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Abstract	

	
Until	fairly	recently,	scholarship	had	a	tendency	to	diminish	the	state	religious	

participation	of	social	groups	outside	of	the	elite-male	sphere	in	Rome.	This	commonly	

occurred	with	regard	to	the	Capitoline	Triad.	From	the	end	of	the	monarchy	to	the	late	

principate,	the	Capitoline	Triad	was	one	of	the	central	religious	components	of	Roman	

religion.	It	was	intimately	associated	with	ideas	of	Romanitas,	the	mos	maiorum	and	

Roman	expansion.	The	deities	of	the	Triad	–	Jupiter	Optimus	Maximus,	Juno,	and	

Minerva	–	were	important	both	for	their	state	religious	function	within	the	Triad,	and	

for	their	individual	roles	exterior	to	the	Triad.	As	such,	they	received	much	attention	

from	across	Roman	society.	Despite	its	importance	to	Roman	society	as	a	whole,	

modern	scholars	had	a	tendency	to	limit	the	participation	of	free	women,	freedpeople,	

and	slaves	in	active	forms	of	engagement	with	the	Triad.	Where	scholars	addressed	the	

engagement	of	these	groups	with	the	Triad,	they	portrayed	it	as	peripheral	or	auxiliary	

to	the	main	actors,	elite	men.		

	

However,	over	the	last	fifty	years,	there	has	been	an	increased	interest	in	those	

previously	obscured	by	history.	This	has	shifted	the	general	tide	of	scholarship	with	

regard	to	non-elite	engagement	with	Roman	state	religion.	This	thesis	continues	this	

trend	through	an	analysis	of	the	engagement	of	underrepresented	social	groups	with	

the	Capitoline	Triad.	Through	a	survey	of	both	the	literary	and	epigraphical	evidence	of	

various	forms	of	religious	engagement,	this	thesis	concludes	that	those	outside	of	the	

elite-male	sphere	were	of	vital	importance	in	the	religio	of	the	Capitoline	Triad.	While	

many	of	the	main	religious	and	civic	roles	directly	related	to	the	Triad	were	filled	by	

elite	men,	the	various	strata	of	society	not	only	sought,	but	were	also	required,	to	

engage	with	the	Triad	in	a	variety	of	indispensable	ways.		
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In	Capitolium	perveni,	pudebit	publicatae	dementiae,	quod	sibi	vanus	furor	

adtribuit	officii.	Alius	nomina	deo	subicit,	alius	horas	Iovi	nuntiat;	alius	

lutor	est,	alius	unctor,	qui	vano	motu	bracchiorum	imitatur	unguentem.	

Sunt	quae	Iunoni	ac	Minervae	capillos	disponant	(longe	a	templo,	non	

tantum	a	simulacro	stantes	digitos	movent	ornantium	modo),	sunt	quae	

speculum	teneant;	sunt	qui	ad	vadimonia	sua	deos	advocent,	sunt	qui	

libellos	offerant	et	illos	causam	suam	doceant.	Doctus	archimimus,	senex	

iam	decrepitus,	cotidie	in	Capitolio	mimum	agebat,	quasi	dii	libenter	

spectarent	quem	illi	homines	desierant.	Omne	illic	artificum	genus	

operatum	diis	inmortalibus	desidet.”		

	

[“But	go	to	the	Capitol,	and	you	will	be	ashamed	of	the	folly	there	disclosed,	

and	of	the	duties	which	a	deluded	madness	has	assigned	itself.	One	servant	

informs	Jupiter	of	the	names	of	his	worshippers,	another	announces	the	

hours;	one	is	his	bather,	another	his	anointer,	that	is,	he	gestures	with	

empty	hands	to	imitate	the	act	of	anointing.	There	are	women	who	are	

hairdressers	for	Juno	and	Minerva:	while	standing	far	away	from	the	

temple	as	well	as	from	the	image	they	move	the	fingers	as	if	they	were	

dressing	the	hair,	and	there	are	others	who	hold	a	mirror.	There	are	men	

who	summon	the	gods	to	give	bond	for	them,	and	some	who	offer	them	

lawyers’	briefs	and	explain	their	case.	An	expert	leading	actor	in	the	mimes,	

now	a	decrepit	old	man,	used	to	act	a	mime	each	day	in	the	Capitol—as	if	

the	gods	would	enjoy	the	performance	of	a	player	when	men	had	ceased	to	

do	so.	Every	kind	of	artisan	sits	there	to	devote	his	time	to	the	immortal	

gods.”]		

	 	 	 	 	 	 	 	 	

–	Seneca,	De	Superstitione,	quoted	in	Augustine,	De	Civitate	Dei,	VI.10.		
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Introduction 
	

Scholars	commonly	describe	the	cult	of	the	Capitoline	Triad	as	a	medium	for	the	Roman	

elite.1	Rüpke	states	that	the	Triad	was	‘functionally	equivalent	as	a	medium	for	the	local	

elite’,	arguing	that	the	goals	and	mechanisms	used	within	the	cult	attest	to	this.2	This	

implies	that	these	scholars	interpret	the	Roman	public’s	religious	engagement	with	the	

Triad	as	part	of	this	structure.	If	this	were	the	case,	engagement	with	the	Triad	from	all	

classes	might	be	interpreted	as	simply	part	of	an	elite-directed	religious	narrative.	

	

However,	this	thesis	argues	that	the	various	strata	of	society,	including	those	outside	of	

the	elite-male	sphere,	engaged	with	the	Capitoline	Triad	for	multifarious	religious	and	

political	purposes.	This	thesis	contends	that	identifying	the	Capitoline	Triad	as	an	

instrument	of	the	elite	is	limited	not	only	in	terms	of	its	understanding	of	the	various	

strata	of	society’s	interactions	with	the	Triad,	but	it	is	also	limited	in	its	understanding	

of	the	interplay	between	religion	and	politics.		

	

In	arguing	this,	this	thesis	is	not	suggesting	that	the	elite	did	not	play	a	dominant	role	in	

the	cult	of	the	Capitoline	Triad.	After	all,	those	most	involved	in	its	upkeep	were	almost	

exclusively	elite	men.	Similarly,	many	of	the	most	public	and	acclaimed	ways	of	

interacting	with	the	Triad,	such	as	the	construction	of	capitolia,	were	limited	to	the	few	

who	could	afford	the	expense.		

	

Some	historians	have	hypothesised	that	the	plebeians	in	fact	established	their	own	

religious	counterpart	in	order	to	counter	the	elite-dominated	state-run	religion	that	was	

the	Capitoline	Triad.	The	so-called	‘Aventine	Triad’,	for	example,	has	been	interpreted	

as	a	plebeian-designed	mirror	of	the	patrician	Capitoline	Triad.3	From	this	one	might	

well	argue	that	the	elite	structured	the	cult	of	the	Triad	to	retain	the	power	it	bestowed	

in	the	form	of	auctoritas	and	religious	authority.	On	this	view,	any	access	to	the	Triad	

                                                
1 Rüpke,	2014,	133;	Nicolae,	2011;	Delgado,	1993;	Price,	1984,	307.	 
2	Rüpke,	2014,	133.		
3	Smith,	2006,	277.	Turcan,	2001,	107;	Le	Bonniec,	1958,	293.	See	Pellam,	2014,	for	a	compelling	
challenge	to	the	notion	of	the	Aventine	Triad	as	a	plebeian	construction.	Pellam	argues	that	the	evidence	
used	to	argue	that	the	Triad	is	plebeian	can	equally	be	applied	to	the	Capitoline	Triad.	See	also	Mignone,	
2016.		
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which	the	elite	granted	to	those	outside	of	the	structural	spheres	of	power	(slaves,	

freedmen,	lower-class	plebeians	and	women	from	all	strata	of	society)	might	be	

construed	as	granted	simply	in	order	to	pacify	the	masses	with	an	inconsequential	

modicum	of	power.		

	

That	being	said,	this	interpretation	of	the	Capitoline	Triad	as	exclusive	to	the	elite	is	

reductionistic.	This	thesis	will	examine	the	evidence,	including	both	the	written	sources	

and	epigraphical	evidence,	to	deconstruct	the	notion	of	the	Capitoline	Triad	as	

dominated	by	the	elite.	Firstly,	to	lay	the	groundwork	for	an	understanding	of	the	

function	of	the	Triad,	chapter	one	outlines	the	role	of	the	Capitoline	Triad	in	Roman	life.	

This	includes	a	brief	overview	of	the	origins	and	role	of	both	the	Triad	and	the	

individual	deities.		

	

Chapter	two	follows	with	a	more	in-depth	study	of	the	importance	of	the	Capitoline	

Triad	to	Roman	society.	This	includes	an	examination	of	the	state	functions	of	the	Triad	

by	the	first	century	A.D.,	particularly	how	the	Triad	was	associated	with	key	facets	of	

Romanitas,	including	its	associations	with	the	mos	maiorum.	The	chapter	will	then	

explore	incursions	by	members	of	marginalised	groups	into	triadic	space	in	Rome	from	

the	late	Republic	to	mid-empire.	This	is	divided	into	two	particular	subsections.		

	

The	first	subsection	investigates	how	elite	women	engaged	with	the	Triad’s	space.	This	

addresses	two	contentious	topics:	firstly,	the	division,	or	lack	thereof,	between	public,	

private	and	sacred	space;	secondly,	the	place	of	women	in	space	and	their	associations	

with	the	so-called	‘domestic’	sphere	as	opposed	to	the	‘public’	sphere.	These	studies	

reveal	that	women’s	engagement	in	Rome	with	the	Capitoline	Triad	demonstrates	

ambiguity	regarding	the	place	of	women	in	space.	The	sources	indicate	that	women	

exploited	the	uncertainty	surrounding	the	extent	to	which	their	activity	in	the	public	

religious	sphere	was	acceptable.	The	ancient	sources	were	aware	of	women	capitalising	

on	this	ambiguity;	they	responded	differently	depending	on	the	extent	to	which	the	

women’s	engagement	with	the	space	could	be	classed	as	intrusion	rather	than	an	

acceptable	level	of	engagement.		
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The	second	subsection	addresses	how	other	groups,	aside	from	elite	women,	outside	of	

the	elite	male	sphere,	similarly	engaged	with	the	public	space	surrounding	the	Triad.	

This	includes	a	particular	examination	of	the	Ludi	Romani,	the	festival	held	in	honour	of	

the	Triad,	focussing	on	the	participation	of	various	facets	of	society	within	both	public	

and	sacred	space.		

	

The	latter	half	of	chapter	two	will	survey	the	construction	and	dedication	of	capitolia	as	

a	foundational	act	of	dedication	to	the	Triad.	For	this	survey	I	shall	focus	on	North	

African	capitolia,	as	North	Africa	has	the	largest	recorded	number	of	capitolia	found	in	a	

Roman	province.	This	is	due	to	a	boom	in	the	Triad’s	popularity	as	part	of	the	growth	of	

power	and	wealth	amongst	the	North	African	elite	in	the	second	and	early	third	

centuries	A.D.	While	the	study	indicates	that	most	of	the	individual	donors	were	elite	

males,	one	female	dedicator,	Cornelia	Valentina	Tucciana,	shows	that	elite	women	could	

include	themselves	in	this	narrative	of	affiliation.	

	

The	final	chapter	consists	of	an	examination	of	the	participation	of	underrepresented	

groups	in	the	worship	of	Jupiter,	Juno	and	Minerva	outside	of	their	triadic	forms.	The	

Triad	was	at	the	heart	of	state	religion;	however,	the	three	deities	as	individuals	were	

much	more	approachable	for	most	members	of	society	across	the	various	echelons.	This	

included	figures	from	the	lower	classes	holding	official	religious	positions	with	regard	

to	their	worship,	as	well	as	numerous	other	forms	of	engagement.		

	

As	part	of	this	chapter’s	study	of	the	relationship	between	various	members	of	Roman	

society	and	the	individual	deities,	the	evidence	reflects	that	the	individual	deities	

outside	of	their	state	function	of	the	Triad	permitted	for	a	more	personal	relationship	to	

develop.	Within	this,	the	evidence	suggests	that	each	deity	was	worshipped	by	members	

of	society	which	scholarship	had	frequently	presupposed	did	not	associate	with	that	

deity	due	to	the	deity’s	perceived	role	in	society.	This	suggests	that	caution	must	be	

taken	when	reading	secondary	scholarship	which	suggests	that	particular	deities,	in	this	

case	Jupiter,	Juno,	and	Minerva,	were	‘patrician	gods’,	‘plebeian	gods’,	‘male	gods’,	

‘female	gods’,	or	‘servile	gods’.		
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This	thesis	will	conclude	that	the	gods	of	the	Capitoline	Triad,	both	within	and	without	

its	triadic	form,	were	by	no	means	solely	deities	for	the	elite.	Even	when	power	

structures	did	prioritise	elite	male	access	to	the	Capitoline	Triad,	Roman	religion	was	

designed	incorporate	of	every	facet	of	society.	This	allowed	every	member	of	the	

populace	to	engage	in	Roman	religious	life	in	order	to	maintain	the	pax	deorum.	

Furthermore,	the	literary	and	epigraphical	evidence	demonstrates	that	

underrepresented	groups	utilised	this	access	to	the	Triad,	and	the	grey	area	of	

acceptability	surrounding	it,	to	procure	social	or	political	advantages.	Thus,	the	Triad	

was	not	simply	a	method	of	patrician	religious	domination	but	provided	an	opportunity	

for	most	facets	of	society	to	fulfil	sundry	purposes.		

	

Methodology 
	

Silences	enter	the	process	of	historical	production	at	four	crucial	

moments:	the	moment	of	fact	creation	(the	making	of	sources);	the	

moment	of	fact	assembly	(the	making	of	archives);	the	moment	of	

retrieval	(the	making	of	narratives);	the	moment	of	retrospective	

significance	(the	making	of	history	in	the	final	instance).		

(Trouillot,	1995,	at	26)		

	

An Explanation of the Necessity of Intersectionality 
	

In	this	section	I	explain	the	disciplinary	context	that	underpins	this	study,	and	the	intra-	

and	inter-disciplinary	methodologies	that	drive	my	study	of	understudied	groups	in	

Roman	religion.	My	study	aims	to	find	out	the	engagement	level	of	slaves,	freedpeople,	

free	women,	and	lower-class	plebeians,	with	the	Capitoline	Triad,	a	group	sometimes	

classified	as	a	patrician	triad	dominated	by	elite	men,	through	an	examination	of	both	

the	written	sources	and	the	epigraphical	record.	As	such,	this	methodology	section	will	

explore:	1)	possible	approaches	to	sources	in	social	history,	and	the	combination	of	

sources	I	will	use,	and	2)	the	inter-disciplinary	methodologies	that	inform	this	study,	

especially	feminism,	Marxism,	and	the	study	of	intersectionality.	I	conclude	this	

exploration	of	methodologies	by	identifying	the	study	of	intersectionality	as	the	most	
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apposite	methodology	to	apply	in	order	to	understand	the	positions	and	roles	of	the	

various	strata	of	society	and	their	intersection	with	religion.	This	is	because	the	study	of	

intersectionality	in	ancient	Roman	society	allows	for	a	consideration	of	all	the	factors	of	

oppression.	

	

In	order	to	turn	the	tide	of	scholarship,	Trouillot	and	Joshel	and	Petersen	advise	us	not	

simply	to	permit	the	continuance	of	“uneven	power”	in	the	production	of	sources,	

archives,	and	narratives.4	Instead,	if	we	so	choose,	we	have	the	capability	to	direct	a	

shift	in	how	we	recount	history	by	realigning	and	re-examining	the	evidence	in	order	to	

shape	a	new	narrative.5	Even	if	such	a	revision	in	focus	does	not	commonly	result	in	

new	facts,	we	can	revise	how	we	look	at	the	evidence	provided,	searching	for	that	which	

was	previously	overlooked.	It	may	not	be	possible	to	do	away	with	our	biases	

completely,	however	becoming	aware	of	and	acknowledging	them	as	contributing	to	

our	perceptions	and	theories	is	a	crucial	first	step	towards	minimising	their	influence.	

In	such	a	way	we	may	at	least	attempt	to	begin	the	process	of	developing	a	clearer,	

albeit	piecemeal,	picture	of	those	previously	invisible.	

	

This	is	the	state	of	affairs	left	to	social	historians,	whose	task	it	is	to	unravel	as	much	of	

the	lives	and	actions	of	the	majority	of	the	population	as	they	are	capable	of	doing	from	

sources	inhibited	by	both	scope	and	bias.	Within	the	last	fifty	years	a	newfound	interest	

has	arisen	in	those	kept	in	the	shadows	of	history.	Many	classicists,	ancient	historians,	

and	archaeologists	have	become	adept	in	both	developing	their	own	strategies	as	well	

as	transforming	and	applying	methodologies	used	in	other	disciplines	to	their	own	

respective	studies.6	Such	an	approach	has	proved	significant	in	illuminating	areas	and	

theories	of	the	ancient	world	untouched	in	the	past.		

	

                                                
4	Trouillot	1995,	27;	Joshel	and	Petersen	2014,	6.	
5	Trouillot	1995,	27.		
6	See,	for	example,	Joshel	and	Petersen,	2016;	Lion	and	Michel,	2016;	James	and	Dillon,	2015;	Gallia,	2015;	
Masterson,	Rabinowitz	and	Robson,	2015;	Perry,	2014;	Mairs,	2013;	McCoskey,	2012;	Sjöberg,	2012;	
Glazebrook	and	Henry,	2011;	Mouritsen,	2011;	Orrells,	Bhambra,	and	Roynon,	2011;	Dixon,	2007;	
McKeown,	2007;	Isaac,	2004;	duBois,	2003;	Treggiari,	2002;	Dixon,	2001;		Joshel	and	Murnaghan,	1998;	
McCoskey,	1998;	Thalmann,	1998;	Hunter,	1994;	Gold,	1993;	Richlin,	1993;	Dixon,	1992;	Garlick,	Dixon,	
and	Allen,	1992;	Richlin,	1992;	Haley,	1989;	Konstan,	1989;	Dixon,	1988;	duBois,	1988;	Snowden,	1983;	
duBois,	1982;	De	Ste.	Croix,	1981;	Treggiari,	1969.		
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Historiographical Method 
	

Historiography of the written sources 
	

Historiography	was	developed	as	a	means	of	investigating	the	way	in	which	history	

itself	has	been	constructed.	When	it	comes	to	Greco-Roman	history,	the	source	pool	that	

we	draw	from	consists	of	only	a	fraction	of	that	which	was	actually	produced.	

Traditionally,	the	practice	of	historiography	involved	examining	the	reliability	of	the	

works	of	the	historians	from	antiquity.	These	works	were	sometimes	supplemented	by	

fragmentary	evidence	from	later	historians.	The	earlier	scholars	who	were	utilising	

nineteenth	century	models	of	historical	writing	aimed	to	determine	the	reliability	of	the	

ancient	sources	both	with	regard	to	factual	accuracy	and	impartiality.7	These	source	

examinations	primarily	scrutinised	the	sources	used	by	the	ancient	authors,	their	

method	of	writing,	and	their	knowledge	and	understanding	of	the	requirements	of	

political	history.8	The	scholars	who	studied	and	critiqued	these	historians	worked	with	

the	principal	objective	of	developing	a	reconstruction	of	life	for	the	ancients.9		

	

The	last	thirty	years	have	seen	a	shift	towards	a	more	nuanced	approach	to	the	sources.	

Modern	scholars	have	acknowledged	the	impossibility	of	reconstructing	a	complete	

history.	This	is	due	not	just	to	the	patchiness	of	the	information,	but	to	the	reliability	of	

the	written	sources	themselves.	The	ancient	authors	determined	what	ought	to	be	

included	or	excluded	according	to	their	own	personal	estimations	of	significance.10	This,	

in	combination	with	the	fact	that	they	themselves	were	never	free	from	what	Marincola	

describes	as	an	‘often	culturally	predetermined	viewpoint’,	has	been	acknowledged	as	

precluding	us	from	ever	having	a	complete	and	unbiased	view	of	history.11	Therefore,	

instead	of	attempting	to	determine	the	reliability	of	historical	sources,	the	study	of	

historiography	developed	into	an	examination	of	the	ancient	histories	as	literary	works	

shaped,	similarly	to	fiction,	by	themes	and	ideas	of	personal	interest	to	the	author.12		

	

                                                
7	Marincola	2011,	76.		
8	Marincola	2011,	76.	
9	See	the	works	of	Ranke	(1795-1886)	and	Macaulay	(1800-1859)	for	examples	of	this	empiricist	
historiography.		
10	Dixon,	2001,	14.		
11	Marincola	2011,	76.	
12	Dixon,	2001,	14.			
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Many	historiographers	of	classical	Greece	and	Rome	now	acknowledge	two	factors.13	

Firstly,	they	acknowledge	the	importance	of	examining	the	literary	intentions	of	the	

author	as	an	indication	of	what	said	author	considered	important,	as	well	as	in	order	to	

see	what	the	author’s	contemporaries	and	later	audience	did	or	did	not	consider	an	

accredited	and	informative	source.	This	thesis	can	utilise	this	in	order	to	trace	a	

divergence	between	what	the	epigraphical	evidence	and	the	written	records,	both	

literary	and	legal,	have	to	suggest	about	the	relationship	of	the	various	social	groups	

with	the	Triad.	Secondly,	historiographers	acknowledge	that	an	attempted	

understanding	of	the	historical	reality,	or	at	minimum	the	circumstances	surrounding	

this	reality,	might	be	attempted.	Such	conclusions	should	only	be	drawn	with	due	

awareness	of	the	shortcomings	of	the	source,	as	well	as	through	careful	analysis	and	by	

comparing	it	with	other	forms	of	source	material.	The	historians	we	draw	on	therefore	

provide	a	wealth	of	material	on	the	ancient	people	they	belonged	to	from	what	we	can	

take	of	their	biases,	interests,	focuses,	and	interactions	with	power	structures,	rather	

than	solely	to	provide	us	with	a	record	of	historical	events.		

	

Historiography of the archaeological sources 
	

Within	the	historiography	of	classical	Greek	and	Roman	ancient	history,	scholars	have,	

of	course,	corroborated	the	literary	evidence	provided	by	Roman	historians	against	the	

archaeological	records.	However,	as	mentioned,	recent	scholars	have	questioned	the	

reliability	of	the	interpretations	of	archaeological	records	due	to	the	narrowness	in	

scope	of	the	field	itself.	As	well	as	the	limited	scope,	the	remains	themselves	exhibit	the	

unequal	power	structure	of	ancient	Rome.	Unsurprisingly,	it	was	those	who	had	the	

greatest	access	to	power	and	resources	who	contributed	most	to	the	architecture	of	the	

city,	both	through	ownership	of	private	and	sponsorship	of	public	property.	As	a	result,	

the	lower	down	the	social	hierarchy	a	group	was,	the	decreasing	level	of	directive	input	

it	had.	At	the	bottom	of	this	hierarchy	were	the	slaves.	As	highlighted	by	Webster,	

agency	theory	dictates	that	the	slave	owners,	not	the	slaves,	determined	the	majority	of	

what	is	now	our	archaeological	record.14	The	reality	of	the	masters	as	owners	versus	

the	slaves	as	inhabiting	and	building	without	owning	has	led	to	the	perspective	held	by	

                                                
13	See,	for	example,	Morrell,	Osgood	and	Welch,	2019;	Lange	and	Vervaet,	2019.		
14	Webster	2008,	110-11.		
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many	scholars	that	slaves	are	irrecoverable	from	archaeological	remains	and	are	thus	

invisible.15		

	

Some	scholars	attempted	to	develop	strategies	in	order	to	discover	more	on	previously	

neglected	material	life	of	non-elite	groups	via	looking	at	artefacts,	houses,	graffiti,	and	

ceramics.	Morris	and	Webster	in	particular	focussed	on	the	material	life	of	slaves	

through	a	focus	on	items	and	materials	that	provided	identifiable	ethnic	markers	which	

were	‘associated	with	resistance	and	used	in	the	interstices	of	power’.16	Such	an	

approach,	whilst	definitely	progressive	within	the	field	of	archaeology,	still	has	its	

shortcomings.	The	scope	of	Morris	and	Webster’s	works	precludes	them	from	

examining	slaves	born	and	bred	in	Italy	who	had	lost	cultural	ties	with	their	country	of	

origin,	or	those	slaves	whose	cultural	manifestations	were	not	corporeal	in	form.17	

Instead,	it	is	worth	applying	a	technique	more	commonly	found	in	feminist,	Marxist,	and	

intersectional	studies.	This	technique	involves	reviewing	the	known	sources	with	a	goal	

to	discovering	details	of	those	groups	neglected	by	the	original	study.	We	can	see	this	

application	in	the	work	of	Joshel	and	Petersen,	who,	rather	than	focussing	exclusively	

on	what	limited	archaeological	evidence	remains	of	slave	culture,	instead	reviewed	the	

archaeological	record	‘as	readable	for	the	material	lives	of	slaves.’18		

	

Instead	of	attempting	to	discover	new	facts	as	such,	Joshel	and	Petersen	attempted	to	

alter	how	they	read	the	sources,	including	where	they	were	looking,	what	they	were	

looking	for,	and	how	they	looked.19	Within	the	sphere	of	Roman	archaeology,	this	

entailed	acknowledging	that	the	material	expressions	of	slaveholders	in	fact	shaped	the	

‘contexts	of	servitude’,	as	slaves	shared	these	environments	with	their	owners.20	Joshel	

and	Petersen	applied	the	work	of	John	Michael	Vlach,	who	studied	a	slave	plantation	in	

the	United	States,	to	Roman	slave-owning	environments.	They	proceeded	to	use	his	

study	to	discuss	how	slaves	could	make	their	own	mark	on	their	environment	and	

disrupt	the	absolute	power	of	the	slaveholders.21	This	would	be	done	by	thwarting	the	

                                                
15	Scheidel	2003,	581;	Schumacher	2001,	100-101,	238-9;	Thompson	2003,	267-70;	Webster	2005;	163.		
16	Mullins	2008,	127;	Webster,	2008;	Morris,	2000.		
17	Joshel	and	Petersen	2014,	4.		
18	Joshel	and	Petersen	2014,	4.	
19	Joshel	and	Petersen	2014,	6.		
20	Vlach	1993,	xi,	I;	Joshel	and	Petersen	2014,	6.	
21	Joshel	and	Petersen	2014,	6.	
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planned	usage	and	aesthetic	of	the	environment,	thereby	subtly	restructuring	the	

‘context	of	servitude’.	In	such	a	way	the	space	would	hold	a	different	state	for	the	owner	

as	for	the	slave.22		

	

A combined approach 
	

Works	produced	by	scholars	within	the	field	of	archaeology	such	as	Laurence,	Keegan,	

Joshel	and	Petersen,	and	Lindsay	have	shifted	the	focus	of	the	field	in	order	to	reveal	

information	on	previously	‘invisible’	subjects.23	However,	such	an	approach	is	still	

atypical.	As	such,	historiographers	interested	in	social	history	now	have	identified	that	

the	best	result	for	reinterpreting	historical	‘blind	spots’	is	to	use	a	combination	of	

methods	including	both	physically	archived	and	archaeological	evidence,	as	well	as	

written	historical	accounts,	literature,	law,	plays,	and	biographies	in	order	to	develop	a	

more	lucid	picture	of	history.	Therefore,	wherever	possible	this	thesis	will	incorporate	a	

variety	of	sources,	both	physical	and	literary,	to	corroborate	the	conclusions	drawn.	

Inscriptions	in	particular	will	provide	an	interesting	crossover	of	literary	and	physical	

evidence.	As	well	as	providing	a	more	accurate	picture	of	these	social	groups,	there	is	

something	valuable	about	combining	the	physical,	historical	and	literary	evidence	for	its	

own	sake.	It	permits	modern	historians	to	see	how	these	categories	permeate	into	one	

another,	and	in	so	doing	gives	us	a	more	rounded	perspective	on	the	position,	or	

perceived	position,	of	these	groups.	This	in	turn	gives	us	a	greater	understanding	of	the	

place	of	these	social	groups	in	history	as	opposed	to	their	place	in	the	Roman	

imagination.		

	

Feminist Methodology 
	

The	study	of	Greek	and	Roman	antiquity,	like	all	areas	of	academia,	both	mirrors	and	

influences	societal	shifts.24	Consequently,	with	the	rise	of	the	second-wave	feminist	

movement,	many	scholars	of	Greece	and	Rome	reformed	their	approach	to	the	ancient	

sources	by	searching	for	what	these	sources	might	indicate	of	women’s	lives,	and	in	so	

doing	actually	differentiated	this	from	what	had	been	the	prevailing	masculine	attitude	

                                                
22	Joshel	and	Petersen	2014,	6.	
23	Laurence,	2017;	Joshel	and	Petersen,	2014;	Keegan,	2014;	Lindsay,	2009.		
24	Dixon	2001,	3.		
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towards	women	and	gender	in	antiquity.25	Acknowledging	this	distinction	has	been	a	

crucial	step	in	highlighting	the	bias,	both	ancient	and	modern,	towards	women,	and	

attempting	to	produce	a	new	understanding	of	women’s	roles	in	society.		

	

With	the	new	1970s	approach	towards	‘history	from	below’,	many	social	historians	

sought	to	uncover	the	truth	about	women’s	lives	in	antiquity.26	They	were	perhaps	

overly	optimistic	that	the	sources,	if	judiciously	re-examined,	would	present	the	

historical	truth.27	The	fervour	with	which	many	social	historians	dedicated	themselves	

to	this	task	was	perhaps	an	indication	of	their	contribution	to	the	political	movement	

which	has	been	shaping	society	for	the	last	half-century.		

	

The	drive	to	discover	the	reality	of	women’s	lives	in	antiquity	is	of	particular	

importance,	and	difficulty,	within	the	field	of	Greek	and	Roman	antiquity.	This	is	largely	

due	to	the	male	elite-dominated	writings	we	have	inherited.28	These	texts	have	imbued	

their	particular	attitudes	towards	both	women	and	non-elite	groups	generally.	The	only	

positive	that	may	be	said	about	the	biases	of	these	sources	is	that	the	bias	is	evident,	

which	makes	it	easy	to	be	aware	of	in	our	reading	of	them.	This	is	in	contrast	with	texts	

where	the	authors	are	self-aware	of	their	own	biases,	and	rather	than	provide	a	caveat	

divulging	them	to	the	reader,	they	attempt	to	conceal	them	with	more	impartial	or	

moderate	language.	Either	way,	it	is	difficult	to	comfortably	draw	any	firm	conclusions	

as	to	women	or	non-elite	groups	from	these	sources.		

	

It	is	evident	how	crucial	an	incorporation	of	feminist	theory	is	into	the	methodology	of	a	

study	of	social	groups	outside	elite	power	structures.	Difficulties	also	arise	the	further	a	

subject	gets	from	the	nucleus	of	power	in	Roman	society.	The	less	Roman	society	

perceived	a	particular	social	group	to	have	an	impact	on	its	politico-social	trajectory,	

the	less	its	members	were	incorporated	by	Roman	authors	as	agents	in	its	works.	

                                                
25	Classic	examples	from	a	wide	body	of	scholarship	are	Fantham	et	al,	1994;	Rabinowitz	and	Richlin,	
1993;	Richlin,	1992.		
26	See	for	a	representative	sample,	works	by	Richlin,	2014;	Hallet	and	Skinner,	1997;	Pomeroy,	1975.		
27	Dixon	2001,	5.		
28	We	have,	of	course,	received	a	variety	of	texts	from	authors	outside	the	elite	sphere	for	example	slaves,	
ex-slaves	or	the	descendants	of	slaves	such	as	Horace,	Terence,	Phaedrus,	or	women	such	as	Sulpicia	I	
and	II,	Cornelia	Africana,	and	Caecilia	Trebulla.		
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Rather,	they	would	feature	as	objects	of	or	auxiliaries	to	the	main	actor.29	In	

combination	with	this,	in	an	effort	to	distinguish	their	own	class	from	other	social	

strata,	elite	authors	frequently	perpetuated	or	exaggerated	stereotypes	of	the	lower	

classes	which	were	unlikely	to	have	been	representative	of	either	that	social	group	or	

the	perspective	of	that	group	as	held	by	the	vast	majority	of	society.30	By	casting	

aspersions	on	the	lower	classes,	the	senatorial	class	attempted	to	justify	their	socio-

political	monopoly.		

