to non-moral good or high quality versus badness or uselessness, is not known.



Mati:
 Good, favorable, complete.
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Drucos:
 Evil.
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Dagos:
 Good.
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Waxtos:
 Bad.
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Concepts of “Honor”



The Gaulish peoples, in common with the Celtic peoples in general, set great store by personal honor and reputation. Despite this, there is no single word for honor, but rather a number of words that collectively describe the desirable person: someone of strength, victorious and prosperous, but sharing what they have, living by truth, integrity, loyalty, virtue, and above all with a good reputation.



The following list of words for aspects of “honor” and virtues is the ultimate child of the virtues found in Audacht Morainn, as interpreted by Alexei Kondratiev, translated into Gaulish using Delmarre and Matasovic. It also owes much to a list of virtues created by Maya St. Clair, in the Gaulish Polytheism Community. It should be pointed out, however, that Maya is an Irish Polytheist.



I also should take time to recommend the work of Christopher Scott Thompson on honor in the Gaelic world. It can be found on the web, particularly the website of the Cateran Society. His other work is available on his website. His work has only indirectly informed mine, but his understanding of Gaelic honor concepts in undoubtedly superior to my own. The work of Michael Newton, particularly the
 Handbook of the Scottish Gaelic World,
 should also be mentioned here. Again, there is no direct influence, but it will help give understanding of how honor-based societies worked in practice.



Eniequos:
 Face, honor.
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Boudi:
 Victory, prosperity.
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Clutos:
 Fame, a good reputation.
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Nertos:
 Strength, vigor, power, spiritual power.
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Uīros:
 True, Just, Truth.
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Uīroionos:
 Just, Fair, Equitable, Accurate, Exact, True, Rightful, Appropriate, Due, Sound, Apposite, Straightforward.
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Uīridos:
 Virtue.
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Rextus:
 Law, right.
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Uosedlâ:
 Firmness, calmness, steadiness.
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Couīriâ:
 Loyalty, sincerity, good faith.
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Dilestos:
 Firm loyalty.
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Oigetocariâ:
 Guest friendliness, hospitality, generosity.
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Inrextus:
 Integrity, inner rectitude.
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Comsamaliâ:
 Even-handedness, fairness, impartiality.
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Ueliâ:
 Modesty, honesty.
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Galâ:
 Valor, courage, ability.
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Trougocariâ:
 Compassion, pity.
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Uariâ:
 Duty.
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Uissus:
 Knowledge.
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Destiny and Fate



Ideas of “Fate”,
 Toncnaman
 , were inherently related to the verb toncet, “he, she, it swears”. The essence of it is that Fate was “that which is sworn”, while to swear was to destine. This leaves open who was doing the swearing. From other evidence, we can probably conjecture that it was most likely Lugus and Rosmertâ, though that will be discussed further in the chapter on deities and spirits.
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Toncnaman:
 Fate, destiny.
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Uatus:
 Prophecy, divination, poetic inspiration.
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Animals



We do not have enough evidence to say if the Gauls had animal totems in any meaningful sense. Some tribes appear to have animal names, but most did not. Personal names sometimes contain animal elements, but other times do not. Certainly, animals were powerful residents of the Gaulish mental world and could serve as symbols of deities and various qualities. Here is a list of some:



Mîlon:
 (Small) animal.
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Artos:
 Bear. Fertility, prosperity, and the products of the forest. Associated with the Goddess Artio.
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Turcos:
 Boar. War and hunting, hospitality and feasting. The Otherworld.
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Taruos:
 Bull. Strength, ferocity, virility. Symbolic of sky and healing deities, especially Taranis and Grannus



Bous:
 Cow. Fertility, nurturance, motherhood, the moon. Associated with the Goddess Sironâ, who is called Bouindâ (White Cow), and Damonâ (Great Cow).
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Garanus:
 Crane. Water, wetlands, protection, wealth, robs warriors of the will to fight, ill-fortune, death.
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Boduos:
 Crow. Battle, death. Accociated with Cathboduâ.
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Cû:
 Dog. Hunting, healing, death, protection. Associated with several deities, especially the Matres and Nodens.
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Uolcos:
 Falcon. The Heavens. Associated with Taranis, note also association with the Uolcoi tribe, one of the more powerful tribes in Celtic Europe, with multiple divisions in different regions.
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Gabros:
 Goat. Fertility, sexuality, abundance. Associated with Lugus, by adoption of Greco-Roman Mercury symbolism.
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Gansi:
 Goose, swan. Protection, warlike aggression. Associated with several warrior and healer deities.
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Epos:
 Horse. War, battle, sovereignty, beauty, speed, sexual vigor, nobility, fertility, wealth. Associated with Eponâ above all, but also with Taranis and other deities.
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Esox:
 Salmon. Wisdom, knowledge.
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Natrîx:
 Serpent. Wisdom, Underworld, death and rebirth, healing, but also greed and negative forces. Associated with Sironâ but also often depicted as a chthonic monster and enemy of the Gods. Snake-monsters are killed by Taranis, but possibly tamed by Cernunnos.
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Caruos:
 Deer, stag. Fertility, the forest, the wild, abundance, the Otherworld. Associated above all with Cernunnos.
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Elâ:
 Swan. Shape-changing, Otherworld, often presented as a beautiful, shape-changing maiden.
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Lore of the Soul



We have only a few words associated with concepts of the soul, enough to say that the concept of the soul had a bit to do with ideas of breath, the mind, and also the name. We do not have enough to really be sure of any details.



Anatiâ:
 Soul.
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Anatlâ:
 Breath.
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Anman:
 Name
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Kommen:
 Memory.
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Menman:
 Thought, mind.
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Mentyon:
 Thought.
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Chapter 3



Dêwoi – Gods and Spirits






T
 he Nature of the Gods:
 The Gods are by far the best known part of Gaulish Polytheism. We have a vast corpus of Latin inscriptions that give us the names of numerous divinities worshiped by Gauls, and a much smaller corpus of Gaulish-language inscriptions, sometimes to the same deities. We have representations of the Gods, symbols, sometimes in clearly understandable settings, sometimes paired with Classical Greco-Roman symbols or images, which can make meanings clearer. We have literary figures in other Celtic languages and deities in other Indo-European languages, that can allow us to make inferences about Their natures. Even so, not everything is known. They are mysterious, and personal experience with Them is needed to truly understand Them.



Dêwos/Dêwâ – The word for “God”:
 Derived from Proto-Indo-European Déiwos, meaning “God”, but also having connotations of “Shining Ones” and “Celestial Ones”. The general idea is of a shining being of light. While the earliest term suggests a celestial nature, already by the time of the earliest inscriptions and sanctuaries, offerings are being put into pits and shafts, suggesting that the term came to be applied to Underworld beings as well. It needs to be noted that deities are not perfect beings, are in fact capable of making mistakes and doing wrong. While vastly more powerful and better than human beings, they are nevertheless of a similar nature to us. There is no clear demarcation between Gods and lesser spirits, for the most part, either. The term can be applied to a vast range of supernatural beings.
 

1





Divine Names:
 Divine names are mostly descriptive epithets that tell us something about the particular deity in question. Thus we have Rosmertâ, the “Good Provider”, or Sucellus, the “Good Striker”, or Taranis, “Thunder”, and so on. We don’t have “true names” of our Gods in the Ceremonial Magick sense. Names do provide clues about the nature of deities and may be used in meditation or ritual to connect with them.
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Divine Symbols - Iconography:
 The greatest source of linkage to the true nature of our Gods comes from a consideration of their symbols. It is really in the realm of symbolism that the most important truths about the divine nature are conveyed. It must be pointed out that a given deity’s weapons or treasures are not possessions in the usual human sense. Rather, they are expressions of that God or Goddess’s inner essence, less property than a part of the deity, expressing profound truths about him or her. The symbols speak directly to the unconscious mind, and so can “tune us in”, so to speak, to the energy, the feel, the essence of a divine being. By meditating on the symbols of the Gods and how these symbols relate to one another, we can bring our religion into our souls.



Divine Couples:
 One trait of specifically Continental Celtic deities needs mention. They often are grouped in divine couples, similar to the Shiva-Shakti of modern Hinduism. Thus, Mercury/Lugus is paired with Rosmertâ, Sucellus with Natnosueltâ, Grannus with Sironâ, and so on. We cannot be certain what these pairings meant. Certainly, they show signs of Heaven-Earth pairing, with celestial-seeming male Gods being paired with Goddesses who seem to have characteristics related to Earth and fertility. In addition, the analogy of Shiva and Shakti may suggest that such divine couples may have represented a Goddess providing a power that is then wielded by a God.
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Format:
 Where possible, I am going to follow a fairly standardized format in describing the “Intertribal” or “Major” Gaulish deities. We will give one of the most important names of that deity and meaning of that name. We will give the leading other names and epithets attached to the deity, where it is clear from iconography and scholarship that the same deity is being described by multiple names. We will give the
 Interpretatio Romana
 of the deity. This is a Roman deity associated with the Gaulish deity by the Romans, owing to similar attributes. These are
 not
 the same deities, but rather
 other distinct beings with similar attributes,
 who can allow us to understand the deity better. We will then give Irish and Indo-European equivalents for the deity. These, again, are
 distinct, different individuals
 who play the same roles in related pantheons. We will find that the Irish, Indo-European, and Gaulish pantheons resemble one another very closely with very similar structures, roles, and themes throughout. We will then give the realm of the deity, which is simply whether I think they live in Albios, Dumnos, this world, or some combination of the three. This is always just my opinion. Then, we will describe the iconography of the deity, as found in the archaeological evidence, if anything is in fact known. Then we will give a quick round-up of all the best scholarship on the deity and what these theories are. Not all of these theories will agree, for such is the nature of scholarship. Finally, I will tell the story of my own interactions with the deity, where available. This is where I will also present my own opinions of and personal gnosis from the deity. I present this material with all due grains of salt, and note that, unlike the scholarly material, you, dear reader, are not obligated to use any of it.



Eponâ



Meaning of Name:
 Scholars give various translations of her name, all pretty similar. Olmsted translates it as “Horse Goddess”. Green derives it from the word for horse. Kondratiev translates it as “Great Mare”. Nantonos Aedui of Epona.net translates it as “Divine Mare” or “She who is like a mare”. MacKillop gives us “Divine Horse” or “Horse Goddess”.
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Pronunciation:
 Ep-AWN-aa



Other Names and Epithets:
 Olmsted gives us Rîganâ, and its Latin equivalent Regina, both meaning “Queen”. More doubtfully, he also gives us Atanta, Dibonia, Dunna, Vovesia, Catona, Epotia, Eponina, and Imona, from his translation of the Rom Inscription. However, this translation is not generally accepted among scholars. Ceisiwr Serith mentions Meduna, a name derived from the Gaulish word for “mead”, as a by-name for Eponâ.



And epona.net also mentions the Latin Regina.
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Interpretatio Romana:
 No exact equivalent, but Eponâ was herself the subject of official Roman worship from 50 CE onward.
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Irish Equivalent:
 Macha.
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Indo-European Equivalent:
 Hékwonā, the Indo-European mare, mead, and sovereignty Goddess.
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Realm:
 Ueronadâ/Upper World Goddess



Iconography:
 Eponâ is depicted in two main ways – sidesaddle mounted, and seated between two horses. She is also occasionally shown in a cart. When depicted sidesaddle, she is shown wearing a long gown, often with a cloak. She often holds a cornucopia,
 patera
 (Roman style offering bowl), or a basket of fruits. She is also often depicted with a dog, a key, a foal, or a
 mappa
 (white cloth).
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Significance:
 Kondratiev identifies her with the Welsh
 Mari Lwyd,
 the “Grey Mary/Grey Mare”, a sort of hobby horse who is taken about by mummers during the Christmas season. From this, he interprets her as the Sovereignty Goddess, the Land Goddess, and the mother of the Child of Light – Maponus, in his view. He identifies her with the winter, but also sees her as a Goddess of fertility and plenty.
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 Ceisiwr Serith sees her Indo-European equivalent, Hékwonā, as a horse and sovereignty Goddess as well, but also sees her as possessing associations with untamed sexuality, and a pure power which is potentially dangerous.
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 The Italian scholar Carlo Ginzburg sees her as the prototype for the later deity of the medieval Diana Cults, and, as such, the leader of the Wild Hunt, something that fits with Kondratiev’s identification of her with the
 Mari Lwyd.
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 The writer(s) of epona.net is generally not willing to go so far, seeing all such elaborate theologies as unproven.
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 Morpheus Ravenna, in her upcoming
 Book of the Great Queen
 sees her as a Sovereignty Goddess more or less directly cognate to the Irish Macha or
 Ro-ech,
 sharing even by-names with Macha, and, like Her, possessing martial and fertility attributes, as well as the aforementioned Sovereignty function. She sees some of the differences between the Gaulish and Irish figures as due to the effects of Romanization in emphasizing the less martial attributes, of an existing Goddess.
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My own Experiences:
 I have called on Eponâ many times, and She has appeared to me in many forms. Most commonly, She appears as a typical “White Lady” figure, blonde and blue-eyed, in a white dress, often riding. This form can be colorful or more or less spectral. It often resembles images of Her. She had also appeared to me, around the Winter Solstice, as the
 Mari Lwyd
 , a horse skeleton, with a horse’s hide hanging over Her. In this form She was dancing about a fire, accompanied by a swarm of spirits I could not see clearly. In this form, She has at times let me ride Her and taken me on spiritual journeys, but at other times, She has not. In both this form and Her more human form, She has denied being the Goddess of Sovereignty, identifying Herself as the Goddess of the Earth, of the Harvest, and as a spiritual initiator and Guide of the Dead. I wear a horse tattooed on my right shoulder, symbolizing Her.



Taranis



Meaning of Name:
 Pretty much all authorities are agreed that the name means “Thunder”
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Pronunciation:
 Tuh-RUN-is.



Other Names and Epithets:
 Olmsted gives us Tanaros and Taranus as alternate forms. Green identifies him with different forms of the Celtic Jupiter, among them are Bessirissa, Brixianus, Ladicus, Parthinius, Poeninus, and Uxellinus.
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Interptretatio Romana:
 Jupiter.
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Irish Equivalent:
 The Dagda.
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Indo-European Equivalent:
 Serith equates him to Perkwūnos, the Indo-European Thunder God. I think he also shares much with Dyēs Pter, the Indo-European Sky God. Olmsted implicitly supports this by terming Taranis a “Sky Father”.
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Realm:
 Ueronados/Upper World God,
 par excellence.