	

Thus,	many	scholars	have	questioned	the	feasibility	of	using	these	sources	to	provide	

information	on	non-elite	groups,	particularly	those	at	the	bottom	of	the	social	

hierarchy.31	However,	Pomeroy	defended	the	study	of	Hellenistic	queens	as	pertinent	to	

the	study	of	women	generally,	as	the	queens	provided	a	royal	model	of	womanhood	

which	may	have	had	some	influence	on	the	majority	of	women.32	The	same	can	be	said	

for	Roman	women	of	the	senatorial	class:	it	is	undeniable	that	public	and	elite	figures	

across	all	civilisations	have	drawn	the	attention	and	frequently	emulation	of	the	general	

populace.	They	frequently	set	the	tone	as	to	what	was	fashionable,	what	was	socially	

appropriate	(or	the	reverse),	and	what	opinions	and	beliefs	were	in	vogue.33	Therefore,	

while	we	obviously	cannot	equate	the	descriptions	and	experiences	of	elite	women	with	

those	of	their	plebeian	and	slave	equivalents,	they	should	not	be	excluded	as	an	entirely	

irrelevant	point	of	comparison.		

	

Some	feminist	scholars	rejected	the	possibility	of	ever	being	able	to	obtain	any	truth	

about	the	status	of	women	from	almost	all	ancient	texts.	Culham	for	example,	rejects	

any	use	of	male-authored	texts	in	the	study	of	women,	as	she	claims	it	to	be	the	study	of	

men’s	views	of	women.34	This	argument	suggests	that	any	references	to	women	in	male	

                                                
29	Several	genres,	such	as	elegy	and	occasionally	comedy,	provide	obvious	exceptions.	In	elegy	we	
frequently	see	role-reversals	between	the	Roman	male	amator	and	amata;	the	beloved	taking	the	position	
of	power	in	their	relationship.	Naturally,	this	was	unusual,	both	as	a	woman	and	as	a	figure	frequently	
from	a	lower	social	stratum.		
30	Vermote,	2016,	145.		
31	See	Richlin,	2014.		
32	Pomeroy	1984,	3.			
33	We	see	many	examples	of	the	women	of	the	imperial	family	held	up	as	exemplars	of	virtuous	
behaviour,	or	for	as	inspiring	the	fashion	of	their	time,	for	example	Livia’s	behaviour	as	lauded	in	Vell.	Pat.	
2.130.5;	Ov.	Tr.	4.2.	See	Hälikkä,	2002,	for	a	discussion	of	the	representations	of	imperial	women	on	
coinage,	and	how	it	spread	both	moral	ideology	and	fashion.	
34	Culham	1987,	15.	C.f.	Lardinois	and	McClure,	2001;	Gold,	1993.		
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texts	are	simply	part	of	moral	assertions	and	male	fantasies	as	to	the	role	of	women,	

and	thus	these	women	are	fictitious	with	no	semblance	to	reality.35	Some	Greco-Roman	

classicists	within	this	school	have	consequently	aligned	themselves	with	the	French	

feminist	position	that	women	appearing	in	these	androcentric	texts	are	simply	provided	

as	the	inverse	of	the	masculine	ideal.36	Instead	these	classicists	argue	for	an	

interpretation	of	the	lives	of	women	derived	solely	from	female-authored	works	and	

material	evidence.	Material	evidence,	they	suggest,	provides	evidence	of	a	lived	reality,	

rather	than	a	fantasised	textual	one.37	The	opposing	feminist	school	of	thought	argues	

that	any	material	remains	have	themselves	become	part	of	a	narrative	and	are	therefore	

prone	to	the	same	misrepresentations	as	texts.38	It	is	these	scholars	who	make	the	

aforementioned	argument:	we	can	still	use	the	works	of	male	authors	of	antiquity	as	

women	were	not	excluded	from	the	narrative.39	This	is	owing	to	the	fact	that	these	

works	had	a	bearing	on	the	lives	of	the	women	who	read	or	lived	in	the	society	which	

produced	them.40		

	

Instead,	this	thesis	argues	that	the	best	attempt	to	garner	any	understanding	of	the	lives	

of	women,	and	indeed	any	of	the	peoples	outside	elite	power	structures,	is	to	combine	

methods:	use	the	historiographical	method	of	reading	texts	for	other	evidence	as	well	as	

the	material	evidence.	In	combination	with	this,	rather	than	simply	examine	women’s	

lives	through	the	canonical	texts,	sourcing	our	readings	from	a	variety	of	genres	

provides	a	more	nuanced	understanding.	It	is	now	a	truism	that	genre	has	a	great	

impact	on	the	treatment	of	its	subjects.	Dixon	provided	a	good	example	of	the	contrast	

between	women	in	satire	and	the	women	on	a	tomb	inscription.	She	highlighted	how	in	

satire,	female	leisure	was	a	symbol	of	the	infamous	Roman	moral	decline	of	the	times,	

away	from	the	behaviour	of	their	ancestral	women	who	were	hard-working	and	

industrious.41	This	is	contrasted	with	the	frequent	funerary	depictions	of	a	dead	wife’s	

leisure,	portrayed	in	order	to	enhance	her	husband’s	image	as	prosperous	enough	to	

                                                
35	Gold,	1993.			
36	Wittig,	1982,	was	one	of	the	main	proponents	of	this	argument.	American	scholars	have	critically	
engaged	with	French	feminism,	see	e.g.	Gold,	1993;	Skinner,	1993;	Hallett,	1989.		
37	Culham	1990,	165.		
38	Hallett	1973,	1993;	Gamel	1989,	1990;	Richlin	1990,	1992.		
39	Holmes,	2012;	James,	2003;	Skinner,	1993.		
40	Richlin	1992,	159.		
41	Juv.	VI.292-300;	Dixon	2001,	19.		
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support	his	wife.42	While	prima	facie	the	varying	intents	of	the	genres	might	seem	to	

inhibit	a	reading	of	real	women,	if	we	are	aware	of	the	different	purposes	of	the	genres,	

we	may	attempt	to	read	an	underlying	truth	that	runs	through	all	of	them.		

	

Therefore,	using	a	variety	of	sources,	and	examining	the	texts	for	that	which	is	

disguised,	left	out,	hidden,	or	undervalued,	it	may	be	conceivable	to	gain	a	far	greater	

depth	of	understanding	of	the	hidden	figures	of	history	than	what	was	originally	

thought	possible	post-feminist	revolution.43	As	suggested	by	Gold,	we	ought	to	search	

for	the	spaces	in	male-authored	texts	in	which	“woman”	can	be	found.44	It	is	not	only	a	

woman’s	gender	that	affects	her	position	in	history,	and	it	is	not	only	women	who	face	

the	problem	of	historical	silence.	We	must	consider	the	role	class	and	race	play	in	a	

social	group’s	historical	lacuna.		

	

The Study of Intersectionality 
	

The	final	methodology	to	be	considered	in	this	thesis	is	the	study	of	intersectionality.45	

The	study	of	intersectionality	is	the	methodology	that	this	thesis	will	apply	in	its	

examination	of	the	interactions	between	various	social	groups	outside	of	the	elite-male	

sphere	and	the	Capitoline	Triad.	Unlike	white	middle-class	feminism	or	Marxism,	the	

study	of	intersectionality	in	ancient	Roman	society	allows	for	a	consideration	of	all	the	

factors	of	oppression.	As	such,	it	is	the	most	advantageous	methodology	to	apply	in	

order	to	understand	the	positions	and	roles	of	the	various	strata	of	society	and	their	

intersection	with	religion.		

	

The	theory	of	intersectionality	developed	out	of	black	women’s	writing	tracing	back	to	

the	nineteenth	century.46	Intersectionality	refers	to	the	various	types	of	intersecting	

oppressions,	including,	but	not	exclusive	to	caste,	race,	gender,	sexuality,	religion,	and	

                                                
42	Dixon	2001,	19.	
43	Gold	1993,	86.		
44	Gold	1993,	86.	
45	For	works	on	intersectionality,	see	Hancock,	2016;	hooks,	2015;	Carbado,	2013;	Cho,	Crenshaw	and	
McCall,	2013;	MacKinnon,	2013;	Takhar,	2013;	Krizsán,	Skjeie	and	Squires,	2012;	Crenshaw,	2011;	
Knapp,	2011;	Lutz,	Vivar,	and	Supik,	2011;	Lykke,	2011;	Lykke,	2010;	Rahman,	2010;	Hancock,	2007;	
Collins,	2000;	Crenshaw,	1991;	Combahee	River	Collective,	1983;	Clarke,	1983;	Crenshaw,	1983;	Wallace,	
1982;	Davis,	1983;	hooks,	1981.		
46	See	Truth	(1797-1883),	who	delivered	a	speech	‘Ain’t	I	a	Woman’	(1851)	which	addressed	inequality	
within	the	issues	of	race	and	gender.		
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economic	disadvantage	or	class.	The	basic	theory	behind	the	study	of	intersectionality	is	

that	oppression	cannot	be	condensed	to	a	single	form,	but	rather	that	oppressions	

compound	the	injustice	produced	in	a	way	unique	to	each	combination.47	If	oppression	

is	defined	as	an	absence	of	choices,	it	is	clear	from	society’s	structure	that	not	all	who	

share	an	axis	of	oppression	will	feel	the	same	limitations	of	their	choices.48	This	in	turn	

will	lead	to	discrimination.	Discussions	of	intersectionality	often	contrast	it	with	the	

‘matrix	of	domination’,	which	refers	to	the	structure	that	produces	these	intersectional	

oppressions	and	how	it	organises	them.49	The	structure	itself	does	not	consist	of	one	

singular	system,	for	example	capitalism	or	imperialism,	but	rather	is	a	matrix	of	all	

these	systems.50	Across	most	forms	of	oppression	a	few	forms	of	power	–	structural,	

disciplinary,	hegemonic,	and	interpersonal	–	are	present.51	It	is	by	examining	the	

patterns	of	oppression	that	those	who	study	intersectionality	have	come	to	discover	

how	within	a	matrix	of	oppression,	‘all	forms	of	subordination	are	interlocking	and	

mutually	reinforcing.’52		

	

The	axes	of	differentiation	within	intersectionality	construct	both	a	code	of	conduct	and	

a	‘high-status	intersectionality	whose	conduct	is	already	normative’.53	The	behaviour	of	

this	category	is	implicitly	normative	because	of	the	status	of	those	within	it.	In	a	similar	

vein,	MacKinnon	has	defined	identities	and	stereotypes	as	being	the	consequence	of	the	

fluid	intersection	of	multiple	societal	hierarchies,	rather	than	the	reverse.54	The	study	of	

intersectionality	highlights	a	link	between	power	and	identity	within	the	intersectional	

framework	and	the	political	processes	of	inclusion	and	exclusion.55	This	includes	an	

examination	of	how	those	with	the	greatest	power	determine	who	is	to	be	included	or	

excluded	within	the	nucleus	of	power.	The	study	of	intersectionality	as	a	methodology	

requires	the	examination	of	those	people	whose	experiences	are	frequently	

overlooked.56	This	occurs	as	conventional	discrimination	analysis	fails	to	acknowledge	

                                                
47	Collins,	2000,	18.		
48	Hooks,	2014,	6.		
49	Collins,	2000,	18.		
50	Cho,	Crenshaw,	McCall,	2013,	797.		
51	Collins,	2000,	18.	
52	Matsuda,	1991,	1189.		
53	Carbado,	2013,	818.		
54	MacKinnon,	2013,	1023.		
55	Verloo,	2013,	898,	905.		
56	Mackinnon,	2013,	1020.	
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the	role	of	intersectionality,	which	means	that	the	overlooked	are	often	caught	within	a	

categorisation	that	creates	a	false	definition	of	their	reality.		

	

In	applying	the	study	of	intersectionality	to	a	study	of	Roman	power	structures,	it	is	

evident	that	the	non-elite	groups	examined	do	not	have	the	same	degrees	of	separation	

from	power	as	each	other,	nor	the	same	experiences	of	oppression.	The	matrix	of	

domination	at	hand	–	that	being	Roman	politico-social	society	–	entails	that	the	

experiences	of	a	senatorial	woman	look	very	different	from	those	of	a	slave	woman,	just	

as	the	experiences	of	a	freedman	released	from	the	service	of	a	poor	plebeian	family	

look	very	different	to	those	of	a	freedman	released	from	the	service	of	the	imperial	

family.	Despite	sharing	one	or,	as	is	likely,	several	axes	of	oppression,	their	realities	

were	very	different,	as	was	their	access	to	power.	This	is	where	the	intriguing	place	of	

state	religion,	and	its	use	as	an	avenue	of	power,	comes	in.	The	Capitoline	Triad,	as	the	

state	religion,	was	one	of	the	few	opportunities	by	which	every	member	of	society	had	

some	form	of	access	to	the	spiritual	centre	of	Rome.	This	thesis	will	explore	the	

question	of	who	exploited	this	access,	be	it	the	Roman	state,	as	suggested	by	Marxist	

theories,	or	those	for	whom	the	access	was	a	rare	inclusion	into	the	power	of	Rome.		
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Chapter One: the Role of the Capitoline Triad in Everyday Roman Life 
	

The	intention	of	this	chapter	is	to	provide	some	background	to	both	the	Capitoline	Triad	

and	its	individual	deities.	This	shall	include	an	explanation	of	the	origins	of	the	Triad	

and	its	importance,	as	well	as	an	outline	of	the	origins	and	significance,	both	personal	

and	to	the	state,	of	each	of	the	deities.	Jupiter’s	section	is	more	extensive	than	the	other	

two	deities	as	reflected	in	both	his	greater	number	of	titles	and	greater	significance	to	

the	Roman	state	and	people.	In	providing	this	material,	this	chapter	is	not	attempting	to	

utilise	the	methodology	outlined	in	the	introduction	in	order	to	perform	the	same	

analysis	of	the	interplay	between	social	structures	and	the	Triad	conducted	in	the	

following	two	chapters.	Rather	this	chapter	provides	necessary	context	surrounding	the	

emergence	and	worship	of	the	deities	in	Roman	society,	which	will	provide	the	basis	for	

subsequent	analysis.	Because	this	thesis	is	primarily	a	study	of	the	position	of	the	

Capitoline	Triad	among	various	facets	of	Roman	society,	I	will	draw	attention	to	debates	

as	to	the	origins	and	roles	of	each	deity,	but	do	not	aim	to	resolve	such	contentious	

questions.		

	

A Brief Overview of the Origins of the Capitoline Triad 
	

According	to	modern	scholarship,	from	the	late	regal	period	of	the	sixth	century	B.C.	the	

Capitoline	Triad	was	one	of	the	most	significant	groups	of	deities	to	the	Roman	

populace.57	The	Capitoline	Triad,	consisting	of	Jupiter	Optimus	Maximus,	Juno,	and	

Minerva,	were	so	named	for	the	location	of	their	temple	on	the	Capitoline	Hill.	Imperial	

authors	trace	the	significance	of	these	deities	to	pre-Republican	Rome.	Several	authors	

describe	Romulus	as	first	designating	a	sacred	precinct	upon	the	Capitoline	Hill	for	a	

temple	to	Jupiter	Feretrius	for	the	dual	purpose	of	celebrating	his	victory	against	Acron,	

king	of	the	Caeninenses,	and	as	a	place	to	lay	the	spolia	opima.58		

	

Ancient	sources	describe	the	Capitoline	temple	to	Jupiter	as	the	first	temple	in	Rome,	

but	it	was	not	until	the	reign	of	the	Tarquins	that	the	site	was	rededicated	to	include	the	

Triad	in	its	entirety.	Livy	records	Lucius	Tarquinius	Priscus	as	founding	the	Capitoline	

                                                
57	Renshaw,	2012,	Nicolae,	2011;	Ryberg,	1931.		
58	Livy	I.10.5-7;	IV.20.3;	Plut.	Rom.	16;	Dionys.	II.34;	Val.	Max.	III.2.3;	Flor.	I.1.11.		
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temple	in	honour	of	a	vow	he	made	during	the	Sabine	war,	placing	its	origin	to	

sometime	during	his	reign	from	616-579	B.C.59	Ancient	sources	record	that	the	temple	

was	mostly	constructed	during	the	reign	of	the	last	king	of	Rome,	Lucius	Tarquinius	

Superbus,	from	535	to	509	B.C.	The	temple	was	finished	and	dedicated	during	the	first	

year	of	the	Republic	on	the	Thirteenth	of	September	by	M.	Horatius	Pulvillus,	who	won	

the	right	to	the	dedication	by	lot.60	Many	historians	have	attributed	the	temple	to	both	

the	Tarquins,	however	Cornell	rejects	this	based	on	the	evidence.61	He	accepts	the	end	

of	the	sixth	century	date	based	on	corroborating	evidence,	as	well	as	the	association	

with	M.	Horatius,	both	of	which	indicated	that	Tarquinius	Superbus	was	involved.	

However,	he	doubts	the	involvement	of	Tarquinius	Priscus,	partially	based	on	the	

conflicting	accounts	its	origins	as	well	as	the	patchy	chronology.	Either	way,	it	is	clear	

that	from	the	end	of	the	monarchy	onwards	the	Triad	grew	in	prominence	within	the	

Roman	pantheon.		

	

Scholars	still	debate	the	origins	of	the	Triad.	Some	argue	that	the	Triad	itself	was	

Etruscan	in	origin,	if	somewhat	influenced	by	facets	of	Roman	religion.62	This	view	was	

espoused	by	the	late	Roman	commentator	Servius,	who	attributes	the	Triad	to	the	

Etruscans.63	The	pro-Etruscan	camp	suggest	it	was	the	Etruscans	who	organised	the	

Italic	deities	into	the	state	cult	of	the	Capitoline	Triad.64	They	sometimes	claim	that	this	

was	based	on	an	Etruscan	triad	of	Tinia,	Uni,	and	Menerva.	However,	no	Greek	or	

Roman	authors	mention	an	Etruscan	triad,	and	the	names	of	the	three	Etruscan	deities	

are	never	found	together	in	one	inscription.65	That	being	said,	an	Etruscan	influence	is	

found	in	the	design	of	the	Capitoline	temple	of	Jupiter	Optimus	Maximus.66	Also,	as	the	

Tarquins	who	founded	the	temple	were	supposedly	Etruscan	immigrants,	it	is	easy	to	

see	a	correlation.67	The	pro-Etruscan	origin	scholars	generally	conclude	that	the	Triad	

                                                
59	Livy,	I.38.7.			
60	Livy	II.8;	VII.3.8;	Tac.	Hist.	III.72;	Polyb.	III.22;	Plut.	Popl.14;	For	a	model	of	the	temple,	see	Beard,	North	
and	Price,	1998,	39,	Fig.	1.6;	For	a	detailed	description	of	the	appearance	and	history	of	the	Capitoline	
Temple,	see	Platner,	1929,	297-302.		
61	Cornell,	1995,	128.		
62	Scheid	2007,	116;	Bailey,	1932,	113;	Ryberg,	1931,	145;	Carter,	1912,	26.		
63	Serv.	ad	Aen,	I.422.		
64	Ryberg	1931,	155.		
65	Nicholae,	2011,	293;	Banti,	1973,	188.		
66	Beard,	North	and	Price,	1998(2),	24.		
67	Beard,	North	and	Price,	1998,	3.		
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was	an	Etruscan	invention	that	was	moulded	by	the	Roman	religious	elements	which	it	

adapted,	and	as	such	was	an	amalgamation	of	facets	from	Etruscan	and	Italian	religion.		

	

Other	authors	suggest	that	the	Triad’s	origins	were	Italic.68	Early	twentieth	century	

scholars	identified	the	three	deities	as	Italic,	however,	they	argued	that	it	was	common	

procedure	for	the	Etruscans	to	adopt	deities	of	the	Italic	communities	in	which	they	

settled,	and	so	the	format	of	the	three	deities	grouped	together	can	arguably	trace	its	

origins	to	this	process.69	According	to	this	theory,	the	Triad	represents	the	fusion	of	

Italic	deities	with	Etruscan	modes	of	grouping	and	worshipping	those	deities.	The	

Calendar	of	Numa	supports	this	interpretation,	as	the	Capitoline	Triad	cult	is	missing	

from	lists	of	early	festivals,	and	Juno	and	Minerva	are	not	included	in	the	early	state	

religion	of	Rome,	despite	being	Italic	deities.70		

	

As	to	counter-arguments:	Varro	and	Martial	refer	to	the	Capitolium	Vetus.	71	Varro	

describes	an	earlier	cult	to	Jupiter,	Juno	and	Minerva	found	on	the	Quirinal	prior	to	its	

counterpart	on	the	Capitol.	Wissowa	has	explained	this	conflict	as	reflecting	a	

separation	the	ancients	themselves	made	between	the	Capitoline	Triad	and	the	

Capitolium	Vetus,	which	was	in	fact	dedicated	to	a	political	triad,	but	one	that	consisted	

of	Jupiter,	Mars,	and	Quirinus,	the	so-called	‘Archaic	Triad'.72	There	is	an	indication	that	

these	figures	did	hold	an	advanced	position	within	the	Roman	pantheon,	as	we	see	that	

their	flamines	were	awarded	a	special	distinction,	and	in	ritual	orders	of	prayers	they	

were	listed	as	the	first	three	deities	directly	after	Janus,	who	was	to	be	addressed	first	

as	god	of	beginnings.73	Ryberg,	in	his	article	arguing	for	the	Etruscan	origin	of	the	

Capitoline	Triad,	suggests	this	Archaic	‘not-quite-triad’	consisting	of	Jupiter,	Mars,	and	

Quirinus,	had	only	a	light	hold	on	Roman	religion	by	the	time	it	was	supplanted	by	the	

Etruscan-introduced	Capitoline	Triad,	to	the	point	that	later	Roman	authors	confused	

the	existence	of	the	former	with	that	of	the	latter.74	

	

                                                
68	Wissowa,	1912,	40-43.		
69	Taylor,	1923;	Ryberg,	1931,	145.		
70	Ryberg,	1931,	146.		
71	Varro,	L.L.V.	158;	Martial	V.22,	4;	VII.73.		
72	Wissowa,	1912,	41.		
73	Ryberg	1931,	149;	Festus	198,	L;	Livy	VII.9,	6.	Cicero,	De.	Nat.	Deor.,	II,	67.		
74	Ryberg	1931,	155.		
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Whether	or	not	they	were	considered	a	triad,	their	prominence	as	a	trio	in	the	Roman	

pantheon	had	faded	by	the	time	of	the	empire,	as	the	omission	of	Quirinus	from	similar	

ritual	prayer	orders	from	the	second	and	third	centuries	A.D.	indicates.75	What	the	dual	

existence	of	the	different	triads	suggests	is	that	Italian	religion	held	some	form	of	

reverence	towards	the	idea	of	a	trio	of	deities.	Furthermore,	the	Iguvine	Tables	provide	

evidence	of	an	early	festival	in	which	another	three	deities	were	addressed	by	common	

title	and	rite.76	It	appears	it	too	had	acquired	a	political	purpose,	and	the	most	

prominent	feature	that	distinguished	it	from	a	triad	was	its	lack	of	shared	shrine.77	The	

proof	of	festivals	to	the	three	gods	suggests	that	the	idea	of	a	triad,	or	three	deities	

grouped	together,	was	in	its	infancy	when	the	Etruscan	influence	swept	in.		

	

Generally,	modern	scholarship	now	argues	that	Roman	culture	spawned	from	an	

amalgamation	of	cultures.	Terrenato	argues	that	Roman	expansion	in	the	middle	

Republic	was	a	‘grand	negotiation’	between	Italian	elites,	muddling	the	nature	of	a	

distinctively	‘Roman’	identity.78	In	line	with	this	understanding,	Wiseman	suggests	the	

possible	emergence	of	distinctive	Roman	origin	myths	in	the	fourth	century	B.C.79	

Wallace-Hadrill	and	Feeney	suggest	that	a	distinctive	‘Roman’	cultural	tradition	may	

have	only	emerged	around	the	Second	Punic	War,	as	part	of	this	process,	and	even	then,	

it	was	still	fluid.80	Even	the	social	war	of	the	first	century	B.C.	changed	the	shape	of	

Roman	socio-political	identity.	Scholarship	now	trends	towards	the	idea	of	Roman	

culture	as	one	regional	variant	of	a	Mediterranean	construct.81		

	

Thus,	the	view	that	the	Triad	emerged	from	one	distinct	culture,	or	even	the	adoption	of	

elements	from	a	few	different	cultures	by	the	Romans,	is	overly	simplistic.	Rather,	a	

more	accurate	and	nuanced	view	is	that	the	Triad	had	its	origins	in	a	complex	

interwoven	pan-Mediterranean	cultural	identity.	This	is	somewhat	in	line	with	the	

argument	of	some	modern	scholars	who	have	written	on	the	origins	of	the	Triad.	

Nicholae	states	that	the	‘origin	of	the	Triad	cannot	be	determined	with	certainty,	its	

                                                
75	Ryberg	1931,	150.		
76	Iguvine	Tables	Ia	and	Via	and	b;	Buck,	262-277;	Ryberg	1931,	153.		
77	Ryberg	1931,	154.		
78	Terrenato,	2019.		
79	Wiseman,	1995.		
80	Wallace-Hadrill,	2008;	Feeney,	2016.	See	Woolf,	1998,	for	the	continued	ambiguity	around	the	concept	
of	Romanitas	even	under	the	empire.		
81	For	the	development	of	the	idea	of	a	pan-Mediterranean	construct,	see	Horden	and	Purcell,	2000.		
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characteristics	and	development	highlight	influences	from	both	Italic	and	as	well	

Etruscan	milieu.’82	Woodard	and	Cornell	examined	the	scholarship	and	evidence	

surrounding	the	Triad.83	Both	agreed	that	the	Etruscan	and	Roman	ideas	of	deity	were	

greatly	impacted	by	Greek	influences	from	a	very	early	period,	with	evidence	of	this	

syncretism	stemming	from	the	early	archaic	period.84	Accordingly,	it	is	likely	that	the	

Triad’s	formation	was	a	consequence	of	this	syncretic	process.		

	

Thus,	when	this	thesis	uses	the	term	‘Roman’	to	describe	the	Capitoline	Triad,	it	refers	

to	the	location-specific	variant	as	emerged	in	the	physical	city	of	Rome,	which	spawned	

from	a	wider,	pan-Mediterranean	religious	matrix.	The	concept	of	the	Triad	evolved	just	

as	‘Roman	identity’	evolved	from	being	city-focussed	around	the	sixth	century	B.C.	to	

region-specific	in	the	fourth	and	third	centuries	B.C.,	to	Italy-wide	in	the	second	and	

first	centuries	B.C.	Finally,	it	was	this	Roman	variant	of	the	Triad	which	was	eventually	

disseminated	throughout	the	Roman	provinces,	largely	under	the	empire.		

	

The Importance of the Capitoline Triad 
	

While	the	history	of	the	Capitoline	Triad	remains	debated,	what	is	certain	is	that	by	the	

Republican	period	the	Capitoline	Triad	was	of	utmost	significance	to	the	Roman	

pantheon.	It	is	clear	from	the	location	of	the	Triad’s	temple	on	the	Capitoline	Hill,	a	

sacred	site	from	the	time	of	Romulus’	dedication	to	Jupiter,	that	the	Triad	was	destined	

to	become	the	principal	cult	of	the	state.	In	describing	the	foundation	of	the	Capitoline	

temple,	several	ancient	authors	speak	with	retrospective	insight	as	to	the	prophetic	

circumstances	surrounding	it.	Livy	describes	Lucius	Tarquinius	Priscus’	foundation	of	

the	temple	with	such	anticipatory	language:		

	 	 	

et	aream	ad	aedem	in	Capitolio	Iovis,	quam	

	 	 voverat	bello	Sabino,	iam	praesagiente	animo	futuram	

	 	 olim	amplitudinem	loci	occupat	fundamentis.	

                                                
82	Nicholae,	2011,	294.		
83	Woodard,	2006;	Cornell,	1995.		
84	Woodard,	2006,	43;	Cornell,	1995,	161.	Cornell’s	view	is	simpler	than	that	posited	by	Woodard,	as	
Cornell	rejects	Etruscans	as	conduits	for	the	introduction	of	Greek	ideas	to	Rome,	when	it	is	likely	that	
there	was	in	fact	an	interweaving	of	ideas	transmitted	across	all	the	cultures	of	Italy.		
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		 	 	 	 	 	 	 (I.38.7)	

[Finally,	with	prophetic	anticipation	of	the	splendour which	

the	place	was	one	day	to	possess,	he	laid	foundations	for	

the	temple	of	Jupiter	on	the	Capitol,	which	he	had	vowed	

in the	Sabine	war.]		

	

In	a	section	on	Lucius	Tarquinius	Superbus’	construction	of	the	temple,	Livy	details	the	

omens	and	auguries	that	occurred	at	the	time	to	demonstrate	that	the	gods	foretold	the	

magnitude	of	the	power	that	Rome	was	to	become.85	One	such	omen	came	from	the	

birds,	who	refused	consent	for	the	shrine	of	Terminus	to	be	removed	from	the	location	

of	the	temple	and	so	his	shrine	was	maintained	with	the	temple,	indicating	the	

permanence	of	Rome.86	Another	portent	was	that	a	human	head	was	discovered	while	

digging	the	foundations	of	the	temple,	signifying	that	the	citadel	would	be	the	head	of	an	

empire,	which	in	turn	would	be	the	head	of	the	world.87		

	

The	Capitoline	Triad’s	importance	to	Rome	is	indicated	through	the	emphasis	the	

ancient	sources	place	upon	both	the	foundation	of	the	Capitolium	and	the	Triad’s	

interrelation	with	Rome’s	might.	They	were	not	simply	patron	gods	of	the	city	but	were	

directly	associated	with	the	longevity	and	power	of	Rome	itself.	Other	deities	from	the	

Greco-Roman	pantheon	associated	with	patronage	of	a	city	were	not	treated	as	such.	If	

we	examine	the	relationship	of	other	Greco-Roman	patron	deities	with	their	cities,	such	

as	Athena’s	relationship	with	Athens,	or	Poseidon’s	relationship	with	Corinth,	we	can	

identify	from	the	sources	that	both	Athens	and	Corinth	chose	their	deities	as	patrons	

after	their	poleis	were	founded,	when	each	deity	won	the	vote	of	the	city	on	the	basis	of	

what	the	deities	could	offer	them.88		

	

By	contrast,	the	ancient	sources	describe	the	Triad,	particularly	Jupiter	Optimus	

Maximus	and	Juno,	as	having	a	direct	involvement	in	the	birth	and	growth	of	Rome.	In	

Virgil’s	Aeneid	book	one,	Jupiter	promises	Rome	will	have	‘imperium	sine	fine’.	89	In	book	

                                                
85	Livy,	I.55.3.	
86	Livy,	I.55.3-5.	Ovid,	Fasti	II.	667-670.		
87	Livy,	I.55.6.	
88	Apollod.	Bibl.	3.14;	Pl.	Menex.	237c;	Paus.	1.24.5,	2.1.6.	In	some	versions	it	is	the	gods	that	cast	the	vote,	
not	the	cities.		
89	Verg.	Aen.	I.278-79.		
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twelve,	Jupiter	pronounces	that	the	Romans	are	destined	to	be	a	people	who	surpass	all	

others,	and	Juno	forsakes	her	antagonism	towards	the	Trojans	at	his	command	and	

upon	his	revelation	that	she	will	be	worshipped	by	the	Romans	more	than	any	other	

nation.90	We	then	receive	a	description	from	Ovid	of	Rome’s	worship	of	Jupiter	from	the	

city’s	impoverished	beginnings,	when	Jupiter	had	a	thunderbolt	of	clay	and	a	shrine	so	

cramped	he	could	barely	stand	upright.91	He	also	describes	how	Juno	states	that	Rome	

is	the	city	dearest	to	her,	as	Mars	entrusted	the	city	to	her	and	exclaimed	that	she	

should	be	mighty	and	exalted	within	it.92	References	to	Jupiter,	Juno	and	Minerva’s	

involvement	in	Rome’s	dominion	of	others	are	littered	throughout	the	Latin	sources.93	It	

is	implied	that	it	was	piety	towards	Jupiter	Optimus	Maximus	(as	demonstrated	by	

Romulus)	and	to	the	Triad	as	a	whole	(as	demonstrated	by	the	Tarquins)	which	aided	

Rome	on	its	path	to	greatness.	Rome’s	identity	as	head	of	the	world	is	inseparable	from	

and	sustained	by	the	fact	that	it	is	the	seat	of	the	Capitoline	temple.94			

	

The	Capitoline	temple	continued	to	grow	in	significance	in	its	role	in	Roman	public	life.	