Iconography:
 The most important symbols of Taranis are the thunderbolt and the wheel, which he often bears as a shield. Kevin Jones has performed a useful analysis of the Celtic wheel symbol in his dissertation,
 A Consideration of the Iconography of Romano-Celtic Religion with Respect to Archaic Elements of Celtic Mythology.
 According to Jones, Celtic wheels come with various numbers of spokes, but the highest numbers statistically have four, six, eight, and twelve. Jones is able to use this distribution to get at the meaning of the different wheels, showing that the Celtic wheel symbol is a symbol of the turning heavens, and therefore of cosmic law and truth.
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Significance:
 Taranis is the Sky-Father and the Thunder God. As Jones shows us, he is the protector of cosmic law and of the cosmos itself. He represents Truth and Virtue, which were conceived of as a kind of fiery power. The Jupiter-Giant columns, a kind of Romano-Gaulish monument found in the Rhineland, show us a kind of dragon-slayer myth, in which Taranis kills a giant, often depicted with serpents for arms and legs. Calvert Watkins, in his seminal book on Indo-European poetry and dragon slayer myths,
 How to Kill a Dragon: Aspects of Indo-European Poetics
 , unpacks the Indo-European versions of this myth and lets us see its elements. He is also able in an appendix to present one Irish version that gives us a good idea what the Gaulish myth must have looked like. From this, it is possible to see that the myth represented the victory of order over chaos, Truth over falsehood, the Upper World over the Underworld,
 Samos
 over
 Giamos,
 and so on. Given its representation in the form of great monuments, it was clearly a myth of central importance in understanding the Gaulish soul.
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My own Experiences:
 When I call on this deity I usually experience nothing more than a sense of a large, bearded masculine Presence, and a sense of well-being. On the other hand, I sense His presence regularly in storms and the sky. One case in particular stands out. At that time, a decade ago I regarded Sucellus as a Rain God. During a heavy, but needed rain, I praised Sucellus in that role. The building I was in was immediately shaken by several titanic claps of thunder, accompanied by bright, and
 close
 , flashes of lightning. I immediately realized my mistake and praised Taranis as the Rain God. The storm immediately grew gentle, and the building was not shaken again. We have gotten along well since, and I wear His Wheel tattooed on my right shoulder.



Rosmertâ



Meaning of Name:
 There is no scholarly consensus. Green translates her name as “Great Provider”, as does MacKillop. Olmsted, on the other hand, translates her name as “The Highly Foresighted”. Michael Enright translates it as “Great Prophetess”.
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Other Names and Epithets:
 Olmsted gives us Atesmertis, Cantismerta, Braciaca, Nemetona, and Riga as by-names for Rosmertâ.
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 A British scholar named Stephen Yeates presents evidence supporting an identification of her with the “Mater Dobunnorum”, the tribal Goddess of the Dobunni people.
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Interpretatio Romana:
 Fortuna. Note that she is paired with Mercury/Lugus in a Gaulish divine couple.
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Irish Equivalent:
 Medb and other Irish Sovereignty Goddesses.
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Indo-European Equivalent:
 None known.



Realm:
 Ueronadâ/Upper World Goddess



Iconography:
 Green sees her iconography in terms of a wooden, iron-bound bucket with ladle, torches,
 patera,
 and cornucopia.
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 Enright sees it slightly differently, emphasizing the wine bucket, cornucopia, and weaver’s beam.
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Significance:
 According to Enright, Rosmertâ denotes “fertility, fate, or both”. He connects her with the Matres, and sees her as a Goddess of fate and prophecy. Through her patronage of a seeress termed a
 welitâ,
 who was used by ambitious Continental Celtic and Germanic rulers to give legitimacy to their rule, she is connected with sovereignty and with warband culture. In this role, Rosmertâ was seen as a Queen. She was associated with a complex of related ideas, encompassing women, liquor, feasting, sovereignty, sexuality, and weaving.
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 Through her role as a mead-Goddess, Noémi Beck sees her as spiritual initiator. Krista Ovist, in her dissertation, sees her a little differently.
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 She states that Rosmertâ’s “name and plastic representations suggest the accumulation, transformation, and re-circulation of related manifestations of value”. She sees her as Goddess of Sovereignty as well as terrestrial plenty, which she associates with the sack or bag, found in her cult as well that of the Gaulish Mercury.
 

31





My own Experiences:
 I have called on Rosmertâ many times, along with Lugus. She usually appears to me as a beautiful, young woman, light brown-haired, in a rich gown. She normally bears a weaver’s beam or a drinking horn or a cornucopia. Sometimes, She bears a drop spindle and thread, another symbol of Fate. A golden light accompanies Her. She speaks gently and kindly. I have a Weaver’s Beam tattooed on my left shoulder in honor of Her.



Lugus



Meaning of Name:
 Kondratiev gives us “Lightning Flash”. Green suggests “Shining One”. Olmsted suggests “Bright” or else “God of Oaths”. MacKillop suggests “Raven”. Olmsted is supported by John Koch, who presents a strong argument not only for the name meaning “Oath”, but for Lugus being a deity of oaths and destinies necessary to the cohesion of early Celtic society.
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Pronunciation:
 Lug-us, with the “u” like in “put”.



Other Names and Epithets:
 Green gives us Artaios, Arvernus, Cissonius, Gebrinus, and Moccus. Olmsted gives us Arverniorix, Clavarigiatis, Dumiatis, and Vassocaletis.
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Interpretatio Romana:
 Mercury. Ovist also suggests Hercules but is unsupported by other scholars. C. Lee Vermeers has made a good case in various discussions with me and in the Gaulish Polytheism Community that Lugus can be identified with the Wind Wolf, an Indo-European original from which Apollo ultimately derives. These arguments are ultimately based on arguments made in Daniel Gershenson’s
 Apollo the Wolf God.
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Irish Equivalent:
 Lugh.
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Indo-European Equivalent:
 None.



Realm:
 Both Ueronados/Upper World God and, in some aspects, Andernados/Underworld God.



Iconography:
 Kondratiev gives us the spear, raven, horse, lynx, and wren, as well as high places and tricephaly. The Greco-Roman iconography of Mercury, especially the sack, is also important.
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Significance:
 Kondratiev regards Lugus as the Master of All the Arts, a God of many skills, much as in Irish myth. Kondratiev also presents a complex analysis of Irish myth, in which he interprets Lugus as the killer of a giant much like the Irish Balor, by which act he wins the harvest from the control of the chaotic nature spirits. According to his analysis, the Spear of Lugh represents the lightning bolt, visible in the storms of autumn, which end the hot weather in time for the harvest. Michael Enright sees Lugus quite differently, regarding him as a “mysterious figure linked with fertility, seasonal change, and the underworld”. He presents an interesting list of characteristics of figures linked to Mercury among the Gauls and Celtiberians, “one-eyedness, raven as cult animal, spear-bearing prophet stabbed by a spear, sacrifice by hanging and stabbing, disguised appearance, dedication of a hostile force by spear-throw, leadership of a band of warriors sworn to die for him, association with a prophetess with ties to a cult of the dead”. The links of this picture with the Germanic Woden should be obvious. Ovist sees Lugus in still different but related terms – as the Stranger King, who comes to the Gods from a mixed parentage, and who overthrows and kills a tyrannical giant, thereby winning freedom for his people. She also sees him as a god of art or skill. There are obvious commonalities to all three images: the mysterious nature of Lugus, his patronage of art or skill, his use of a spear, his use of it to kill a giant, associations with ravens, prophecy, and war. It should be noted that Lugus is definitely part of a divine couple with Rosmertâ, who in both Enright’s and Ovist’s view has associations with prophecy. Gershenson, while never mentioning Lugus, has in his Wind Wolf a deity associated with wind and breath, the harvest, weather, death, wolves, and the leadership of the warband, a band of young, unmarried warriors sworn to his worship and that of other warrior deities. John Koch sees Lugus as above all the Oath made manifest, the protector of the sworn word, and of the social ties that come from oaths. Insofar as the word for Oath is relaterd to the word for Destiny, Lugus is the deity of destiny as well, swearing destinies on all things in cooperation with Rosmertâ.
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My own Experiences:
 Lugus appears to me as a dark figure, accompanied by a bright, blue-white light. He has short golden hair. Sometimes facial hair, but is sometimes clean-shaven. Sometimes, He wears a green cloak. He is not very talkative, to me, but occasionally offers advice or criticism. The way He appears to me is quite different from the way the Irish deity Lugh appeared to me in the past, in appearance, manner, and feel. In honor of Lugus, I have a spear tattooed on my left shoulder.



Cathuboduâ



Meaning of Name:
 Olmsted translates the name as “Battle Crow”. MacKillop translates it similarly, “Raven of Battle”.
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Pronunciation:
 CAT-u-BAWD-waa, with the “a” like the “u” in “Gus”, and the “u” like in “put”.



Other Names and Epithets:
 Olmsted gives us Bodva, Ancasta, Boudiga, Boudina, Cassibodva, and Vercana, all of them similar battle-Goddesses.
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Interpretatio Romana:
 None.



Irish Equivalent:
 The name is a direct cognate of the Irish Badb Catha, who must therefore be an equivalent deity.
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Indo-European Equivalent:
 None.



Realm:
 Ueronadâ/Upper World Goddess



Iconography:
 No depictions are known. From the name and association with the Badb Catha, we can be quite sure that she was associated with crows or ravens, especially three crows or ravens.



Significance:
 Above all else, Cathubodua is the Goddess of war and battle. She stirs up conflict, prophecies about battle, and incites warriors. She is of a consistently violent nature, delighting in death, conflict, and woe. She is intimately connected with heroes, helping to train them, inspire them, and bringing about their deaths in a suitable fashion. She uses and enjoys war poetry. Despite her essential harshness, she is not a demonic being as such, but rather the divine personification of war in all its horror and glory.
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 Morpheus Ravenna, in
 The Book of the Great Queen
 sees Her, under several names, notably Boudiga and Cassibodva, as a bringer of victory, war-Goddess, and Chooser of the Slain, directly cognate to the Irish Badb Catha, and also possessing early Germanic equivalents. However, it should be noted here that I cannot do justice to Morpheus’ very complex, subtle, nuanced, and excellent arguments in a few sentences. Get the book and see for yourself.
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My own Experiences:
 I have only rarely called on this Goddess, but She has come to me unbidden on several occasions. She appears as a naked old woman, bearing spears. She manifests quite regularly in the physical world as crows calling or flying. Sometimes the pattern of their flight has meaning for me as an omen. I have three crows tattooed on my left shoulder in honor of Her.



Camulus



Meaning of Name:
 Olmstead gives us “of conflicts”, and “the warrior”. Green has no suggestions. MacKillop says, “powerful”. None are remotely certain of their etymologies.
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Pronuncation:
 Kam-UL-us, with the “a” like the “u” in “but”, and the “u” like in “put”.



Other Names and Epithets:
 Very many. Olmstead and Green between them give: Armogios, Cocidios, Caturix, Latobios, Magenios, Marmogius, Medocios, Meduriris, Mogetious, Mogios, Mullo, Nabelcus, Neto, Riocaletis, Rigonemetis, Rudianus, Rudiobus, Segomo, and Sinatis.
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Interpretatio Romana:
 Mars and Mercury.
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Irish Equivalent:
 There are suggestions in obsolete works that Cumhail, the father of Fionn, has a name derived from him. No scholar accepts that today. I personally tend to think that the deeds of warrior heroes such as Cuchulainn might also have some relation, but this is UPG.



Indo-European Equivalent:
 None.



Realm:
 Ueronados/Upper World God



Iconography:
 Green shows that horses, horsemen, and infantry, sometimes with shields, sometimes with severed heads, are associated with several by-names of this God. MacKillop mentions that He is ram-horned.
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Significance:
 Kondratiev says of an equivalent of him that “he is the God who sets the boundaries of the civilized world and protects them by force of arms”. Thus he is a God of defense of the tribe, or war, and of warriors. He is also a God of boundaries and borders, and, by this as well as his association with Mars, can be linked to fields, and to agriculture.
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My own Experiences:
 I have dealt with this deity only rarely. He appears to me as a dark man, wearing a ram-horned helmet.



Nantosueltâ



Meaning of Name:
 Green suggests “Winding River” or “Meandering Brook”.
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 Olmsted suggests “Sun Warmed Valley” or “Who Makes the Valley Bloom”.
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Pronunciation:
 Nun-TAW-swel-taa, with the first “u” sound like in “Gus”.



Other Names and Epithets:
 None.



Interpretatio Romana:
 None.



Irish Equivalent:
 None known.



Indo-European Equivalent:
 None known.



Realm:
 Andernadâ/Underworld Goddess



Iconography:
 Green sees her iconography in terms of a
 patera
 (Roman offering dish)
 ,
 a house on a pole, a raven or other bird, a pot, a cornucopia, and wine barrels.
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 Olmsted sees her iconography in similar terms,
 olla
 (a kind of pot), purse and bird, a house on a pole, raven, and cornucopia



Significance:
 Olmsted sees Nantosueltâ as a Goddess of the Underworld, particularly in its role as a Celtic Elysium, the Otherworld Paradise. My own work with her suggests this role, as well, but also patronage of fertility, wealth, wine, and the kind of wisdom that comes from the Underworld.
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 Morpheus Ravenna, in
 The Book of the Great Queen,
 sees her as a river Goddess associated with fertility, land, wisdom, and funerary qualities, associated with a tribal father-God whose attributes include warlike and sustaining elements.
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My own Experiences:
 I have called on Nantosueltâ from time to time. She appears to me as a dark-haired woman in a green gown. She has also made Her presence felt in the landscape now and again in green plants or in gullies and streams.



Sucellus



Meaning of Name:
 All major authorities are agreed on “Good Striker”.
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Pronunciation:
 Su-KELL-us, with the “u” like in “put”.



Other Names and Epithets:
 None.



Interpretatio Romana:
 Dis Pater.
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Irish Equivalent:
 The Dagda.
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Indo-European Equivalent:
 None suggested by scholars. .



Realm:
 Andernados/Underworld God
 par excellence.



Iconography:
 The long-shafted mallet and pot, wine and barrels, an
 olla,
 and a dog. Olmsted has noticed the striking resemblance of Sucellus’ iconography to that of the Etruscan underworld deity Charun. This resemblance forms one key to understanding Sucellus.
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Significance:
 Sucellus is the God of the Underworld, though not necessarily Lord of the Dead. His iconography, modeled on the Etruscan Charun, confirms this, as does his association with Dis Pater. He is also a deity of wealth, fertility and plenty, as shown by his
 olla
 and wine symbolism. That wine symbolism makes him the deity of grapes, vine-growing, and of wine itself. Although an Underworld deity he is, unlike Charun, a basically benevolent figure associated with the pleasures of life and the afterworld paradise. He is paired with Nantosueltâ.
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My own Experiences:
 I have called on Sucellus a couple times, and He has also come to me unbidden. He appears as a very tall, bearded figure, bearing His famous long-handled mallet. He radiates darkness the way some deities radiate light, but is calm and comforting, not frightening. He specifically denies to me being a God of Death, instead identifying Himself as a God of the Underworld as the source of wealth and treasures. At times, He manifests in the dark soil, the green grass, and the green landscape.



Cernunnos



Meaning of Name:
 Ceisiwr Serith and Kondratiev both give us “The God with Antlers”. Green disagrees slightly, translating the name as “Horned One” or “Peaked One”.
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Pronunciation:
 Kayr-NUN-awss, with the “u” like in “put”.



Other Names and Epithets:
 The name can also be spelled Kernunnos, Karnonos, Carnonos, and in various other ways.
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Interpretatio Romana:
 Ceisiwr Serith suggests Mercury, Hercules, Apollo, and Pluto. MacKillop suggests Dis Pater, as does Phyllis Fray Bober.
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Irish Equivalent:
 MacKillop suggests the hero Conall Cernach, but this is disputed by Serith.
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Indo-European Equivalent:
 Páxusōn, the Indo-European God of herds, wealth, merchants, and bi-directionality.
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Realm:
 Neither Ueronados nor Andernados, Cernunnos mediates between the worlds.



Iconography:
 Green describes his iconography as antlers, stags, the ram-horned snake, torcs, a sack of grain and/or money, and a rat. Serith disputes this to some degree, arguing that the context of the horned serpent may suggest that it is a generic monster. Serith further suggests that sitting between the serpent and the torc may represent Cernunnos as a mediator between opposites. Likewise, he suggests that the depiction of Cernunnos on the Rheims altar, showing him between a stag and a bull, may represent his mediation between the wild and the civilized.
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Significance:
 Serith, in his extensively documented and closely reasoned article, sees Cernunnos as the a mediator between opposites, a God of bi-directionality and exchange, reciprocity and ambiguity. In this view, Cernunnos mediates between Upper World and Underworld,
 Samos
 and
 Giamos,
 wild and civilized, good and evil, light and darkness. As such, he is a God of agreements, contracts, merchants, and travelers. I also see him as a God of communication, an Opener of the Way, who can be invoked to bear prayers to the other Gods, as well as a psychopomp, a Guide of the Dead. He may be able to function as a spiritual initiator, as well. Kondratiev, in
 The Apple Branch,
 adds to this an elaborate seasonal mythology, in which Cernunnos stands for the
 giamos
 principle. Phyllis Fray Bober, in her 1951 article
 Cernunnos: Origin and Transformation of A Celtic Divinity,
 argues that Cernunnos is in fact Dis Pater, the Celtic lord of the Underworld and the Dead. Certainly, this would be in keeping with Cernunnos’ role as a psychopomp.
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My own Experiences:
 I call on Cernunnos every ritual to open the way to the other deities. He appears to me as a dark, tall, antlered figure. He has specifically identified Himself to me as Guide of the Dead and as a spiritual initiator. Often, He appears to me in a clearing in the woods, sitting beside a fire. He is talkative, whispering information and advice, sometimes profound, sometimes trivial. One piece of UPG that can be taken any way one wishes, is that I have had the intuition that He is the father or foster-father of Lugus. This does fit with the way they are often depicted together and has some support from Irish myth, in that Manannan, a slightly similar deity in the Irish pantheon, is the foster-father of Lugh.



Brigantiâ



Meaning of Name:
 Olmsted gives us “The High One” or “The Exalted One”. Kondratiev gives us the more complex but essentially similar “She who raises herself on high, who is exalted”. MacKillop gives us “High One”.
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Pronunciation:
 Brig-UN-tyaa, with the “u” sound like in “Gus”.



Other Names and Epithets:
 Briginidona, Brigintona, Brigana, Brigia, Brigana, Briginti.
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Interpretatio Romana:
 She is identified with Victoria in one inscription.
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Irish Equivalent:
 Brigid.
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Indo-European Equivalent:
 probably Wéstyā, the Indo-European Hearth Goddess.
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Realm:
 Ueronadâ/Upper World Goddess



Iconography:
 Brigantiâ is depicted as a typical Romano-Celtic Minerva, with shield, spear, and helmet.
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Significance:
 The key to understanding Brigantiâ is her identification with the Indo-European hearth Goddess and with the later Irish Brigid. Brigantiâ is in origin the hearth Goddess, but becomes identified with fire itself. In Ireland, she is the Goddess of Poetry, Smithcraft, and Healing, all of which are associated with spiritual fire or heat. These attributions all apply to her earlier Gaulish form to some extent. She is the Goddess of the Hearth Fire but also of heat, energy, warmth, purity, and protection. Her patronage of the hearth gives her a role as a patron of the household, as well. Noémi Beck, in
 Goddesses in Celtic Religion: Cult and Mythology: A comparative study of Ancient Ireland, Britain, and Gaul,
 points out that Brig- names are very often associated with highlands and highland sanctuaries, thus definitely proving her to be a Goddess of high places, including mountains and hills.



My own Experiences:
 She appears to me as a mature woman in white, sometimes, but not always, wearing a Minerva-style helmet. She manifests in the hearth fire. My personal gnosis suggests that she is the daughter of Taranis, which would help explain her patronage of fire and high places alike.
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Ogmios



Meaning of Name:
 Not known. Olmstead tentatively suggests “supporter”.
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Pronunciation:
 AWG-myaws.



Other Names and Epithets:
 None



Interpretatio Romana:
 Hercules.
 

73





Irish Equivalent:
 Ogma
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Indo-European Equivalent:
 None. Note that the common Neopagan identification of Ogma and Ogmios with the Vedic Fire God Agni has no scholarly support of which I am aware.



Realm:
 Andernados/Under World God



Iconography:
 The Roman poet describes Hercules depicted in Gaul with his classical lion skin and club, but as an old man drawing behind him a band of men attached to him by thin, gold chains linking their ears with his tongue.
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Significance:
 Ogmios is the God of Eloquence but also of strength, a deity patronizing both intellectual and physical pursuits. He is, however, a deity often invoked in Gallo-Roman cursing tablets, which make clear that He was a servant of the Chthonic Gods, with a dark and dangerous aspect.
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My own Experiences:
 I have never called on Ogmios, and so have little personal experience to add.



Sironâ



Meaning of Name:
 There are two main schools of thought. Green argues that the name is “etymologically related to ‘star’”. In this she is supported by MacKillop, who translates the name as “divine star”. Olmsted, on the other hand, argues for the meaning “the heifer”.
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Pronunciation:
 Sir-AWN-aa, the “s” may have been a “ts” “st” or hard “th” sound, depending on which scholars one asks.



Other Names and Epithets:
 Green mentions that the name may be spelled Tsirona and Sarana. Olmsted mentions Bovinda, Bovovinda, Borvoboendoa, Borvobovindona, Damona, Matuberginnis, and Đirona as by-names. MacKillop mentions Divona.
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Interpretatio Romana:
 Diana in at least one inscription. Eoghain mac Cuaig, an internet scholar, notes a resemblance of her iconography to that of Hygeia. Olmsted and Green both note that she is in a divine couple with the Celtic Apollo, usually by the name Grannus or Apollo Grannus.
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Irish Equivalent:
 Boann.
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Indo-European Equivalent:
 Gwouwinda, the Indo-European Cattle and Motherhood Goddess.
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Realm:
 mostly Andernadâ, Underworld Goddess, as the moon, she is Ueronadâ in that aspect.



Iconography:
 Olmsted describes her iconography as cow or cattle, serpent, and
 patera.
 Green describes it slightly differently: diadem, eggs, serpent, and springs. Some authorities also mention a star symbol in one inscription.
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Significance:
 Sironâ is the Goddess of the night sky, wells, serpents, and healing. If we can reason from her identification with Diana and from Daragh Smyth’s association of the Irish Boann with the moon, then she is also the Moon Goddess with associations with time, tides, and the calendar.
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My own Experiences:
 I have called on Her often, in healing rituals. She appears as a dark, slim female figure, in a dark gown, with serpents wrapped around Her forearms. One woman I don’t know well, at an offering dedicated to Her, had a similar vision of Her despite never having heard of Her before. I have experienced the presence of Sironâ in the night sky, in water dripping from the trees in the woods, in the moon, especially when yellow on the horizon, and in serpents. Once, we had a pure white snake invade our chicken coop. She accidentally ate a golf ball, which we kept in the coop to encourage the chickens to lay. I thought for sure she was going to die, and felt terrible. The next night, the white snake turned up in the coop, minus the golf ball and none the worse for wear. She continued to visit the coop for months afterward, before disappearing as mysteriously as she had come.



Grannus



Meaning of Name:
 Olmsted gives us “God of Hot Springs”, but has trouble justifying it. Green is not so optimistic, merely wanting to note that it, “probably derives from the name of Grand in the Vosges”.
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Pronunciation:
 GRAN-us, with the “a” like the “u” in “Gus”, and the “u” like the “u” in “put”.



Other Names and Epithets:
 Very many. Olmsted gives us: Amarcolitanos, Anextlomaros, Atepomaros, Belinus, Belisamaros, Bormo/Borvo, Cermillos, Glanis, Matuicis, Mogounis/Mogonts, Nerios, Siannos, Toutorix, Veletudo, Vindonnus, Vindoridios, Vindovroicos, Virotutis, and Vroicos. He may also be related to Olmstead’s reconstructed proto-Celtic divinity Nectonios.
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Interpretatio Romana:
 Apollo.
 

86





Irish Equivalent:
 None. The Dian Cecht performs a similar function but is a radically different deity.



Indo-European Equivalent:
 If the association with Olmsted’s Nectonios can be believed, then he equates to Serith’s Xákwōm Népōt, the “Nephew of the Waters”, and the “God of Fiery Water”.
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Realm:
 Ueronados/Upper World Deity but, in role of God of Hot Springs, has Andernados aspects.



Iconography:
 Grannus was worshipped in typical Gallo-Roman healing shrines, often associated with healing springs. He is depicted with horses, a sun-chariot, and on one occasion, the “head of a radiate sun-deity”.
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Significance:
 Reasoning from the above, we can see that Grannus is a solar deity, possibly God of the Sun, certainly God of Light. Even more, he is a healing deity, called on to cure injury and illness. He was also called on for health and protection. As a deity at once solar and watery, hot springs are especially sacred to him.



My own Experiences:
 I have called upon Grannus many times in healing rituals. Despite this, I have never been able to get a clear impression of Him. I know He radiates clear, white light and gives off what I can best describe as an aura of cleanliness. Beyond that, I have little to relate.



Maponus



Meaning of Name:
 In a rare burst of humor, Kondratiev writes that the name Maponus meant “Superboy, essentially!” Green is more pedestrian, translating the name as “Divine Youth” or “Divine Son”. MacKillop gives us “Great Son”.
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Pronunciation:
 Map-AWN-us, with the “a” like the “u” in “Gus”, and the “u” like the “u” in “put”.



Other Names and Epithets:
 The Welsh Mabon ap Modron is a later reflection of him. In the Chamaliers Inscription, Maponus Arveriiatis is invoked.
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Interpretatio Romana:
 Apollo.
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Irish Equivalent:
 Angus mac Óg
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Indo-European Equivalent:
 None exactly.



Realm:
 Andernados/Underworld God



Iconography:
 He is shown in several guises. In one inscription, he appears as Apollo the cithera player. In another, he is shown with a hunting Goddess. He has some healing springs associated with him.
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Significance:
 Maponus is a God of youth, as his name suggests. He appears to have associations with hunting. The Chamaliers Inscription suggests that he is primarily an Underworld figure, who could be invoked for magic. The story of Mabon ap Modron gives us an elaborate story of his birth, in which he is born to a Goddess, probably Eponâ, but then disappears on the third day after his birth. The Gods search for him. During the search, they are advised by a stag, a boar, an eagle, and finally a salmon, who tells them where to find him in the Underworld. So he is rescued and returned to the Gods. Kondratiev regarded him as a Dying and Reborn God, who is born every year at the Winter Solstice, and dies every autumn, thus personifying the cycle of the year. In conversations in the Gaulish Polytheism Community, Christopher Scott Thompson suggested that Maponus may, by virtue of having been raised in the Underworld, serve as an intermediary between humans and the class of unpleasant Underworld spirits known as Anderoi.
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My own Experiences:
 I have only called on Maponus in seasonal rituals, and my experiences are affected by the expected seasonal imagery. At the Winter Solstice, I have from time to time praised Maponus as the Child of Promise. On those occasions, He has appeared as one might expect, as an infant shining with golden light. At the Spring Equinox one year, I celebrated the rising of Maponus from the Underworld. I didn’t do it again, because it felt too much like stealing from the Christian Easter. Be that as it may, I had a strong impression of Maponus as a beardless young man with a crown of wildflowers, and a powerful feeling of joy.



Sulis



Meaning of Name:
 Both Olmsted and MacKillop assert that the name means either “eye” or “sun” or both. Green is content to say that the name is “linked philologically with the sun”.
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Pronounciation:
 SUL-is, with the “u” like in “put”.



Other names and Epithets:
 Olmsted gives us Solimara, Sulevia, Sulevias, Suleviae, Sulevis, and Idennica. Noémi Beck disputes this association of the Suleviae, asserting that the etymology of their name is not in fact related to Sulis and that they should not be linked to her.
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Interpretatio Romana:
 Famously Minerva.
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Irish Equivalent:
 Grian, the Sun.
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Indo-European Equivalent:
 Sawélyosyo Dhugeter, the Sun Goddess.
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Realm:
 Ueronadâ/Upper World Goddess.



Iconography:
 Sulis is depicted as a typical Romano-Celtic Minerva. She is famously worshipped in the healing shrine at Aquae Sulis, modern Bath, England.
 

100





Significance:
 Sulis is the Sun Maiden and also a major healer. As another deity of Fire in Water, hot springs are associated with her. It should be noted that inscriptions to her are very largely found in Britain. It is possible that she is a British deity and that she was not known on the Continent. If so, this would suggest that the Ancient British had a Sun-Maiden, Sulis, while the Continental Gauls had a Sun-God, Grannus.
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My own Experiences:
 I have called on Sulis occasionally, and She has manifested Herself to me on several occasions when I was praying to the sunrise. She does not appear to me as a young maiden, as one might expect from other Indo-European Sun Goddesses, but instead as a fully adult woman of great dignity, with a Minerva-like aspect, sometimes wearing a helmet, always accompanied by golden or reddish-gold light.



Nodens



Meaning of Name:
 Olmsted suggests “He Who Gives Renewal”, “The Youth”, “The Child”, and several other possible translations. Green very tentatively suggests “Wealthy One” or “Cloud Maker”.
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Pronunciation:
 NAWD-ens, the “s” is almost a “ts” sound.



Other Names and Epithets:
 The name was also spelled Nodents, Noudonts, and various other ways. He may also be connected to Olmsted’s reconstructed proto-Celtic divinity Nectonios.
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Interpretatio Romana:
 Mars and Silvanus.
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Irish Equivalent:
 Nuada.
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Indo-European Equivalent:
 If he can be connected to Olmsted’s Nectonios, then he is also equivalent to Xákwōm Népōt, the “Nephew of the Waters”, and the “God of Fiery Water”.
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Realm:
 Given the Celtic associations of the sea, probably Andernados/Underworld God, but his solar associations may suggest otherwise.