In	front	of	the	temple	stood	ara	Iovis,	the	great	altar	of	Jupiter	upon	which	sacrifices	

were	made	at	momentous	moments	throughout	the	Roman	year.	These	included	

sacrifices	made	at	the	beginning	of	each	year,	for	a	consul’s	first	public	sacrifice,	once	a	

young	man	came	of	age	and	assumed	the	toga,	at	the	end	of	every	triumphal	procession	

as	a	thanks-offering	for	victory,	and	at	numerous	other	occasions.95	The	temple	was	also	

used	for	other	civic	purposes.	The	Senate	traditionally	held	its	first	meeting	of	the	year	

at	the	Capitoline	temple.	The	temple	and	its	surrounding	Area	Capitolina	was	also	used	

to	display	many	dedicatory	offerings,	victory	trophies,	and	works	of	art.96	

	

The	temple	contained	archives	of	Rome’s	foreign	relations,	as	well	as	the	Sibylline	

books	and	a	relief	treasury,	which	was	an	appropriate	location	for	these	important	

                                                
90	Verg.	Aen.	XII.791-842.		
91	Ov.	Fast.	I.	197-206.		
92	Ov.	Fast.	VI.	51-54.		
93	Ov.	Fast.	VI.349-374;	Tac.	Hist.	III.72;	Livy,	I.37.7,	I.53.3;	Cic.	Verr.	II.4.68,	II.5.184.	See	Thein,	2014,	for	a	
detailed	analysis	of	the	historiography	of	the	connection	between	Capitoline	Jupiter	and	Roman	
supremacy.	
94	Thein,	2014,	289.		
95	Zonaras	VIII.	1;	Serv.	II.	Ecl.	IV.49.		
96	The	earliest	recorded	example	of	this	recorded	by	Livy	at	II.22.5-6	as	being	when	a	golden	crown	sent	
by	the	Latins	in	495	B.C.	as	a	sign	of	gratitude	at	the	release	of	six	thousand	Latin	captives	and	talk	of	a	
treaty	with	the	Romans.		
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resources	considering	Jupiter	was	a	guarantor	of	oaths.97	As	with	the	above	religious	

and	civic	purposes,	the	temple’s	function	as	a	repository	for	the	Sibylline	books	also	

required	elite	male	participation.	The	guardians	of	the	books	were	the	decemviri,	who	

were	life-long	members	of	the	quindecimviri	sacris	faciundis,	an	ecclesiastical	collegium.	

It	was	their	task	to	safeguard	the	books,	inspect	the	books	as	instructed	by	the	senate,	

and	suggest	an	appropriate	religious	response.98	Originally,	in	the	early	Republic,	only	

those	of	patrician	descent	were	able	to	be	elected	to	what	was	then	the	duumviri.	

However,	when	the	Lex	Licinia	Sextia	converted	the	duumviri	into	the	decemviri	in	367	

B.C.,	their	ranks	were	opened	to	plebeians.99	Of	course,	members	came	only	from	the	

noblest	of	plebeian	families,	and	so	it	was	still	the	elite	male	sphere	of	society	which	

dominated	the	crucial	participation	in	and	interpretation	of	Roman	oracle.	As	many	

vital	decisions	of	the	senate	were	influenced	by	the	Sibylline	Books,	we	see	that	they	

were	incorporated	within	the	elite	male	network	of	power	of	which	the	Capitoline	

temple	sat	at	the	heart.			

	

With	its	imperious	position	upon	the	Capitoline	Hill,	visible	from	multiple	points	around	

the	city,	and	its	role	in	many	ceremonies	throughout	the	year,	it	is	evident	the	Capitoline	

Triad	played	an	important	part	in	the	role	of	the	state.100	However,	it	also	played	an	

important	role	in	the	day	to	day	life	of	Romans.	Each	member	of	the	Triad	was	known	

by	multiple	forms,	and	it	was	through	these	varying	forms	that	the	deities	were	

worshipped	by	various	facets	of	society.		

	

Jupiter’s Origins 
	

A	Jupiter-like	figure	was	found	across	the	Mediterranean	far	prior	to	the	introduction	of	

Jupiter	Optimus	Maximus.	The	Latin	Jupiter,	Greek	Zeus	and	the	Etruscan	Tinia	shared	

the	combined	roles	of	king	of	gods	and	humanity	and	god	of	the	sky.101	Jupiter	existed	

within	two	potentially	equivalent	‘triads’	in	Italy	prior	to	his	promotion	to	Jupiter	

Optimus	Maximus.	Parallels	have	been	found	between	the	“Archaic	Triad”,	and	the	

                                                
97	Dumézil,	1966,	285.		
98	Livy	XXII,	57.4-5;	Cic.	Div.	I.43.		
99	They	eventually	became	the	quindecimviri	in	the	late	Republic,	as	seen	in	Cic.	Fam.	8.4.		
100	See	W.H.	Roscher,	Lex.	II.	720-739	for	a	catalogue	of	the	uses	of	the	temple.		
101	De	Grummond,	2006,	53.		
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Umbrian	“Grabovius	Triad”,	consisting	of	Jov-,	Mart-,	and	Vofiono-.102	The	etymologies	of	

each	of	these	deities	reveal	that	they	were	equivalents.103	We	can	either	interpret	this,	

as	Dumézil	does,	as	an	example	of	the	triadic	structure	found	in	their	common	Indo-

European	heritage,	or,	as	suggested	by	Rüpke,	an	‘opportunistic	update	of	the	potential	

of	the	neighbouring	religions,’	in	other	words,	that	that	their	equivalency	simply	reflects	

one	neighbouring	religion	adopting	the	form	of	another.104	Dumézil’s	view	is	supported	

by	Woodard,	who	provides	substantial	evidence	of	the	tripartite	structure	of	deities	

amongst	Indo-European	societies	of	India,	Iran,	Scandinavia,	Celtic	Europe,	and	Italy.105	

At	the	same	time,	Rüpke’s	view	is	compatible	with	the	current	argument	of	scholarship	

for	an	interwoven	pan-Mediterranean	cultural	identity.	This	suggests	that	both	

arguments	have	some	merit.		

	

Regardless	of	which	argument	is	more	persuasive,	the	existence	of	two	similar	triads	

suggests	the	existence	of	a	triadic	theological	structure,	both	of	which	highlight	the	

importance	of	Jupiter	as	the	deity	who	is	sustained	through	the	formation	of	the	

Capitoline	Triad.	With	the	introduction	of	Jupiter	Optimus	Maximus	at	the	end	of	the	

early	regal	period,	Jupiter	reached	an	even	greater	significance	to	Rome.	He	was	both	

the	sovereign	deity	and	the	father	of	Rome;	inextricably	intertwined	with	morality,	

duty,	Romanitas,	and	Rome’s	right	to	rule.106	Jupiter	remained	of	highest	importance	to	

Rome	until	the	decline	of	the	pagan	era	at	the	turn	of	the	fourth	century	A.D.		

	

Jupiter’s State Significance 
	

From	the	Republic	to	Principate	we	witness	Jupiter’s	significance	to	the	Roman	state	

through	the	public	rituals	and	accoutrements	associated	with	his	worship.	Jupiter’s	

most	important	state	function	regarded	his	connection	with	kingship	and	divine	rule.	

Jupiter’s	priest,	the	flamen	Dialis,	was	the	human	embodiment	of	Rome’s	connection	

with	Jupiter.	Therefore,	the	flamen	Dialis	had	to	adhere	to	various	regulations	to	ensure	

the	tenacity	and	strength	of	the	Rome-Jupiter	connection.	Livy	describes	how	Numa	

                                                
102	Rüpke,	2011,	49.		
103	Rüpke,	2011,	49.	
104	Rüpke,	2011,	49;	Dumézil,	1966,	149.		
105	Woodard,	2006,	17-20.		
106	Virgil,	Aen.	1.278-9.	Sil.	Pun.	3.573-87.		
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originally	held	the	duties	of	the	flamen	Dialis	as	rex.	He	explains	how	Numa	was	

concerned	that	Rome’s	religious	obligations	might	become	unobserved	should	

subsequent	reges	of	warlike	Rome	be	more	like	Romulus	than	himself,	and	so	created	

the	office	of	the	flamen	Dialis.107	The	rites	of	the	flamen	are	described	by	Livy	as	‘sacra	

regiae’,	and	the	flamen	provided	him	with	a	conspicuous	dress	and	the	royal	curule	

chair.108	The	flamen	Dialis	had	other	links	with	sacred	power,	such	as	the	fact	that	he,	

unlike	other	priests,	could	have	a	lictor	and	sit	on	the	senate.109	There	was	an	extensive	

list	of	other	restrictions	placed	on	him,	as	catalogued	by	Aulus	Gellius,	all	of	which	were	

made	to	ensure	he	was	‘Jovi	adsiduus	sacerdos’.110		

	

The	regulations	surrounding	the	flamen	Dialis	reflect	how	Jupiter	himself	was	rex	and	

protected	the	human	rex.111	After	the	introduction	of	the	Republic,	Jupiter	was	the	only	

being	on	whom	the	title	could	rightfully	be	bestowed.	The	rules	draw	a	comparison	

between	the	flamen	Dialis	and	Jupiter,	and	if	the	priest	is	a	human	representation	of	

Jupiter	then	it	indicates	Jupiter’s	removal	from	human	laws	and	restrictions.112	While	

this	seems	paradoxical,	the	Romans	themselves	believed	that	the	regulations	

surrounding	the	flamen	Dialis	indicated	that	Jupiter	was	above	oath	and	the	law,	

capable	of	suspending	execution	of	punishments.113		

	

There	were	regulations	regarding	the	flamen	Dialis’	continual	presence	in	and	

association	with	Rome,	such	as	how	the	flamen	Dialis	could	not	leave	Rome,	and	that	the	

feet	of	his	bed	(which	he	was	required	to	lie	in	at	least	once	every	three	days)	were	

covered	with	a	thin	layer	of	mud.114	The	requirements	for	other	rituals	were	more	

targeted	at	associating	Jupiter	and	the	sky,	such	as	how	the	flamen	Dialis	was	only	

permitted	to	remove	his	undergarments,	or	the	apex	of	his	headpiece,	under	cover	of	a	

                                                
107	Livy	I.20.1-2.	
108	Livy	1.20.2.		
109	Plut.	Quaest.	Rom.	113;	Livy	XXVII.8.8;	Dumézil,	1966,	at	152.	Plutarch	himself	questions	himself	
whether	this	granting	of	power	was	a	reflection	of	the	equality	of	the	dignity	of	the	flamen	Dialis	with	
kingship,	or	to	ensure	that	both	the	king	and	priests	would	be	attended	to	if	both	occurred	at	the	same	
time.		
110	Gell.	NA.	X.15;	Livy	I.20.2.		
111	Beard,	North,	and	Price,	1998,	59.		
112	Linke,	2013,	297.		
113	Gell.	NA.	X.15.		
114	Gell.	NA.	X.15.	de	flaminis	Dialisis	deque	flaminicae	caerimoniis.		
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building,	so	as	to	not	become	naked	under	the	eye	of	Jupiter.115	In	line	with	this,	

Macrobius	tells	us	that	the	flaminica	Dialis,	priestess	of	Jupiter	and	wife	of	the	flamen	

Dialis,	had	to	observe	a	period	of	religious	retirement	until	she	had	appeased	the	gods	

every	time	she	heard	thunder.116	

	

The	other	regulations	surrounding	the	Dialis	further	differentiated	him,	and	therefore	

Jupiter,	from	other	deities	and	their	representative	priests.	The	flamen	Dialis	could	not	

engage	in	warfare	and	must	avoid	objects	which	might	defile	him	with	the	taint	of	

warfare,	and	was	to	adhere	to	various	rules	which	ensured	that	he	remained	sacred.117	

This	reflects	the	significance	of	Jupiter	to	the	Roman	state.	Jupiter,	as	the	pinnacle	of	the	

Triad,	was	the	most	sacred	of	beings	and	yet	a	personal	god,	being	at	the	same	time	

divine	and	kingly,	with	authority	in	areas	of	law	and	power.118	It	is	unlikely	that	we	

would	be	able	to	discern	a	distinct	moment	when	Jupiter	developed	such	distinct	

significance.	Assertions	that	Jupiter	was	originally	only	a	god	of	the	peasants,	

worshipped	for	his	control	of	the	weather,	and	that	his	other	more	comprehensive	

features	were	‘later	additions’,	are	artificial.119	As	mentioned,	Jupiter	is	integrally	

associated	with	regnum,	a	concept	far	older	than	Rome,	as	we	see	through	the	operative	

duo	of	king	and	priest	of	the	king	god.120		

	

Jupiter’s Personal Significance 
	

As	well	as	holding	state	significance,	Jupiter	was	also	known	in	various	forms	that	were	

worshipped	by	various	social	strata	on	a	personal	level.		

	

	 	

                                                
115	Dumézil,	1966,	at	151.	
116	Macrob.	Sat.	I.16.8.		
117	Gell.	NA.	X.15.		
118	Scheid,	1985,	40-41.		
119	Dumézil,	1966,	at	153.	
120	Dumézil,	1966,	at	153.	
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Justice 
	

As	god	of	justice	and	law,	Jupiter	was	a	guarantor	and	witness	to	oaths	and	agreements,	

both	public	and	private,	sanctioning	these	covenants	with	a	thunderbolt.121	Jupiter	

Lapis	is	the	name	bequeathed	to	the	god	to	which	the	ritual	of	the	fetiales	applies,	when	

a	pious	war	is	declared	on	a	potential	enemy	to	demand	recompense	for	an	injustice.122	

This	form	is	distinct	from	the	even	older	Jupiter	Feretrius,	the	Jupiter	to	which	Romulus	

first	swore	a	temple	on	the	Capitoline.123	It	is	in	connection	with	his	role	as	god	of	oaths	

that	Jupiter	Farreus	presided	over	confarreatio,	the	most	sacred	type	of	marriage.	

Jupiter	also	had	some	connections	with	war	and	victory,	as	we	see	with	Jupiter	

Feretrius,	to	whom	spolia	opima	were	offered,	and	Jupiter	Stator	and	Victor,	who	turned	

the	tide	of	battle	for	the	Romans.		

 
Sovereignty without reciprocity 
	

Jupiter	had	many	different	forms	with	authority	over	key	elements	of	society.	However,	

while	he	was	sovereign	over	these	areas,	the	literary	evidence	suggests	this	was	

sovereignty	in	a	specific	sense	of	the	word,	that	creates	a	different	relationship	between	

god	and	worshipper	than	usually	found	in	Roman	religion.	Dumézil	convincingly	

describes	sovereignty	as	sui	generis,	which	is	to	say,	Jupiter	had	unique	divine	power	

with	control	over	all,	including	the	other	gods.124	Consistent	with	this	understanding,	

the	worship	of	Jupiter	did	not	involve	the	same	reciprocal	arrangement	as	found	with	

other	gods.	

	

Agriculture 
	

The	fact	that	Jupiter	had	sovereignty	over	areas	without	needing	to	provide	anything	to	

his	worshippers	in	return	is	evident	in	Jupiter’s	involvement	in	the	agrarian	domain.	

Jupiter	is	sometimes	identified	as	a	god	of	agriculture.125	After	all,	he	had	many	forms	

with	dominion	over	the	sky,	as	well	as	forms	associated	with	crops.	As	Jupiter	Lucetius	

                                                
121	Verg.	Aen.	XII.200.			
122	Livy,	I.24.		
123	Livy	I.10.5-7.		
124	Dumézil,	1966,	at	181.		
125	Dunstan,	2011,	32;	Warde	Fowler,	1911,	129.		
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he	had	charge	of	sun	and	moonlight;	as	Jupiter	Elicius	he	had	power	over	rain,	storms	

and	thunderbolts;	as	Jupiter	Dapalis	he	had	authority	over	sowing;	as	Jupiter	Terminus	

he	determined	boundary	stones	of	fields;	and	as	Jupiter	Liber	he	determined	creative	

forces.		

	

The	rituals	for	worshipping	these	so-called	‘agrarian’	forms	of	Jupiter	provide	insight	

into	his	role.	The	first	is	the	banquet	or	daps	offered	to	Jupiter	before	the	sowing	of	

crops	in	winter	or	spring.126	Cato	sets	out	the	formula	for	offering,	which	does	not	

contain	any	form	of	request,	but	rather	contains	an	offering	without	expectation	of	

return.127	The	terms	used	–	daps	and	pollucere	–	would	indicate	lavish	expenditure	in	

the	form	of	a	feast	without	expectation	of	return;	a	feast	that	is	amplum	ac	

magnificum.128	Dumézil	describes	the	ritual	as	one	where	the	peasant	may	in	his	own	

mind	hope	for	a	return	on	his	generosity,	however	he	does	not	request	it.	He	treats	

Jupiter	rather	as	a	distinguished	guest	in	his	capacity	as	summus	rather	than	as	party	to	

a	reciprocal	relationship	as	might	be	expected	with	another	god.129	

	

Jupiter’s	association	with	the	Vinalia	festivals	are	usually	included	as	evidence	of	his	

function	as	an	agrarian	god.	However,	the	literary	evidence	we	have	of	Jupiter’s	

connection	with	the	festivals	emphasises	his	role	as	god	of	thunder.	Instead	of	asking	

Jupiter	to	aid	them	in	crop	growth,	the	sources	describe	festivalgoers	as	requesting	

Jupiter	abstain	from	damaging	the	grapes	in	his	role	as	god	of	thunderbolts,	storms	and	

lightning.	Pliny,	in	transcribing	Varro,	describes	the	origin	of	the	Vinalia,	Floralia,	and	

Robigalia	festivals	as	stemming	from	the	early	men	fearing	for	their	crops,	and	shortly	

after	states	that	‘hunc	diem	festum	tempestatibus	leniendis	institutum.’130	Speaking	more	

generally	of	tending	the	vineyards,	Virgil	states	that	‘et	iam	maturis	metuendus	Juppiter	

vuis.’131	The	festival,	therefore,	is	a	request	for	Jupiter	to	refrain	from	acting	to	the	

detriment	of	the	Romans’	crops,	rather	than	to	induce	him	to	bless	crop	production.	

                                                
126	Cato	Agr.	132;	Festus	P.F.	59,	21.		
127	Dumézil,	1966,	at	183.		
128	Benveniste,	1973,	386.		
129	Dumézil,	1966,	at	183.	
130	Plin.	XVIII.284,	289.		
131	Verg.	Georg.	II.419.		
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This	distinguishes	him	from	other	agricultural	deities	who	are	particularly	worshipped	

for	their	munificent	hand	in	crop	growth.132		

	

Jupiter’s	association	with	the	Vinalia	festivals	indicates	he	is	not	the	agrarian	god	he	is	

sometimes	portrayed	as.	Rather,	the	Vinalia	festivals	emphasise	his	association	with	the	

final	product,	the	wine	itself,	and	receiving	a	sacrifice	of	it.133	The	daps	from	which	the	

peasant	honours	Jupiter,	and	the	epulum	offered	to	him	on	the	Capitol,	are	tribute	to	the	

sovereign	deity,	not	part	of	a	reciprocal	contract	with	an	agrarian	deity.134	This	is	

supported	by	Ovid	who,	in	describing	the	origins	of	Jupiter’s	association	with	the	

Vinalia,	links	it	to	the	myth	of	Aeneas.	He	describes	how	Jupiter	favours	the	Trojans	in	

Latium	after	Aeneas	makes	a	votive	offering	to	him	of	all	the	wine	in	Latium,	as	opposed	

to	his	adversary	Mezentius	who	claims	the	wine	for	himself.135	Here	we	see	power	

granted	by	the	god	who	has	authority	over	it.	It	is	arguable	this	is	still	a	relationship	of	

restitution,	as	although	Aeneas’	vow	is	of	the	vota	type	that	does	not	explicitly	include	a	

conditional	clause,	he	is	still	trusting	in	the	veneratio	alone,	implying	a	belief	in	do	ut	

des.136	Indeed,	Ovid	states	that	it	is	these	vows	which	lead	Jupiter	to	give	them	victory,	

‘vota	valent	meliora’	(Fast.	IV.895).		

 
Warfare 
	

Jupiter	Stator,	Jupiter’s	cult	title	associated	with	warfare,	once	again	reveals	that	

Jupiter’s	response	differs	from	that	of	a	war	deity.	His	intervention	is	different	from	a	

war	deity’s	usual	methods	for	swaying	the	course	of	battle.	In	Livy’s	account	of	

Romulus’	appeal	to	Jupiter,	he	requests	that	Jupiter	change	the	hearts	of	his	men	who	

are	fleeing	in	battle,	rather	than	using	physical	force	or	imbuing	them	with	courage.137	

Jupiter	miraculously	turns	the	course	of	the	battle	by	having	the	fleeing	soldiers	hold	

                                                
132	c.f.	Ovid’s	prayer	to	Ceres	and	Tellus	on	behalf	of	the	farmers,	Fast.	1.673-696.	Here	he	requests	that	
the	goddesses	‘satisfy	the	husbandmen	with	boundless	crops’,	‘grant	the	tender	seeds	unbroken	increase’,	
‘let	the	sky	be	cloudless	and	wind	blow	fair’	when	they	sow,	and	when	the	seed	is	buried	‘sprinkle	it	with	
water	from	the	sky’.	We	do	see	Ovid	request	a	protection	from	negative	influences	too	when	he	requests	
that	they	protect	the	seeds	from	chilly	snows	and	prevent	the	birds	from	destroying	the	crops,	however	
the	requests	to	aid	the	crop	growth	through	the	reach	of	their	powers	are	clear.	
133	Dumézil,	1966,	at	185.		
134	Dumézil,	1966,	at	186.		
135	Ov.	Fast.	IV.885-900.		
136	R	Schilling	1988,	at	476-477.		
137	Livy	1.12.4-6;	Dumézil,	1966,	at	187.		
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their	ground.	This	influence	is	distinct	from	that	of	a	warrior	god.	Rather	he	is	a	

sovereign	deity	whose	authority	in	all	spheres	is	supreme.	This	is	further	supported	by	

the	aforementioned	separation	of	the	flamen	dialis	from	certain	associations	with	

warfare.138	Jupiter’s	relationship	with	his	worshippers	can	therefore	be	seen	as	distinct	

from	that	of	other	deities:	it	is	not	his	particular	influence	in	these	spheres	but	his	

overall	authority	that	is	appealed	to.	It	is	in	wielding	this	power	that	he	is	seen	to	

influence	their	lives.		

 
Plebeians 
	

The	interchange	between	Jupiter	and	various	strata	of	society	shall	be	explored	further	

in	chapters	two	and	three,	however,	it	is	worth	noting	that	there	were	several	forms	of	

Jupiter	which	were	worshipped	specifically	by	plebeians.	The	festivals	and	rituals	for	

the	agrarian-associated	forms	of	Jupiter	were	directed	towards	peasants,	and	their	

urban	equivalent,	the	Epulum	Jovis,	was	celebrated	both	during	the	Ludi	Romani	and	the	

Ludi	Plebeii.139	The	college	of	epulones,	the	priests	who	organised	this	feast,	was	open	to	

the	plebeians	from	its	establishment.140	We	know	that	Jupiter	Pistor	was	Jupiter	the	

Baker,	a	title	dating	to	the	Gallic	invasion	of	Rome,	honouring	bakers	by	associating	

them	with	Jupiter’s	salvation	of	the	city.141		

	

We	also	have	mention	of	Jupiter	Opitulus	by	Augustine,	who	describes	Jupiter’s	function	

as	‘quod	opem	indigentibus	ferret’.142	It	is	uncertain	exactly	what	this	form	of	Jupiter	

entailed,	however	other	uses	of	‘opitulus’	suggest	it	could	regard	provision	for	those	

who	are	lacking	in	resources,	in	other	words,	lower-class	plebeians.	The	connection	to	

opes	and	inopia	would	suggest	that	ops	‘power/help’	with	its	plural	form	of	opes	

‘resources’	might	be	the	source	of	the	stem	of	opitulus.	If	this	definition	is	combined	

with	tulus,	as	reflective	of	tollo,	tollere,	meaning	to	rise/increase,	it	would	suggest	an	

                                                
138	Aulus	Gellius,	10.15.4-6.	Gellius	records	it	as	forbidden	for	the	flamen	dialis	to	ride	upon	a	horse	and	
for	him	to	see	the	classes	in	battle	array	outside	the	pomerium.	It	is	for	this	reason	that	he	is	rarely	made	
consul	as	war	was	the	consul’s	dominion.			
139	Admittedly	some	of	festivalgoers	would	likely	have	been	prosperous	gentlemen	farmers,	however	the	
description	by	Varro	of	how	the	feast	receives	no	‘trifling’	attention	in	Latium	would	indicate	it	was	
popular	with	a	wide	variety	of	countryfolk	(DLL	6.16).		
140	Seyffert,	1882,	at	221.		
141	Ovid,	Fast.	6.349-374.		
142	August.	De	civ.	D.	VII.11.	We	also	see	Opitulus	used	as	a	cult	title	in	Paul.	Fest.	p.	184	M.	‘Opitulus	–	
Iuppiter	et	Opitulator	dictus	est,	quasi	opis	lator.		
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interpretation	of	opitulus	as	being	‘who	rises	up	the	resources/power(s)’.143	Ramón	

provides	a	full	discussion	of	the	potential	interpretations	of	opitulus.	Ramón	aligns	this	

interpretation	of	opitulus	with	other	examples	of	opitulare	which	have	passed	down.144		

	

This	interpretation	of	Jupiter	Opitulus	as	‘he	who	aids	by	increasing	resources’	links	to	

other	references	to	Jupiter	as	a	god	to	whom	people	make	invocations	for	prosperous	

resources.145	Jupiter	is	also	referred	to	frequently	as	opifex	‘craftsman’,	the	stem	of	

which	is	opus	‘work’.146	Livingston	suggests	opus	is	from	the	same	IE	h1ep	root	as	epula	

(e)/um,	giving	Jupiter	an	etymological	link	to	the	plebeian	festival	tradition	of	banquet	

we	see	associated	with	him.147	Thus	it	appears	that	several	of	Jupiter’s	cult	titles	and	

epithets	link	him	with	the	plebeian	tradition.		

	

Juno’s Origins 
	

The	etymology	of	Juno’s	name	has	been	debated	for	millennia.	Several	sources	

interpreted	Juno’s	name	as	sharing	an	association	with	the	verb	iuvare	‘to	

assist/support’	and	iuvenescere	‘to	rejuvenate/regain	youth’,	and	linked	it	to	the	

moon.148	In	the	nineteenth	century	Juno	was	frequently	represented	as	a	derivative	in	

ōn	from	iūn,	akin	to	the	first	part	of	Jupiter.149	However	these	interpretations	have	now	

been	replaced	with	the	interpretation	from	Benveniste	of	the	name	as	deriving	from	the	

IE	root	iuven,	from	which	we	see	both	the	Latin	aevum	and	the	Greek	αίών	spring.150	

This	term,	iuven,	defines	a	man	at	the	peak	of	his	‘vital	force’.151	The	term	has	

connotations	of	youth	and	vigour,	perhaps	suggesting	Juno,	as	goddess	of	fertility,	

represented	life	at	its	most	vigorous	and	virile.			

                                                
143	Ramón,	2013,	at	77.		
144	Ramón,	2013,	at	75-78.	Livius	Andronicus	uses	it	in	relation	to	Cassandra	calling	on	Apollo	to	grant	her	
power,	‘da	mihi	/	hasce	opes	quas	peto,	quas	precor!	Porrige,	opitula!’	(Equus	Troianus	20-22).	Plautus	also	
uses	opitularier	in	describing	the	provision	of	aid	to	a	friend	who	suffers	from	a	lack	of	funds	‘magnam	
argenti	inopiam’	(Curc.	332ff.)	Sallust	in	particular	uses	the	term	in	reference	to	the	plebeians	‘saepe	
maiores	vostrum,	miserti	plebis	Romanae,	decretis	suis	inopiae	eius	opitulati	sunt’	(Cat.	XXXIII.2.1).	Here	he	
uses	it	once	again	as	a	remedy	for	inopia,	specifically	inopiae	plebis	Romanae.		
145	See	Plaut.	Capt.	768.			
146	Cicero	refers	to	Jupiter	as	opifex	aedificatorque	mundi	deus	at	Nat.	Deor.	I.8.18,	and	Lucan	refers	to	him	
as	opifex	rerum	aeternus	at	Cal.	III.10.10.		
147	Livingston,	2004,	at	58.		
148	Cic.	Nat.	Deor.	II.	66.	Varro	Ling.	II.5.10.67-69;	Plut.	Mor.	282.77C.		
149	Dumézil,	1966,	at	292.		
150	Benveniste,	1937,	103-112.		
151	Palmer,	1970,	137;	Dumézil,	1966,	at	292.	
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Juno’s	history	in	Italy	is	deep-rooted.	Multiple	forms	of	Juno	were	found	throughout	

Latium	in	pre-Roman	times,	with	Juno	Curitis	popular	in	Tibur	and	Felerii,	Juno	Sopsita	

popular	in	Lanuvium,	Kalendaris	Juno	in	Laurentum,	Juno	Regina	in	Veii,	and	Juno	

Caprotina	and	Juno	Lucina	shared	across	Latium.152	From	the	etymology	of	the	names,	it	

appears	that	the	Etruscans	adapted	Uni	from	the	Latin	Juno,	rather	than	vice	versa.153	

The	shared	features	of	the	forms	of	Juno	in	Italy	reflect	the	tendency	of	the	ancient	

Mediterranean	polytheistic	cults	to	integrate	with	each	other.154	From	the	late	archaic	

period	Juno	was	gradually	syncretised	with	the	Greek	Hera,	however,	she	is	not	an	exact	

equivalent.155	Rather,	Juno’s	depictions	in	both	art	and	literature	reflect	multiple	

disparities	between	the	two	goddesses.	These	include	frequent	representations	of	Juno	

Sospita	in	a	warlike	garb,	often	wearing	a	goatskin	cloak	and	carrying	arms,	suggesting	

that	she	possessed	qualities	and	significance	unique	to	the	Italians.	Uni	was	also	

depicted	with	such	features,	suggesting	that	the	warlike	form	of	the	goddess	was	shared	

across	Italy.		

	

Juno’s State Significance 
	

It	was	in	the	form	of	Juno	Regina	that	Juno	was	present	in	the	Capitoline	Triad.	The	

regina	sacrorum	made	the	sacrificial	offering	on	the	Calends	of	each	month	to	Juno	as	

the	goddess	from	whom	each	month	was	born.156	The	involvement	of	the	regina	in	this	

ancient	ritual	suggests	that	Juno	had	royal	associations	even	prior	to	her	role	as	Juno	

Regina	in	the	Capitoline	Triad.157	As	with	Jupiter	and	the	title	‘rex’,	Juno	continued	to	be	

identified	as	regina	throughout	the	anti-monarchic	Republic	and	into	the	empire.		

	

  

                                                
152	Varro,	Ling.	VI.19,	II.5.10.68-69;	Macrob.	Sat.	I.15.18;	Woodard,	2013,	196-198;	Hermans,	2012,	328;	
Roselaar,	2012,	12;	Hands,	1910,	10.	It	is	this	Juno	Regina	who	is	eventually	adopted	into	the	Capitoline	
Triad.		
153	Simon,	2006,	45.		
154	Simon,	2006,	45.	
155	Scheid,	2007	,116.	She	was	also	syncretised	with	the	Phoenician	Astarte.		
156	Macrob.	I.15.19.		
157	Dumézil,	1966,	at	296.		
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Juno’s Personal Significance 
	

It	is	with	Juno’s	other	forms	that	the	Roman	populace	had	the	greatest	personal	

engagement.	The	most	notable	of	her	forms	were	as	the	goddess	of	childbirth,	

motherhood	and	marriage.	It	is	these	forms	that	presented	Juno	as	the	manifestation	of	

traditional	Roman	femininity.	She	also	appeared	in	this	capacity	multiplied	as	Junones,	

the	female	equivalent	of	the	male	Genius,	and	as	such	was	a	representation	of	the	female	

essence.		

 
Childbirth 
	

Juno	Lucina	was	the	form	associated	with	childbirth;	in	this	form	she	guided	the	infant	

through	to	the	light	of	day.158	Juno	Lucina	protected	women	through	the	process	of	

menstruation,	confinement	and	childbirth.159	Women	in	labour	prayed	to	Juno	

Lucina.160	In	375	B.C.	a	temple	to	Juno	Lucina	was	dedicated	on	the	Esquiline.	According	

to	Ovid	it	was	founded	by	Latin	matrons	in	honour	of	Juno.161	Juno	Sospita	was	more	

specifically	used	to	refer	to	Juno	as	protector	of	those	in	confinement.		

	

Beginnings 
	

Juno	also	had	the	title	of	Kalendaris	from	her	connection	with	the	first	date	of	each	

month.	As	Macrobius	informs	us,	all	Kalends	were	consecrated	to	her,	an	ancient	

tradition	shared	by	the	Laurentines:	

	

	 ut	autem	Idus	omnes	Iovi,	ita	omnes	Kalendas	

	 Iunoni	tributas	et	Varronis	et	pontificalis	adfirmat	

	 auctoritas.	quod	etiam	Laurentes	patriis	religionibus	

	 servant,	qui	et	cognomen	deae	ex	caerimoniis	addiderunt,	

	 Kalendarem	Iunonem	vocantes,	sed	et	omnibus	Kalendis	

	 a	mense	Martio	ad	Decembrem	huic	deae	[Kalendarum		

die]	supplicant.		

                                                
158	Fasti	II.435-452;	Plut.	Quaest.	Rom.	282.77	C;	Varro	Ling.	II.5.10.68-69.		
159	August.	De	civ.	D.	VII	at.	377.		
160	Fasti	III.245-258.	
161	Fasti	III.245-258.		
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	 	 	 [I.15.18]	

[That	every	Ides	is	dedicated	to	Jupiter,	just	as	every	

Kalends	is	dedicated	to	Juno,	is	corroborated	by	the	

authority	of	both	Varro	and	the	pontiffs.	The	people	of	

Laurentum	also	have	that	among	their	ancestral	religious	

customs	and	give	the	goddess	a	surname	based	on	the	

practice,	calling	her	“Juno	of	the	Kalends”;	they	also	offer	

supplication	to	this	goddess	on	every	Kalends	from	March	

to	December.]	

	

Accordingly,	the	dedication	of	Juno’s	temples	usually	occurred	on	the	Kalends,	as	we	see	

with	the	dedication	of	the	Esquiline	temple.	Macrobius	gives	the	explanation	for	Janus’	

epithet	of	Junonium	as	deriving	from	his	authority	over	entryways	and	hers	over	the	

Kalends,	in	doing	so	noting	the	parallel	between	the	two	gods	in	their	shared	authority	

over	beginnings.162	He	continues	by	describing	the	connection	between	the	Kalends	and	

the	rising	of	the	moon,	to	which	he	ascribes	their	ancestors	as	identifying	with	Juno,	or	

at	least	passing	through	the	air	which	they	associated	with	Juno.163	We	can	draw	a	link	

between	Juno’s	roles:	childbirth,	the	first	of	each	month,	and	the	new	phase	of	the	

moon.164	All	are	beginnings	from	which	growth	follows.	

	

Roman funds 
	 	

Another	common	form	was	Juno	Moneta,	the	protector	of	Roman	funds.	The	origins	of	

the	title	are	debated.	The	ancient	sources	suggest	Juno	was	so	named	either	as	it	was	

her	sacred	geese	which	‘warned’	Rome	by	waking	a	soldier	during	a	night	assault	during	

the	Gallic	sack	of	390BC,	or	because	a	voice	from	Juno’s	temple	warned	that	a	penitent	

sacrifice	of	a	sow	must	be	made	after	an	earthquake	one	year.165	It	was	in	the	temple	of	

Juno	Moneta	that	Roman	coins	were	minted	for	four	centuries.	

	

	 	

                                                
162	Macrob.	I.15.19.	
163	Macrob.	I.15.20.		
164	Dumézil,	1966,	at	295.		
165	Dion.	Hal.	Ant.	Rom.	XIII.7.3;	Ov.	Fast.	6.183-86;	Cic.	De	Div.	I.101.		
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Minerva’s Origins 
	

As	with	Juno,	the	etymology	of	Minerva’s	name	suggests	that	she	was	an	indigenous	

Italian	goddess	from	whom	the	Etruscans	developed	Menrva/Menerva.166	Also	similarly	

to	Juno,	the	etymology	of	her	name	has	been	debated	by	scholars	for	centuries.	Many	

scholars	agree	that	Minerva	derives	from	the	Indo-European	noun	menes	with	an	

adjectival	suffix	of	-wa.167	Some	scholars	assert	that	this	word	is	associated	with	

activities	of	the	mind,	and	as	such	interpret	this	in	line	with	her	early	association	as	a	

goddess	of	handicrafts.168	These	scholars	assert	that	it	was	not	until	she	was	syncretised	

with	Athena	that	Minerva	adapted	war-strategy	attributes.	

	

However,	a	more	recent	theory	suggests	that	menes	could	be	interpreted,	through	its	

reflexes	in	several	IE-originating	languages,	in	many	ways,	which	include	intelligence	

but	also	include	will,	anger,	or	courage.169	The	primary	proponent	of	this	theory,	Nelson,	

convincingly	argues	that	the	syncretism	occurred	in	reverse	order.	Based	on	the	uses	of	

menes	in	various	languages,	as	well	as	an	examination	of	the	early	Latin	myths	

associated	with	Minerva,	Nelson	suggests	that	she	was	in	fact	the	descendant	of	an	

early-Italian	battle	goddess.170	In	his	view,	this	explains	a	representation	of	a	war-like	

Minerva	caring	for	Mars	in	a	non-Greek	mythological	scene	depicted	on	a	fourth	century	

B.C.	cista	from	Ρraeneste.171	This	is	a	scene	which,	due	to	his	reverse-understanding	of	

Minerva’s	syncretism	with	Athena,	Dumézil	described	as	inexplicable.172	Nelson	asserts	

that	it	was	not	until	the	late	sixth	century	B.C.	that	Minerva	was	identified	with	Athena,	

and	it	was	at	this	point	that	she	assumed	the	role	of	goddess	of	handicrafts	and	

trades.173		

	

                                                
166	Simon,	2006,	45.	
167	Becker	2004,	190;	Nelson,	1995,	3;	Dumézil,	1966,	at	295;	Müller,	1866,	505.		
168	Dumézil,	1966,	at	304;	Lanman,	1884,	213-214.		
169	Nelson,	1995,	4.		
170	Nelson,	1995,	4-5.		
171	Nelson,	1995,	9-20.	Nelson	argues	that	this	representation	of	Minerva	ties	in	with	a	unique	Italic	
Minerva	who	is	associated	with	Mars.	He	provides	Mars-Minerva-Anna	Perenna	narrative	from	Ovid’s	
Fasti	III.675-696	as	evidence	of	this.	He	also	provides	archaeological	evidence	for	a	pre-Hellenistic	myth	
of	Minerva,	Mars	and	a	Caldron	from	21-27.	This	is	supported	by	Cinaglia,	2016,	who	argues	for	a	close	
connection	between	the	two	deities.		
172	Dumézil	1966,	at	305.	
173	Nelson,	1995,	19.		
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Nelson’s	thesis	for	Minerva’s	role	appears	the	stronger	of	the	two	interpretations.	

Regardless	of	which	view	we	adopt	however,	what	is	evident	is	that	from	the	point	of	

their	assimilation	with	Athena	in	the	sixth	century	onwards,	the	iconography	and	

eventually	the	literary	evidence	for	both	Minerva	and	the	Etruscan	Minerva	reflected	an	

almost	complete	assimilation	with	the	Greek	model.		

	

Minerva’s Personal Significance 
	

Crafts and trades 
	

In	Rome,	Minerva	was	originally	worshipped	on	the	Aventine	and	Caelian	hills.174	Her	

Aventine	shrine	was	at	one	point	a	centre	for	the	crafting	and	arts	guilds.	Festus	

describes	the	temple	of	Minerva	as	a	place	where	writers	and	actors	could	gather	and	

make	offers.175	The	shrine	was	built	around	263	to	262	B.C.	The	scope	of	Minerva’s	

patronage	as	goddess	of	handicrafts	and	trades	led	to	her	worship	from	many	sectors	of	

society.	Her	main	form	of	worship	came	on	the	Quinquatrus,	a	festival	she	took	over	

from	Mars	to	coincide	with	her	growth	in	importance.	This	was	a	festival	lasting	five	

days	from	the	fifth	day	after	the	Ides	of	March,	where	artisans	of	every	kind	gathered	to	

honour	her.	Ovid	outlines	the	festival,	which	starts	with	a	day	free	from	violence	to	

respect	the	day	of	Minerva’s	birth,	followed	by	four	days	of	celebratory	violence	in	

honour	of	Minerva’s	warlike	traits.176	Ovid	then	provides	a	detailed	list	of	who	should		

honour	Minerva	on	this	date.	He	describes	girls	who	spin	wool	and	repair	clothing,	men	

who	make	shoes,	doctors,	schoolteachers,	sculptors	and	artists.177	

	

The	Quinquatrus	minisculae	was	celebrated	on	the	Ides	of	June	in	honour	of	Minerva,	

this	time	in	recognition	of	her	patronage	over	flute	players,	who	spent	the	holiday	

roaming	the	city	dressed	in	long	robes	and	masks,	culminating	in	a	gathering	at	the	

Temple	of	Minerva.178	Finally,	tying	in	with	her	associations	with	the	crafts	and	trade	

Minerva	Medica	was	the	goddess	of	medicine	and	the	patron	of	physicians.179		

                                                
174	Ov.	Fast.	III.835-838.	
175	Festus	p.	466.29	ff.	L.	
176	Ov.	Fast.	III.809-814.	
177 Ov.	Fast.	III.815-32. 
178	Varro,	Ling.	VI.17;	Ov.	Fast.	VI.651-710.		
179	Cic.	Div	II.123.		
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Conclusions 
	

As	this	chapter	outlined,	the	deities	of	the	Capitoline	Triad	had	important	roles	for	

Roman	society	both	within	the	context	of	the	Triad	and	exterior	to	it.	As	a	Triad,	Jupiter,	

Juno	and	Minerva	were	the	focus	of	many	official	ceremonies	throughout	the	year.	The	

participation	of	various	social	groups	of	society	in	these	ceremonies	and	festivals	will	be	

explored	further	in	chapter	three.	As	well	as	their	triadic	form,	these	three	deities	were	

worshipped	as	personal	deities	who	had	particular	associations	with	various	social	

groupings	across	the	strata	of	society.	There	was	a	clear	divide	between	the	state	

worship	of	the	deities	as	a	triad,	and	the	personal	worship	of	the	individual	deities.	The	

following	chapter	will	examine	the	importance	of	the	Triad	and	the	activities	

surrounding	it	to	understand	its	function	both	within	state	religion	and	to	the	Roman	

people.			
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Chapter Two: The Deities Within the Triad  
	
In	order	to	understand	the	place	of	the	Capitoline	Triad	within	state	religion,	we	must	

examine	the	function	of	the	deities	in	their	role	as	the	Capitoline	Triad	as	opposed	to	

their	individual	importance.	In	Roman	society,	there	was	a	clear	dichotomy	between	

worship	of	the	deities	in	their	state-centred,	triadic	form,	and	their	worship	as	

individual	deities.		

	

This	chapter	will	first	describe	the	more	public,	state-centred	role	of	the	Triad,	

particularly	focussing	on	the	Triad’s	role	at	the	centre	of	Roman	state	religion.	This	will	

begin	with	an	examination	of	the	centrality	of	the	Capitoline	Triad	to	Romanitas	and	the	

mos	maiorum,	followed	by	a	section	on	the	authorised	participation	of	the	full	gamut	of	

society	in	the	Triad’s	public	cult	activity.		

	

The	chapter	will	then	examine	one	of	the	key	forms	of	societal	association	with	the	

Triad.	Perhaps	the	earliest	stage	of	societal	association	with	the	Triad	came	at	the	point	

of	construction	and	dedication	of	capitolia.	As	such,	this	chapter	will	include	a	study	of	

the	construction	and	dedication	of	capitolia	in	North	Africa,	particularly	focussing	on	

who	was	responsible	for	this	construction.	I	have	selected	North	Africa	for	this	study	as	

it	was	the	province	with	the	largest	number	of	certified	capitolia.	I	shall	arrive	at	the	

conclusion	that	while	the	majority	of	capitolia	were	strategically	built	as	part	of	an	

attempt	by	the	elite	male	sector	of	society	to	strengthen	their	connections	with	Rome,	

other	figures	within	society,	particularly	elite	women	who	also	had	access	to	the	

resources	required,	used	the	construction	of	capitolia	as	an	act	of	euergetism	in	order	to	

grow	both	their	own	and	their	family’s	auctoritas	within	their	communities.		

	

The Capitoline Triad and the Mos Maiorum 
	

As	a	Triad,	Jupiter,	Juno,	and	Minerva	functioned	as	the	religious	heart	of	the	Roman	

state,	with	Jupiter	at	the	apex.	Their	position	adapted	with	Rome’s	shift	from	monarchy	

to	Republic	to	empire.	The	prominence	and	size	of	the	Capitoline	temple,	the	practices	

involved	in	the	cult	practice,	and	the	position	of	Jupiter	as	rex	within	the	Triad,	might	

prima	facie	suggest	that	the	Triad’s	state-worship	originated	during	the	rule	of	the	rex	
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as	an	expression	of	both	his	own	power	and	that	of	his	rule.180	However,	as	the	Triad	

was	willingly	embraced	by	Rome	under	the	Republic,	it	seems	more	likely	that	it	was	

either	repurposed	as	an	expression	of	Romanitas,	or	that	it	was	never	perceived	by	the	

Romans	to	be	an	imposition,	but	was	always	integral	to	what	it	meant	to	be	Roman.		

	

Worship	of	the	Capitoline	Triad	was	deeply	ingrained	in	the	mos	maiorum.	The	Romans’	

relationship	with	their	gods	was	a	contractual	and	reciprocal	affair.181	As	such,	

maintaining	a	healthy	relationship	between	the	state	and	the	Triad	was	crucial.	Religio	

and	cultus	were	perceived	as	vital	in	maintaining	the	pax	deorum.	Religio	defined	the	

bond	between	gods	and	mortals	and	was	maintained	through	traditional	religious	

duties.182	Cultus	regarded	the	ongoing	performance	of	rituals	and	upkeep	of	rituals	of	

the	gods.	Through	performing	their	duties	and	worship	of	the	gods,	the	Romans	hoped	

that	the	gods	would	favour	the	wellbeing	of	Rome.	It	was	the	responsibility	of	the	

priests	and	magistrates	to	maintain	this	relationship.	The	pax	deorum	could	be	

fragmented	by	infringements	upon	religious	law,	the	disregarding	of	portents,	or	errors	

in	ritual.	As	such,	strict	regulations	and	rigorous	conditions	had	to	be	met	by	those	

entrusted	with	this	duty.	183	The	importance	of	the	Capitoline	Triad,	in	particular	Jupiter	

Optimus	Maximus,	in	maintaining	the	wellbeing	of	the	state	is	reflected	in	the	fact	that	

the	flamen	dialis,	priest	of	Jupiter,	as	well	as	having	considerable	honours,	

simultaneously	held	the	greatest	number	of	restrictions	and	regulations	limiting	his	

actions.	In	fact,	Servius	contrasts	the	constraints	placed	upon	the	Flamen	Dialis	with	the	

liberty	of	the	flamens	of	Mars	and	Quirinus.184	

	

Jupiter	Optimus	Maximus	was	especially	called	upon	to	provide	for	the	safety	of	the	

Republic.	Cicero	gives	a	good	example	of	this	in	his	defence	of	Rabirius.		

	

ab	Iove	Optimo	Maximo	ceterisque	dis	deabusque	immortalibus,		

quorum	ope	et	auxilio	multo	magis	haec	res	publica	quam		

ratione	hominum	et	consilio	gubernatur,	pacem	ac	veniam	peto		

                                                
180	Woodard,	2006,	45.	
181	Lucr.	V.1229.			
182	Beard,	North	and	Price,	1998(1),	215-219.		
183	Champion,	2017,	11.		
184	Serv.	ad	Aen.		VIII.552.		
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precorque	ab	eis	ut	hodiernum	diem	et	ad	huius	salutem		

conservandam	et	ad	rem	publicam	constituendam	inluxisse		

patiantur.	

	 	 	 	 	 	 	 	 	 (II.5)	

[first	beg	of	most	high	and	mighty	Jupiter	and	all	the	other	immortal	gods	

and	goddesses	by	whose	help	and	assistance	the	Republic	is	directed	

rather	than	by	the	counsel	and	deliberation	of	man,	to	grant	me	their	

grace	and	favour;	and	I	pray	that	by	their	will	this	day	that	has	dawned	

may	see	the	salvation	of	my	client	and	the	establishment	of	our	

constitution.]	

	

It	is	interesting	to	note	that	Cicero	immediately	follows	this	by	addressing	the	Roman	

citizens	as	those	who	hold	power	closest	to	the	gods,	‘deinde	vos,	Quirites,	quorum	

potestas	proxime	ad	/	deorum	immortalium	numen	accredit.’	Thus,	we	see	how	

interwoven	the	potestas	of	the	Roman	state	is	with	that	of	the	gods.	Roman	power	is	

seen	as	second	only	to	the	gods;	and	it	is	from	the	favour	of	the	gods	that	this	power	is	

claimed	to	be	derived,	with	Jupiter	Optimus	Maximus	reigning	supreme.	With	the	

strength	and	health	of	Rome	stemming	from	the	pax	deorum,	it	is	easy	to	comprehend	

why	the	Roman	state	funnelled	so	many	resources	into	the	maintenance	of	the	state	

religion.		

	

Another	facet	of	the	mos	maiorum	with	which	the	Triad	was	heavily	associated	was	

pietas.	Pietas	related	more	to	the	actions	of	an	individual	than	the	state.	Maintaining	

proper	respect	for	the	gods	and	upholding	the	duties	owed	to	them	was	one	of	the	most	

significant	of	the	virtues	to	be	possessed.185	Pietas	demanded	similar	respect	for	one’s	

family,	parents	and	patria,	intertwining	these	key	components	of	Roman	society.	Roman	

literature	is	littered	with	examples	of	pietas	being	rendered	to	the	deities	of	the	Triad.	

One	such	instance	is	found	in	Ovid,	who	describes	the	origin	story	of	the	Vinalia,	a	

festival	sacred	to	Jupiter.186	Within	this	aetion,	Ovid	uses	Aeneas,	the	paradigm	of	pietas,	

to	demonstrate	the	proper	exhihibition	of	virtue	to	Jupiter	in	Fasti	IV.	In	the	narrative,	

                                                
185	Cic.	Nat.	D.	I.116.		
186	The	Vinalia	is	also	described	as	being	sacred	to	Venus,	depending	on	the	source.	See	Varro,	Rust.	I.1;	
Macrob.	Sat.	I.4;	Ov.	Fast.	IV.897.		
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Aeneas’	actions	set	him	up	as	a	foil	for	the	homo	impius	Mezentius,	described	by	Virgil	as	

contemptor	divum.187	Macrobius	interpreted	this	epithet	in	light	of	Cato	the	Elder’s	

description	from	Origins	fragment	1.12,	where	he	portrays	Mezentius	as	committing	a	

most	egregious	act	of	defiance	in	demanding	the	Rutulians	offer	him	the	first	wine	that	

was	usually	offered	to	the	gods.188	His	lack	of	respect	towards	the	gods	ties	in	with	his	

behaviour	towards	mortals,	as	we	see	him	described	as	subjecting	his	people	to	

tyrannical	rule,	and	committing	infandas	caedes.189	In	contrast,	Aeneas	vowed	to	

sacrifice	the	new	wine	from	the	Latin	vines	to	Jupiter,	without	demanding	anything	in	

return.190	As	recorded	by	Ovid,	‘vota	valent	meliora’,	Mezentius	was	defeated,	the	wine	

was	duly	paid	to	Jupiter,	and	henceforth	on	that	day	the	Vinalia	was	celebrated	in	

honour	of	the	rex	of	the	gods.191	Thus	the	founding	of	one	of	Rome’s	bigger	festivals	was	

rooted	in	pietas.		

	

We	see	the	Triad	used	by	Valerius	in	two	parables	on	fortitude,	which	indicated	that	

religio	and	pietas	to	the	Triad	were	held	to	be	the	most	important	facets	of	traditional	

Roman	society,	even	above	the	relationship	of	a	father	to	his	son.	The	first	example	he	

gives	is	of	the	Pontifex	Horatius	Pulvillus,	who,	midway	through	his	dedication	of	the	

Capitoline	temple,	heard	that	his	son	had	died.	Valerius	describes	his	response:	

	

neque	manum	a	poste	removit,	ne	tanti	templi	dedicationem	

interrumperet,	neque	vultum	a	publica	religione	ad	privatum		

dolorem	deflexit,	ne	patris	magis	quam	pontificis	partes	egisse		

videretur.	clarum	exemplum,	

	 	 	 	 (V.10.1)	

[He	neither	took	his	hand	from	the	post,	lest	he	interrupt	the	dedication	of	

so	great	a	temple,	nor	changed	his	countenance	from	public	solemnity	to	

private	distress,	lest	he	seem	to	have	played	the	role	of	father	rather	than	

that	of	Pontifex.	A	celebrated	example,]	

                                                
187	Verg.	Aen.	VII.648.		
188	Macrob.	Sat.	III.5.10.		
189	Verg.	Aen.	VIII.483.	Although,	as	noted	by	Macrobius,	if	it	were	not	for	his	more	serious	crime	of	lack	of	
respect	for	the	gods,	he	would	not	have	garnered	this	title,	as	there	were	others	whose	actions	were	
crueller	who	were	not	described	in	this	way	(Sat.	III.5.9).		
190	Ov.	Fast.	VIII.	893-94.		
191	Ov.	Fast.	VIII.	895-900.		
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Here	we	see	that	in	this	moment,	whilst	engaged	in	a	vital	act	of	religio	within	the	public	

sphere,	Pulvillus	indicates	true	fortitude	by	maintaining	his	role	as	Pontifex	rather	than	

yielding	to	personal	grief.	At	this	point,	he	places	the	needs	of	the	state	above	his	role	as	

a	father	by	maintaining	the	decorum	due	to	the	Triad.		

	

The	following	example	provided	by	Valerius	exemplifies	pietas	through	an	interaction	

with	the	Triad.	Valerius	describes	the	actions	of	Aemilius	Paullus,	who	gave	up	his	

children	for	the	sake	of	the	Rome,	stating:	

	

	 cum	in	maximo	proventu	felicitatis	nostrae,	Quirites,		

timerem	ne	quid	mali	Fortuna	moliretur,	Iovem		

Optimum	Maximum	Iunonemque	Reginam	et		

Minervam	precatus	sum	ut	si	quid	adversi	populo		

Romano	immineret,	totum	in	meam	domum		

converteretur.	quapropter	bene	habet:		

adnuendo	enim	votis	meis	id	egerunt	ut	vos	potius		

meo	casu	doleatis	quam	ego	vestro	ingemescerem.’	

	 	 	 	 	 	 	 	 (V.10.2)	

[“Fearing	lest	in	the	great	harvest	of	our	felicity,	citizens,	Fortune	might	

have	something	bad	in	store	for	us,	I	prayed	to	Jupiter	Best	and	Greatest,	

Queen	Juno,	and	Minerva	that	if	any	adversity	threatened	the	Roman	

people	it	might	all	be	turned	against	my	house.	Therefore	all	is	well.	By	

granting	my	prayers	they	saw	to	it	that	you	rather	grieve	for	my	misfortune	

than	that	I	groan	over	yours.”]	

	

Here	we	see	the	Triad	engaged	in	a	contract	with	a	Roman	by	fulfilling	their	half	of	his	

request	in	order	to	keep	Rome	safe,	albeit	that	the	deed	itself	is	negative.	They	

honoured	Paullus	by	effectuating	his	request	for	the	safety	of	Rome	and	protecting	the	

state,	but	do	not	extend	this	to	benevolence	to	sparing	his	sons.	Thus,	we	see	the	Triad	

engaging	in	a	do	ut	des	relationship	with	those	who	honour	the	mos	maiorum,	and	in	so	

doing	blessing	the	Roman	state	above	and	beyond	any	other.		
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Of	course,	in	citing	Valerius	one	must	be	aware	of	the	nature	of	his	writing	as	a	source.	

Valerius	frequently	construed	past	events	in	light	of	contemporaneous	political	

conditions.192	He	frequently	describes	Jupiter	as	requiring	certain	virtutes	from	the	

Romans,	in	return	for	a	bestowal	of	power.193	As	well	as	interpreting	these	events	in	

relation	to	a	belief	in	Jupiter’s	divinity,	he	also	interprets	them	in	a	manner	which	

depicts	a	special	relationship	between	Jupiter	and	the	then	state	leaders	of	Rome.	This	

can	be	understood	in	consideration	of	the	position	of	the	gods	in	relation	to	the	Caesars.		

Valerius	is	encouraging	loyalty	first	and	foremost	to	the	state	and	tying	duty	to	the	

Triad	with	duty	to	the	state	and	ultimately	to	his	contemporary	pontifex	maximus,	

Caesar.194	The	above	examples	of	sacrifice	can	be	understood	in	this	context.	Elsewhere,	

Valerius	had	described	how	the	state	had	struggled	with	winning	the	religious	devotion	

of	its	people	when	blood	ties	were	so	exalted.195	Valerius	is	creating	a	ranking	system	of	

the	mos	maiorum,	and,	while	lauding	them	all	as	virtuous,	positioning	those	which	are	

associated	with	loyalty	to	the	state,	and	to	Caesar,	as	taking	precedent.	As	such,	he	is	

promulgating	an	elite	ideology	of	correct	behaviour	to	the	Roman	people	and	

attempting	to	override	existing	loyalty	systems	held	by	those	outside	of	the	imperial	

family.		

	

A	further	element	of	the	mos	maiorum	with	which	the	Triad	was	associated	was	

auctoritas.	Federico	Santangelo	points	out	that	both	halves	of	auctoritas	–	both	

possessing	authority	and	to	be	an	authority	on	–	were	applicable	to	priests	in	the	

Roman	Republic.196	Priests	possessed	religious	expertise	and	in	their	religious	capacity	

they	had	the	ability	to	inform	and	guide	the	Senate,	the	magistrates,	or	the	voting	

assemblies.197	Nor	was	it	simply	for	the	interpretation	of	portents	that	the	Senate	and	

people	of	Rome	turned	to	the	priests.	Cicero	describes	the	auctoritas	of	the	priests	as	

central	to	the	political	process	through	the	provision	of	expertise	and	through	priestly	

prerogatives.198	The	opening	chapters	of	De	Domo	delineate	the	political	role	of	the	

priests:	they	are	addressed	both	as	priests	and	members	of	the	senate,	and	hold	the	

                                                
192	Mueller,	2002,	107.		
193	Mueller,	2002,	107.	
194	Mueller,	2002,	107.	
195	Val.	Max.	II.7.5.		
196	Santangelo	2013,	745.		
197	Santangelo	2013,	745.	
198	Cic,	Dom.	Santangelo	2013,	746.		
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expectations	of	the	Roman	people	to	fulfil	their	religious	duties	as	part	of	their	political	

duties.199	Priests	were	involved	in	both	religious	interpretation	and	observance,	and	

were	expected	to	exhibit	sapientia	in	making	decisions.200	Their	auctoritas	stemmed	

from	their	priestly	status,	rather	than	their	own	personal	prestige,	showing	that	being	

an	intermediary	between	gods	and	mortals	imbued	them	with	power.	As	the	Triad	

consisted	of	three	of	the	most	prominent	gods	of	state	cult,	the	priests	involved	in	their	

worship	were	fulfilling	duties	particularly	associated	with	auctoritas.			

	

As	well	as	imbuing	their	priests	with	auctoritas,	the	Capitoline	Triad	also	provided	an	

avenue	to	auctoritas	for	affluent	members	of	the	community.	Construction	of	capitolia	

became	especially	popular	as	an	act	of	euergetism	in	the	mid-empire.	Those	who	had	

the	means	could	utilise	the	opportunity	to	make	large	donations	for	the	building	of	

capitolia	in	order	to	bolster	their	auctoritas	within	their	community.	Some	scholars	

exclude	women	from	this	opportunity.	Vermote,	for	example,	claims	women	‘could	not,	

by	their	very	nature,	under	any	circumstance	lay	claim	to	auctoritas.’201	He	cites	

examples	from	Tacitus	to	support	his	argument.	The	first	reference	regards	how	women	

could	not	be	charged	with	usurpation	of	power,	‘quia	occupandae	rei	publicae	argui	non	

poterant.’202	The	second	reference	referred	to	a	verbal	retort	a	man	made	to	Agrippina	the	

Younger,	after	she	accused	him	of	embezzlement,	where	he	comments,	‘inpotentiam	

muliebrem	nimiasque	spes	eius	arguens.’203	This	comment	comes	just	after	Tacitus	

provides	a	subtly	censorious	description	of	Agrippina	wearing	a	golden	Greek	mantle	

very	similar	to	Claudius’	military	cloak.204	Here	we	see	her	encroaching	upon	military	

power,	even	if	it	was	just	in	a	display,	rather	than	an	exertion,	of	a	power	outside	of	her	

prerogative.			

	

However,	Vermote	is	confusing	auctoritas	with	other	forms	of	power,	namely	the	

politico-legal	powers	of	potestas	and	imperium.	It	was	these	forms	of	power	that	

senators	wielded	in	office,	and	as	such	were	inaccessible	to	women,	who	as	a	group	

were	excluded	from	the	cursus	honorum.	In	contrast,	auctoritas	has	parallels	with	

                                                
199	Gildenhard,	2011,	306-15.		
200	Santangelo	2013,	746.		
201	Vermote,	2016,	154.		
202	Tac.	Ann.	VI.	10.		
203	Tac.	Ann.	XII.	57.		
204	Tac.	Ann.	XII.	56.		
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prestige	or	social	authority.	Auctoritas	regarded	the	social	standing	and	influence	one	

had	within	one’s	community.	Women	could	certainly	build	a	social	authority	and	utilise	

their	position,	either	within	their	community,	or	within	their	family,	to	influence	

others.205	Vermote’s	references	from	Tacitus	regard	the	inability	of	women	to	seize	

political	power	for	themselves,	not	the	sway	they	held	over	their	communities,	or	

indeed	their	ability	to	sway	politics	through	their	auctoritas.	The	auctoritas	earned	by	

women	through	funding	capitolia	shall	be	discussed	below.		

	

An	additional	component	of	the	mos	maiorum	that	was	closely	aligned	with	the	Triad,	

specifically,	with	Jupiter,	was	fides.	As	the	god	of	oaths,	treaties,	and	the	laws	of	society,	

it	is	apparent	that	Jupiter	was	strongly	associated	with	fides.	In	fact,	they	were	so	closely	

linked	that	in	the	250s	B.C.	a	temple	to	Fides	personified	was	built	on	the	southwest	

side	of	the	Capitoline	Hill,	near	the	Temple	to	Jupiter	Optimus	Maximus.		