Iconography:
 Olmsted notes that he is depicted with dogs, and tritons holding anchors. A hollow bronze arm is found in his temple at Lydney, in Britain, which may indicate that, like the Irish Nuada, he had a metal hand, or it might be a votive dedication from a worshiper wishing to have his arm healed. Olmsted also notes one depiction of him as “a sort of sun-God holding a sort of whip or flail in his right hand and driving toward the spectator in a four-horse chariot.
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Significance:
 Kodratiev regards Nodens as a name of the “Celtic Mars”. This has been followed by significant numbers of Gaulish Polytheists, but there is little in the other scholarly literature or in Nodens’ iconography to bear it out. He is quite different from other versions of the “Celtic Mars”, and seems more like a British version of Grannus. It should be noted that the temple at Lydney is the only temple to Nodens known. He is not apparently known on the Continent. Dáithi Ó hÓgáin believes Nodens to have been a British healing and sea God whose cult was introduced into Ireland, giving rise to the Irish Nuada.
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My own Experiences:
 I’ve never called on Nodens. The one time He appeared to me, He manifested in mist and clouds, but also in the fence around our property, thereby suggesting the Irish deity Nuada, as well as Kondratiev’s identification of Him with the Celtic Mars.



Toutodêwâs



Territorial Goddesses:
 The classification of Toutodêwâs is modern and my own coinage, taken from Gaulish “Toutâ”, meaning “tribe, chiefdom, small state”, and “dêwâ”, meaning “Goddess.” It refers to the local Goddesses extremely common in Celtic religion, personifications of places and regions, often associated with particular tribes, and even more often associated with the river running through a particular territory. I am also including in this category certain minor Goddesses of particular types of animals and similar things. While not worshipped in only one place, neither was their worship widespread. The list that follows is by no means exhaustive. It is merely a few examples for purposes of illustration.



Sequanâ:
 The local Goddess of the River Seine in modern France. She had a healing shrine at the source of the river. The duck was sacred to her.
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Souconnâ:
 The local Goddess of the River Saóne, in France.
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Sabrinâ:
 The local Goddess of the River Severn, in Britain.
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Adsallutâ:
 The local Goddess of the River Saan, in modern Austria.
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Brîctiâ:
 The local Goddess of the River Breachin, in modern France. The name also means “magic”.
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Abnobâ:
 The local Goddess of the Black Forest. Identified with Diana.
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 I called on Her once, but didn’t receive much more than vague impressions.



Arduinnâ:
 The local Goddess of the Ardennes forest, in modern Belgium. Depicted riding a boar, and also identified with Diana.
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Artio:
 The Goddess of bears. Worshipped near Bern, Switzerland, and near Trier, Germany. I suspect that she may also have influence in the forests of Central Florida, given the number of bears that live here.
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 I have called on Her, and received a vision of a snarling head of a brown bear. Despite the snarling, She was not hostile.



Bibractis:
 Goddess of Bibracte, capital of the Aedui tribe, now Mont Beuvray, in France.
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Genava:
 Local Goddess of Geneva, Switzerland.
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Nemetonâ:
 Tribal Goddess of the Nemetes, a Celto-Germanic tribe inhabiting today’s Black Forest region. She was also the protector of the
 Nemeton
 , the Gaulish temple space. She may be the origin of the Irish Goddess Nemhain.
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 I called on Her and got an impression of a regal, female figure seated on a bulky throne. She denied being the same as Nemhain.



Toutatîs



Tribal Gods:
 Many ancient writers appear to refer to a deity named variously Toutatis, Teutates, Teutenus, Toutiorîxs, and so on. The deity, often called a war-God, is variously identified with Mars, Mercury, Jupiter, and Apollo. In fact, the term, Toutatîs in the plural, refers to the Gods of tribes and localities. Tribal cults were ubiquitous in ancient Gaul. Every tribe and locality had one, though not all are known today. The list that follows, taken from Miranda Green’s
 Dictionary of Celtic Myth and Legend
 is, again, meant to be a sample and not comprehensive.



Lenus:
 The great healer God of the Treveri, worshipped near Trier in modern Germany. Pilgrims came from very far to worship at his sanctuary and be healed of their illnesses, but he was always first and foremost a Treverian deity.
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Cocidius:
 A local British war and hunting God, worshipped near Hadrian’s Wall.
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Luxovius:
 The local deity of Luxeuil, Haute-Saóne, France.
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Albiorix:
 Tribal God of the Albici, in Vaucluse, southern France.
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Vasio:
 Local God of Vaison-la-Romaine, a town in the lower Rhône valley, in modern France.
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Vosegus:
 Local God of the Vosges mountains, in eastern Gaul.
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Loucetius:
 Tribal God of the Vangiones. His name refers to “lightning”, so Loucetius may be another name for Taranis.
 

126


 I called on Him once and received an image of a Sky-God in a ram-horned helmet.



Matres



The Matres are an important type of female local or tribal deity found across the Gaulish-speaking world. Their iconography is distinct, and so they must be treated as different from the other types of local Goddess. This iconography suggests that they had connections to fertility, plenty, and fate. Some modern Germanic Heathens treat them as related to the Germanic Idesa, deified female ancestors, and I think there may be something to this, though it doesn’t appear to work in all cases. According to Green, they are depicted in groups of three with: “long garments, sometimes with one breast bared, accompanied by symbols of fertility: babies, older children, fruit, bread, corn, or other motifs of plenty”. They are also shown with spindles, suggesting the link to both spinning and fate. In the Rhineland, they are called by the Latin term Matronae, and their iconography is distinctive, according to Green: “The ‘Matronae’ of the Rhineland are distinctive in that their iconography almost invariably shows a pattern of two mature goddesses wearing huge linen bonnets, flanking a younger girl with long, flowing hair.” According to Olmsted, there were Matres of: 1. Roman Provinces, 2. Individual tribes or regions, 3. Districts within tribes or regions, 4. Villages and settlements, and 5. Localities.
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 The list that follows, taken from Olmsted, is not meant to be comprehensive, again, but to give some idea of the many types of Matres, their function, and importance:



Matres Ollotoutes:
 This name meaning “Mothers of All Peoples, appears to be a general term, invoking the Matres of all nations, giving us good evidence as to how the Matres were conceived.
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Ambirenses Matronae:
 The Matres of the minor Rhenish tribe of the Ambireni.
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Eburnicae Matrae:
 The Matres of the Eburones tribe.
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Nemetiales Matrae:
 The Matres of the Nemetes. Note that they are distinct from Nemetonâ or from Abnobâ, who were also associated with the territory of the Nemetes.
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Matres Treveri:
 The Matres of the Treveri tribe.
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Brittae Matres:
 The Matres of Britta, a town in Gaul.
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Matres Nemausicas:
 The Mothers of the town of Nimes.
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Materas Glanicas:
 The Mothers of the town of Glanum.
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Oracular Priestess River Devora has written (as of this date) two wonderful articles on the Matronae, as she terms them, that go into much more detail than I do here. They are: “The Matronae and Matres: Breathing New Life into an Old Religion”, which can be found here -
 
http://polytheist.com/the-web-of-blessings/2015/08/12/the-matronae-and-matres-breathing-new-life-into-an-old-religion/

 and “Interpretatio Romana and Matronae Iconography”, which can be found here -
 
http://polytheist.com/the-web-of-blessings/2015/08/31/interpretatio-romana-and-matronae-iconography/

 .



Talamonodêwoi Anderoic



Talamonodêwoi:
 This term is again my own coinage, from “talamon”, meaning “ground, earth, soil”, and “dêwos”, meaning “deity, spirit”. The Talamonodêwoi, then, are the “Earth Deities”, another word for the Land Spirits. There are few actual examples attested, though there must have been more. A couple examples we do have are listed below:



Dusioi:
 Destructive forest spirits rather similar to the Greco-Roman satyrs, the Dusioi caused damage to orchards and crops and came to sleeping women at night, having sex with them in the manner of an incubus.
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Bâdities:
 Here we have an example of why to be cautious of out of date sources. In several old sources, notably Stokes’
 Urkeltischer Sprachschatz,
 this is listed as a word for “nymph”. More recent and better scholarship has disproved this, however. Delmarre lists it as the word for “water-lily”.
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Anderoi:
 A term meaning “Those Below”, this is an attested term for the spirits of the Underworld. Exactly who they are is unclear. From the Chamaliers Inscription, we know that their magic was well known in some way. That they included the spirits of some of the dead is likely. My own experience with them suggests they are unpleasant, including a variety of other “faerie”-like spirits, of mischievous or malevolent nature, dwelling in the Underworld. 	



In modern Celtic folklore, the line between the spirits of the dead and the mound-dwelling “faeries” was often very blurred to say the least.
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 I made the mistake of making Them an offering one year at Samhain. My wife and I had paranormal phenomena coming out our ears for
 months
 . Objects disappeared. We heard voices whispering unintelligably in empty rooms. We heard loud footsteps in the house and
 on the roof.



Although we cleansed with salt, water, incantations, and other means, the phenomena continued until the Winter Solstice, when they stopped mysteriously. Given this, I caution you against calling on them.
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Chapter 4



Sanctuaries and Rituals






T
 he Nemeton – The Sanctuary



	Nemeton
 was the Gaulish term for a sacred place, a sanctuary.
 

1


 The term is probably derived from:
 Nemos:
 Heaven, Sky
 

2


 , though even the earliest Nemetâ have pits and other elements suggestive of Underworld connections.



Elements of a Nemeton



	Nemetâ were built over the course of many centuries, and so have diverse designs. One of the more common designs is the Belgic type of sanctuary, typified by such Nemetâ as Roquepertuse, Gournay, and Ribemont.
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 Some of the elements common in such Nemetâ include:



Randon:
 The Boundary, usually a ditch and bank.
 

4


 In practical terms, this can be as simple as a clearing in the woods, a circle of stones, or the walls of a ritual room. I have used all three at various times. Currently, I use the walls of the room in which I have my indoor Nemeton. When I lived in northern Minnesota, many years ago, my then significant other used a clearing in the woods near our home. The trees marked the Boundary.



Duoricos:
 The entrance, a point of communication between the sacred and the profane. Usually takes the form of a bridge over a ditch, and often a monumental gate or portico. Normally in the East
 

5


 . In an indoor Nemeton, this can be the door to a room. That is what I use currently. In an outdoor Nemeton, it can be marked by a pair of stones or bushes close together. We used a pair of stones for the Nemeton in northern Minnesota.



Tenos:
 The Fire, usually a campfire or a candle in much modern usage. Symbolizes the sacred center of the Nemeton, and represents the Goddess Brigantiâ, as well as a point of communication between the Upper Realm and this world
 

6


 . Currently, I use a large pillar candle for this. We used a campfire in a firepit, when I lived in northern Minnesota, and that is what I prefer to use.



Andounnâ:
 The Well, also at the center of the sanctuary. Word can mean “water from below”, but here denotes a pit into which offerings are put, representing a point for communication with the Lower World.
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 At present, I have place on my land that serves as an entrance to the Underworld. It was a bear’s den at one point, and is alarmingly close to the house. When I make an offering to a chthonic deity, I open the bottle and pour it into a glass in front of the image of the deity to whom I am making the offering. After the ritual, I take the offering outside to the Andounnâ and pour it in. When I make offerings to Upperworld deities, I open the bottle and pour it into a glass in front of the image, then, after the ritual, take the offering outside, and pour it on the ground.



Liccâ:
 The Altar, a flat stone, often given to the sanctuary by way of dedication, onto which sacred objects may be placed or offerings poured
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 . For this, I currently use an old steamer trunk covered with an altar cloth, on which images, fire candle, and other sacred objects are arranged. When I lived in rural Minnesota, I had a large rock adjacent to the fire pit.



Deluâ:
 The Image, a statue or post, representing deity. Usually at the center of the Nemeton, sometimes in the Andounnâ.
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 I currently use mostly commercially available statues of deities. I also have two Images, one of Rosmertâ and the other of Sironâ, burned by a friend into flat wooden tiles. In the past, I have used stones, poppets, branches, and other improvised, nonrepresentational Images with success. I have also forgone use of an Image entirely and seemed able to contact the Gods, though an Image is helpful.



Tegiâ:
 The House, usually just a building designed to provide shelter for sacred supplies, divine images, and the like
 

10


 . Currently, this is just our house, and the Nemeton is in a room inside it. When I lived in northern Minnesota, I had an old hunting shack adjacent to the outdoor Nemeton, where we stored sacred supplies and which doubled as an indoor Nemeton.



Platoi Noiboi Alioi/Other Sacred Places



In addition to formal sanctuaries, a wide variety of places were, and are, recognized as sacred, either as inhabited by land spirits or else due to their inherent connections to the other worlds. A few of them are listed below:



Andounnâ:
 A Sacred Well, in this case meaning a spring or water source. Often sacred to healing deities
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 . In northern Minnesota, we had such a place, a pool on our land where water gathered as it drained from nearby wetlands. The place was full of power, sacred to the local land spirits. My then significant other and I used to hang bags of herbs from the branches of a bush that grew alongside it or throw coins into the water.



Locus:
 A lake, usually the home of a spirit, or an entrance to the Underworld, or both
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 . I haven’t lived near any, but I’m sure we’ve all heard of lakes of peculiar holiness or mystery.



Abonâ:
 A river. As we have seen, often sacred to Toutodêwâs
 

13


 . For my wife and I, currently in central Florida, that river is the St. Johns River, which drains the entirety of the region we live in. The earliest name of its spirit is unknown, but local folklore suggests that it is not humanoid. There are stories of the “St. Johns Monster”, a creature like a giant alligator with glowing eyes and dragon wings. I’ve made a few offerings to the spirit of the river, and my visions tend to confirm the local folklore.



Liccâ:
 Here meaning just “stone”. Prominent stones were occasionally the object of cult and seen as the dwelling place of local divinities or spirits
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 . I have never worked with Gaulish sacred stones, though their existence is supported by the lore of neighboring Celtic and non-Celtic cultures.



Bilios:
 Here meaning “large (holy) tree”. Certain large and prominent trees were seen as the dwelling place of spirits, and so more sacred than others
 

15


 . Although I live in the woods and have worked quite a bit with tree-spirits in a generic sense, I haven’t done a lot with specific holy trees as such. Still, examples are not hard to find. Look up particularly old and famous trees near where you live, and you will usually find a likely example.