	

The	final	key	facet	of	the	mos	maiorum	associated	with	the	Capitoline	Triad,	this	time	

with	Juno,	was	pudicitia.	Juno	was	the	goddess	of	marriage,	and	as	such,	chastity	and	

sexual	modesty	were	both	her	dominion.	Valerius	Maximus	described	a	series	of	places	

in	which	the	goddess	Pudicitia	resided,	including	Juno’s	pulvinaria.206	Valerius	depicts	

pudicitia	as	vital	to	the	political	stability	of	the	Roman	state.207	Both	Roman	men	and	

women	were	expected	to	maintain	pudicitia,	although	how	it	resided	in	and	was	

exhibited	by	them	was	vastly	different.208	Religious	restrictions	based	in	pudicitia,	for	

example,	were	placed	upon	women	who	wished	to	approach	Juno’s	altar.209	Valerius	

testifies	to	the	Capitoline	Triad’s	association	with	traditional	female	conduct	in	his	

description	of	the	epulum	Iovis.	Here	he	describes	the	traditional	austerity	of	the	

females	within	the	Capitoline	Triad,	and	finishes	the	description	with	a	sarcastic	jab	at	

the	failing	standards	of	modern	women:	

                                                
205	For	descriptions	of	women	exercising	their	auctoritas	see	Keegan,	2020,	105,	which	describes	Fulvia,	
exercising	her	auctoritas	to	influence	the	course	of	Roman	politics	through	her	husbands	and	her	son-in-
law,	in	a	way	that	was	viewed	as	a	legitimate	extension	of	her	traditional	domestic	role	as	wife,	mother	
and	mother-in-law.	See	also	Corey	Brennan,	2015,	361,	for	a	description	of	Servilia	exhibiting	legitimate	
maternal	auctoritas	in	her	political	activities.		
206	Val.	Max.	VI.1.		
207	Mueller,	2002,	21.		
208	Langlands,	2006.	See	the	chapter	on	sexual	virtue	on	display	for	a	thorough	description	of	how	
pudicitia	was	publicly	presented	and	tied	into	honour.		
209	Paulus	248L,	cf.	Gell.	NA.	IV.3.3.	
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Feminae	cum	viris	cubantibus	sedentes	cenitabant.		

quae	consuetudo	ex	hominum	convictu	ad	divina		

penetravit:	nam	Iovis	epulo	ipse	in	lectulum,	Juno	et		

Minerva	in	sellas	ad	cenam	inuitabantur.	quod	genus		

severitatis	aetas	nostra	diligentius	in	Capitolio	quam	in		

suis	domibus	conservat,	videlicet	quia	magis	ad	rem		

pertinet	dearum	quam	mulierum	disciplinam	contineri.		

	 	 	 	 	 	 	 	 (II.1.2)	

[Women	used	to	dine	seated	with	their	reclining	men-folk,	a	custom	

which	made	its	way	from	the	social	gatherings	of	men	to	things	divine.	

For	at	the	banquet	of	Jupiter	he	himself	was	invited	to	dine	on	a	couch,	

while	Juno	and	Minerva	had	chairs,	a	form	of	austerity	which	our	age	is	

more	careful	to	retain	on	the	Capitol	than	in	its	houses,	no	doubt	because	

it	is	more	important	to	the	commonwealth	that	discipline	be	maintained	

for	goddesses	than	for	women.]	

	

This	passage	indicates	that	the	Triad	in	its	entirety	embodied	the	staunch	virtues	of	the	

past:	virtues	which	were	unrelenting	forces	that	must	be	upheld	through	maintenance	

of	the	mos	maiorum.210		

	

Those Engaged in the Religious Activities of the Triad 
	

The	ancient	sources	represent	elite	men	as	those	who	were	most	engaged	in	active	

worship	and	interaction	with	the	Capitoline	Triad.211	These	same	sources	generally	

describe	the	Capitoline	Temple	as	a	centre	of	elite	male	Roman	religious	and	civic	

interactions.	When	examining	those	who	were	engaged	in	the	sacrifices	performed	at	

the	temple,	it	is	easy	to	understand	why	the	Triad	has	been	perceived	as	an	elite-male-

centric	facet	of	Roman	religion.	After	all,	all	of	the	important	religious	and	civic	

                                                
210	Mueller,	1998,	234.		
211	The	exception	to	this	is	the	flaminica	Dialis,	whose	role	in	the	worship	of	Jupiter	shall	be	discussed	in	
chapter	three.			
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sacrifices	mentioned	as	occurring	at	the	Capitoline	Temple	in	chapter	one	were	

performed	or	dominated	by	free	men.		

	

In	general,	the	Capitoline	Triad	did	not	have	a	priesthood	particularly	devoted	to	

them.212	Rather,	they	were	most	likely	served	by	the	pontifices.213	That	being	said,	an	

inscription	from	Madauros,	North	Africa,	may	potentially	hint	as	to	a	priestess	of	the	

Capitoline	Triad:	

	

…	/	fl(amen)	aedil(is)	IIvir	/	et	Filicinia	/	Secura	sa/cerdotes	/	Kapitoli	

fi/lio	ponti/fici	locus	/	d(atus)	d(ecreto)	d(ecurionum)	

(ILAlg.	I.2146)	

[…	flamen,	aedile,	and	duovir	and	Filicinia	Secura,	Capitoline	priests,	for	

their	son,	pontiff;	location	given	by	a	decurion	decree.]	

	

Scholars	have	cited	this	inscription	as	evidence	for	both	men	and	women	acting	as	joint	

priests	of	the	Capitoline	Triad.214	Horster,	however,	doubted	their	actual	connection	

with	the	Triad.215	Regardless	of	the	level	of	proof	this	one	inscription	provides,	few	

women,	aside	from	the	flaminica	Dialis,	would	have	been	actively	involved	at	the	official	

level	of	religious	activities	for	the	Triad.		

	

All	these	factors	appear	to	suggest	that	maintenance	of	Rome’s	relationship	with	the	

Capitoline	Triad	was	entrusted	to	the	elite	male	sphere.	If	this	were	the	case,	it	might	

imply	that	elite	men	were	those	who	had	the	most	to	protect	in	the	upkeep	of	this	

relationship.	This	in	turn	would	suggest	that	the	heart	of	Roman	religion	excluded	those	

outside	of	this	sphere	and	divided	the	power	stemming	from	the	Triad	amongst	its	own	

members.	It	is	generally	from	this	perspective	that	scholarship	has	viewed	Rome’s	state	

religion.	As	Champion	stated	in	the	first	page	of	his	introduction	to	his	book	on	the	

peace	of	the	gods	in	religion,	‘this	book	is	about	the	elites,	the	magistrates	and	public	

priests,	who	shouldered	the	burden	of	maintaining	the	pax	deorum,	and	what	their	

                                                
212	Horster,	2012,	296.		
213	Horster,	2012,	296.	
214	See	Barton,	1982,	294;	Hemelrijk,	2015,	67.		
215	Horster,	2012,	296,	footnote	15.		
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religious	behaviour	may	have	meant	to	them.’216	If	this	were	indeed	accurate,	it	would	

place	other	social	groups	entirely	in	the	place	of	spectator,	rather	than	as	active	

participators	in	the	relationship	of	the	Triad	with	the	Roman	people.	The	following	

sections	will	be	used	to	argue	that	this	interpretation	of	Roman	state	religion	and	the	

Triad	is	false.	There	are	a	few	areas	of	important	religious	and	civic	activity	surrounding	

the	Triad	that	the	following	sections	will	examine	in	order	to	reveal	how	other	facets	of	

society	participated	in	and	were	key	components	of	Rome’s	relationship	with	the	Triad.		

	

Authorised Participation of Non-Elite Groups in the Elite-Male Dominated Space of the 
Triad 
	

There	were	generally	few	opportunities	for	groups	outside	of	Roman	elite	power	

structures	to	engage	in	public	worship	of	the	Capitoline	Triad	as	active	participants	

rather	than	passive	spectators.	However,	Rome’s	festival	for	the	Triad,	the	Ludi	Romani,	

provided	a	rare	opportunity	for	the	various	strata	of	society	to	access	this	central	facet	

of	Romanitas.		

	

The	Ludi	Romani	likely	developed	out	of	the	Ludi	Magni.217	This	festival	was	a	religious	

festival	held	either	in	honour	of	the	Capitoline	Triad,	or	solely	Jupiter	Optimus	Maximus,	

depending	on	the	source.218	The	games	were	held	annually	in	September	from	366	

B.C.219	The	sources	vary	as	to	their	origins;	Dionysius	of	Halicarnassus	and	Cicero	cite	

its	establishment	as	originating	from	the	victory	of	the	Romans	over	the	Latins	at	Lake	

Regillus,	whereas	Livy	cites	it	as	being	established	by	Tarquinius	Priscus	after	his	

victory	over	the	Latins	of	Apiolae.220	The	games	began	with	a	procession	‘pompa’	which	

started	outside	the	temple	to	Jupiter	Optimus	Maximus	on	the	Capitoline	hill,	and	

included	chariot	racing,	wrestling,	boxing,	and	by	AD	51,	gladiatorial	fights	and	Greek	

                                                
216	Champion,	2017,	11.	
217	Livy.	I.35,	Livy	informs	us	of	the	interchangeable	use	of	the	names	Ludi	Magni	and	Ludi	Romani.	Ludi	
Magni	seems	to	have	been	used	prior	to	the	games’	establishment	as	a	yearly	event	–	after	which	Ludi	
Romani	was	used,	and	Ludi	Magni	were	held	only	occasionally.	Taylor,	1937,	296.		
218	Cic.	Verr.	II.14.	Cicero	describes	this	festival	as	honouring	the	Triad:	mihi	ludos	antiquissimos,	qui	primi	
Romani	appellati	sunt,	cum	dignitate	maxima	et	religione	Iovi	Iunoni	Minervaeque	esse	faciundos,	mihi	
sacrarum	aedium	procurationem.		
219	Initially	the	games	were	held	from	September	12th	to	14th,	but	they	were	extended	eventually	to	
September	4th	to	September	19th.		
220	Dion.	Hal.	Ant.	Rom.	VII.71,	10.	Dionysius	states	they	were	created	at	the	order	of	the	dictator	Aulus	
Postumius;	Cic.	Div.	I.26.	Livy,	I.35.		
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drama.	Dionysius	provides	a	lengthy	description	of	the	games	as	they	occurred.	At	the	

beginning	of	this	he	describes	those	who	participate	in	the	procession	in	honour	of	the	

gods	beginning	on	the	Capitol,	and	ending	at	the	Circus	Maximus:		

	

ἡγοῦντο	δὲ	τῆς	πομπῆς	πρῶτον	μὲν	οἱ	παῖδες		

αὐτῶν	οἱ	πρόσηβοί	τε	καὶ	τοῦ	πομπεύειν	ἔχοντες	ἡλικίαν,		

ἱππεῖς	μὲν	ὧν	οἱ	πατέρες	τιμήματα	ἱππέων		

εἶχον,	πεζοὶ	δ᾿	οἱ	μέλλοντες	ἐν	τοῖς	πεζοῖς	στρατεύεσθαι·	οἱ		

μὲν	κατ᾿	ἴλας	τε	καὶ	κατὰ	λόχους,	οἱ	δὲ	κατὰ	συμμορίας	τε	καὶ		

τάξεις	ὡς	εἰς	διδασκαλεῖον	πορευόμενοι·	ἵνα	φανερὰ	γίνοιτο		

τοῖς	ξένοις	ἡ	μέλλουσα	ἀνδροῦσθαι	τῆς	πόλεως	ἀκμὴ	πλῆθός		

τε	καὶ	κάλλος	οἵα	τις	ἦν.		

	 	 	 	 	 	 	 	 (VII.72)	

[Those	who	led	the	procession	were,	first,	the	Romans’	sons	who	were	

nearing	manhood	and	were	of	an	age	to	bear	a	part	in	this	ceremony,	who	

rode	on	horseback	if	their	fathers	were	entitled	by	their	fortunes	to	be	

knights,	while	the	others,	who	were	destined	to	serve	in	the	infantry,	went	

on	foot,	the	former	in	squadrons	and	troops,	and	the	latter	in	divisions	and	

companies,	as	if	they	were	going	to	school;	this	was	done	in	order	that	

strangers	might	see	the	number	and	beauty	of	the	youths	of	the	

commonwealth	who	were	approaching	manhood.]	

	
The	description	given	by	Dionysius	of	the	procession	includes	a	vast	array	of	

participants	from	across	the	various	strata	of	society.	The	procession	begins	with	the	

sons	of	prominent	Roman	citizens,	and	even	among	this	group	they	are	further	

segregated	according	to	their	family’s	monetary	and	would-be	military	rank.	The	motley	

array	of	participants	which	follows	indicates	the	surprisingly	inclusive	nature	of	the	

event.	Celebrity	charioteers	are	the	first	to	follow,	whose	numbers	came	most	often	

from	the	slave	or	freedman	classes,	although	there	were	some	men	of	free	status	known	

to	have	ridden	races.	The	near-naked	contestants	of	the	light	and	heavy	games	followed,	

most	likely	consisting	of	runners,	boxers,	wrestlers,	and	pankration	contesters.	All	
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performers	in	public	athletics	competitions	were	professional	athletes,	both	‘legally	and	

socially	outside	the	ranks	of	Roman	citizens.’221		

	

These	were	followed	by	dancers,	including	both	the	ludiones,	the	martially-dressed	

ritual	dancers,	and	the	χορταίους,	the	satyr	dancers	and	Silenus,	who	dressed	in	

ludicrous	outfits	and	mocked	the	serious	members	of	the	procession	who	preceeded	

them.	Livy	tells	us	that	the	ludiones	were	originally	imported	from	Etruria	and	were	

mimicked	by	Roman	youths.222	These	youths	were	then	replaced	by	slave	craftsmen	and	

given	the	title	histriones.223	These	were	the	dancers	used	in	the	Ludi	Scaenici,	and	

although	it	is	not	specified	in	the	sources	as	to	the	social	background	of	the	dancers	in	

the	procession	of	the	Ludi	Romani,	it	is	likely	they	were	of	the	same	low	status.224		

	

The	flute	(tibicines)	and	lyre	(fidicines)	players	who	accompanied	the	parade	may	have	

been	of	mixed	status.	Cult	musicians	participating	in	ritual	duties	were	organised	in	

collegia,	the	oldest	collegium	of	flutists	dating	back	to	the	reign	of	the	rex	Numa	

Pompilius.225	People	of	different	social,	religious	and	professional	status	were	organised	

together	in	collegia,	however	the	members	of	collegia	of	cult	musicians	were	often	of	

high	repute.226	A	Companion	to	Roman	Religion	cites	the	example	of	the	trumpet-

players,	considered	priests	by	some	sources,	and	had	citizens,	including	from	the	

equestrian	class,	among	its	ranks.227	These	were	followed	by	frankincense	burners	and	

finally,	at	the	end	of	the	procession,	came	men	bearing	images	of	the	gods	on	fercula,	

watched	over	by	aediles.228	The	men	bearing	the	images	were	most	likely	priestly	

apparitores,	a	group	whose	social	standing	was	just	below	the	equites	and	consisted	of	

figures	who	were	necessarily	free	but	not	necessarily	freeborn.			

	

                                                
221	Junkelmann,	2000,	76.		
222	Livy	VII.2.		
223	Livy	VII.2.	
224	Jannot,	1992,	67;	Latham,	2016,	34.	It	is	interesting	to	note	that	there	were	many	similarities	between	
the	ludiones	and	the	patrician	Salii,	the	priests	of	Mars,	who	performed	ritual	dancing	as	part	of	the	
festival	to	Mars.	Therefore,	dancing	in	association	with	religion	was	an	acceptable	form	of	dancing	for	
Roman	citizens.	Livy	I.20;	Dion.	II.70;	Quint.	Inst.	I.11;	Macrob.	Sat.	III.14.	
225	Fless	and	Moede,	2007,	279.		
226	Fless	and	Moede,	2007,	279.	
227	Fless	and	Moede,	2007,	279.	
228	Latham,	2016,	36;	Ov.	Am.	3.2.44;	Cic.	Har.	Resp.	II.23;	Dion.	Hal.	Ant.	Rom.	6.95.4;	Val.	Max.	2.4.6.		
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Such	an	eclectic	amalgamation	of	participants	unified	for	a	common	purpose	was	a	rare	

occurrence.	Generally	in	public	spectacles	there	was	a	divide,	with	either	the	spectators	

consisting	of	the	upper	tiers	of	society	and	the	participators	the	lowest,	as	would	be	the	

case	in	the	gladiatorial,	athletic	or	dramatic	performances	which	followed	the	

procession,	or	the	reverse,	with	the	participators	as	the	elite	and	the	spectators	as	all	

who	were	not	permitted	into	a	particular	elite	sphere,	as	would	be	the	case	for	many	

civic	or	religious	functions.	However,	a	unification	was	normalised	in	the	cultic	ritual	of	

the	Ludi	Romani.	The	pompa	was	still	a	very	hierarchical	affair.	Even	amongst	the	

groups	themselves	there	was	often	some	form	of	order	by	rank	enforced.	This	structure	

was	thus	in	some	ways	a	miniaturised	replica	of	Roman	society	itself.	In	this	way,	the	

celebratory	worship	of	the	Triad	involved	a	very	public	and	visible	assertion	of	Roman	

social	hierarchy.		

	

To	create	a	foil	to	the	heavily	regimented	sections,	the	solemnity	of	the	procession	was	

broken	down	with	farce.	Latham	phrases	it	eloquently	when	he	describes	the	pompa	

circensis	as	working	‘simultaneously	to	put	the	Roman	world	in	order	in	a	reassuring	

representation	of	hierarchical	consensus	and	to	dissolve	that	order	in	ludic	

performance	in	which	opposing	values	could	sit	cheek	by	jowl.’229	Dionysius	describes	

the	badinage	and	mimicry	of	the	χορταίους	as	being	part	of	an	ancient	Roman	practice	

seen	also	in	triumphs,	where	even	the	generals	were	satirised	by	soldiers.230	The	

farcical	element	introduced	by	the	satires	adds	brevity	and	a	touch	of	the	surreal	to	the	

procession,	creating	an	appropriately	extraordinary	environment	in	which	the	gods	

would	then	be	present.	It	is	in	this	extraordinary,	god-filled	environment	that	we	see	

this	unique	scenario	of	unified	participation	of	various	facets	of	society,	from	the	base	to	

the	exalted.		

	

Potentially,	one	of	the	reasons	for	such	a	diverse	assortment	of	social	groups	

participating	in	the	pompa	stemmed	from	the	fact	that	worship	of	the	Capitoline	Triad,	

or	Jupiter	Optimus	Maximus,	made	up	a	significant	part	of	Rome’s	state	religion.	State	

religion	was	a	successful	method	of	offering	the	ability	to	invest	in	Romanitas	to	all,	

including	those	without	other	forms	of	access	to	core	Roman	activities.	Therefore,	

                                                
229	Latham,	2015,	303.		
230	Dion.	Hal.	Ant.	Rom.	VII.72.		



52 
 

everyone	was	able	to	participate	in	an	activity	which	lay	at	the	heart	of	what	it	meant	to	

be	Roman,	whilst	at	the	same	time	actively	participating	in	preserving	the	traditional	

Roman	power	structure.	Granting	the	ability	to	publicly	engage	in	Roman	cultic	activity	

may	have	created	a	sense	of	shared	purpose,	unified	as	components	of	Rome	as	an	

entity.	In	this	way	it	encouraged	the	fostering	of	contentment	with	the	status	quo,	as	

those	on	the	fringe	of	Roman	society	were	not	just	spectators	but	participants.		

	

The	pompa	reflects	how	there	was	not	religious	equality	in	Roman	society;	rather	every	

facet	of	society	had	a	role	within	state	religion.	The	state	structured	its	religious	sector	

so	that	every	member	of	society	had	the	opportunity	to	engage	with	the	divine,	

presenting	an	image	of	some	form	of	primordial	universality	within	the	Roman	religious	

ethos.231	Rome’s	societal	structures	were	established	over	this	underlying	principle,	and	

it	was	this	that	shaped	Rome’s	religious	relations	with	the	Triad.232		

	

Roman	religion’s	unique	emphasis	on	orthopraxy	meant	that	its	adherents	were	

generally	open	to	believing	or	thinking	what	they	wished	(with	a	few	obvious	

exceptions)	as	long	as	they	scrupulously	performed	the	rituals	required	of	them.233	

Because	of	their	emphasis	on	orthopraxy	over	orthodoxy,	it	was	through	ritual	that	

Roman	religion	constructed	its	theology.234	Consequently,	when	the	various	social	

groups	participated	in	the	pompa	alongside	the	carefully	orchestrated	arrangement	of	

the	gods	of	the	Triad	and	Roman	pantheon,	they	were	in	fact	engaged	in	shaping	Roman	

theological	narrative.	These	colourful	public	displays	shaped	civic	theology	and	the	

discourse	surrounding	it.235	

	

Some	writings	from	ancient	authors	imply	that	elite	men	of	the	late	Republic	and	

empire	endured	rather	than	actively	promoted	this	form	of	creation	of	civic	theology.	

Augustine	quotes	Varro	as	saying	that	Roman	ears	can	more	willingly	stand	the	

philosophical	debates	surrounding	theological	issues	within	the	walls	of	a	lecture-hall	

than	in	the	marketplace:	

                                                
231	Flemming,	2011,	107.	
232	Flemming,	2011,	107.	
233	Latham,	2015,	288.		
234	Latham,	2015,	289.		
235	Latham,	2015,	296.		
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Removit	tamen	hoc	genus	a	foro,	id	est	a	populis;	scholis	vero	et	parietibus	

clausit.	Illud	autem	primum	mendacissimum	atque	turpissimum	a	

civitatibus	non	removit.		

	 	 	 	 	 [De.	Civ.	D.	VI.5.3.]	

[However,	he	banished	this	kind	of	religion	from	the	forum,	that	is,	from	

the	people,	and	locked	it	up	inside	the	walls	of	the	schools.	But	he	did	not	

banish	that	first	kind	of	theology	from	the	cities,	though	it	was	utterly	false	

and	vile.]	

	

	If	this	is	a	true	record	of	Varro,	it	represents	an	elite-educated	attitude	towards	a	

segregated	form	of	discourse	around	theology,	and	a	disdain	towards	the	more	common	

form	of	transmission.	A	similar	disdain	can	be	seen	displayed	by	Seneca	as	recorded	in	

the	opening	epigraph	for	this	thesis,	with	Seneca	attacking	the	customary	performances	

of	a	wide	variety	of	people	on	the	Capitol.236	Augustine	deplores	Varro’s	segregation	of	

theology	from	public	places	but	blames	this	upon	the	common	people’s	reluctance	to	

participate	in	a	discourse	the	nature	of	the	gods.237	He	deplores	the	predilection	of	the	

common	people	towards	public	performance	of	mythology	and	religion	over	the	

philosophical	discourse:	

	

O	religiosas	aures	populares	atque	in	his	etiam	Romanas!	Quod	de	diis	

inmortalibus	philosophi	disputant,	ferre	non	possunt;	quod	vero	poetae	

canunt	et	histriones	agunt,	quae	contra	dignitatem	ac	naturam	inmortalium	

ficta	sunt,	quia	non	modo	in	hominem,	sed	etiam	in	contemptissimum	

hominem	cadere	possunt,	non	solum	ferunt,	sed	etiam	libenter	audiunt.	

Neque	id	tantum,	sed	diis	quoque	ipsis	haec	placere	et	per	haec	eos	

placandos	esse	decernunt.	

	 	 	 	 	 [De.	Civ.	D.	VI.5.4-5]	

[O	how	sensitive	are	the	pious	ears	of	the	peoples,	among	them	the	Roman	

people!	They	are	unable	to	tolerate	the	disputes	of	the	philosophers	about	

the	immortal	gods,	but	as	for	the	tales	chanted	by	the	poets	and	enacted	by	

                                                
236	August.	De.	Civ.	D.	VI.10.		
237	August.	De.	Civ.	D.	VI.5.4-5.		
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players	on	the	stage,	that	is,	fictitious	tales	inconsistent	with	the	dignity	

and	true	nature	of	immortal	beings,	because	they	relate	tales	appropriate	

only	for	a	man,	even	the	very	lowest	of	men,—these	they	not	merely	

tolerate,	but	even	gladly	give	ear	to	them.	And	not	only	so,	but	they	have	

decided	that	such	stories	are	pleasing	to	the	gods	themselves,	and	that	they	

are	to	be	employed	as	a	means	of	propitiation.]	

	

	While	Varro	might	have	shown	a	preference	for	the	philosophical	discourse	favoured	

by	the	elite,	at	least	his	words	imply	that	he	acknowledged	theological	issues	could	be	

shared	in	some	way	in	the	public	displays.	Augustine,	on	the	other	hand,	only	accepts	

philosophical	discourse	as	‘real	theology’,	rather	than	accepting	that	the	participatory	

public	displays	of	religion	and	mythology,	theatre,	festivals	and	spectacles,	were	valid,	

and	were	in	fact	the	most	widespread	form	of	discourse	shaping	Rome’s	theology.238	He	

ties	in	both	mythical	and	civic	theology.	This	idea	of	one	religion	for	the	educated	elite	

and	another	for	the	‘masses’	is	incongruous	with	reality:	Roman	religion	was	collective	

and	required	collaboration	in	religio	and	performance	of	cultus	in	order	to	function.239	

	

The Contentious Issue of Space, the Triad, and Women’s Place Within This 
	

When	it	comes	to	issues	of	space	around	the	Capitoline	Triad,	there	are	two	contentious	

issues:	firstly,	there	is	the	so-called	‘division’	of	public,	private,	and	sacred	space	and	

how	the	capitolium	fit	within	these	categories,	and	secondly,	there	is	the	place	of	

women	within	space	in	Rome,	which	includes	confusion	around	what	exactly	a	female	

‘domestic’	life	permitted.	This	thesis	argues	that	women’s	engagement	with	the	Triad	in	

Rome	reveals	a	grey	area	regarding	the	second	contention:	women	exploited	or	at	least	

probed	the	boundaries	of	what	was	acceptable	with	regard	to	the	space	surrounding	the	

Triad.	Some	of	these	women’s	contemporaries	from	whom	we	have	written	records	

were	aware	of	and	addressed	these	issues.240		

	

                                                
238	Latham,	2015,	292.	Augustine	equates	the	two	public	forms	of	theology,	those	being	civic	and	mythic	
theology,	the	theologies	of	public	state	performance	and	the	theatre,	at	De.	Civ.	D.	VI.7.1.		
239	Woolf,	1998,	228.		
240	With	the	exception	of	Sulpicia,	these	sources	are	almost	exclusively	male,	and	they	are	very	often	of	
the	elite,	or	at	least	circulated	elite	circles.		



55 
 

The divisions over public vs. private vs. sacred space 
	

	The	Capitoline	temple,	with	its	dominating	position	over	the	Capitoline	hill	and	forum,	

and	as	Rome’s	centre	for	religious	activity,	was	both	one	of	the	most	visible	and	sacred	

spaces	in	Rome.	Much	work	has	been	written	within	the	spatial	turn	in	the	last	half	

century	on	the	question	of	Roman	public	versus	private	space.241	The	very	nature	of	

‘public’	as	opposed	to	‘private’	has	been	hotly	debated,	with	scholarship	now	tending	

towards	the	stance	that	no	space	in	Rome	was	solely	public,	and	frequently,	spaces	one	

might	expect	to	be	private	had	public	elements	to	them.242	Public	spaces	could	also	have	

elements	of	private	space,	and	would	simultaneously	be	used	as	political	or	sacred	

space.	Sacred	space	added	an	interesting	dynamic	to	these	already	blurred	lines,	as	

sacred	space	was	sometimes	distinguished	from	public	space.243	We	have	two	

inscriptions	from	Venusia	of	early	albeit	uncertain	date	which	show	the	local	senate	

deciding	‘aut	sacrum	aut	poublicom	locom	ese’	–	whether	the	place	ought	to	be	sacred	or	

public,	which	would	suggest	that	there	is	in	fact	some	divergence	between	the	two.244	

Cicero	likewise	distinguished	between	the	two	when	stating	‘sacra	publica	aliena	non	

tangere’.245	Thus	we	see	that	the	modern	constructions	of	public,	private,	sacred	and	

profane,	do	not	equate	with	the	Roman	understanding.		

 
Women in Roman space 
	

Regarding	women,	Russell	pointed	out	how	in	our	own	culture	the	public-private	divide	

has	been	analogised	with	a	‘hierarchical	gender	binary’	which	has	led	certain	oppressed	

groups	associated	with	the	private	sphere,	including	women,	to	be	barred	from	power	

which	is	so	often	found	in	the	public	sphere.246	As	such,	an	anachronistic	comparison	

                                                
241	See	e.g.	Russell	(2016)	on	the	politics	of	public	space	in	Republican	Rome,	Hemelrijk	(2015)	on	women	
and	civic	life	in	Rome,	Scott	(2012)	on	Graeco-Roman	space	and	society,	Spencer	(2010)	on	Roman	
landscape	and	identity,	Warf	and	Arias	(2009)	on	an	explanation	of	the	Spatial	Turn,	Raepsaet-Charlier	
(2005)	on	women’s	public	activities	under	the	empire,	Cancik	(1985),	on	Roman	sacred	landscape,	
Rykwert	(1976)	on	the	anthropology	of	urban	form	in	Rome,	Vernant	(1969)	on	the	religious	expression	
of	space	and	movement	among	the	Greeks,	and	Gernet	(1968),	on	anthropological	work	on	the	Ancient	
Greeks.	These	are	just	a	few	of	the	publications	on	the	area.	
242	Russell,	2016.	For	example,	atria	are	public	areas	within	the	bounds	of	the	domus,	a	generally	private	
space.		
243	Russell,	2011,	27.		
244	CIL	I.402-3.		
245	Cic.	Rep.	3.24.		
246	Russell,	2016,	11.		
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has	been	drawn	with	the	Roman	world,	where	indeed	no	such	clear	distinction	is	

found.247	The	Latin	terms	publicus	and	privatus,	despite	being	the	etymological	roots	of	

public	and	private,	do	not	perfectly	align	with	their	English	derivatives.248	As	the	

distinctions	between	private	and	public	were	not	clearly	delineated	between	the	

activities	happening	within	and	exterior	to	the	domus,	it	did	not	necessitate	that	they	

were	in	reality	regarded	in	the	same	definite	terms.	Even	before	the	end	of	the	Republic,	

members	of	a	household,	including	slaves,	would	be	witness	to	the	pater	familias’	

business	as	it	occurred,	and	so	had	some	access	at	least	to	male	public	life.	

	

While	they	may	have	been	witness	to	the	politics	occurring	within	the	domus,	women,	

slaves,	and	non-citizens	were	generally	excluded	from	politics,	with	the	words	of	Ulpian	

reinforcing	the	separation	of	women	from	the	civic	world,	‘feminae	ab	omnibus	officiis	

vel	publicis	remotae	sunt’.249	Therefore,	what	records	we	have	of	their	participation	in	

Rome’s	civic	spaces,	so	often	the	domain	of	elite	men,	provides	interesting	insight	into	

what	was	perceived	to	be	either	acceptable	or	an	intrusion.	Many	sources	record	the	

activities	and	movement	of	women	in	public;	they	record	upper-class	women	who	

moved	about	in	public,	attended	dinners	and	public	events,	and	more	commonly,	the	

women	of	lower	status	who	carried	out	their	daily	lives	in	the	public	sphere.	

Additionally,	within	the	sacred	spaces	of	the	city,	priestesses	participated	in	public	

religious	activities.250	All	of	these	activities	were	considered	to	be	within	the	acceptable	

realm	of	female	behaviour.	Being	‘visual’	therefore,	and	in	the	eye	of	the	public,	was	not	

necessarily	negative	if	it	transpired	within	the	right	environment	and	for	an	acceptable	

purpose.	

	

Women in Religion 
	

The	one	stable	element	to	be	found	throughout	the	sources	concerning	the	realm	of	

acceptability	for	women	to	be	active	and	publicly	visible	is	religion.	When	describing	

the	forum	of	the	Republic	and	beyond,	Mary	T.	Boatwright	explained	at	length	how	the	

forum	‘reinforced	a	masculine	public	identity	by	excluding	women	visually	and	

                                                
247	Trümper,	2015,	290.		
248	Russell,	2016,	25.		
249	Ulp.	L.17.2.		
250	Takács,	2008,	ix-xi.		
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ideologically’.251	The	one	exception	she	made	was	in	the	sphere	of	religion,	where	

women	participated	freely	in	religious	pursuits	within	the	forum	without	comment.252	It	

thus	appears	that	religion	is	the	one	sphere	where	it	was	acceptable	for	those	who	were	

at	the	top	of	the	power	hierarchy	to	relinquish,	or	at	least	share,	power.	As	even	acts	of	

benefaction	to	individuals	or	groups	could	be	negatively	perceived	by	some,	it	seems	

that	religion	was	the	one	avenue	of	power	which	was	not	perceived	as	threatening	the	

mores	of	Rome	and	was	not	seen	as	tainting	women	with	behaviour	considered	a	breach	

of	those	virtues	most	associated	with	women,	or	as	acting	above	their	station.		