Brigantion:
 A high place, a mountain or hill. Usually sacred to Taranis or Brigantiâ
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 . Our local example, such as it is, is Sugarloaf Mountain, the highest point in peninsular Florida, located in southern Lake County, about 45 minutes from us. At 312 feet above sea level, it is only a high place by comparison with the surrounding country. Still, I’ve been there, and I sensed the presence of Taranis and Brigantiâ. Unfortunately, there is a housing development there, so I have not made offerings on the site.



Brogilos:
 A small, enclosed grove. May be sacred to any number of possible deities and spirits.
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 These are rare in the present day Western world, though examples from history abound, and I have never been to one.



Pettiâs Noibâs Aliâs/Other Sacred Things



Here a few objects and/or symbols that might appear on altars or in people’s possession. Citations are for the Gaulish terms for these things:



Parios:
 Cauldron, useful for cooking sacred meals. Used by some as a substitute for the Andounnâ. Used by some as a symbol for the west (Wiccan-derived symbolism) or the east (Irish-derived symbolism)
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 .



Gaisos:
 Spear. Used by some as symbol of the south (Wiccan-derived symbolism), or the west (Irish-derived symbolism), or as a symbol of Lugus
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 .



Slattâ:
 Staff, wand. Symbol of the office of
 welitâ.
 Some use as a symbol of the office of a druid
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 .



Cladios:
 Sword. Used by some as symbol of the east (Wiccan-derived symbolism) or the north (Irish-derived symbolism), or as a symbol of Toutatis and/or Nodens.
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Skênos:
 Knife. Used to cut things. Also, used by some a substitute for the Cladios
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 .



Kankâ:
 Branch. Used to sprinkle holy fluids as part of offerings or magic
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 .



Maniaces:
 Torc. A piece of Celtic jewelry of unclear symbolism. May symbolize binding, rank, or both
 

24


 .



Rotos:
 Wheel. A common symbol of the power of Taranis and the heavens. Often used in protective jewelry
 

25


 .



The Basic Ritual Outline



This is an outline for a possible reconstructed Gaulish ritual system, adapted to modern circumstances. The basic sources for this are Indo-European ritual, as reconstructed by Ceisiwr Serith and others, Greco-Roman sacrificial custom, modern Druid ritual, and the rituals of related cultures like the Germanic and Baltic peoples. In addition, it is influenced by what can be learned from the archaeological record. It is designed for one-person or small-group indoor rituals, and so is missing the procession, which formed a part of much Iron Age ritual practice.



A word should be said about what is acceptable to offer to the Gods. In ancient times, animals were the main offerings. They were consumed in the feast after the ritual, if the rite was to Dêwoi Ueronadoi, and buried whole without a feast, if the rite was to Dêwoi Andernadoi. For offerings to Dêwoi Ueronadoi, the animals of choice were pigs and sheep. For Dêwoi Andernadoi, the preferred offerings were cattle, often old cattle that were near the end of their natural lifespan.



In modern times, animal sacrifice is likely to be rare or nonexistent, so substitutes must be used. Animals made of bread may be used. In this case, they should represent an appropriate type of animal. Alcohol is always a good offering to the Gaulish deities, and may be of several types. Mead should not, however, be offered to Rosmertâ or Eponâ, as these Goddesses
 give
 mead. Wine is always acceptable, as it was a high-prestige drink in ancient Gaul. The exception to this may be Sucellus and Nantosueltâ, who are deities of wine. Juice or soft drinks are never acceptable and might be seen as trying to cheat the Gods. Whole milk is a good offering, though not as good as alcohol. Skim or reduced fat milk is not acceptable, for the same reason as juice. Prepared foods, a feast or meal, is acceptable, for Dêwoi Ueronadoi only, provided the above rules are adhered to.



	
Urextus Noibodubri/Making of Holy Water:
 This is designed to bless water for use in purifying people before ritual. It is a modern innovation. In ancient times water from a holy well would have been used or morning dew, or water taken at dawn from a stream over which the living and the dead have passed.

Hold cup of water or point at it. Say:



Esîtu matir Dêwon, Woberos albiwâs



Esîtu berus alwissous, al runodelgetâ



Esîtu Alboudidêwâ, Dêwâ Ulani



Esîtu Dêwâ Talamonos, berus alwlatês



Cenâ tu wastî emmos, canti tu emmos lânos.



You are the Mother of the Gods,

the Source of All Life



You are the source of all wisdom,

the keeper of all secrets



You are the Goddess of All Victories,

the Goddess of Prosperity,



You are the Lady of the Land,

the source of all sovereignty



Without you, we are empty,

with you we are full




	
Glanosagon/Purification:
 This is the actual purification of the participants. Other Indo-European cultures have used hand washing, or other similar rites.

Sprinkle water onto all participants. Say:



Glanâmi suos, entrâsetisyos in anton noibon, encâsetisyos are Dêwobi.



I purify you all, that you may enter the holy place, that you may come before the Gods.




	
Kentus/ The Beginning:

	
Urextos Noiboteni/Making of Sacred Fire:
 The Sacred Fire represents Brigantiâ, the daughter of Taranis, and the Goddess of high places and of the hearth. It is the holiest part of the sacred space and forms a route of communication with the divine realm. Its light protects the sacred space, and it serves as a symbol of the presence of the divine spirit and the sacred center of all things. For indoor rituals, we use a candle, but for outdoor rituals, a fire is more appropriate.

Light the fire candle. Say:



Esîtu medyos alpetânon,

aidus cintus in tanî cintî



Esîtu louxs sonni, randityo dîyon es noxtiê



Esîtu aidus papas aidletâs,

papon aidun âwotor es te



Esîtu duxtir Taranês, Anatiâ Albii in Bitê



Te âwûmi, aide, in cinge Brigindonâs



You are the center of all things,

the first fire at the beginning of time



You are the light of the sun,

which marks out day from night



You are the fire of every hearth,

all fires are lit from you



You are the Daughter of Taranis,

the Soul of Heaven in This World



I make you, fire, in the way of Brigindonâ




	
Urextus Cagi / Making the Rampart:
 This is a modern innovation and can be omitted when the ritual is being held in an existing holy place or a dedicated ritual space used for no other purpose. However, these days, very few of us have access to such spaces. Personal rituals are often held in living rooms or bedrooms or other places with multiple uses. Public rituals are held in multi-use facilities, or the back rooms of New Age shops, which are often used by readers and the public. This part of the ritual, then, purifies those sorts of spaces and makes them suitable for ritual use.

Light small candle (or take a splint from the fire), take it about the holy place, saying







Glanâmi soanton noibon



Loukê noibê



I purify this holy place



By holy light




	
Areadbertâ/Pre-Offering:

	
Adbertâ Tenetê/Fire Offering:
 This part of the offering honors and strengthens the Sacred Fire, to help protect the sacred space. It is one of the most traditional and common elements of our ritual system. Here we light incense from a candle. If there is an actual, outdoor, sacred fire, it is better to put powdered incense directly into the fire. Butter or oil can also be used.

Light incense with fire candle. Place in holder, saying:



Demmos sotun tei, tene



Demmos sotun tei, Duxtir Taranês



Demmos sotun tei, Brigantiâ



Esîyo nertos,



Eti anegesyo soanton uritt aldrukon.



We give you this incense to you, fire,



We give this incense to you, Daughter of Taranis,



We give this incense to you, Brigantiâ,



That you are strong,



And that you protect this place against all evil.




	
Adbertâ Carnonû/Offering to Cernunnos:
 This is a small offering to Cernunnos, so He will open the way to the other deities and divine realms. This makes certain that prayers go where they are supposed to and that clear communication is maintained. Cernunnos is called on in every ritual as gatekeeper and Opener of the Way.

Pour out a small amount of wine or whatever else you are offering into the offering bowl. Say:







Gediyins gwuyûmi



Eti woxtlus wegyûmi



Carnonon wediûmi



Tigernon Caiti



Dîclâweton Cingi



Dêwon Arelayetyo Marwon



Eti detyo ulânon



Yo dîclâwetis Cingon Dêwobo,



anson gediyins Dêwobo beretyo.



Prayers I pour out



And words I weave



Carnonos I invoke



The Lord of the Wood



The Opener of the Way



The God Who Guides the Dead



And gives prosperity



That he open the way to the Gods



bear our prayers to the Gods.




	
Adbertâ/Offering:
 This is the main offering of the ritual. It is the heart of the ritual, in which gifts are given to the Gods. We use our offering to Sironâ as an example.

Open bottle of wine and pour out. Say:



Gediyins gwuyûmi



Eti woxtlus wegyûmi



Sironin wediûmi



Dêwin Lugrâs



Dêwin Admesserâs



Ariyin Natrigon



Ariyin Andounnânon



Yâ detsi slaniyin amê



Eti wirobo anextlon bouboc.



Prayers I pour out



And words I weave



Sironâ I invoke



The Goddess of the Moon



The Goddess of Time



Lady of Serpents



Lady of Wells



That she give health/safety to us



And protection to people and cattle.




	
Natus/Chant:
 This is where the work of the ritual is performed. In seasonal rituals, seasonal chants or re-enactments may be used here. Or divination may be done, or any sort of prayers made. Here, we include a healing spell, from a healing ritual I did some time ago.

Say:



Âwûmi umê



Brixtom are waiton



Brixtom are cîcin



Brixtom are cnamûs



Brixtom are anatlin



Âwûmi umê



Brixtom uritt kwurmin



Brixtom uritt anxton



Brixtom uritt aglon



Brixtom uritt trougon



Slanos wer suos bieto



Dîwedos wer sueson anxton bieto



Dîwedos wer sueson kwurmin bieto



Ma trougos wer suos sindiu bietutu



Slanos we suos baragiê bieto



In anuani Dêwin Lugrâs



In anuani Dêwin Admessarâs



In anuani Ariyin Natrigon



In anuani Ariyin Andounnânon



In anuani Sironâs



Duci Bieto



I make for you



Spell for blood



Spell for flesh



Spell for bones



Spell for breath



I make for you



Spell against worm



Spell against pain



Spell against wound



Spell against suffering



Health be on you



An end upon your pain



An end upon your worm



If there is pain on you today



Let health be on you tomorrow



In the name of the Goddess of the Moon



In the name of the Goddess of Time



In the name of the Goddess of Serpents



In the name of the Goddess of Wells



In the name of Sironâ



So mote it be.




	
Clawiyâ/Closing:

	
Braton Sironî/Thanks to Sironâ:
 Here, we give thanks to the main deity called on for the rite, in this case Sironâ. Other deity names may be substituted without any other alteration.

Say:



Braton tei, Sirona,



Are slanon



Are boudion



Are anextlon



Molammos te!



Thanks to you, Sironâ



For health



For prosperity



For protection



We praise you!




	
Braton Carnonû/Thanks to Carnonos:
 Here, we give thanks to Cernunnos for opening the way to the deities and ask Him to allow space to return to its normal configuration.

Say:



Braton tei, Carnone



Are diclawiyin cingi



Are beriyin anson gediyins



Nu wediemmos te , yo clawes cingon



Eti molammos te!



Thanks to you, Carnonos



For opening the way



For bearing our prayers



No we pray you, that you close the way



And we praise you!




	
Clitiâ Noiboteni/Covering the Sacred Fire:
 Here, we respectfully put out the Sacred Fire, using the term “covering”, which was used for banking a fire to that would not go out overnight. If using a real fire, it should be carefully banked or covered with ash, with the top smoothed.

Say, to the candle flame:







Esîtu medyos alpetânon, aidus cintus in tanî cintî



Esîtu louxs sonni, randityo dîyon es noxtiê



Esîtu aidus papas aidletâs, papon aidun âwotor es te



Esîtu duxtir Taranês, Anatiâ Albii in Bitê



Te celûmi, aide, in cinge Brigindonâ



You are the Center of Creation, the first fire, at the beginning of time



You are the light of the sun, which marks out day from night



You are the fire of every hearth, all fires are lit from you



You are the Daughter of Taranis, the Soul of Heaven in This World



I cover you, fire, in the way of Brigindonâ



Now, put out the candle flame. A fire may be put out here, or allowed to burn through the feast and then put out. Say
 :



Adbertin uregetar, uregetar Litun. Con nertê, anextlêc Dêwon au nemeton exsagomos.



The offering is done, done is the rite. With strength and the protection of the Gods, let us go from the nemeton.




	
Ulidos/Feast:
 Following the ritual, it is customary to feast, when calling on Dêwoi Ueronadoi. This can be as simple as sharing a glass of wine or milk or as elaborate as you wish. Note that the feast is omitted when calling on Dêwoi Andernadoi.
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Chapter 5



The Coligny Calendar






1. Basics



The Coligny calendar was unearthed in 1897 at Coligny, in France.  It consists of 16 columns inscribed on a sheet of bronze.  At the time of its discovery, it was in fragments.  Much of it is missing.  It is the longest single text in the Gaulish language.
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 As we will see, the calendar is a thorough application of the Samos and Giamos principles applied to time.



The calendar consists of a cycle of five years, consisting of 62 months, 60 regular months and two intercalary months.  The intercalary months come at the beginning and the middle of the five year cycle, dividing it into two halves. Given the organization of the rest of the calendar, this probably means that the first half of the cycle was the dark half and the second the light half.
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 2. The Year



The year is divided into two halves, the first beginning with the month of Samonios, the second with the month of Giamonios. Probably, the first half of the year is the dark half, and the second the light half, but there is some controversy about this.  The regular months, in order, are named:



	
Samonios    		MAT


	
Dumannios   		ANM


	
Riuros        		MAT


	
Anagantios    		ANM


	
Ogron        		MAT


	
Cutios        		MAT


	
Giamonios    		ANM


	
Simiuisonnios		MAT


	
Equos        		ANM


	
Elembiuos    		ANM


	
Edrinios    		MAT


	
Cantlos    		ANM





The intercalary month is termed Ciallos, and is inserted into the first year of the 5 year cycle before Samonios and into the third year of the cycle before Giamonios. There is a great deal of controversy among scholars as to the meanings of the names of the months, so I have not provided translations here.
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3. The Month



Months come in two types, of 30 and 29 days respectively.  Months of 30 days are termed MAT on the calendar, and those of 29 days are termed ANM.  MAT is probably an abbreviation for the Gaulish word matti, meaning “good”, while ANM is an abbreviation for anmatti, meaning “not good”.  Thus, months themselves have good and ill significance.  Months are further divided into two halves, the first of 15 days, the second of 14 or 15 days depending on the month.  These are clearly light and dark halves, but it is unclear which is which.  The writings of the Roman historian and scholar Pliny suggest that the first half is the light half and therefore the waxing moon, but some scholars do not accept this.  The change from one half of the month to another is marked by the word ATENOUX, which might be translated either as “renewal” or as “the returning night”.
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 4. The Day



Days were also marked with a variety of notations.  Most of these deal with the various counting schemes that keep the calendar on track with the lunar and solar cycles and are not of interest to us here.  Three of them do concern us.  Some days are marked with MD and others with AMB.  MD seems to many scholars to stand for matti dîuos, “good day”,
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 meaning a day of good omen.  AMB would appear, to most scholars, to stand for anmattis dîuos, “not-good day”.
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   In addition to the above two notations, many days are marked with IVOS.  According to Olmsted, this means “festival” and marks out holidays.  Luckily for us, IVOS days occur in regular clusters through the year.  Notably, Olmstead states that clusters occur from two to four days before and after the beginning of Samonios, Dumannios, Anagantios, Giamonios, and Elembiuos. Clusters also occur three to four days before and after the ATENOUX of Riuros, on the 9
 th
 of Simiuisonnios, and on the first three days and the 25
 th
 of Edrinios.
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 It should be noted that days start at sunset.



 5. Controversies



There are many controversies surrounding the Coligny Calendar.  The most important is that scholars are not sure when the year begins.  We know that Samonios is the first month, but when is that?  There are three main schools of thought:



	
Some scholars, taking their cue from the Irish Samhain, place the beginning of Samonios around the beginning of November.  This would make the first half of the year the dark half, equating to winter.  This is supported by a curious fact: one of the months of the Coligny Calendar was named Ogronios. In several Greek calendars of this period there is a month named Agrionios located in February/March.  Greek culture was very prestigious to the pre-Roman-Conquest Gauls.  They used the Greek alphabet for many inscriptions, for example, and borrowed the Greek symposion or ritual drinking party into their own aristocratic feasting customs and, to some extent, ritual observance.  If Ogronios is a case of cultural borrowing, then it stands to reason that the year began in November, exactly as it did in Ireland.


	
Others are convinced that the name Samonios refers to summer time, and would prefer to start the calendar at the summer solstice.  This would again make the first half of the year the dark half, but it would equate to the waning sun and not the winter at all.  The names for the month of June in modern Welsh and Breton, which are derived from mediosaminos, “midsummer”, might suggest this, but there is absolutely no precedent in modern Celtic folklore for starting the year in summer.


	
Some place Samonios at or around the Winter Solstice, and assume the calendar drifted relative to the solar year in order to arrive at the placement of the Irish Samhain.  This is supported by the placement of the Irish cross-quarter holidays which do not equate to significant astronomical events.  Olmsted supports this view but bases his opinion on an elaborate history of the calendar that is not supported by other scholars.
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There is also controversy over the beginning of the month.  The essential question is, did the month start on the new moon or the full moon?  Related is the question, which half is the light half?  Here there are two schools of thought:



	
The moon started on the new moon, and ATENOUX marks the full moon.  This generally means that the first half of the month was the light half, equivalent to the waxing moon, and the second the dark half, equivalent to the waning moon.  Adherents of this theory generally translate ATENOUX by something like “the returning night”.
    


	
The moon started on the full moon, and ATENOUX marks the new moon.  In this case, the first half of the month is the dark half, equivalent to the waning moon, and the second is the light half, equivalent to the waxing moon.  Adherents of this theory generally translate ATENOUX as something close to “renewal”.





The cases for these various schools of thought are generally very closely matched.  Nevertheless, we have to make choices in order to arrive at a working calendar.  I have made the following tentative choices to develop the working Gaulish calendar I will be presenting here:



	
We will start the year in November.  The evidence of the Greek month name and of the year of the modern Celtic peoples convince me that this option has slightly more going for it than the others.


	
We will start the month at the new moon.  This is almost a purely arbitrary choice.  The two options here are almost exactly evenly matched.  But this makes the most intuitive sense to me, and so, given that we must make a choice, it is the choice we will make.





6. Additional Calendric Terminology



Here is a grab bag of terms and abbreviations, which you, dear reader, will need to read my version of the calendar. Some are modern reconstructions, a few are from the text of the calendar itself.



BG:
 Blêdani Galation, “Year of the Galatîs”, a more or less arbitrary era of my own creation, working backward from the date of Pliny, based on Garret Olmsted’s calculation that the Celtic calendar must have begun some 1000 years before Pliny observed it, and also taking into account the 25-year cycle of the calendar itself.
 

9


 The year 3034 BG begins in mid-November, 2015 CE.



Cemenolugrâ:
 Crescent, waxing moon, light half of month, derived from Welsh cefnlloer by an internet scholar named Bhrgowidon, working in the Celticaconlang Yahoo group.
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Senolugrâ:
 Waning moon, literally, “old moon”, a term of my own creation, from senos - “old” and lugrâ - “moon”
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IVOS:
 Festival.
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MD:
 matti dîuos, “good day”, of good omen to do ritual and sacred activities.
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AMB:
 anmatti dîuos, “not-good day”, of ill-omen for rituals and sacred activities.
 

14





Note that days are written in the format (date x of-Cemenolugrâ or of-Senolugrâ of month year), using Gaulish genitives. For both Cemenolugrâ and Senolugrâ, the genitive is –âs. For all months, the genitive is –i. Thus, the date January 5, 2019 would be written 1 Cemenolugrâs Riuri, 3037, except after sunset, when it would be 2 Cemenolugrâs Riuri.
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Chapter 6



The Holidays






Rationale for the Placement of Holidays



As we have seen, Garrett Olmsted translates the word IVOS as “festival” and finds five major and two minor clusters throughout the year. If the calendar starts at Samhain, or close to it, as we have hypothesized, then we can very roughly place these clusters on the Gregorian Calendar as well. We find that they coincide very roughly with the traditional dates for Samhain, the Winter Solstice, Imbolc, Bealtaine, and Lughnasadh. From this, we can very tentatively reconstruct a Gaulish ritual year. The meaning of the holidays must be reconstructed from the holidays of the living Celtic peoples, as well as related holidays among other Indo-European cultures and the traditions of the descendents of the Gauls, who often preserve some very old practices.



Trinouxs Samoni



Description:
 Trinoux Samoni (the Three Nights of Samonios) marks the beginning of the year, as well as the transition from the light half of the year to the dark half, and from autumn to winter. In consequence, it is a festival of great significance. According to Alexei Kondratiev, the themes of this time include renewal, often via a new fire ritual, hospitality for the dead, dissolution, timelessness, and sacrifice. I tend to see it as a time for making offerings to the ancestors, doing divination, and possibly celebrating the death of Maponus in the Sacred Boar Hunt.



Appropriate Deities and Spirits:
 Sucellus, Nantosueltâ, the Ancestors, Cernunnos, and Maponus.



Gaulish Date:
 The first through about the fifth of the dark half of Samonios, or else the second or third of the light half.



Gregorian Date:
 The new moon nearest November 1, or the night after the full moon nearest November 1.



Îwos Dumanni



Description:
 Îwos Dumanni (The Festival of Dummanios, probably the Festival of the Darkest Depths) marks the longest night of the year. This is the darkest and coldest time of the year, when the Eponâ wanders the land, accompanied by a retinue of spirits. The activities of this time of year often include guising and wassailing, in both the modern Celtic countries and in formerly Gaulish-speaking regions. The midwinter customs in the Alpine countries of Europe, processions of men in grotesque costumes, often horned, suggest that spirits like the Anderoi and Dusioi are also active at this time, as is Cernunnos. In addition, Alexei Kondratiev sees this as the time when Maponus is born as the Child of Promise, only to be taken away shortly after birth. His birth may be celebrated in the manner of Christmas, but probably Eponâ, who may be his mother, is more appropriate to emphasize.



Appropriate Deities and Spirits:
 Eponâ, Cernunnos, Maponus, the Anderoi (to be propitiated, not worshiped), the Dusioi (ditto).



Gaulish Date:
 Around the first day of Dumannios, or else just before the beginning of the light half of Dumannios. The latter, which locates the festival to the Winter Solstice most years, is probably to be preferred, but the calendar varies.



Gregorian Date:
 The new moon nearest December 1, or else the full moon nearest the Winter Solstice.



Îwos Brigantiâs



Description:
 Îwos Brigantiâs just means “The Festival of Brigantiâ”, and that is exactly what it is. It is the time when she is worshipped and celebrated. We have no evidence as to whether the Gauls used such things as the Irish Brideog, an image of the young Brigid, or Brigid’s Wheels or Brigid’s Cross for this festival, but they wouldn’t be altogether inappropriate. Probably more appropriate is to just make offering to Brigantiâ in our own ways. This festival is also linked with concepts of purification and may, or may not, be linked with the secular festival of Groundhog Day. Apparently, throughout continental Europe, a bear or badger was believed to come from its den on this day and to forecast the coming of spring.



Appropriate Deities and Spirits:
 Brigantiâ.



Gaulish Date:
 At the beginning of Anagantios.



Gregorian Date:
 The new moon nearest February 1.



Îwos Giamoni



Description:
 Îwos Giamoni (the Festival of Giamonios, probably, the Festival of Winter’s End) is the beginning of the light half of the year and the transition from spring to summer. According to Kondratiev, the themes of this time of year include the transforming and purifying fire, as well as the return of Maponos. The Brothers Rees emphasize the themes of dissolution and trickery. According to the folklore of several regions of Europe, the rules of society and sexuality are to some extent suspended. My own celebrations of the festival emphasize the return of Maponus, the fire, and the worship of the land spirits.



Appropriate Deities and Spirits:
 Maponus, The Talamonodonicâ.



Gaulish Date:
 At the beginning of Giamonios.



Gregorian Date:
 The new moon nearest May 1.



Îwos Lugous



Description:
 Îwos Lugous just means the Festival of Lugus, and that is what it is. It is the festival when the victory of Lugus over the forces of darkness is celebrated, marking the beginning of the harvest season. Kondratiev sees the holiday in terms of several themes: the assembly on a height, the pageant of the triumph of Lugus, the reaping of the first fruits, the racing of horses in water, men and women paired in fertility magic, the burial of flowers to mark the end of summer, and the reaffirmation of the tribe’s order. Generally, my own celebrations just include offerings to Lugus and poems praising him, which appear to be enough to please the Gods.



Appropriate Deities and Spirits:
 Lugus, Rosmertâ.



Gaulish Date:
 The beginning of Elembiuos



Gregorian Date:
 The new moon nearest August 1.



For another different take on a Gaulish ritual calendar, see Jess’ column on the subject on the blog Nemeton Nigromanticos:
 
https://thebloodybones.wordpress.com/2015/07/10/new-calendar-of-gaulish-polytheism/#more-265




For another, based on actual Romano-Gaulish traditions, see the calendar at the excellent blog Deo Mercurio:
 https://deomercurio.wordpress.com/calendar-of-feast-days-of-deities/
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Chapter 7



Wlatis Toutâc: Sovereignty and the Tribe, Gaulish Social Structure






Essentials and Cautions



This is a difficult chapter to write. As of right now, there is very little modern Gaulish social structure in existence. There are a few, small revived tribes, in Italy, Germany, Belgium, France, and the Czech Republic. There are numerous French Druid orders, whose structure does not reflect ancient models. There are Gaulish Polytheists in Ár nDraÍocht Féin (ADF) which is also a modern Druid order, albeit one characterized by general excellence of scholarship and organization. And there are the scattered solitary individuals who practice Gaulish Polytheism across the world. But I cannot write “Gaulish Polytheists live in tribes” because they don’t, not anymore. In societal terms, Gaulish Polytheists live about like anyone else, fully integrated into present-day society, and possessing a wide range of political and social opinions.



What I can do is to describe ancient Gaulish society and then make a few suggestions on the sort of institutional framework that might support Gaulish Polytheism, based on it, but thoroughly updated to reflect present-day realities. Modern readers may take these suggestions as they wish. There is more than one setting in which Gaulish Polytheism may be practiced.



The Ancient Gaulish world faced far different technological and economic realities than we do now. Technology was low, and society was based on subsistence agriculture. The average Gaul was not a warrior or Druid, but a farmer. Life was hard. Illness and hunger were realities for most people, the occasional feast or celebration paid for with hours of backbreaking labor. Society was unequal, though less so than that of the contemporary Greeks and Romans.



Despite this, there are some concepts and institutions we can learn from. The idea of
 Wlatis,
 sovereignty, contains an ethical component much needed today, and its connection to the fertility of the land creates an environmental ethic arguably more advanced than that of modern society. In this chapter, I cannot do justice to the whole of this concept. For more in depth treatment, see Morpheus Ravenna’s
 The Book of the Great Queen,
 Stephanie Woodfield’s
 Celtic Lore and Spellcraft of the Dark Goddess: Invoking the Morrigan,
 or Morgan Daimler’s
 The Morrigan: Meeting the Great Queen.
 All three deal with Celtic, not only Gaulish, ideas of Sovereignty with great subtlety, nuance, and depth. Another area we can learn from ancient Gaulish society is in the importance of the oath and the given word. In my own lifetime, we have gone from a society where a handshake meant something to one where no person trusts another. We could use a bit of the spirit of oaths being identified with fate, contracts being sacred, justice assumed and expected, and words being true.



However, please note that the example of early Gaulish society should not provide a justification for racism, sexism, or oppressive power structures in present-day society. We don’t live in a world of subsistence agriculture and low technology. We
 don’t
 need
 inequality anymore. Gaulish society was a response to conditions that neither the Gauls nor any other Iron Age society could avoid. I cannot emphasize enough the foolishness, lack of historical consciousness, danger, and moral evil of using Gaulish tribal society to justify white supremacy or any present-day social hierarchy or injustice.



Ancient Gaulish Social Structure



Social Units:



	
Weniâ:
 Extended Family, Family Lineage, Partnership
 

1


 . Ancient Gaulish culture presents us with a diversity of family structures, but the most common model appears to have been an extended, patrilineal joint family. At the present time, we do not need to be limited by this structure but can create our own structures informed by our own understanding and needs. Headed by an:

	
Atîr – Father
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Matîr – Mother
 

3








	
Tegoslougos:
 Household, literally, “house crowd”.
 

4




	
Trebâ:
 House, village, settlement.
 

5


 A hierarchical system headed by a:

	
Pennon – Head, chief, head of household.
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Kintumoniterâ – “First in Guardianship”, female head of household, usually the wife, sister, or mother of the
 pennon.
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Derwoweniâ:
 Four generation paternal lineage.
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 Headed by a:

	
Pennon Weniâs – “Head of Family”, most respected
 pennon
 in the lineage.






	
Kenetlon:
 Kin group or clan tracing descent from a common male ancestor. Can also mean “nationality”.
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Contrebiâ:
 A larger town, city, or a rural district.
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Toutâ:
 Tribe, people, chiefdom, small state, with population ranging from 1,000-20,000.
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 Headed by a:

	
Toutorîxs – Tribal ruler/”king”
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Brogs:
 Country. One of the great Gaulish tribes such as the Aedui or Arverni. Populations range from 20,000 to several hundred thousand. Confusingly, they are also called toutâs, indicating that the distinction between different-sized social units was somewhat unclear.
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 Headed by a:

	
Brigantinos – Over-king
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Uergobretos – Supreme judge, an elected ruler.
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Tîros:
 Land, country, such as Gaul, Ireland, or Britain.
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Social Institutions:



	
Ulatis – Sovereignty:

	
Conceived of as a mystical force conferring rightful rule and the power to judge properly. The Mead of Sovereignty is also the Mead of Memory.
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Comes from Eponâ (for the tribe) and/or Rosmertâ (for the warband).
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 Note that this is a great simplification and that Morpheus Ravenna, in particular, excellently discusses the ways various figures bestowed, were connected to, and enforced sovereignty. In this discussion, however, she deals more with Irish that with Gaulish Goddesses, through to some extent with both.