	

This	may	have	been	due	to	the	lack	of	political	power	found	in	religious	roles.	While	

priests,	priestesses	and	those	engaged	in	religious	activities	did	have	varying,	and	in	

some	cases	great	levels	of	auctoritas,	this	did	not	translate	into	potestas	which	could	

actually	be	wielded	in	a	way	that	destabilised	the	power	structure	of	society.	In	saying	

that,	women	could	use	the	power	derived	through	their	religious	role	to	influence	the	

politics	of	the	state	in	a	secondary	manner.	We	see	examples	of	vestals	being	thanked	by	

their	beneficiaries	for	acquiring	them	prestigious	civil	and	military	positions.253	Thus	

they	had	vicarious	political	power	in	the	state.		

	

Technically,	religious	activity	or	roles	may	have	exalted	the	individual,	and	particularly	

the	individual’s	family	status	within	their	society.	However,	it	could	not	be	translated	to	

a	form	of	power	which	could	replace	or	threaten	the	power	of	either	the	senate,	during	

the	Republic,	or	the	emperor,	under	the	Principate.	The	maintenance	of	state	religion,	

especially	the	Capitoline	Triad,	were	deeply	engrained	in	the	mos	maiorum,	so	it	is	

logical	that	only	those	within	at	least	one	elite	sphere,	either	upper	class	women,	or	

plebeians	from	noble	families,	would	be	given	the	highest	ranking	priesthoods,	in	order	

to	keep	the	maintenance	of	this	sacred	element	within	those	families	who	had	the	most	

to	gain	from	its	preservation.		

	

This	corresponds	with	how	the	Romans	treated	religious	influence	generally.	Great	

religious	influence	was	not	seen	as	a	political	threat	as	long	as	there	were	other	checks	

                                                
251	Boatwright,	2011,	108.		
252	Boatwright,	2011,	109.		
253	ILS	4928/2929	=	CIL	6.2132/2131	and	CIL.	6.2133;	Saller	1982:	64;	Dixon,	2001,	102.		
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in	place	to	ensure	that	this	greater	religious	influence	was	counterbalanced	by	limited	

political	influence.	This	can	be	seen	within	the	context	of	elite	men,	where	the	man	with	

one	of	the	greatest	levels	of	religious	influence,	the	flamen	Dialis,	had	so	many	taboos	

surrounding	him	that,	as	Bremmer	says,	‘his	political	influence	was	virtually	nihil.’254	In	

the	context	of	the	flamen,	they	put	countermeasures	in	place	to	decrease	his	political	

influence.	For	those	outside	elite	power	structures,	their	socio-political	limitations	were	

often	a	sufficient	counterbalance.	As	such,	the	dominant	of	society	were	willing	to	share	

this	source	of	power.		

	

In	her	writing	on	intersectionality,	hooks	discusses	how	‘white	bourgeois	feminist	

women’	within	the	feminist	movement	tried	to	gain	money	and	power	in	order	to	

overhaul	the	system	from	within.255	She	points	out	that	this	did	not	threaten	elite	males	

as	this	was	validating	the	status	quo;	instead	they	needed	to	go	outside	of	the	system	in	

order	to	overhaul	it.256	In	applying	this	to	Roman	religion,	it	is	clear	that	elite	men	did	

not	fear	that	they	would	have	to	cede	power	to	those	outside	of	their	sphere,	as	the	

religious	influence	sought	by	others	was	a	product	of	the	system	itself,	and	as	such,	

could	be	measured.		

	

Any	gain	of	power	was	within	a	system	already	created	to	restrict	the	power	of	those	

outside	of	the	elite-male	sphere,	and	so,	arguably,	was	never	true	power.	The	only	

perceptible	real	power	is	when	these	groups	distorted	the	purpose	of	the	system,	

breaking	down	norms	and	testing	the	boundaries	of	what	was	acceptable.	Such	

behaviour	is	generally	identifiable	through	the	disquiet	about	this	behaviour	as	

manifest	in	the	writings	of	Rome’s	elite	male	authors.	Elite	men	did	not	fear	that	they	

would	have	to	cede	power	to	those	posing	such	threats,	but	that	these	figures	would	

destroy	the	structure	of	society	itself.	A	prime	example	of	a	potential	such	threat	can	be	

found	in	intrusions	into	the	space	of	the	Triad	by	elite	women.	The	next	section	explores	

a	few	examples	that	exemplify	the	complexity	of	what	was	acceptable	within	the	system.	

It	is	Agrippina	the	Younger,	a	woman	about	whom	the	ancient	authors	frequently	wrote	

                                                
254	Bremmer,	1993,	163.		
255	hooks,	2014,	86.	She	quotes	Goodman	in	a	note	about	the	authors	of	Women,	Money,	and	Power	(1977)		
as	an	example	of	this.		
256	hooks,	2014,	86.		
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negatively,	who	demonstrates	an	example	of	breaching	respectability	through	her	

engagement	with	the	Triad.257		

	

Female intrusions into the space of the Triad 
	

There	were	several	elements	which	had	to	be	taken	into	account	in	deeming	whether	

certain	behaviour	demonstrated	a	virtue	laudable	in	women,	and	was	thus	acceptable	in	

public	or	sacred	space,	or	whether	it	demonstrated	the	reverse,	and	was	thus	

unacceptable.	Generally,	overt	public	actions	performed	by	women	that	demonstrated	

the	mos	maiorum	were	acceptable	if	they	were	committed	within	the	scope	of	pudicitia	

and	modicitia.258	In	the	Laudatio	Turiae	we	see	an	example	of	a	woman	praised	for	her	

subtlety	and	moderation,	‘ornatus	non	conspiciendi,	cultus	modici’.259	Overt	public	

actions	which	made	the	woman	conspicienda,	impudica,	or,	most	condemnatorily,	

tainted	her	with	infamia,	were	insupportable	in	public	or	sacred	space.260	Actions	that	

were	intentionally	immoderate	and	performed	in	order	to	make	the	woman	publicly	

visible	would	thus	generally	make	her	conspicienda.		

	

Livia	provides	a	manifest	example	of	a	woman	performing	an	overt	display	of	pietas	that	

may	have	been	deemed	as	conspicienda	but	which	was	nonetheless	acceptable:	

	 	 	 		

Magnitudo	amplissima	[crystalli]	adhuc	visa	nobis	erat	quam	in		

Capitolio	Livia	Augusti	dicaverat,	librarum	circiter	CL.	

	 	 	 	 	 	 	 (Plin.	HN.	XXXVII.27)			

[The	largest	mass	of	rock-crystal	ever	seen	by	us	is	that	which	was	

dedicated	in	the	Capitol	by	Livia,	wife	of	Augustus:	this	weighs	about	150	

pounds.]	

	

This	is	an	example	of	a	woman	manipulating	the	blurred	lines	of	acceptable	visibility	

which	surrounded	women	engaging	in	public	acts	of	civic	and	religious	pietas.	Livia	

                                                
257	The	four	primary	sources	on	Agrippina	are	Tacitus,	Pliny,	Suetonius,	and	Cassius	Dio,	all	of	whom	
portray	her	negatively.		
258	Langlands,	2006,	33.		
259	CIL	VI.	1527;	IV	37053.		
260	Langlands,	2006,	18.		
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chose	the	Capitoline,	not	only	one	of	the	most	visible	locations	in	Rome,	but	also	the	

city’s	religious	core,	to	exhibit	her	symbolic	gesture	of	pietas.	Pliny	does	not	record	

whether	she	dedicated	the	gem	at	the	altar	of	Jupiter	in	front	of	the	Capitoline	temple,	

or	to	whom	it	was	dedicated.	However,	it	is	apparent	she	was	utilising	the	sacred	and	

public	nature	of	the	space	dominated	by	the	Triad.	Livia	utilised	the	grey	area	

surrounding	acts	of	religious	and	civic	pietas	in	order	to	advertise	her	pietas	through	

this	great	public	demonstration	of	generosity	and	sacrifice,	and	in	so	doing	increased	

both	her	own	auctoritas	and	that	of	the	imperial	family.		

	

This	example	reflects	that	a	religious	or	civic	gesture	involving	the	mos	maiorum	and	

showing	a	dedication	either	to	the	gods	or	the	state	was,	in	the	right	context	and	within	

the	woman’s	station,	an	acceptable	public	gesture.	Flory	touched	on	a	similar	balancing	

act	in	regard	to	the	granting	of	honours,	specifically	statues,	to	imperial	women,	stating	

that	these	actions	‘trespassed	on	the	line	between	male	and	female	worlds	in	order	to	

bolster	dynastic	claims,	[they]	seemed	to	build	on	rather	than	disturb	Roman	cultural	

traditions.’261	This	provided	a	slim	access	to	the	realm	of	power	usually	reserved	for	

men;	a	method	for	women	gaining	auctoritas	both	for	themselves	and	their	families	in	a	

manner	consistent	with	pudicitia.		

	

A	mass	of	propaganda	was	dispersed	about	Livia	across	the	empire	in	many	different	

forms,	from	honorific	statues	and	inscriptions	to	coinage	to	literature.	The	propaganda	

constructs	a	largely	favourable	conception	of	a	generous	woman	whose	acts	of	

benefaction	befit	a	woman	of	her	stature.262	Ancient	authors	also	weighed	in	on	Livia’s	

acts	of	pietas.	Ovid	praises	her	both	for	her	deeds	of	religious	piety	in	making	frequent	

offerings	to	the	gods	and	for	the	virtuous	company	of	the	matrons	she	keeps.263	Velleius	

Paterculus	praises	Livia	as	a	woman	closer	to	the	gods	than	humans,	particularly	

lauding	her	use	of	her	potentia	only	for	aut	levatione	periculi	aut	accessione	dignitatis.264	

This	example	suggests	that,	like	other	acts	of	munificence	in	Roman	society,	a	woman’s	

acts	of	largesse	were	perceived	to	stem	from	her	potentia,	and	would,	in	turn,	increase	

it.		

                                                
261	Flory,	1993,	at	306.		
262	Dixon,	2001,	112.		
263	Ov.	Tr.	4.2.		
264	Vell.	Pat.	2.130.5.	
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Of	course,	we	must	question	the	motivations	and	sincerity	of	both	these	authors	in	their	

praise	of	Livia,	considering	that	they	were	writing	within	the	context	of	a	very	mixed	

reception	of	Livia.	Some	authors	described	her	negatively,	portraying	her	deeds	as	

transparent	acts	of	self	and	familial-aggrandisement	from	an	overbearing	woman.265	

Ovid’s	depictions	of	Livia	across	his	works	have	been	heavily	analysed	by	modern	

scholarship,	with	some	claiming	he	was	intentionally	overemphasising	her	acts	of	pietas	

in	order	to	undercut	her	official	image,	and	others	claiming	that	this	is	an	over-reading	

of	Ovid’s	intentions,	and	that	his	panegyrical	descriptions	of	Livia	fit	within	the	overall	

narrative	of	her	evolving	status	of	the	late	Augustan	and	early	Tiberian	periods.266	

Velleius	Paterculus	on	the	other	hand,	is	a	panegyrist	renowned	for	his	lavish	flattery	of	

Livia.267	His	words	are	a	useful	point	of	comparison	to	the	harsh	portrayals	from	other	

authors,	but	still	must	be	treated	with	caution.	The	scrutiny	of	the	ancient	sources	

indicates	the	importance	for	Livia	and	euergistic	women	in	general	to	positively	market	

their	actions	in	the	hopes	of	them	being	interpreted	as	acts	of	pious	dedication	instead	

of	violating	Roman	gender	norms.		

	

Another	more	layered	use	of	the	term	‘conspicienda’	is	found	with	regard	to	the	worship	

of	Juno	in	a	poem	of	Sulpicia:		

	

Natalis	Iuno,	sanctos	cape	turis	acervos,	

quos	tibi	dat	tenera	docta	puella	manu.		

Iota	tibi	est	hodie,	tibi	se	laetissima	compsit,	

staret	ut	ante	tuos	conspicienda	focos.		

illa	quidem	ornandi	causas	tibi,	diva,	relegat;	

est	tamen,	occulte	cui	placuisse	velit.	

	 	 	 	 	 	 	 	 (VIII.1-6)	

[Juno	of	the	birthday,	receive	the	holy	piles	of	incense	

which	the	accomplished	maid’s	soft	hand	now	offers	thee.	

                                                
265	Tacitus,	Suetonius,	and	Cassius	Dio	all	portray	Livia	in	such	a	negative	light.		
266	For	the	debate	on	Ovid’s	depictions	of	Livia	and	potential	irony,	see	Thakur,	2014;	Johnson,	1997;	or	
Claassen,	1988,	for	a	review	of	the	bibliography	on	the	debate.		
267	Welch,	2011.		
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To-day	she	has	bathed	for	thee;	most	joyfully	she	has	

decked	herself	for	thee,	to	stand	before	thy	altar	a	sight	for	

all	to	see.	‘Tis	in	thee,	goddess,	she	bids	us	find	the	reason	

for	this	apparelling.	Yet	there	is	one	that	in	secret	she	

desires	to	please.]	

At	first	instance	the	reader	might	perceive	this	example	of	the	term	‘conspicienda’	to	be	

within	the	acceptable	range	of	Roman	behaviour,	considering	that	it	was	for	the	

purpose	of	honouring	Juno.	However,	as	the	poem	unravels	the	reader	is	made	aware	of	

the	hidden	purpose	of	the	woman’s	actions:	to	draw	the	attention	of	a	lover,	which	

brings	the	use	back	to	its	traditionally	negative	connotations.		

	

As	for	a	blatantly	negative	example	of	the	term	‘conspicienda’	with	regard	to	the	

Capitoline	Triad,	one	of	the	finest	examples	we	have	of	an	intrusion	into	the	Triad’s	

sacred	space	is	that	of	Agrippina	the	Younger.	Tacitus	provides	a	narrative	of	her	

actions:		

	

Suum	quoque	fastigium	Agrippina	extollere	altius:		

carpento	Capitolium	ingredi,	qui	honos	sacerdotibus	et	sacris		

antiquitus	concessus	venerationem	augebat	feminae,	

	 	 	 	 	 	 (Ann.	XII.42)	

[The	exaltation	of	her	own	dignity	also	occupied	Agrippina:	

she	began	to	enter	the	Capitol	in	a	carriage;	and	that	

honour,	reserved	by	antiquity	for	priests	and	holy	objects,	

enhanced	the	veneration	felt	for	a	woman,]	

	

By	entering	the	Capitolium	in	a	carpentum,	an	honour	reserved	in	antiquity	for	priests	

and	holy	objects,	Agrippina	is	blatantly	snubbing	the	mos	maiorum,	and	as	such	is	

committing	an	abuse	of	symbolic	space	in	Rome.268	Tacitus	proceeds	to	record	the	

supernatural	reverberations	that	occurred	following	her	actions:		

	 	 	

Multa	eo	anno	prodigia	evenere.	Insessum	diris		

                                                
268	Hälikkä,	2002,	96.		
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avibus	Capitolium,	crebris	terrae	motibus	prorutae	domus,	ac		

dum	latius	metuitur,	trepidatione	vulgi	invalidus	quisque	obtriti;		

frugum	quoque	egestas	et	orta	ex	eo	fames	in	prodigium		

accipiebatur.	Nec	occulti	tantum	questus,	sed	iura	reddentem		

Claudium	circumvasere	clamoribus	turbidis,		

	 	 	 	 	 	 (Ann.	XII.43)	

[Many	prodigies	occurred	during	the	year.	Ominous	birds	

took	their	seat	on	the	Capitol;	houses	were	overturned	by	

repeated	shocks	of	earthquake,	and,	as	the	panic	spread,	the	

weak	were	trampled	underfoot	in	the	trepidation	of	the	

crowd.	A	shortage	of	corn,	again,	and	the	famine	which	

resulted,	were	construed	as	a	supernatural	warning.	Nor	

were	the	complaints	always	whispered.	Claudius,	sitting	in	

judgement,		was	surrounded	by	a	wildly	clamorous	mob,]	

	
	

Agrippina	is	therefore	intentionally	exploiting	the	sacred	and	public	nature	of	the	

Triad’s	symbolic	space	as	the	religious	heart	of	Rome	in	an	act	of	self-aggrandisement.	

Of	course,	Tacitus	records	the	negative	consequences	of	her	actions,	suggesting	a	

negative	response	from	the	gods	whose	customs	she	insulted.	He	also	marked	the	

political	instability	that	occurred	due	to	a	woman	overstepping	the	boundaries	of	

decorum,	symbolic	of	the	greater	overall	threat	posed	by	female	violations	of	the	socio-

political	norm.	It	is	interesting	to	note	however	how	Agrippina	performs	such	an	action	

in	order	to	align	her	own	honour	with	that	of	the	most	sacred	people	and	objects	

associated	with	the	Triad.	She	is	capitalising	on	the	reputation	and	auctoritas	of	those	

who	shared	that	honour	in	order	to	bolster	her	own.	As	this	honour	was	steeped	in	

traditions	at	the	heart	of	Romanitas,	she	is	simultaneously	acknowledging	the	power	of	

and	disrespecting	the	mos	maiorum.		

	

As	reflected	by	Livia,	not	all	actions	that	made	a	woman	conspicienda	were	deemed	

necessarily	negative	if	it	were	for	an	acceptable	purpose.	Actions	which	were	acts	of	

pietas	towards	the	gods	or	state,	or	which	were	acts	of	religio	or	cultus,	such	as	those	

committed	by	priestesses,	were	considered	acceptable.	Priestesses	of	civic	cults	
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frequently	engaged	in	public	sacrifices,	processions,	libations,	lustral	ceremonies,	

decorating	sanctuaries,	adorning,	carrying	and	revealing	statues	and	sacred	objects,	

performances	of	divine	dramas,	prayers,	and	supplications.269	Elite	women	could	make	

dedications	and	offerings	publicly	in	acts	of	euergetism,	generosity	to	the	state	or	

religious	dedication.	These	actions	were	acceptable	as	they	were	either	done	on	behalf	

of	the	state,	as	was	the	case	with	female	priestesses	performing	their	duties,	or,	at	least	

ostensibly,	for	the	good	of	the	state	or	the	local	people,	as	was	the	case	with	female	

euergetism.270	Frequently,	the	women	who	held	public	priesthoods	were	the	same	

women	who	performed	acts	of	largesse.	Often	a	civic	priesthood	was	effectively	

euergetistic,	as	its	priests	or	priestesses	were	obliged	to	fund	religious	festivities	and	

confer	benefactions	among	their	communities.	271	This	is	known	as	the	‘civic	model’,	

which	claims	that	acts	of	largesse	legitimised	the	authority	of	the	elite.272		

	

These	displays	of	largesse	were	part	of	the	conduct	expected	of	elite	women	in	Roman	

society.	As	pointed	out	by	Suzanne	Dixon,	Livia’s	position	of	authority	was	unique;	

however	her	actions	were	grand	equivalents	of	what	would	be	expected	of	her	

contemporaries.273	Dixon	compares	the	obligations	of	patronage	and	kinship	as	being	

similar	in	many	respects	between	men	and	women	of	the	same	elite	stratum,	however	

for	women	there	was	a	particular	expectation	that	this	would	extend,	for	the	most	part,	

either	to	groups	or	to	other	women,	religion,	and	children,	as	‘the	domesticated	public	

woman	reassured	everyone.’274	We	see	Livia,	for	example,	dedicating	a	temple	to	

Concordia	in	Rome.275	Such	largesse	was	expected,	and	generally	gratefully	received	by	

the	communities	or	individuals	who	were	on	the	receiving	end	of	their	benefactions,	as	

evident	from	the	numerous	inscriptions	and	statues	dedicated	to	female	benefactors.276	

	

                                                
269	Zamfir,	2013,	333-335.		
270	Hemelrijk,	2015,	39.		
271	Hemelrijk,	2015,	39.	
272	Gordon,	1990c,	235.	See	Gordon	(1990a-c)	for	the	limitations	and	deficiencies	of	the	‘civic	model’,	
including	its	oversimplification	of	the	complexities	and	nuances	that	comprise	Roman	religion.			
273	Dixon,	2001,	112.	
274	Dixon,	2001,	112.		
275	Ov.	Fast.	VI.637-40.		
276	We	have	many	examples	of	female	patronage,	and	its	positive	reception.	Cornelia	Valentina,	as	
mentioned	above,	is	a	prime	example.	See	also	Cic.	Att.	XII.51.3,	Clu.	178;	CIL	XIV.4698.	
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That	being	said,	ancient	authors	frequently	impute	negative	connotations	into	female	

patronage	as	part	of	a	commentary	on	the	degeneracy	of	their	times	in	order	to	

demonstrate	the	inability	of	men	to	restrict	women	to	the	feminine	sphere.277	These	

critical	sources	would	either	represent	female	patronage	as	an	intrusion	into	male	

socio-economic	territory	or	they	would	imply	negative	sexual	associations.278	Women	

wielding	their	auctoritas	to	influence	politics	could	be	received	as	overstepping	the	

acceptability	of	female	behaviour.	A	good	example	of	this	is	Seneca,	who	praised	his	

mother	for	not	falling	into	the	same	category	as	those	women	who,	because	they	were	

themselves	unable	to	hold	political	office,	instead	exploited	their	sons’	influence	

muliebri	impotentia.279	The	varying	negative	responses	show	the	scope	for	negative	

reinterpretation	of	female	patronage,	even	within	a	well-established	social	framework.		

	

As	such,	the	negotiation	of	patronage	and	euergetism	was	one	of	the	few	opportunities	

in	which	women,	particularly	elite	women,	were	able	to	access	the	usually	exclusive	

space	around	the	Capitoline	Triad.	As	there	were	very	few	avenues	of	power	or	visibility	

to	which	women	had	access,	women	were	able	to	utilise	and	occasionally	exploit	the	

societally	sanctioned	option	that	the	Triad	and	its	sacred	space	offered.	

	

The Existence of a Triad and the Spread of Capitolia 
	

One	question	which	must	be	addressed	is	whether	the	Romans	in	fact	acknowledged	a	

‘Capitoline	Triad’.	The	use	of	‘triad’	to	describe	the	three	deities	of	the	Capitoline	

appears	to	have	been	a	modern	phenomenon.	The	Latin	trias,	triadis,	stemming	from	the	

Greek	τριάς,	is	in	fact	extremely	rare	in	Latin	and	does	not	seem	to	have	been	applied	in	

conjunction	with	the	three	deities.280	This	raises	the	question	as	to	whether	the	concept	

of	a	triad,	or	at	least	such	emphasis	on	a	triad,	is	a	modern	contrivance.	Such	scepticism	

is	further	exacerbated	by	the	fact	that	even	if	the	existence	of	the	triad	is	acknowledged,	

the	evidence	overwhelmingly	proves	that	Jupiter	Optimus	Maximus	was	the	most	

significant	of	the	three.	Aside	from	countless	texts	and	inscriptions	attesting	to	this,	it	is	

signified	by	the	very	temple	on	the	Capitoline	hill	from	which	the	Triad	has	received	its	

                                                
277	Plin.	HN.	XXXIV.30-1;	Tac.	Ann.	III.33-4,	XIII.2;	Suet.	51-52;	Dixon,	2001,	20.		
278	Cass.	Dio	XLVI.18.4;	Cic.	Cael.	XXXI.33;	Dixon,	2001,	90.	
279	Sen.	Helv.	14.2.		
280	Charles	Short,	A	Latin	Dictionary,	identifies	only	one	use	of	it	in	Martianus	Capella	7.733.		
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modern	name,	which	was	dedicated	to	and	dominated	by	Jupiter	Optimus	Maximus,	and	

shared	with	Juno	and	Minerva.	However,	as	the	evidence	below	shall	indicate,	Jupiter	

Optimus	Maximus,	Juno	Regina,	and	Minerva,	were	undeniably	viewed	as	a	tripartite	

group.	While	modern	scholarship	may	have	bequeathed	the	Capitoline	Triad	with	their	

title,	the	giving	of	this	title	appears	to	be	more	for	the	sake	of	convenience,	rather	than	

creating	a	false	prominence.		

	

The	best	evidence	for	the	Triad	functioning	as	the	religious	heart	of	Rome,	rather	than	

Jupiter	alone,	is	the	placement	of	capitolia	throughout	the	empire.	Temples	dedicated	to	

the	three	deities	were	found	in	a	variety	of	provinces.281	As	the	best	way	for	the	Romans	

to	expand	was	to	both	share	and	syncretise	their	own	culture	with	those	they	

conquered,	it	might	be	argued	that	the	Romans	exported	the	Triad	in	order	for	the	

conquered	peoples	to	be	able	to	both	participate	in	and	to	be	incorporated	into	state	

worship,	and	in	so	doing	commit	themselves	to	the	relationship	shared	between	the	

Romans	and	their	gods.		

	

However,	recent	scholarship	has	contested	the	widespread	nature	of	capitolia.	It	is	now	

commonly	argued	that	the	perspective	that	capitolia	in	the	provinces	were	‘a	normal	

feature	of	urbanism	propagated	by	Rome’	has	weak	support,	as	in	fact	capitolia	in	the	

provinces,	aside	from	Italy	and	North	Africa,	were	a	‘regionally	patchy	phenomenon.282	

Generally	it	is	agreed	that	far	fewer	of	the	empire’s	capitolia	can	be	positively	identified	

than	previously	suggested.283	Quinn	and	Wilson	pinpoint	the	past	tradition	of	liberal	

identification	as	deriving	from	a	long-perpetuated	misinterpretation	of	a	paraphrase	

from	Du	Cange’s		publication.284	For	three	hundred	years	it	was	misidentified	as	a	direct	

quote	from	Gellius	suggesting	that	the	building	of	capitolia	were	part	of	an	attempt	by	

colonies	to	physically	emulate	Rome.285	In	a	similar	vein,	most	scholars	also	find	the	

evidence	to	be	too	weak	to	sustain	the	common	theory	that	capitolia	came	as	part	of	an	

                                                
281	See	Table	1	and	Figure	4	from	Quinn	and	Wilson	(2013)	for	a	list	and	a	distribution	map	of	certain	
likely	capitolia	on	pages	168-173	and	page	134.		
282	Quinn	and	Wilson,	2013,	118.		
283	Bispham,	2006;	Stek	2009;	Quinn	and	Wilson,	2013.		
284	Quinn	and	Wilson	2013,	139.		
285	Du	Cange,	1883,	139.	Gell.	NA.	XVI.13.9.	
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‘urban	design’	of	a	city,	or	as	part	of	a	single	ideological	explanation,	such	as	creating	a	

link	between	the	Roman	legal	status	of	a	city	and	capitolia.286	

	

Quinn	and	Wilson	spend	the	first	half	of	their	article	critiquing	the	assumptions	that	

informed	these	liberal	identifications.	These	include	that	capitolia	were	a	standard	

feature	of	Roman	cities	in	the	western	Mediterranean,	that	they	were	generally	situated	

on	a	high	point	over	the	forum,	and	that	they	usually	had	a	tripartite	cella	and	high	

podium.287	They	provide	numerous	examples	of	both	capitolia	that	do	not	fit	within	

these	specifications,	and	of	temples	to	other	deities	that	do.	Instead	of	accepting	the	

classification	of	capitolia	as	a	temple	with	any	of	the	aforementioned	features,	Quinn	

and	Wilson	set	out	a	more	conservative	test.288		

	

The	first	accepted	identifier	is	when	buildings	are	referred	to	in	inscriptions	and	texts	

as	capitolia.	The	second	likely	identifier	is	when	temples	contain	evidence	of	cult	statues	

of	at	least	two	of	the	three	divinities.	The	third	identifier	is	when	primary	building	

inscriptions	contain	a	dedication	to	all	three	deities,	especially	in	the	forms	of	Jupiter	

Optimus	Maximus,	Juno	Regina,	and	Minerva.	Quinn	and	Wilson	reject	evidence	of	

similarities	to	the	design	of	Rome’s	capitolium	as	enough	in	and	of	itself	to	justify	the	

classification	of	capitolium.	They	give	the	example	of	the	tripartite	cella,	which	was	

described	by	Vitruvius	as	the	standard	for	all	‘Tuscan’	temples,	and	was	frequently	used	

by	the	larger	central	Italian	temples	during	the	Republic.289	Quinn	and	Wilson	similarly	

reject	the	placing	of	a	temple	in	a	dominant	position	above	the	forum	or	on	a	high	

podium	as	evidence	enough	on	its	own	to	warrant	identification	as	a	capitolium.	They	

describe	this	modern	notion	as	stemming	from	the	following	passage	of	Vitruvius:		
	

Aedibus	vero	sacris,	quorum	deorum	maxime	in	tutela	

civitas	videtur	esse,	et	Iovi	et	Iunoni	et	Minervae,	in	

                                                
286	Bispham,	2006,	118;	Beard,	North	and	Price,	1998(1),	335;	Van	Andringa,	2007,	89;	Quinn	and	Wilson,	
2013,	167-68.	N.B.	Scholarship	is	still	divided	as	to	whether	the	‘Gellian	simulacrity’	can	be	applied	at	any	
date.		Some,	like	Bispham,	suggest	it	could	be	applied	from	the	second	century	B.C.	Clifford	Ando	suggests	
it	could	be	applied	from	the	late-republican	to	early	imperial	period.	Others,	like	Beard,	North	and	Price,	
and	Quinn	and	Wilson,	suggest	it	was	never	applicable.		
287	For	a	full	list	of	scholars	who	have	perpetuated	this	idea,	see	footnote	1	of	Quinn	and	Wilson,	2013.	
288	Quinn	and	Wilson,	2013,	129.		
289	Quinn	and	Wilson,	2013,	130.		
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excelsissimo	loco	unde	moenium	maxima	pars	conspiciatur	

areae	distribuantur.		

	 	 	 	 	 	 	 (I.7.1)	

[But	for	sacred	buildings	of	the	gods	under	whose	

protection	the	city	most	seems	to	be,	both	for	Jupiter	and	

Juno	and	Minerva,	the	sites	are	to	be	distributed	on	the	

highest	ground	from	which	the	most	of	the	ramparts	is	to	

be	seen.]	

	

Quinn	and	Wilson	claim	Vitruvius	is	describing	an	ideal,	rather	than	the	actual	situation	

found	within	Rome’s	colonial	cities.290	They	then	continue	by	pointing	out	a	few	

examples	of	misidentified	and	subsequently	refuted	temples	found	in	and	by	these	

identifying	markers.291		

	

Applying	these	criteria	to	potential	capitolia,	Quinn	and	Wilson	pare	down	the	results	

considerably.	In	Italy	outside	of	Rome	they	only	accept	eight	as	certain.	Seven	out	of	

these	eight	certain	capitolia	existed	in	Italian	colonies	of	Rome.	However,	in	Cumae,	the	

only	temple	to	be	successfully	dated,	no	correlation	was	shown	between	the	foundation	

of	the	temple	and	colonial	status.292	Outside	of	Africa,	few	guaranteed	capitolia	were	

identified	in	the	Roman	provinces.	It	is	a	given	that	more	capitolia	would	have	existed,	

however	those	which	can	be	proven	are	fewer	than	previously	expected.	While	Quinn	

and	Wilson	have	not	managed	to	thoroughly	refute	the	theory	linking	capitolia	with	

colony	status,	they	have	used	this	study	to	expose	the	lack	of	evidence.	That	being	said,	

while	there	may	have	been	fewer	certified	capitolia	than	previously	suggested,	many	

inscriptions	to	the	Triad	itself	have	been	discovered	right	across	the	empire,	including	

in	those	provinces	where	no	capitolia	have	been	found,	indicative	of	their	reach.		