	
Welitâ:
 “Seeress”, a type of female mystic associated with seership and the sovereignty complex. Carried the Weaver’s Beam as a badge of office. Gave legitimate power to rulers among at least some Gaulish peoples.
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Sovereignty was transmitted by the Welitâ via a cup of mead, given to the rightful king during a ceremony of inauguration, which in some ways resembled a marriage ceremony.
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This was part of a complex of linked ideas women, liquor, weaving, fate, sovereignty, and sexuality.
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Among all Celtic peoples, the “Truth of the Ruler” was necessary to ensure the fertility of the land. The ruler had to maintain justice in their actions, and support justice in the land to maintain the favor of the Goddess of Sovereignty and, thus, the prosperity of the tribe.
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Government:

	
Bessus:
 Custom, mores.
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Rextus:
 Law, right.
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 Note that some Gaulish inscriptions strongly imply the existence of statutory law, which makes Gaulish law fundamentally different from the Brehon Laws of the Irish, and far more akin to Roman or Greek law.


	
Datlâ:
 Assembly, meeting.
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Mediolânon:
 Sacred center, capital city, literally, “the center of the plain”.
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Dannos:
 Magistrate, caretaker, government minister.
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 Note that Gaulish tribes were sufficiently organized to have officials and ministers, though probably not yet bureaucracy.






	
Slictuwediâ:
 Marriage. The most esteemed form involved persons of equal standing, contributing equal amounts of property. Other forms existed. Generally, whoever brought the most property was head of the household.
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Altriyâ:
 Fosterage, in which children were sent to another household for training. This institution was important to education and to forging strong social ties for later life.
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 Among these ties were:

	
Altros – Foster father.
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Komaltiyos – Foster sibling.
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Citizenship:
 The Gauls recognized the idea of belonging to a community or state. Terms related to this include:

	
Toutiuos – Citizen, member of the toutâ.
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Allotoutios – Alien, foreign citizen.
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Allobrogs – Foreigner, person from another country.
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 Note that there is little evidence of stigma or persecution of foreigners in Gaulish society. Instead, they appear to have been made welcome according to the laws of hospitality.






	
Koros – The Contract:
 Oral contractual relationships formed a central feature of all Celtic societies.
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Oitos:
 The oath, central to
 Koroi, and to the functioning of society in general. Generally taken with a handshake and a ritual formula such as “gabi in to lâmon” – “take into your hand”.
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Weidoi:
 Eye-witnesses. Important to making of contracts and oaths.
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Geldom:
 A material pledge to guarantee a contract.
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Geistlos:
 A hostage given to enforce a contract, only in life and death cases, or for contracts between states.
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Râtis:
 Paying surety. A person who took an oath to make good on a contract if one party defaulted. In modern terms, a cosigner.
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Makkos:
 Enforcing surety. A person who took an oath to enforce compliance with a contract.
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Corios – The Warband:
 A group of sworn, to some extant mystic, warriors led by a noble who derives power from a
 welitâ.
 

42


 A warband member is called a:

	
Galatis
 :
 One who has
 galâ,
 courage, warrior rage. An ecstatic warrior, one who fights in a state of raging, warrior ecstasy.
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Suggestions for Modern Structures:



So, how can these structures inform anything we build in modern times? Here, I offer a few suggestions for how we can bring some of these models forward, while not preserving the evils that also existed in the past.



Modern Toutâs:



	
Mostly German and Italian (
 i.e.
 In Germany and Italy), few American examples.


	
Equivalent of a coven


	
Often base customs on historical peoples (
 e.g.
 The Nemetes, Insubres, or Boii)


	
Respect basic human rights and individual choice, according to guidelines produced by German-speaking Celtoi.


	
Often incorporate regional loyalties (
 e.g,
 Baden-Württemburg, Lombardy, Tuscany)





Other Possible Models



	
Trebâ – equivalent of a coven:

	
Headed by: (i) Pennon; (ii) Kintumoniterâ


	
Base customs on historical people


	
But have modern name and identity.






	
Derwoweniâ – Network of trebâs, sharing a common history and identity

	
Headed by: (i) Pennon Weniâs; (ii) Welitâ Weniâs


	
Again, base customs on historical people, but have modern identity.






	
Toutâ – Could be reimagined as a network of derwoweniâs and trebâs, sharing a common history and identity.

	
Headed by (i) Toutorîxs or Uercobretos; (ii) Welitâ Toutâs; (iii)


	
Base customs and identity on historical toutâ, but may have modern name






	
Korios – Modern warband

	
Headed by a: (i) Tigernos or other Chief; (ii) Welitâ


	
Worship warrior deities, practice warrior arts, and social activism.


	
One current example – Morpheus Ravenna’s Coru Cathubodua, a Morrigan/Cathubodua-oriented Korios.






	
Nemeton – Independent temple, offering worship services. Membership could be structured as a trebâ or less hierarchically. Modern Druids maintain several of these.


	
Rank/Brigâ:

	
Toutorîxs/Uercobretos/Welitâ Toutâs


	
Officers and Board members


	
Druis, Bardos, Uatis – to perform clergy functions


	
Cobrûnos – “Initiate”, voting member who understands enough of Gaulish lore to understand what’s going on.


	
Sepânios – non-voting student who hasn’t yet internalized Gaulish values.


	
Oigetos – non-voting “Guest”.


	
Allotoutios – Complete non-member.






	
Oitos – The Oath

	
Taken before weidoi


	
Involves handshake and ritual formula “gabi in to lâmon”


	
Respect for oaths needed to maintain integrity, cohesiveness and Truth in Continental Celtic Polytheism.
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Conclusion






Y
 ou now have in your hands all that you will need to begin practicing Gaulish Polytheism. We have gone over the worldview, the three worlds, the
 samos
 and
 giamos
 principles, an ethical system, concepts of the cosmic order and Truth. We have described the nature of the Dêwoi, plus detailed descriptions of most of the major figures, as well as various types of Dêwoi, from the most to the least powerful. We have described sanctuaries and ritual implements and given a sample ritual. I have described the workings of the calendar, and given you a calendar for the next six years, so you can pick days of good omen to do rituals. I have given ideas as to the social structure in which the religion existed, and how to correctly and ethically adapt that structure for use in modern times.



The rest is up to you. Regular prayer, frequent offerings, meditation on the Gods, living a good, honest, and just life – these are the essentials to walking the Gaulish path. This book points the way. You have to begin walking it.
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Appendix A



Reading and Resource List






Here we have a few books and websites to help you learn about the Gaulish path.



1)
 Celtic Heritage
 - Alwyn and Brinley Rees – New York: Thames and Hudson, 1989, c1961 – revised edition. General Celtic.  



2)
 Dictionnaire de la Langue Gauloise
 - Xavier Delmarre – Paris: Editions Errance, 2008 – 3e edition revue et augmentee.  Essential for Gaulish language study. 



3)
 Etymological Dictionary of Proto-Celtic
 - Ranko Matasovic – s/l: Brill, 2009 – Leiden Indo-European Etymological Dictionary Series (Book 9).  Also essential for Gaulish langauage. 



4)
 La Langue Gauloise
 - Pierre-Yves Lambert – Paris: Editions Errance, 2002 – nouvelle edition.  Very good for Gaulish grammar. 



5)
 How to Kill a Dragon: Aspects of Indo-European Poetics
 - Calvert Watkins – New York: Oxford University Press, 2001. Indo-European studies.  Good for poetic formulae, meters, and anything to do with dragon-slayer myths. 



6)
 Deep Ancestors: Practicing the Religion of the Proto-Indo-Europeans
 - Ceisiwr Serith – Tuscon, AZ: ADF Publishing, 2009. Indo-European studies, but very good.



7)
 The Gods of the Celts and Indo-Europeans
 - Garrett Olmsted – Innsbruck, Austria: Verlag des Instituts für Sprachwissenschaft des Universitäts Innsbruck., (1994). Indispensible, but must be used with
 *great*
 caution.  Don’t take Olmsted’s myths at face value, but his list of deities and where they are attested is wonderful. 



8)
  The Celtic Gauls: Gods, Rites, and Sanctuaries
 - Jean Louis Brunaux _ s/l: Routledge, (1987). Original edition in French.  Very good for ritual and sanctuaries.  Less useful on the Gods. 



9)
 Lady with a Mead Cup: Ritual Prophecy and Lordship in the European Warband from LaTene to the Viking Age
 - Michael J. Enright – Dublin: Four Courts Press, 1996.  Excellent for sovereignty, prophecy, and warband culture. 



10)
 European Paganism: the Realities of Cult from Antiquity to the Middle Ages
 - Ken Dowden – s/l: Routledge, 2008. General ancient Paganism.



11)
 Death, War, and Sacrifice: Studies in Ideology and Practice
 - Bruce Lincoln – Chicago: University of Chicago Press, 1991. Indo-European studies, but useful for the journey to the Otherworld and for creation by dismemberment.



12)
 The Apple Branch: a Path to Celtic Ritual
 - Alexei Kondratiev – New York: Citadel, 1998. General Celtic, but very good for Gauls.



13)
 Celtic Values –
 Alexei Kondratiev. A list of Celtic values, including some Irish material, but some Gaulish and Old Common Celtic terms as well. Available online, here:
 
http://www.imbas.org/articles/celtic_values.html




14)
 Celtic Virtues –
 Alexei Kondratiev. A somewhat different list of Celtic virtues and values, taken from the Old Irish text,
 Audacht Morainn.
 
http://www.druidcircle.org/library/index.php?title=Celtic_Virtues




15)
 The Gods of the Celts
 - Miranda Green – New York: Sutton Publishing, 1986.  Good but some cautions.  The wheel, for example, not a solar symbol. 



16)
 Dictionary of Celtic Myth and Legend –
 Miranda J. Green – New York: Thaames and Hudson, 1992. An excellent general dictionary, with much specifically Gaulish material.



17)
 A Guide to Irish Mythology –
 Daragh Smyth – Dublin: Irish Academic Press, 1988. Really, a good source on
 Irish
 traditions, but good for comparative purposes.



18)
 The Celts
 - edited by Venceslas Kruta et. al. – s/l: Rizzoli, 1998. General Celtic, but a lot of Gaulish and other Continental Celtic archaeology.



19)
 Oxford Dictionary of Celtic Mythology
 - James MacKillop – New York: Oxford University Press, 1988. General Celtic reference work.



20)
 Altkeltische Sozialstrukturen
 - Raimund Karl.  The essential, and exhaustive, work on old Celtic social structures and institutions.  Really incredible research.  And available online, here: 
 
http://homepage.univie.ac.at/raimund.karl/Sozialstrukturen.pdf




21)
 “
 *butācos,
 *wossos,
 *geystlos,
 *
 ambactos:
 Celtic Socio-economic Organisation in the European Iron Age
 ”
 Studia Celtica
  
 40 (2006) –
 Raimund Karl. An English-language recapitulation of some of the material in
 Altkeltische Sozialstrukturen
 . Very Good.



22)
 The Court of Law in Iron age Celtic Societies –
 Raimund Karl, in Interpretiierte Eisenzeiten, 3 Fallstudien, Methoden, Theorie. Tagungsbeitrage der 3 Linzer Gesprach zur interpretiven Eisenzeitarchaeologie/R. Karl and J. Leskovar (eds) – Linz: Oberoesterreichisches Landesmuseum, 2009, - Sturien zur Kulturgeschichte von Oberoesterreich, Folge 22. A look at law and legal procedure in the Iron Age. Very detailed. Also good for Gaulish terms for the directions and their meanings.



23)
 Goddesses in Celtic Religion: Cult and Mythology: A comparative study of Ancient Ireland, Britain, and Gaul –
 Noémi Beck. A dissertation from the University of Lyon, discussing, as the title would indicate, Goddesses in early Celtic religion. While there is Irish and British material here, there is also very much of use to the student of Gaulish Polytheism. It is available here:
 
http://theses.univ-lyon2.fr/documents/lyon2/2009/beck_n#p=0&a=title




24)
 Celtic Chiefdom, Celtic State: the evolution of complex social systems in prehistoric Europe –
 edited by Bettina Arnold and D. Blair Gibson – Cambridge: Cambridge University Press, 1995. A collection of articles on the history and archaeology of Celtic European society. Some very good things here on Celtic political institutions and on the history and nature of Celticity.



25)
 The Ancient Celts –
 Barry Cunliffe – New York: Penguin, 1997. A basic, really good history of the Celtic peoples, with special emphasis on the Gaulish Celts.



26)
 Sengoidelc: Old Irish for Beginners –
 David Stifter – Syracuse, NY: Syracuse University Press, 2006. Really a textbook of Old Irish, but it contains much of the prehistory of the language and therefore, some grammar of interest to students of the Gaulish language.



27)
 “Greek
 Κελτος
 and
 Γαλατις
 , Latin Gallus ‘Gaul’” -
 Kim McCone. In
 Die Sprache
 ,
 46, 1 [2006].
 The essential article on what the ancient Gauls called themselves.



28)
 A Consideration of the Iconography of Romano-Celtic Religion with Respect to Archaic Elements of Celtic Mythology –
 Kevin Jones – London: BA Dissertation at Birkbeck College, London University, s/d. A BA dissertation on the Celtic wheel, the Celtic sky-God, and their symbolism. Some very useful information. Available here:
 
http://www.summerlands.com/crossroads/library/kevin_dissertation.html




29)
 The Integration of Mercury and Lugus: Myth and History in Late Iron Age and Early Roman Gaul –
 Krista Ovist – University of Chicago Divinity School, 2004. A dissertation on the existence and nature of the cult of Lugus, the concepts of sovereignty among the Iron Age Celts, the ways in which Lugus was integrated with the Greco-Roman Mercury, and how this served the interests of the Roman authorities and the process of Romanization. Offers some of the best data available on the settlement at Lugudunum. At once differs with and complements
 Lady with a Mead Cup.



30)
 The Book of the Great Queen: the Many Faces of the Morrigan from Ancient Legends to Modern Devotions –
 Morpheus Ravenna; Valerie Herron (illustrator) – San Francisco: Concrescent Press, 2015. An excellent book on the Morrigan generally, with one chapter on Gaulish Goddesses, and many interesting and well-researched things to say about Celtic generally, including Gaulish religion.



31)
 War Goddess: the Morrigan and her Germano-Celtic Counterparts –
 Angelique Gulermovich Epstein – Los Angeles, University of California Los Angeles Press, 1998. A dissertation on the Morrigan and related figures from other Celtic and Germanic mythologies. The best source on the topic, and invaluable for understanding Cathuboduâ. Available here:
 
http://web.archive.org/web/20011204120238/http://members.loop.com/~musofire/diss/#ems




32)
 Cernunnos: Looking a Different Way –
 Ceisiwr Serith – Cambridge, MA: Harvard Celtic Colloquium, 2003. An excellent article on Cernunnos, originally published at the Harvard Celtic Colloquium, that is the basis for my treatment in this book. Available here:
 
http://www.ceisiwrserith.com/therest/Cernunnos/cernunnospaper.htm




33)
 Cernunnos: Origin and Transformation of a Celtic Deity/ American Journal of Archaeology, vol. 55, No. 1 (January, 1951) –
 Phyllys Fray Bober. Another excellent article on Cernunnos, arguing he was an Underworld deity equivalent to the Roman Dis Pater. Available here:
 
http://www.thelapisgates.com/articles/Cernunnos.pdf




34. Further to tongu do dia toinges mo thuath [“Mi a dyngaf dynged it”], &c. –
 Prof. John Koch – EC 29, 1992. An excellent article on Irish, Welsh, and Gaulish formulae for swearing, words for “oath”, concepts of destiny, and deities of the oath and of fate. An excellent resource. Available online here:
 
http://www.academia.edu/7242277/Further_to_tongu_do_dia_toinges_mo_thuath_Mi_a_dyngaf_dynged_it_and_c




35)
 Epigraphik Datenbank.
 A database of almost all Latin inscriptions ever recorded, including most that call on the Continental Celtic deities. Available here:
 
http://www.manfredclauss.de/gb/index.html




36)
 Deo Mercurio.
 An excellent website on Gallo-Roman religion which agrees with me on some issues and disagrees on others. In French and English. Available here:
 
http://www.deomercurio.be/en/




37)
 Epona.net.
 Excellent, scholarly information on Eponâ. Available here:
 
http://epona.net/




38)
 Gaulish Polytheism Community.
 The home of Gaulish Polytheism on Facebook. Some excellent discussions.
 
https://www.facebook.com/groups/162531797160858/




39)
 
Religião Iberocéltica

 . A Celtiberian Polytheist community on Facebook. Mostly in Portuguese.
 
https://www.facebook.com/groups/258301010873237/




40) Basic Celtic Deity Types by Alexei Kondratiev at www.imbas.org/articles/basic_celtic_deity_types.html
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Appendix B



Invocations in Gaulish and English






Here are a few invocations, in Gaulish and English, to enable you to call on the Dêuoi.



To Cernunnos:



Gediyins gwuyûmi



Eti woxtlus wegyûmi



Carnonon wediûmi



Tigernon Caiti



Dîclâweton Cingi



Dêwon Arelayetyo Marwon



Eti detyo ulânon



Yo dîclâwetis Cingon Dêwobo,



anson gediyins Dêwobo beretyo.



Prayers I pour out



And words I weave



Carnonos I invoke



The Lord of the Wood



The Opener of the Way



The God Who Guides the Dead



And gives prosperity



That he open the way to the Gods



bear our prayers to the Gods.



To Sironâ:



Gediyins gwuyûmi



Eti woxtlus wegyûmi



Sironin wediûmi



Dêwin Lugrâs



Dêwin Admesserâs



Ariyin Natrigon



Ariyin Andounnânon



Yâ detsi slaniyin amê



Eti wirobo anextlon bouboc.



Prayers I pour out



And words I weave



Sironâ I invoke



The Goddess of the Moon



The Goddess of Time



Lady of Serpents



Lady of Wells



That she give health/safety to us



And protection to people and cattle.



To Rosmertâ:



Gediyins gwuyûmi



eti woxtlûs wegyûmi



Rosmertin wediûmi



Weletin Mârin



Wegyetin Tonketi



Tigernin Tirri



Dêwin Medi Wlati



yâ detsi boudin



eti wirobo anextlon bouboc.



Prayers I pour out



and words I weave



Rosmertâ I invoke



The Great Seeress



The Weaver of Fate



The Lady of the Land



The Goddess of the Mead of Sovereignty



that she give prosperity/victory



and protection to men and cattle.



To Lugus:



Gediyins gwuyûmi



Eti woxtlus wegyûmi



Lugun wediûmi



Dêwon Gaisi



Tigernon Methâs



Dêwon Alkerdânon



Tigernon Louketi



Yo detis wissun me



Eti wirobo anextlon bouboc.



Prayers I pour out



And words I weave



Lugus I invoke



The God of the Spear



The Lord of the Harvest



The God of All Arts



The Lord of Lightning



In thanks that he gave death to the disease



And protection to people and cattle.



To Eponâ:



Gediyins gwuyûmi



Eti woxtlus wegyûmi



Eponin wediûmi



Dêwin Epon



Rîganin Tîri



Dêwin Ulaties



Rîganin Methâs



Yâ detsi boudiyin amê



Eti wirobo anextlon bouboc.



Prayers I pour out



And words I weave



Eponâ I invoke



The Goddess of Horses



The Queen of the Land



The Goddess of Sovereignty



The Queen of the Harvest



That she give prosperity to us



And protection to people and cattle.



To Taranis:



Gediyins gwuyûmi



Eti woxtlus wegyûmi



Taranin wediûmi



Dêwon Taranês



Tigernon Nemi



Dêwon Rotâs



Tigernon Wiriâs



Yo detis boudiyin amê



Eti wirobo anextlon bouboc.



Prayers I pour out



And words I weave



Taranis I invoke



The God of Thunder



The Lord of Heaven



The God of the Wheel



The Lord of Truth



That he give victory to us



And protection to people and cattle.



To Grannus:



Gediyins gwuyûmi



Eti woxtlus wegyûmi



Grannun wediûmi



Dêwon Sunni



Tigernon Slani



Dêwon Tenetodubri



Tigernon Louki



Yo detis slaniyin amê



Eti wirobo anextlon bouboc.



Prayers I pour out



And words I weave



Grannos I invoke



The God of the Sun



The Lord of Health/Safety



The God of the Fiery Water



The Lord of Light



That he give health/safety to us



And protection to people and cattle.
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Appendix C



Toutâ Galation






For those seeking a setting to practice Gaulish Polytheism, I recommend the newly formed Toutâ Galation- “Tribe of the Galatîs”, a currently online umbrella group that follows something like the schema described in Chapter 6 modified to reflect the online environment. Check us out on Facebook at: https://www.facebook.com/groups/933692526717833/



This following is a list of currently available and additional resources:



1. Senobessus Bolgon, the blog of Selgowiros Caranticnos, who is developing a form of Gaulish Polytheism based on the customs of the Belgae, a confederation of tribes in northeastern Gaul: https://senobessusbolgon.wordpress.com/



2. Tegoslougos Nemotarvos, the blog of Leitonellos Tarvogenos, whose writings reflect the Gaulish Polytheism of his own household in Ohio: https://nemotarvos.wordpress.com/



3. Bellodunon, the web home of Bellouesus Isarnos, the well-known Brazilian Druid, who has been practicing some form of Gaulish spirituality for decades, and whose knowledge of Gaulish lore is second to none. The site is mostly in Portuguese, with some English: https://bellodunon.com/



4. Deo Mercurio, the website of scholar Owen Cook, who is developing a form of Gallo-Roman Polytheism based on the traditions of the Treveri people, who occupied the regions adjacent to the modern city of Trier: http://www.deomercurio.be/en/



5. Nemeton Nigromanticos, the blog of Jess, a Gaulish Polytheist and American necromancer. It hasn’t been updated in quite a while: https://thebloodybones.wordpress.com/



6. Then there’s the Scribd of Portuguese scholar Condēųįos AndīliXtos, on his form of Gaulish Polytheism. In Portuguese, with some English: https://www.scribd.com/user/33347545/



7. Then there is chronarchy.com, the webpage of the Rev. Michael J. Dangler, an ADF Druid, Gaulish Polytheist, and many other things besides. Be sure to check out his webstore, the Magical Druid: http://www.chronarchy.com/



8. Finally, also on Facebook, we have the Gaulish Polytheism group, the primary discussion forum for Gaulish Polytheism online: https://www.facebook.com/groups/162531797160858/



.
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Pronunciation Guide






The consonants of spoken Gaulish are very similar to those of other ancient languages, and differ only in a few ways from, say, Latin. The letters b, d, f (rare and late), k, l, m, p, t, and z (very rare) are much as they are in English. Some modern versions of Gaulish use the letters y and w, with the same sounds as in English.



The letters c and g are always hard, and g is a bit more guttural than in English speech, especially when it is between two vowels.



The letter n is normally as it is in English, but sometimes may be slightly nasalized at the end of words, much as in French, but less so.



The letter v in ancient inscriptions is pronounced as it is in Latin, which is to say, like a w.



The letter x is like a very guttural x when at the end of words, and like the German “ch” when in the middle.



The letter h is always silent.



The letter j always has a y sound, and only is used in some modern revivals.



The letter q (qu) is used much as in English, a bit more guttural, but it is very rare, surviving only in certain archaic words and local dialects.



The letter r may have had a liquid sound, as it does in English, or a trilled one, as in modern Spanish. Scholars are still in disagreement there.



The letter s is usually much as in English, but perhaps a bit more sibilant. The “tau Gallicum” is a sound about which scholars are still in disagreement, and which probably does not occur in modern English. It is represented sometimes by the letter s, sometimes by the letter t, sometimes by “st or “ts”, or đ, or Đ, or đđ, or ĐĐ. It could have been a “st” sound, or a “ts” sound, or possibly a “th” sound, either voiced or unvoiced, or perhaps something similar to all of these. My own suspicions are that it was a “ts”, but I have no more reason to suppose this than anyone else, and I sometimes wonder if it was a voiced “th”, and ancestral to the very similar sound in Welsh.



The vowels of Gaulish are very different from those of English, being very archaic, indeed. All Gaulish vowels came in long and short pronunciations, which were very different from one another. For our purposes here, long vowels will be represented like this: â = long a, but a = short a. Other scholars and versions of Gaulish may show this differently. To muddy the waters a bit, long and short vowels merged, and acquired more or less modern European sounds after about 150 CE. This was part of the development of Late Gaulish, as the language began dying.



The letter a then was very short, being pronounced a bit like the u in “but”. The letter â was long, sounding like the a in “father”.



The letter e was pronounced like the e in “pen”. But ê was pronounced like the a in “late”. The letter i was pronounced like the i in “bin”.



The letter î was pronounced like the letters “ee” in “seen”.



The letter o was pronounced like an “aw” sound, like the o in “hog”. But ô was pronounced like the o in “hope”.



The letter u was pronounced like the letter u in “put”, or else, at the beginning of words, had a w sound. The letter û was pronounced like the German ü or the French “eu”. It is not a sound that exists in English. The dipthong “ou” was pronounced like in English “out”, and the the dipthong “oi” was pronounced like in English “oil”



Accent in Gaulish is normally on the second syllable, except in one or two syllable words, when it is on the first syllable. This is normally pretty straightforward, except when a word ends with a long vowel. This becomes hard for English-speakers when a word ends with a long vowel, because the natural tendency in English is to accent long vowels. Thus Eponâ is pronounced e-PAWN-aah, which is often hard for an English-speaker to bend their tongue around.



Dêwoi	
 DAY-woi




Keltos

 	
 KELT-awss




Keltoi

 	
 KELT-oi




Galatis

 	
 gul-UT-iss



Galatîs	
 gul-UT-eess



Senobessus	
 SEN-aw-BESS-uss, with the “u” like in “put”



Celtocrabion	
 KELT-aw-CRAB-yawn



Samos	
 SUM-awss



Giamos	
 GYUM-awss



Albios	
 ULB-yawss



Nemos	
 NEM-awss



Bitus	
 BIT-us, with the “u” like in “put”



Mori	
 MAWR-i, with the “i” like in “fit”



Dumnos	
 DUM-nawss, with the “u” like in “put”



Bilios	
 BIL-yawss



Ueronados	
 WER-aw-NUD-awss



Andernados	
 UN-der-NUD-awss



Are	
 Uh-re, with the “e” like in “let”



Dexsiuos	
 DEKHS-i-wawss, with the “I” like in “fit”



Eri	
 EH-ri, with the “i” like in “fit”



Tutos	
 TUT-awss, with the “u” like in “put”



Medios	
 MED-yawss



Noibos	
 NOI-bawss



Slanos	
 SLUN-awss



Iaccos	
 YUK-awss



Mati	
 MUT-i, with the “i” like in “fit”



Drukos	
 DRUK-awss, with the “u” like in “put”



Dagos	
 DUG-awss



Waxtos	
 WUKHT-awss



Eniequos	
 en-YE-quawss



Boudi 	
 BOW-di, with the “i” like in “fit”



Clutos	
 KLUT-awss, with the “u” like in “put”



Nertos	
 NERT-awss



Uīros	
 WEER-awss



Uīroionos	
 WEER-oi-AWN-awss



Uīridos	
 WEER-id-awss



Rextus	
 REKHT-us, with the “u” like in “put”



Uosedlâ	
 wo-SED-laa



Couīriâ	
 co-WEER-yaa



Dilestos	
 di-LEST-awss



Oigetocariâ	
 oi-GET-aw-CUR-yaa



Inrextus	
 in-REKHT-us, with the “u” like in “put”



Comsamaliâ	
 cawm-SUM-ul-yaa



Ueliâ	
 WEL-yaa



Galâ	
 GUL-aa



Trougocariâ	
 TROW-gaw-CUR-yaa



Uariâ	
 WUR-yaa



Uissus	
 WISS-uss, with the “u” like in “put”



Toncnaman	
 tawnk-NUM-un



Uatus	
 WUT-us, with the second “u” like in “put”



Milon	
 MIL-awn



Artos	
 URT-awss



Turcos	
 TURK-awss, with the “u” lile in “put”



Taruos	
 TUR-wawss



Bous	
 BOUSS



Garanus	
 Guh-RUN-uss, with the final “u” like in “put”



Boduos	
 BAWD-wawss



Cû	
 Keu, with the “eu” like the French “eu” or German “ü”



Uolcos	
 WAWL-kawss



Gabros	
 GUB-rawss



Gansi	
 GUN-si, with the “i” like in “fit”



Epos	
 EP-awss



Esox	
 ES-awkhs



Natrîx	
 NUT-reekhs



Caruos	
 CUR-wawss



Elâ	
 EL-aa



Anatiâ	
 uh-NUT-yaa



Anatlâ	
 uh-NUH-tlaa



Anmen	
 UN-men



Kommen	
 KAWM-men



Menman	
 MEN-mun



Mentyon	
 MENT-yawn
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