	

                                                
290	Quinn	and	Wilson,	2013,	133.		
291	See	for	example,	Sabratha,	where	a	temple	had	been	identified	as	a	capitolium	due	to	its	placement	in	
the	forum,	its	tripartite	cella,	and	its	dedication	to	Jupiter	with	an	accompanying	bust.	Quinn	and	Wilson	
at	153	challenged	this	by	pointing	out	that	the	temple	also	held	a	dedication	and	bust	of	Concordia,	from	
the	same	dedicator,	as	well	as	a	head	of	Hermes	and	a	statuette	of	Caelestis,	all	of	which	were	found	in	the	
vaults	of	the	temple,	and	were	likely	simply	stored	there	rather	than	any	reflection	of	a	dedication.	See	
also	their	challenge	of	the	capitolia	identifications	of	the	temples	at	Gigthis,	Sbeitla/Sufetula,	Lepcis,	
Rapidum,	and	Cillium	at	153-156.		
292	Quinn	and	Wilson,	2013,	141.	
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Quinn	and	Wilson’s	argument	does	not	reject	the	importance	of	the	Triad	outside	of	

Rome.	In	fact,	they	state	quite	the	opposite.	Rather,	they	are	refuting	certain	arguments	

regarding	legal	status.	They	explain	at	length	the	various	potential	causes	of	the	Triad’s	

popularity.	In	the	Eastern	provinces,	there	are	examples	of	occasions	when	the	state	

indeed	used	capitolia	to	enforce	a	certain	ideology.	The	first	example	we	have	is	in	

Jerusalem.	Jupiter’s	victory	over	‘Jewish	atheism’	had	originally	been	symbolised	

through	the	institution	of	the	fiscus	Iudaicus	after	the	destruction	of	Jerusalem’s	Temple	

in	A.D.	70,	which	brought	in	funds	for	the	temple	of	Capitoline	Jupiter	in	Rome.293	This	

domination	was	continued		with	Hadrian’s	re-founding	of	Jerusalem	as	Aelia	Capitolina,	

with	a	temple	to	Zeus	Kapitolios	on	the	Temple	Mount,	a	clear	intrusion	of	Roman	

religion	into	the	heart	of	Jewish	sacred	space.294	The	intrusion	was	so	repugnant	to	the	

local	Jewish	population	that	it	spurred	the	Bar	Kochba	revolt	in	A.D.	132.295	Another	

example	in	the	Roman	East	was	in	Constantinople,	where	the	capitolium	dedicated	by	

Constantine	was,	according	to	Hesychius,	to	be	built	in	imitation	of	Rome,	tying	in	with	

Constantine’s	other	efforts	to	recreate	a	novel	Rome	in	Constantinople.296		

	

The	popularity	of	capitolia	most	commonly	stemmed	from	locally	driven	initiatives.	In	

the	studies	conducted	of	North	African	capitolia,	twenty-seven	definite	capitolia	have	

been	identified,	and	likely	evidence	for	further	capitolia	has	been	discovered.297	Most	of	

those	examples	are	dated	to	late	second	to	early	third	century	A.D.,	with	no	capitolia	

constructed	before	the	second	century	and	none	post-Severan.	Nothing	in	the	dating	

suggests	any	connection	with	colonial	status.298	Instead,	the	late	date	in	construction	

correlates	with	the	accumulation	of	wealth	and	power	by	the	local	elite.	The	North	

African	elite	were	becoming	an	increasingly	powerful	presence	in	Rome,	with	nearly	

one	third	of	the	Roman	Senate	originating	out	of	Africa	in	the	A.D.	180s.		

	

Therefore,	the	evidence	suggests	that	the	local	drive	for	the	construction	of	capitolia	

emanated	from	an	effort	to	advertise	that	the	growing	North	African	power	was	a	

participant	of	and	loyal	to	traditional	Roman	institutional	structures,	rather	than	an	

                                                
293	Goodman,	2000,	664.		
294	Quinn	and	Wilson,	2013,	147.	
295	Dio	LXIX.12.1.		
296	Hsch.	I.4.		
297	Quinn	and	Wilson,	2013,	152.		
298	Barton,	1982,	278.		
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intentional	promulgation	by	Rome.299	By	incorporating	a	capitolium	into	their	town	

religious	space,	the	provincial	towns	were	intentionally	including	themselves	within	

Rome’s	religious	narrative.	The	late	date	of	the	surge	in	construction	of	capitolia	in	

North	Africa	indicates	that	this	was	a	final	acceptance	of	Roman	identity,	rather	than	a	

new	attempt	by	Rome	or	the	colonised	to	develop	a	new	affiliation	between	them.300		

	

The	use	of	capitolia	suggests	that	the	Capitoline	Triad	was	a	representation	of	the	civic	

and	religious	heart	of	Rome	itself.	This	was	further	reiterated	through	several	examples	

of	linking	and	even	blending	the	Capitoline	Triad	with	the	imperial	cult,	which	had,	of	

course,	come	to	prominence	from	the	forming	of	the	Principate.301	Quinn	and	Wilson	

conclude	on	the	importance	of	capitolia	by	referring	to	the	fact	that	where	they	existed,	

capitolia	were	perceived	to	be	the	city’s	most	important	temple,	often	functioning	as	a	

civic	as	well	as	religious	centre,	with	several	accounts	of	capitolia	acting	as	regional	or	

provincial	treasuries	or	to	store	important	documents.302	This	can	also	be	seen	through	

the	evolution,	by	late	antiquity,	of	‘capitolium’	to	refer	to	any	pagan	temple,	indicating	

its	significance	and	likely	widespread	nature.303	Accordingly,	we	can	see	that	capitolia,	

and	therefore	the	Capitoline	Triad,	were	of	great	importance	in	the	provinces,	as	they	

were	in	Rome.		

 
Construction and Dedication of Capitolia 
	

The	construction	and	dedication	of	capitolia	were	one	of	the	ways	in	which	various	

social	groups	were	able	to	engage	in	a	relationship	with	the	Triad.	The	strata	of	society	

came	together	as	a	community	in	order	to	construct	a	capitolium	in	their	local	town.	As	

such,	all	groups	could	actively	engage	in	some	form	of	do	ut	des	with	the	heart	of	state	

religion,	even	if	the	many	religious	and	civic	activities	limited	the	majority	of	the	

population	to	the	position	of	spectators.	The	best	examples	of	capitolia	dedication	come	

from	dedications	outside	of	Rome.	This	is	due	to	the	aforementioned	provincial	interest	

                                                
299	Shaw,	2013,	246.		
300	Shaw,	2013,	246.		
301	CIL	VIII.23876	(=	12286);	AE	1949,	109;	for	variations	on	the	Triad	which	had	imperial	cult	
associations	see	CIL	VIII.	25935;	CIL	VIII.12014	=	ILS	5412;	Quinn	and	Wilson,	2013,	152.		
302	Quinn	and	Wilson,	2013,	167.		
303	Du	Cange,	1737,	s.v.	Capitolium.		



71 
 

in	building	a	religious	connection	with	Rome	through	the	Triad.	I	shall	use	North	Africa	

for	this	study,	as	it	is	the	province	with	the	most	extant	examples	of	capitolia.		

	

Community dedications 
	

Of	the	twenty-seven	North	African	capitolia	certified	by	Quinn	and	Wilson,	the	

epigraphical	evidence	attests	to	the	community	paying	for	at	least	eleven.	These	

inscriptions	include	reference	either	to	the	municipium	(Abthungi	–	CIL	VIII.929;	

potentially	Althiburos	–	CIL	VIII.1824;	Avedda	–	ILT	1206;	Lambaesis	CIL	VIII.2611),	

some	form	of	respublica	(Mopth	–	AE	1950.136;	Segermes	–	CIL	VIII.906;	

Tinfadi/Henchir	Medkis	–	CIL	VIII.2194;	Volubilis	–	AE	1925.30;	Henchir	el	Gonaï	ILAlg	

I.1097)	or	pecunia	publica	(Thubursicu	Numidarum	–	ILAlg	I.1230;	Henchir	el	Gonaï	

ILAlg	I.1097)	as	dedicating	the	capitolium.	At	least	four,	potentially	seven,	dedications	

by	individuals	have	been	identified.304	The	majority	of	the	community	inscriptions	

dedicate	the	capitolium	‘pro	salute’	for	the	health	of	the	emperor	or	the	community	

itself.305	This	was	especially	the	case	during	the	reign	of	the	Severans,	to	whose	North	

African	descent	we	see	reference	being	made.306		

	

Socio-political objectives 
	

Thus,	we	see	capitolia	being	utilised	strategically	in	order	to	emphasise	North	African	

connections	with	Rome.	The	only	capitolium	we	have	which	might	suggest	imperial	

funding	is	Henchir	Medkis,	which	mentions	the	indulgentia	of	the	emperor.	This,	

however,	may	have	been	a	reference	to	special	permission	for	construction	rather	than	

imperial	funding.307	Some	of	the	community-funded	inscriptions	included	a	reference	to	

an	elite	member	of	society	who	made	the	dedication:	either	a	proconsul,	procurator	

Augusti,	or	patronus	of	the	colonia	or	municipium.308	However,	these	references	do	not	

necessarily	imply	funding	from	these	figures.	Rather	they	were	often	involved	in	the	

                                                
304	Quinn	and	Wilson,	2013,	164.		
305	Of	the	eleven	capitolia	paid	for	by	the	community,	eight	make	reference	to	or	dedicate	the	temple	pro	
salute	the	emperor	and	his	family.	Avedda:	ILT	1206;	Lambaesis:	AE	1951,	121;	Mopth:	AE	1950,	136;	
Thuburbo	Maius:	AE	1923,	106;	Thubursicu	Numidarum:	AE	1909,	239;	Henchir	Medkis:	CIL	VIII.2194;	
Volubilis:	AE	1925,	30,	AE	1926,	26;	Henchir	el	Gonaï,	CIL	VIII.10767	=	CIL	VIII.	16849.		
306	ILT	1206.		
307	Ian	M.	Barton,	1982,	319.		
308	Thubursicu	Numidarum,	Thuburbo	Maius,	Volubilis,	Lambaesis.		
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negotiation	for	imperial	consent	for	public	expenditure	in	the	construction,	and	would	

thus	be	involved	in	the	ceremony.309	Therefore,	in	most	if	not	all	of	the	North	African	

towns,	the	communities	were	specifically	contributing	from	their	own	public	funds	to	

construct	the	capitolia.	

	

As	aforementioned,	Quinn	and	Wilson	suggest	the	construction	of	capitolia	was	used	by	

the	elites	as	a	display	of	allegiance	and	in	order	to	highlight	a	connection	with	Rome.	

This	is	a	strong	argument	for	the	individually-sponsored	capitolia.	It	was	also	likely	the	

case	for	the	community-sponsored	capitolia,	as	it	was	the	local	elite	who	held	the	most	

authority	in	determining	how	public	funds	were	to	be	allocated.310	The	local	civic	

authorities	were	responsible	for	the	raising	and	allocating	of	local	revenue	and	the	

supervision	of	public	buildings.311	The	members	of	the	provincial	council	were	enlisted	

from	the	town’s	elite,	and	it	was	they	who	organised	religious	ceremonies	and	

festivals.312	That	being	said,	it	is	uncertain	to	what	extent	the	community	at	large	

provided	input	into	local	expenditure.	It	is	possible	the	community	also	wanted	to	

solidify	this	connection.		

	

Religious objectives 
	

Similarly,	it	is	unnecessary	to	define	public	expenditure	on	temples	as	instigated	by	the	

elite	solely	for	a	political	agenda	to	the	exclusion	of	a	local	religious	interest	in	the	

worship	of	the	Triad.	There	was	not	necessarily	the	same	divide	between	politics	and	

religion	as	often	assumed	by	modern	scholarship.	The	construction	of	capitolia	could	

simultaneously	have	been	an	act	of	political	ingratiation	and	religious	dedication	in	

which	the	community	was	desirous	of	engaging.	Religious	feeling	and	patriotism	were	

not	mutually	exclusive	for	the	Romans.313	Scholarship	has	moved	away	from	the	two-

dimensional	interpretation	of	state	religion	as	a	mechanism	of	manipulation	solely	

constructed	for	a	political	agenda,	and	instead	considers	Roman	religion	as	cognate	

with	its	cities’	political	and	social	aspects.314	An	examination	of	religion	is	now	

                                                
309	Quinn	and	Wilson,	2013,	at	footnote	272.		
310	McIntyre,	2016,	85.		
311	Burton,	1998,	680.		
312	Burton,	1998,	680.	
313	Szabó,	2018,	35;	Fears,	1981,	103.		
314	Woolf,	1997,	74.		
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considered	with	regard	to	the	Roman	conception	of	congruity	between	the	civic	and	the	

divine	order.315		

	

Woolf	aptly	explains	that	this	relationship	stems	from	the	basis	of	ancient	religions;	that	

being	homology.316	Homology	was	an	ordering	principle	within	ancient	religions:	

providing	a	cosmogony	and	an	explanation	of	the	place	of	humanity	within	this	

narrative	as	well	as	a	means	of	redress	for	human	tribulation.	Woolf	explains	that	the	

distinguishing	feature	of	ancient	Greco-Roman	religion	was	polis-religion.	This	is	a	term	

coined	by	Sourvinou-Inwood	for	the	public	cults	of	Greco-Roman	cities	that	gave	society	

and	politics	a	unique	place	within	the	cosmos.	317	Society	and	politics	were	intricately	

intertwined	with,	and	a	reflection	of,	the	divine	order.	This	understanding	was	then	

institutionalised	within	the	structures	of	the	polis.		

	

The	weakness	of	placing	such	emphasis	on	polis-religion	is	the	risk	it	runs	of	shaping	a	

perspective	of	Roman	state	religion	based	on	abetting	only	one	angle	of	ancient	religion:	

that	of	those	who	ran	the	polis.318	However,	if	we	are	aware	of	this	potential	pitfall,	we	

can	examine	the	power	struggles	surrounding	the	religion	of	Roman	cities	as	

opportunities	to	understand	those	who	tried	to	organise	it,	exploit	it	or	simply	engage	

with	it.319	Woolf	reiterates	the	risk	of	focussing	on	these	state	religions	as	focussing	on	

an	ordering	principle	of	the	elite,	already	privileged	by	both	ancient	and	modern	

sources.		

	

Individual dedications 
	

However,	Woolf’s	concern	is	based	on	the	assumption	that	only	a	city’s	elite	had	active	

engagement	or	participation	in	the	state	religion.320	As	this	thesis	argues,	that	was	not	

in	fact	the	case.	The	individual	dedications	and	reparations	of	capitolia	are	one	such	

example.	These	reflect	that	while	the	majority	of	the	individual	dedications	are	made	by	

an	elite	male	benefactor,	one	dedication	of	a	capitolium,	as	well	as	several	examples	of	

                                                
315	McIntyre,	2016;	Woolf,	1997,	74;	Rives,	1995;	Van	Andringa,	1994;	Scheid,	1991.		
316	Woolf,	1997,	74.	
317	Sourvinou-Inwood,	1990;	Woolf,	1997,	74.	
318	Woolf,	1997,	74;	Gordon,	1990,	235.		
319	Woolf,	1997,	75;	Gordon,	1990.		
320	Woolf,	1997,	74-76.		
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reparations,	additional	construction,	and	minor	dedications	to	the	deities	of	the	Triad,	

was	made	by	women.	While	these	women	all	had	some	form	of	access	to	power,	with	all	

having,	at	minimum,	the	pecuniary	capacity	to	perform	minor	to	major	acts	of	public	

benefaction,	they	did	not	come	from	the	same	position	of	domination	of	city	political	life	

that	elite	men	did.	Therefore,	they	provide	a	new	perspective	on	the	civic-divine	

relationship.		

	

This	thesis	is	not	claiming	that	the	local	male	elite	did	not	dominate	state	religion.	

Indeed,	the	majority	of	capitolia	dedications	were	made	by	the	local	elite.	This	is	to	be	

expected	as	only	the	rich	could	afford	the	construction	costs.	At	least	six,	likely	seven	of	

the	potential	capitolia	were	funded	and	dedicated	by	figures	identified	as	town	elite.321	

These	figures	have	garnered	considerable	commentary.	A	few	of	the	examples	we	have	

demonstrate	how	frequently	these	figures	were	the	wealthiest	members	of	town	and	

the	most	active	donors	of	public	works.	We	see	this	at	Dougga,	where	the	capitolium	

was	built	and	dedicated	in	A.D.	166/169	by	L.	Marcius	Simplex	and	his	son.322	The	

Marcii	were	one	of	five	most	generous	family	donors	of	the	town,	with	L.	Marcius	

Simplex’	brother	likewise	engaged	in	grand	public	works.323	The	capitolium	at	Numuli	

was	dedicated	in	A.D.	170	by	L.	Memmius	Pecuarius	Marcellinus	and	his	son,	a	decurion	

at	Carthage	and	flamen	of	the	divine	Nerva.324	The	dedication	was	made	in	order	to	

celebrate	his	son	and	wife’s	flaminate.	He	built	it	as	promised	to	both	the	pagus	(Roman	

citizens	of	the	colony	of	Carthage)	and	civitas	of	Numuli	(non-citizens).	These	examples	

indicate	that	those	making	capitolia	dedications	in	North	Africa	were	often	the	town’s	

political	and	financial	elite.		

	

Female dedication of capitolia 
	

This	thesis	contends	that	members	of	society	outside	of	the	elite-male	sphere	found	

other	means	of	participating	in	the	state	religion,	advancing	themselves	from	a	passive	

to	an	active	role.	These	groups	did	so	either,	if	they	had	the	means,	through	similar	

                                                
321	The	exception	is	Sala:	AE	1991,	1750,	which	has	too	little	information	to	suggest	anything	about	the	
donor.		
322	CIL	VIII.15513.		
323	CIL	VIII.	26606;	Quinn	and	Wilson,	2013,	166.		
324	AE	1892,	145.		
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channels	to	elite-males,	which	is	the	situation	that	occurs	with	dedications	and	

reparations,	or,	as	described	at	the	end	of	this	chapter,	by	utilising	other	means	to	

create	a	new	form	of	connection	with	the	Triad.	In	examining	the	former	group,	this	

chapter	will	include	a	case-study	of	Cornelia	Valentina,	a	wealthy	North	African	

flaminica	living	during	the	Severan	period.	Cornelia	provides	a	good,	if	rare	example	of	a	

woman	utilising	her	pecuniary	and	societal	advantages	in	order	to	both	strengthen	her	

association	with	the	Capitoline	Triad	and	to	advance	her	position	within	her	local	

community.325	

	

With	regard	to	dedication	of	capitolia,	while	most	of	the	individual	dedicators	of	

capitolia	were	the	same	figures	who	dominated	town	politics,	in	other	words	elite	men,	

an	inscription	of	the	dedication	of	a	capitolium	from	Timgad	provides	a	unique	example	

of	a	female	specifically	mentioned	as	a	dedicator.	The	capitolium	was	built	by	a	married	

couple,	M.	Plotius	Faustus	(‘Sertius’)	and	Cornelia	Valentina	Tucciana	(‘Sertia’),	during	

the	Severan	period.	The	evidence	for	the	dedication	of	the	capitolium	by	Sertius	and	

Sertia	comes	from	an	inscription	from	the	epistyle	of	the	colonnade	recording	their	

dedication	which	was	found	reused	in	the	paving	of	its	vicinity.	The	words	of	the	

inscription	are	recorded	by	Pavis	d’Escurac,	who	pieced	together	the	inscription	from	

fragments:	[M.]	Plotius	[Fa]ustus	sa[cer]dos	Ur[bis]...	et	Cornelia	Valen[tina]	Tucciana...	

[uxor]ejus	flamines	p.p.	...	patriae	suae	fecerunt.326		
	

Theirs	was	a	very	influential	family	in	the	region;	Plotius	Faustus	was	an	equestrian	

with	an	extensive	military	and	political	career,	as	was	their	foster	son	M.	Pompeius	

Quintaianus	S.	Optantius,	and	both	Cornelia	Valentina	and	her	husband	were	flamines	

perpetui	of	the	imperial	cult.	This	couple	were	among	Timgad’s	richest	elite	and	were	

together	responsible	for	considerable	town	redevelopment.327	

                                                
325	There	are	no	other	examples	from	North	Africa	of	a	woman	dedicating	a	capitolium.		
326	Pavis	d’Escurac,	1980,	190.	The	building	was	identified	as	a	capitolium	through	a	repair	inscription	
dating	to	AD	364/7:	CIL	VIII.2388	=	ILS	5554.	There	has	been	debate	as	to	the	date	of	construction	of	the	
capitolium	(see	Morton,	2016,	288-291,	for	an	explanation	of	the	different	positions),	however	I	agree	
with	the	mid-third	century	AD	dating	as	proposed	by	Quinn	and	Wilson	(2013)	and	Pavis	d’Escurac	
(1980),	due	to	the	dating	of	the	repair	inscription.		
327	See	for	example,	the	construction	of	the	macellum	donated	by	the	Sertii	in	Thamugadi	(Timgad)	–	ILS	
5579,	CIL	VIII.2399	=	ILS	2753;	a	statue	of	Hygieia	Augusta	in	private	baths,	erected	by	Cornelia	–	BCTH	
1901,	CCX;	the	market	of	the	Sertii	CIL	VIII.2394-9,	17904-5;	ILS	5579;	Sertius’	potential	redevelopment	
of	a	collection	of	buildings	over	where	the	western	wall	of	the	original	colony	was	found	is	described	in	
Lassus,	1966,	1221-31.		
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Cornelia	Valentina	provides	an	interesting	example	of	a	woman	using	her	resources	to	

increase	her	standing	in	her	community,	and	in	this	case,	we	see	her	doing	it	through	

highlighting	both	her	pietas	to	the	gods	and	her	loyalty	to	Rome	through	the	building	of	

a	capitolium.	Cornelia’s	euergetism	is	sometimes	interpreted	purely	as	part	of	her	

family’s	public	posturing	within	the	town.328	However,	this	thesis	agrees	with	Hemelrijk	

that	Cornelia’s	dedication	of	the	capitolium,	like	other	female	acts	of	euergetism,	was	an	

active	promotion	of	both	the	women’s	families	and	of	themselves.	As	Hemelrijk	states	

with	regard	to	women	dedicating	and	receiving	statues	for	their	works,	‘though	

honorific	statues	of	women	are	far	outnumbered	by	those	of	men,	women’s	often	

successful	engagement	in	the	negotiations	is	a	sign	of	their	integration	into	civic	life.	It	

also	shows	that	women	were	no	less	interested	in	receiving	public	honour	than	men.’329		

	

As	Cornelia	and	Plotius	Faustus	were	flamines	perpetui	of	the	imperial	cult,	in	examining	

the	epigraphical	evidence	for	Cornelia’s	involvement	in	the	town	it	is	apparent	they	

were	selective	in	how	they	chose	to	align	themselves	with	the	religious	and	civic	heart	

of	Rome	in	order	to	gain	auctoritas	within	their	communities.	It	is	also	interesting	to	

note	that	there	is	some	suggestion	Cornelia	Valentina	may	have	gained	her	priesthood	

earlier	than,	and	therefore	separate	from,	her	husband,	suggesting	she	may	have	had	

auctoritas	within	her	community	aside	from	that	gained	through	her	husband.330		

	

As	a	result	of	her	public	activities,	Cornelia	Valentina	was	mentioned	in	nine	

inscriptions	over	Timgad,	three	of	which	involved	building	projects	she	engaged	in	with	

her	husband.	She	also	had	five	statues	in	the	public	sphere	erected	to	her	and	was	the	

only	woman	in	the	town	to	have	a	public	statue	dedicated	to	her	by	decree	of	the	local	

ordo.	The	inscriptions	described	her	as	a	patrona	benignissima,	as	well	as	an	honestae	

memoriae	femina,	underlining	her	moral	virtue,	as	well	as	her	munificence.331	As	for	the	

inscription	on	the	statue,	its	wording	was:	ob	merita	in	civis	patriamque	et	

                                                
328	See	Witschel,	2013,	95-96,	Lennart	Gilhaus,	2013,	26.		
329	Hemelrijk,	2015,	316.		
330	Bassignano,	2005,	417.	Bassignano	argues	that	this	is	indicated	by	some	inscriptions,	e.g.	CIL	VIII	2396,	
where	Cornelia	Valentina	is	mentioned	as	flaminica	perpetua	whereas	Plotius	Faustus	is	not.	This	may,	
however,	have	been	due	to	his	titles	being	abridged.	
331	CIL	VIII.	2396.		
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munificentiam	eius.332	The	wording	is	slightly	ambiguous,	so	we	are	uncertain	whether	

it	is	referring	to	her	own	merits	or	those	of	her	husband.333	If	it	was	referring	to	her,	it	

suggests	that	a	woman	could	earn	merit	through	holding	a	priesthood	and	through	

conducting	acts	of	patronage	and	other	services	to	the	city.334		

	

The	term	ob	merita	is	generally	used	in	inscriptions	in	the	context	of	acts	of	financial	

generosity.335	This	is	especially	the	case	when	it	is	used	to	describe	women	as	they	were	

not	capable,	to	the	same	extent,	of	bestowing	the	other	favours	which	garnered	the	title	

merita,	those	being	legal	or	political.336	In	her	examination	of	Italian	honorary	

inscriptions	as	evidence	for	the	empire’s	municipal	virtues,	Forbis	highlights	that	while	

the	term	merita	was	used	to	honour	all	classes	of	people,	it	was	actually	less	commonly	

used	to	honour	senators	and	high-ranking	equestrians.337	She	suggests	the	reason	for	

this	is	that	the	social	and	political	pre-eminence	of	the	highest	tier	of	society	was	

sufficient	reason	for	its	members	earning	public	honour,	and	great	acts	were	assumed	

of	them,	whereas	the	local	elite	required	more	explanation	for	their	recognition.	This	

would	imply	that	local	mid-level	elite	(such	as	newly	made	equestrians	and	decurions)	

had	to	rectify	any	deficit	in	their	prestige	by	merita.	It	might	be	argued	that	the	same	

reasoning	could	apply	for	women:	as	they	did	not	have	the	same	civic	avenues	for	

prestige	that	their	male	equivalents	did	they	resorted	to	euergetism	as	one	of	the	few	

routes	open	to	them.		

	

Cornelia	Valentina	was	one	of	the	wealthiest	women	in	Timgad.	She	was	both	highly	

visible	and	active	in	the	public	sphere:	not	simply	an	observer	but	a	participant.	We	

know	from	other	examples	that	such	visual	prominence	of	upper-class	women	in	the	

                                                
332	AE	1987,	1072	=	AE	1992,	1833.		
333	Witschel,	2013,	96.		
334	Hemelrijk,	2015,	155.	
335	Forbis,	1990,	501.	Forbis	claims	that	its	use	alongside	terms	for	generosity	suggest	their	association.	
Hemelrijk	(2015)	argues	the	opposite	at	[155].	She	argues	that	as	terms	like	that	used	for	Cornelia	
Valentina	‘ob	merita	(…)	et	munificentiam	imply,	there	is	a	difference	between	munificence	and	more	
general	merits,	with	merita	aimed	at	acts	of	service	to	the	city.	Regardless	of	which	interpretation	one	
favours,	we	should	bear	in	mind,	as	Hemelrijk	points	out,	that	epigraphic	usage	of	honorific	terms	is	
imprecise,	and	often	excessively	elaborate.	Terms	like	ob	beneficia	et	liberalitatem	are	used,	suggesting	
that	Forbis	was	potentially	right	as	they	often	used	terms	of	praise	with	similar	meanings	within	one	
honorific	inscription.		
336	Forbis,	1990,	501.	The	extent	to	which	women	could	extend	legal	and	political	favours	is	discussed	
later	in	this	chapter.			
337	Forbis,	1996,	14-15.		
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public	sphere	was	not	as	uncommon	as	we	might	expect	under	the	empire.338	In	fact,	it	

was	acceptable	through	acts	of	pietas,	such	as	through	dedicating	temples,	or	honouring	

one’s	family,	or	through	acts	which	exemplified	liberalitas	or	merita,	such	as	public	

works	and	patronage.339	

	

It	must	be	noted	that	in	all	of	the	inscriptions	dedicated	to	or	including	a	mention	of	

Cornelia	Valentina,	she	is	described	as	coniunx	of	Faustus,	and	in	most	cases	they	

include	a	specific	reference	to	her	husband’s	career.	One	example	is	found	in	the	

inscription	for	the	statuary	monument	dedicated	to	Cornelia	Valentina	by	the	whole	of	

Thamugadi:		

	

Corneliae	/	Valentinae	/	Tuccianae	/	fl(aminicae)	p(er)p(etuae),	/	coniugi	

/	M(arcii)	Ploti(i)	Faus/ti	a	militi(i)s,	/	fl(aminii)	p(er)-p(etui)	/	ob	merita	

in	/	civis	(sic)	patri/amque	et	mu/nificenti/am	eius,	resp(ublica)	/	

col(oniae)	Thamug(adensium)	/	d(ecreto)	d(ecurionum).		

[AE	1987,	1072	=	AE	1992,	1833]	

[(The	people	of	the	colony	of	Thamugadi,	by	the	decree	of	the	decuriones	

(dedicated	this	to)	Cornelia	Valentina	Tucciana,	flaminica	perpetua,	wife	

of	Marcus	Plotius	Faustus,	flamen	perpetuus,	from	the	military,	on	

account	of	her	own	merits	toward	her	fellow	citizens	and	homeland	and	

her	munificence.]	

	

Witschel	implies	that	this	is	an	example	of	her	own	deeds	being	used	to	aggrandise	

those	of	her	husband,	to	further	his	career.340	However,	the	inclusion	of	both	of	their	

deeds	and	benevolence	could	be	interpreted	as	an	intentional	attempt	to	increase	the	

standing	of	both	Cornelia	Valentina	and	Plotius	Faustus	as	well	as	their	family	as	a	

whole.	After	all,	it	was	customary	for	both	male	and	female	honorary	inscriptions	to	

delineate	the	position	of	the	recipient	in	relation	to	his	or	her	familia.341	Male	members	

of	the	family	were	already	capable	of	possessing	potestas	through	holding	official	

political	and	military	positions.	Through	acts	of	public	service	and	munificence,	as	well	

                                                
338	Hemelrijk,	2013,	139	
339	Hemelrijk,	2015,	155.		
340	Witschel,	2013,	96.		
341	Bassignano,	2005,	426.		
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as	through	publicly	highlighting	their	allegiance	to	the	Triad,	Rome’s	religious	core,	both	

male	and	female	members	of	the	family	were	able	to	procure	auctoritas	for	their	familia	

and	for	themselves	as	individuals.			

	

That	being	said,	this	thesis	is	not	suggesting	that	all	wealthy	women	across	the	empire	

were	all	able	to	utilise	their	resources	in	order	to	become	prominent	in	public	life.	

Rather,	the	specific	North	African	cases	we	see	here	are	exemplars	of	euergetism	as	a	

response	to	third	century	financial	stagnation.342	Uniform	treatments	do	not	take	into	

account	local	influences;	they	obscure	the	response	of	local	communities	to	those	

influences.343	Be	that	as	it	may,	this	example	of	Cornelia	Valentina	indicates	that	it	was	

possible	for	women,	in	certain	conditions	and	regions,	to	engage	in	and	utilise	a	

connection	with	the	Capitoline	Triad,	in	order	to	gain	a	form	of	access	to	a	sphere	from	

which	they	were	usually	excluded.	Cornelia	Valentina	may	not	have	had	the	same	ability	

to	possess	potestas	as	her	male	family	members,	but	this	does	provide	us	with	an	

example	of	an	elite	woman	utilising	acts	of	pietas	towards	the	Triad	alongside	other	acts	

of	public	munificentia	in	order	to	increase	both	her	own	auctoritas	and	that	of	her	

familia.	She	was	thus	capitalising	on	a	method	of	access	to	auctoritas	and	the	public	

sphere	that	was	socially	acceptable	in	male-centric	Roman	society.		

	

Aside	from	full	dedications	of	capitolia,	women	of	fewer	means	could	also	do	minor	

reparations	or	embellishments	of	a	capitolium	in	order	to	similarly	include	themselves	

within	the	narrative	of	the	Triad’s	relationship	with	the	Roman	people.	We	have	an	

example	of	Julia	Faustina,	a	flaminica	perpetua	from	Lambaesis,	Numidia,	who	between	

A.D.	222	and	235	funded	the	construction	of	a	boundary	wall	for	the	temples	of	the	

Capitoline	Triad	and	Tanans.	A	limestone	plaque	records	her	dedication:		

		

Iovi	Optimo	Maximo	Iun[oni	Reginae,	Minervae	et	?]	\	Tananti	

Augustiss[imis	sacrum,	pro	salute	ou	incolumitate]	\	Imp(eratoris)	

Caes(aris)	M.	Aur(elii)	[Se]v[[eri	Alexandri]]	\	[et]	Iuli[ae	Mammaeae	

Aug(ustae)]	|	Iulia	L.	fil.	Faustina	fl[aminica	?-	--]	\	L.	fil.	Maximi	

(centurionis)	leg(ionis)	ma[rita	fecit	ou	dedicavit].		

                                                
342	McCullough,	2015,	36.		
343	McCullough,	2015,	37.		
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[AE	1992,	1835	=	AE	2004,	1883]	

[Julia	Faustina	daughter	of	Lucius,	flaminica?,	made	and	dedicated	this	

(boundary	wall)	for	the	temples	of	the	most	sacred	Jupiter	Optimus	

Maximus,	Juno	Regina,	Minerva	and	Tanans,	for	the	health	and	safety	of	

the	emperor	Alexander	Severus	and	Julia	Mammaea,	(and	in	the	name	of)	

her	husband	Lucius	Maximus	the	centurion	of	a	legion.]	

	

Another	example	outside	of	North	Africa	indicates	that	it	was	not	simply	elite	women	

who	utilised	euergetism	via	the	construction	or	repairs	of	capitolia	in	order	to	bolster	

their	position	within	the	community.	We	have	an	example	from	the	70s	A.D.	of	a	

freedwoman	from	Herculaneum	making	repairs	to	a	capitolium	(as	well	as	a	variety	of	

other	repairs	and	a	distribution	of	sesterces	to	the	city):		

	

V[ibi]dia	Virginis	l.	Saturni[na]	et	A.	Fu[rius	Saturnin]us	/	[o]b	honores	

sibi	et	suis	decret[os	a]edem	Ven[eris	vetustate	corr]uptam	/	[imp]ensa	

sua	refectam	adornaverunt	pronaio	a	solo	fa[ct]o	id[em	HS	---	3	letters	–	

in	Capit]oli	refec	/	[tio]e(m)	contulerunt	et	amplius	HS	LIIII	reip	dederunt	

ob	flamoni[u]m]	et	dec[urionatum	–	6/7	letters	–	m]aximi.	

(AE	2008,	358)	

[Vibidia	Saturnia,	freedwoman	of	a	girl,	and	Aulus	Furius	Saturninus,	on	

account	of	the	honours	decreed	to	them	and	to	their	family,	rebuilt	and	

decorated	the	temple	of	Venus	which	had	been	damaged	with	old	age,	at	

their	own	expense,	after	a	pronaos	had	been	constructed	from	its	

foundations;	they	also	contributed	[x-many]	sesterces	for	repairing	the	

[Capit]olium	and	gave	a	further	54,000	sesterces	to	the	state	on	account	

of	their	priesthood	and	highest	[municipal	insignia].]344		

	

Of	course,	as	may	be	inferred	from	her	generous	donations,	Vibidia	Saturnia	was	

wealthy	and	likely	held	the	position	of	flaminica.	Therefore,	in	comparison	with	a	slave	

woman	or	an	impoverished	freedwoman,	while	Vibidia	was	without	elite	status	she	was	

not	without	means	or	standing.	She	utilised	the	social	advantages	which	she	had	earned	

                                                
344	Trans.	Cooley	and	Cooley,	2014,	130.		
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or	received	and	combined	them	with	an	act	of	religious	and	civic	largesse	in	order	to	

further	her	own	position	and	that	of	her	family	within	the	community.		

		

Conclusions 
 
This	chapter	has	shown	the	close	interrelationship	between	the	Triad,	Romanitas	and	

the	mos	maiorum.	It	has	also	demonstrated	that	the	claim	that	the	elites,	particularly	

elite	men,	shouldered	the	responsibility	of	maintaining	the	pax	deorum,	is	a	fallacy.	

There	were	many	authorised	forms	of	participation	with	the	Triad	by	non-elite	groups,	

and	these	groups	utilised	this	opportunity	to	engage	with	Rome’s	religious	core.	

Members	of	society	outside	of	the	elite-male	sphere	could	either	engage	with	the	Triad	

within	authorised	modes	of	engagement,	such	as	through	participation	in	a	public	

festival,	or	they	could	probe	the	boundaries	of	what	was	considered	acceptable,	such	as	

the	elite	women	who	tested	the	‘grey	area’	of	space	around	the	Triad.	The	evidence	for	

construction	and	dedication	of	capitolia	by	women	in	the	provinces	also	demonstrates	

that	elite	women	could	engage	within	the	politico-religious	opportunities	the	Triad	

provided.			
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Chapter Three: The Participation of Underrepresented Groups in the 
Worship of Jupiter, Juno and Minerva 
	

There	have	been	many	highly	informative	works	produced	in	the	last	few	decades	that	

have	performed	a	detailed	analysis	of	the	role	of	women	from	all	societal	backgrounds	

as	well	as	other	members	of	the	lower	classes	within	Roman	religion.345	These	works	

examine	the	role	of	these	groups	in	the	cult	rites	deemed	to	be	specifically	‘women’s’	or	

‘lower-class’	cults,	as	well	as	often	surveying	their	place	within	the	broader	context	of	

Roman	religion.	A	general	consensus	has	now	been	reached	that	there	was	far	more	

participation	in	religious	activities	by	these	groups	than	previously	supposed.		

	

There	are	a	few	works	worth	mentioning	that	have	come	to	this	conclusion	through	

examining	a	particular	facet	of	Roman	religion.	Most	recently,	Flower	looked	at	the	

worship	and	maintenance	of	the	lares	by	ordinary	Romans,	including	slaves,	freedmen	

and	freedwomen.346	This	was	preceded	by	Hemelrijk,	who	provided	a	brilliant	overview	

of	the	role	of	women	from	all	sectors	of	Roman	society	in	public	activities,	including	

religion,	through	epigraphical	evidence.347	Richlin	examined	class	in	Roman	religion	

through	the	use	of	epigraphical	material.348	Within	Hodkinson	and	Geary,	North	looked	

at	the	ritual	activity	of	slaves	through	their	engagement	in	collegia	and	in	religious	

inscriptions,	and	Amiri	looked	at	freedmen	and	slaves	in	religious	inscriptions.349	

Tackács	wrote	on	women	in	Roman	religion,	examining	the	Roman	calendar	and	

festivals,	as	well	as	the	literary	and	epigraphical	evidence	for	this.350	Schultz	provided	

an	excellent	and	detailed	examination	of	the	literary,	epigraphical	and	archaeological	

evidence	for	women’s	religious	activity	in	the	Roman	Republic.351	Treggiari	covered	the	

engagement	of	freedmen	and	slaves	in	religious	activities.352		

	

                                                
345	For	a	few	examples,	see	Richlin,	2014,	Hodkinson	and	Geary,	2012;	Takács,	2008;	Flemming,	2007;	
Schultz	2006;	Treggiari,	2002;	Dixon,	2001;	Fraschetti,	2001;	Sawyer,	1996;	1994;	Beard,	1990;	Forbis,	
1990;	Pomeroy,	1975;	Treggiari,	1969;	Balsdon,	1962.		
346	Flower,	2017.		
347	Hemelrijk,	2015.		
348	Richlin,	2014.		
349	Hodkinson	and	Geary,	2012.		
350	Takács,	2007.		
351	Schultz,	2006.		
352	Treggiari,	1969.		
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As	comprehensive	research	has	already	been	done	into	the	place	of	under-represented	

groups	in	Roman	religion,	this	chapter	shall	not	attempt	to	reiterate	the	conclusions	

already	drawn	by	these	scholars	in	their	works.	Rather,	it	will	examine	the	engagement	

of	these	groups	with	the	gods	of	the	Capitoline	Triad,	as	deities	of	the	state	religion	who	

were	representative	of	Romanitas.	This	chapter	shall	specifically	examine	the	role	of	the	

deities	individually,	outside	of	the	Triad,	as	a	means	of	participation	and	personal	

engagement	with	the	deities	which	comprised	the	supposedly	‘elite’	Triad.	Within	this	

comes	an	examination	of	both	private	and	public	engagement	with	the	gods.		

	

This	examination	includes	both	literary	and	epigraphical	evidence	of	the	involvement	of	

women,	freedmen,	and	slaves.	Much	of	what	we	understand	about	Roman	religion	

stems	from	the	literary	record.	The	literary	evidence	will	provide	accounts	of	the	

worship	of	these	groups	of	the	Triad	through	both	rites	and	festivals.	However,	the	

literary	record	is	littered	with	assumptions	as	to	the	religious	activity	of	those	who	

were	not	writing	the	literature.	The	biases	of	the	writers	and	their	lack	of	familiarity	

with	both	the	social	and	emotional	positions	of	those	from	different	social	circles	have	

continued	to	distort	our	perceptions	as	to	the	reality	of	religious	life	of	the	Romans.	

Epigraphical	evidence	is	therefore	vital	in	providing	a	more	thorough	report	on	the	

position	of	those	who	were	under	or	misrepresented	by	the	literary	record.	

	

In	an	examination	of	the	epigraphical	evidence,	this	chapter	shall	draw	on	a	survey	of	

the	dedicatory	inscriptions	to	Jupiter,	Juno	and	Minerva	from	CIL	VI	for	the	city	of	Rome,	

as	the	state	religious	centre	of	Rome.	It	will	also	include	supplementary	epigraphical	

material	from	other	regions	which	provide	evidence	of	the	religious	roles	of	the	

underrepresented	groups	throughout	the	provinces.	The	aim	of	providing	the	

epigraphical	material	in	this	chapter	is	not	to	provide	a	complete	overview	of	the	

epigraphical	evidence	for	the	participation	of	women,	freedmen	and	slaves	in	the	

worship	of	these	deities.	Not	only	is	there	an	overwhelming	amount	of	evidence	from	a	

vast	geographical	range,	but	epigraphical	material	also	faces	the	problem	of	having	

large	groups	of	inscriptions	which	are	now	lost,	or	which	are	yet	to	be	published.	

Therefore,	it	would	be	impossible	to	provide	a	complete	account	of	the	epigraphical	

evidence	for	this	topic.	Rather,	the	inscriptions	can	support	conclusions	as	to	the	
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participation	of	a	variety	of	social	classes	in	religious	activities	for	Jupiter,	Juno,	and	

Minerva.		

	

Epigraphical	evidence	can	support	said	conclusions	particularly	when	it	is	

acknowledged	that,	due	to	the	formulaic	nature	of	Latin	inscriptions,	it	is	probable	that	

extant	inscriptions	are	representative	of	groups	of	inscriptions	now	lost	to	us.353	It	is	

unlikely	that	an	inscription	provided	an	isolated	example	of	its	formula	or	general	

contents.	As	the	Romans	used	inscriptions	as	a	method	of	expression,	they	provide	

useful	evidence	for	how	the	Romans	wanted	to	be	perceived	by	posterity.	Thus,	while	it	

is	acknowledged	that	the	conclusions	drawn	are	somewhat	impressionistic,	and	

statistical	analysis	of	epigraphical	evidence	is	restricted,	it	is	still	valuable	in	providing	

the	opportunity	to	examine	Roman	participation	through	a	medium	that	offers	

expression	for	a	variety	of	classes.		

	

This	chapter	is	divided	into	one	section	for	each	of	the	deities,	beginning	with	Jupiter,	

followed	by	Juno,	and	finally	Minerva.	Each	section	analyses	the	engagement	of	certain	

social	groups	with	the	respective	deity.	The	analysis	will	incorporate	both	epigraphical	

evidence	as	well	as	pertinent	literary	examples	that	either	complement	or	conflict	with	

the	epigraphical	evidence,	depending	on	the	bias	of	the	author.	Each	section	focusses	

first	on	freedmen.	This	includes	both	individual	dedications	by	freedmen	as	well	as	

interactions	by	collegia	which,	as	well	as	freedmen,	also	included	lower-class	plebeians	

and	slaves.	The	sections	then	follow	with	an	examination	of	women’s	engagement	with	

each	deity.	These	include	women	from	a	variety	of	social	backgrounds,	focussing	on	the	

distinct	ways	in	which	women	of	different	classes,	and	most	importantly,	financial	

backgrounds,	were	able	to	interact	with	the	deity.		

	

Within	the	section	on	Jupiter,	a	case	study	incorporating	both	literary	and	epigraphical	

evidence	will	be	made	of	the	role	of	the	tibicines	as	a	prime	example	of	a	mixed-societal	

group	heavily	involved	with	the	Triad.	Under	Jupiter’s	section	on	women,	an	

examination	of	the	role	of	the	flaminica	as	the	chief	priestess	of	Jupiter	shall	also	be	

conducted	in	order	to	demonstrate	how	her	vital	role	has	frequently	been	undervalued	

                                                
353	Schultz,	2006,	49.		
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by	scholarship.	The	section	on	Juno	will	focus	on	the	role	of	freedwomen	and	slaves	in	

the	Matronalia,	particularly	examining	how	and	why	they	were	both	included	and	

excluded	in	this	festival.	Finally,	the	section	for	Minerva	will	draw	on	epigraphical	

evidence	from	outside	of	Rome	to	indicate	how	freedwomen	held	official	priesthoods	in	

her	worship,	with	particular	focus	on	the	role	of	collegia	in	her	worship.		

	

As	regards	epigraphical	evidence,	there	are	a	few	types	germane	to	the	examination	of	

the	roles	of	underrepresented	groups	in	religion.	Dedicatory	inscriptions	make	up	one	

such	type	of	evidence.	These	include	inscriptions	recording	acts	of	religious	

munificence.	Dedicatory	inscriptions	give	us	an	indication	as	to	the	engagement	of	the	

various	facets	of	society	with	their	community’s	religious	activities.	Funerary	and	

sepulchral	inscriptions	make	up	the	second	type	of	evidence.	These	inscriptions	identify	

the	position	of	the	subject	within	public	religion	or	a	particular	cult.	These	inscriptions	

elucidate	whether	particular	groups	were	involved	in	an	official	capacity	for	the	

worship	of	the	deities.	This	chapter	will	assess	these	inscriptions	with	regard	to	Jupiter,	

Juno,	and	Minerva,	and	conclude	that	although	the	overall	statistics	might	confirm	

preconceived	notions	as	to	religious	participation,	many	examples	do	indicate	a	greater	

level	of	involvement	from	underrepresented	groups	than	understood	from	the	

literature.		

	

The	evidence	suggests	a	greater	involvement	by	women	and	freedmen	than	

presupposed.	The	engagement	by	women	and	freedmen	with	the	deities	of	the	Triad	

intimates	that	it	was	not	a	religion	exclusively	for	the	elite,	and	that	every	social	sphere	

was	involved	in	worship	of	the	deities	both	as	a	Triad	and	in	their	personal	forms.	

Slaves	are	the	main	group	which	are	lacking	in	epigraphical	evidence.	Apart	from	

inscriptions	dedicated	by	collegia,	they	are	very	rarely	represented.		

	

The	conclusion	shall	be	drawn	that,	with	regard	to	worship	of	these	three	deities,	the	

most	important	divides	in	terms	of	access	to	the	deities	are	found	in	two	areas.	The	first	

division	is	that	between	slave	and	free,	which	had	the	greatest	impact	on	an	individual’s	

capacity	to	engage	with	a	particular	deity.	This	is	due	to	the	place	slaves	held	within	the	

matrix	of	domination,	with	multiple	factors	limiting	their	state	religious	participation,	

or	their	capacity	for	dedication.	The	scarcity	of	their	participation	in	public	worship	of	
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Jupiter,	Juno	and	Minerva	is	reflected	in	the	lack	of	epigraphical	evidence	for	either	

dedications	by	slaves	or	descriptions	of	slaves	as	holding	official	religious	positions	at	

any	level	with	regard	to	the	deities.	This	is	an	indication	of	the	financial	demands	of	

erecting	inscriptions,	which	likely	prevented	most	slaves	from	engaging	or	expressing	

their	religious	engagement	through	this	method.	This	is	not	to	suggest	they	had	no	

participation	whatsoever	in	the	worship	of	Jupiter,	Juno	and	Minerva,	as	evinced	by	

their	participation	in	festivals	such	as	the	Nonae	Caprotinae,	which	shall	be	discussed	in	

Juno’s	section.		

	

The	second	division	falls	between	those	who	did	or	did	not	have	the	financial	capability	

to	engage	in	monetary	forms	of	interaction	with	the	deities.	Technically,	there	was	no	

class-based	restriction	with	regard	to	financially	backed	acts	of	worship	such	as	

dedications	and	restorations	of	capitolia,	as	well	as	dedications	to	the	deities	of	

inscriptions	and	votives.	As	such,	we	see	many	dedications	made	by	pecunious	

freedmen	and	women.	That	notwithstanding,	the	financial	requirements	of	these	

activities	led	to	the	exclusion	of	certain	social	groups,	such	as	slaves,	and	impoverished	

freedmen	and	plebeians.		

	

Jupiter 
	

In	a	survey	of	the	dedicatory	inscriptions	to	Jupiter	from	the	city	of	Rome	(CIL	VI),	at	

first	instance	the	results	suggest	that	Jupiter	was	an	elite-centric	god,	with	the	majority	

of	his	religious	engagement	stemming	from	free	men.	On	closer	examination,	the	results	

provide	some	interesting	information	as	to	the	engagement	of	freedmen	and	women.	

Out	of	the	ninety-six	dedicatory	inscriptions	to	Jupiter	identified	(not	including	those	

under	militum)	from	the	CIL	VI	part	seven	index,	the	following	results	were	found:	nine	

inscriptions	from	collegia	or	a	mixed	group,	twenty-three	unidentified	dedicators,	forty-

nine	from	a	free	man/men,	four	from	a	free	woman/women	(including	two	incerti),	one	

from	a	freedwoman,	and	ten	from	a	freedman/freedmen	(including	one	incertus).	No	

dedicatory	inscriptions	from	individual	slaves	(outside	of	collegia)	were	identified.		
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Freedmen 
	

This	information	gives	us	a	few	interesting	insights.	Firstly,	we	see	that	the	number	of	

freedmen	dedicating	inscriptions	or	participating	in	cult	worship	of	Jupiter	was	quite	

high.	They	did	this	both	individually,	and	as	a	collective	within	collegia.	Individual	

freedmen	frequently	made	dedications	to	Jupiter	in	his	variety	of	forms.354	The	

freedmen	often	engaged	with	the	forms	of	Jupiter	that	had	the	greatest	significance	for	

them.	We	see	many	dedications	to	the	state	form	of	Jupiter	Optimus	Maximus,	indicating	

that	the	freedmen	were	engaging	with	and	wanted	to	be	seen	to	be	participating	with	

Rome’s	state	religion.355	There	is	an	example	of	a	dedication	by	imperial	freedmen	to	

Jove	Conservator,	reflecting	their	engagement	with	their	patron’s	deity.356	We	also	see	a	

couple	of	dedications	for	Jove	Dolichenus,	suggesting	that	the	syncretisation	of	Jupiter	

with	the	local	god	of	Doliche	in	Asia	Minor	created	the	opportunity	for	freedmen,	some	

of	who	potentially	originated	from	that	region,	to	further	integrate	into	Roman	society	

through	the	associations	drawn	between	their	local	religion	with	that	of	Rome.357		

	

The	group	dedications	to	Jove	give	us	information	as	to	the	positions	freedmen	held	

relative	to	his	worship.	An	example	is	provided	by	a	first	century	B.C.	inscription,	which	

informs	us	that	the	freedmen	held	positions	as	magistri	within	the	collegium	tibicinum	

(college	of	flautists)	who	performed	at	the	public	festivals,	including	those	presided	

over	by	Jove.	The	dedication	is	then	followed	by	a	list	of	the	magistri,	who	were	most	

likely	freedmen:358		

	

                                                
354	CIL	VI	291	for	Jove,	CIL	VI	376	for	Jove	Custos,	CIL	VI	383,	395*,	398	and	400	for	Jupiter	Optimus	
Maximus,	CIL	VI	410	and	3698	for	Jove	Dolichenus.		
355	CIL	VI	81;	CIL	VI	30754	=	400;	CIL	VI	383;	CIL	VI	395;	CIL	VI	398;	CIL	VI	410.		
356	CIL	VI	241.	This	is	an	obscure	inscription	which	refers	to	the	freedmen	curores	of	Augustus	making	a	
dedication	to	Jove	Conservator	and	the	Genius	of	the	Sodalici.	It	makes	reference	to	Laodicea	Syria-Coele,	
suggesting	some	connection	between	the	freedmen	and	the	region.				
357	CIL	VI	30942	=	3698;	CIL	VI	366	provides	a	good	example	of	the	multi-ethnic	worshippers	of	Jupiter	
Dolichenus.	It	includes	a	list	of	worshippers	with	Greek	and	Semitic	names.	The	same	dedicators	made	a	
similar	dedication	to	Juno	Regina	in	CIL	VI	365.		
358	Panciera,	1988,	286;	Barja	de	Quiroga,	2018,	148.	Panciera	identifies	that	the	names	are	common	
servile	names,	and	therefore	likely	libertine	names.	This	may	also	be	suggested	by	the	(l.)	potentially	
indicating	libertus	in	their	names.	We	know	from	other	inscriptions	that	tibicines	were	frequently	
freedmen.	There	has	also	been	debate	as	to	the	dating,	and	a	potential	first	century	AD	date	–	see	Panciera	
and	de	Quiroga.		
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Ma[g(istri)]	quinq(uennales)	/	c[ollegiei]	teib(icinum)	Rom(anorum)	qui	

/	s(acris)	p(ublicis)	p(raesto)	s(unt)	e[x	-	-	-	].	Iov(i)	Epul(oni)	sac(rum).	I	

[	]ius	Ci.	Salvius,	/	[	-	-	-	i]us	CI.	Nestor,	I	[-	-	-	i]us	Ci.	Statius,	[	-	-	-	]ius	M.l.	

Baro,	I	[	-	-	-	]	M.l.	Lucumo,	[	-	-	-	iu]s	CI.	Alexander],	I	[	-	-	-	i]us	L.l.	Philomf	

-	-	-	],	I	[	-	-	-	iu]s	Q.I.	Nico,	I	[	-	-	-	iu]s	LI.	Rufus	I	[	-	-	-	]	L.l.	Nicoma[ch(us)]	I	

[	-	-	-	].		

(CIL	VI	3696	=		30932	cfr.	36756)	

[The	five-year	magistrates	of	Rome’s	college	of	flautists,	who	are	available	

for	public	religious	ceremonies,	(made	this)	sacrifice	to	Jove	Epulo…]	

	

This	inscription	is	an	example	of	how	freedmen	were,	by	the	first	century,	musicians	

actively	participating	in	state	religion.	Numa	was	considered	the	founder	of	both	Roman	

state	religion	and	music,	and	as	such,	under	the	Tarquins	it	was	considered	to	be	an	

honourable	avocation	for	patrician	youths	to	provide	the	music	that	accompanied	the	

festivities	of	the	Ludi	Romani.359	The	belief	that	patricians	should	maintain	control	of	

religious	festivals	continued	until	there	was	a	gradual	shift	to	hiring	professional	

Etruscan	tibicines.	As	a	result	of	the	Lex	Licinia	Sextia	of	367	B.C.,	magistracies	and	

priesthoods	began	opening	up	to	the	plebeian	class.360	As	such,	when	the	collegium	for	

the	septemviri	epulones,	the	official	priests	in	charge	of	the	epulum	Jovis,	was	established	

in	196	B.C.,	its	priests	included	men	from	the	plebeian	class.361	This	distinguished	it	

from	some	of	the	other	priesthoods	surrounding	the	Triad,	whose	ranks	were	filled	with	

the	senatorial	class.		

	

The	tibicines	were	participants	in	the	epulum	Jovis,	the	magnificent	feasts	of	the	Ludi	

Romani	and	the	Ludi	Plebeii	held	in	the	Capitoline	Temple	of	Jupiter	Optimus	Maximus.	

Jupiter,	Juno	and	Minerva	were	themselves	invited	and,	as	aforementioned,	their	statues	

were	positioned	for	them	to	participate	in	the	feast.362	As	the	epulum	Jovis	was	one	of	

the	most	important	parts	of	the	festival	for	the	Triad,	it	is	significant	that	the	tibicines,	

including	freedmen,	were	participants;	not	only	performing	but	also	feasting	at	the	

                                                
359	Cic.	De	or.	III.197;	Plut.	Vit.	Num.	XVII.3;	Quaest.	Rom.	LV;	Hor.	Ars.	P.	202-19.	Littlewood,	2006,	195.	
360	Livy,	VI.42;	Cic.	Leg.	agr.	II.93.	Even	as	laws	ceding	authority	to	the	plebeians	were	introduced,	
supplementary	laws,	like	that	of	366	B.C.	limiting	the	curule	aedileship	to	patricians,	were	being	passed	to	
maintain	patrician	monopoly	over	Roman	religious	festivals.	
361	Cic.	Har.	resp.	X;	Livy,	XXXIII.42.		
362	Val.	Max.	II.2-3.		
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banquet,	a	rare	honour	considering	that	dining	rights	for	the	ius	publice	epulandi	were	

generally	exclusive	to	senators.363	

	

It	appears	however	that	at	some	point	the	senate	introduced	some	laws	limiting	the	

participation	of	the	tibicines	in	Roman	religious	activity.364	In	consequence,	in	312	B.C.	

the	tibicines	went	on	strike	in	protest	against	the	restrictions	placed	upon	their	collegia,	

including,	in	some	narratives,	the	censors	removing	their	right	to	perform	and	

participate	in	the	epulum	Jovis.		

	

Several	ancient	authors	provide	an	account	of	the	secession	of	the	tibicines.	These	

accounts	provide	insight	into	the	shifting	perspectives	of	the	Roman	elite	towards	the	

tibicines	and	their	role	in	the	epulum	Jovis.365	Livy’s	account	is	particularly	interesting	in	

his	narrative	of	the	secession,	in	which	a	couple	of	important	impressions	are	

transmitted:	

	

Eiusdem	anni	rem	dictu	parvam	praeterirem,	ni	ad	religionem	visa	esset	

pertinere.	Tibicines,	quia	prohibiti	a	proximis	censoribus	erant	in	aede	

Iovis	vesci	quod	traditum	antiquitus	erat,	aegre	passi	Tibur	uno	agmine	

abierunt,	adeo	ut	nemo	in	urbe	esset	qui	sacrificiis	praecineret.	Eius	rei	

religio	tenuit	senatum,	legatosque	Tibur	miserunt	darent	operam,	ut	ii	

homines	Romanis	restituerentur.	Tiburtini	benigne	polliciti	primum	accitos	

eos	in	curiam	hortati	sunt	uti	reverterentur	Romam;	postquam	perpelli	

nequibant,	consilio	haud	abhorrente	ab	ingeniis	hominum	eos	

adgrediuntur.	Die	festo	alii	alios	per	speciem	celebrandarum	cantu	

epularum	invitant	et	vino,	cuius	avidum	ferme	id	genus	est,	oneratos	

sopiunt	atque	ita	in	plaustra	somno	vinctos	coniciunt	ac	Romam	deportant.	

Nec	prius	sensere	quam	plaustris	in	foro	relictis	plenos	crapulae	eos	lux	

oppressit.	Tunc	concursus	populi	factus,	impetratoque	ut	manerent,	datum	

                                                
363	Livy,	IX.	30;	Littlewood,	2006,	193.		
364	For	a	full	discussion	of	the	cause	and	effect	of	these	limitations,	see	Palmer,	1965,	293-324;	Levene,	
1993,	230-232.	The	Fasti	Capitolini	fills	in	the	gap	left	by	Livy	in	providing	the	names	of	L.	Papirius	L.	f.	M.	
n.	Crassus	and	C.	Maenius	P.	f.	P.	n.	as	those	who	were	elected	for	the	college	in	318	or	317	B.C.	when	the	
college	took	action	against	the	flautists.		
365	Livy,	IX.30.5-10;	Val.	Max.,	II.5.4;	Plut.,	Mor.	Quaest.	Rom.	55;	Ov.	Fast.	VI.	650-710.		
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ut	triduum	quotannis	ornati	cum	cantu	atque	hac	quae	nunc	sollemnis	est	

licentia	per	urbem	vagarentur,	restitutumque	tumque	in	aede	vescendi	ius	

iis	qui	sacris	praecinerent.	

	 	 	 	 	 	 	 	 	 (IX.30)	

	

[I	should	omit,	as	an	incident	hardly	worth	narrating,	a	little	thing	that	

happened	in	that	same	year,	but	that	it	seemed	to	concern	religion.	The	

flute-players,	angry	at	having	been	forbidden	by	the	last	censors	to	hold	

their	feast,	according	to	old	custom,	in	the	temple	of	Jupiter,	went	off	to	

Tibur	in	a	body,	so	that	there	was	no	one	in	the	City	to	pipe	at	sacrifices.	

Troubled	by	the	religious	aspect	of	the	case,	the	senate	dispatched	

representatives	to	the	Tiburtines,	requesting	them	to	use	their	best	

endeavours	to	restore	these	men	to	Rome.	The	Tiburtines	courteously	

undertook	to	do	so;	and	sending	for	the	pipers	to	their	senate-house,	urged	

them	to	return.	When	they	found	it	impossible	to	persuade	them,	they	

employed	a	ruse,	not	ill-adapted	to	the	nature	of	the	men.	On	a	holiday	

various	citizens	invited	parties	of	the	pipers	to	their	houses,	on	the	pretext	

of	celebrating	the	feast	with	music.	There	they	plied	them	with	wine,	which	

people	of	that	profession	are	generally	greedy	of,	until	they	got	them	

stupefied.	In	this	condition	they	threw	them,	fast	asleep,	into	waggons	and	

carried	them	away	to	Rome;	nor	did	the	pipers	perceive	what	had	taken	

place	until	daylight	found	them—still	suffering	from	the	debauch—in	the	

waggons,	which	had	been	left	standing	in	the	Forum.	The	people	then	

flocked	about	them	and	prevailed	with	them	to	remain.	They	were	

permitted	on	three	days	in	every	year	to	roam	the	city	in	festal	robes,	

making	music	and	enjoying	the	licence	that	is	now	customary,	and	to	such	

as	should	play	at	sacrifices	was	given	again	the	privilege	of	banqueting	in	

the	temple.]	

	

Two	key	features	come	through	in	Livy’s	representation	of	the	flautists.	Firstly,	we	are	

witness	to	the	supercilious	disdain	with	which	the	flautists	are	contemplated.	Livy	

describes	how	the	flautists	are	tricked	in	a	manner	‘not	inconsistent	with	their	nature’;	

that	being	to	get	them	drunk,	as	‘men	of	that	profession’	are	wont	to	do,	and	then	
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manhandled	back	to	Rome,	where	they	awaken,	suffering	from	a	hangover.	The	flautists	

are	humiliated,	and	Livy’s	derisive	description	of	the	flautists	paints	a	portrait	of	men	

predisposed	to	drunkenness	and	buffoonery.	He	makes	dismissive	generalisations	

based	on	the	class	of	men	from	whom	the	tibicines	originate.		

	

Secondly,	we	see	how	the	elite	perceived	the	tibicines	to	be	essential	to	religio,	to	the	

point	where	they	sought	the	aid	of	the	Tiburtines	to	do	whatever	it	took	to	return	them	

to	Rome.	The	people	of	Rome	likewise	viewed	them	as	vital,	surrounding	the	tibicines	

once	they	had	returned	and	pleading	with	them	to	remain.	The	fact	that	these	men	were	

thenceforth	permitted	to	wear	festal	robes	for	three	days	a	year	while	performing,	and	

to	play	at	sacrifices,	as	well	as	to	feast	in	the	temple,	further	indicates	how	much	the	

senate	was	willing	to	cede	in	order	to	appease	the	tibicines	and	regain	their	

participation	in	the	religious	duties	of	the	state.366		

	

We	see	some	overlap	in	the	narratives	provided	by	the	other	authors,	with	all	of	the	

authors	describing	how	the	tibicines	were	tricked	into	returning	to	Rome	by	getting	

them	drunk	at	a	banquet.	This	perpetuates	the	patronising	image	of	the	tibicines	as	men	

both	foolish	and	libertine.	However,	some	of	the	portrayals	contain	less	overt	bias	than	

Livy.	The	other	narratives,	while	poking	fun	at	the	drunkenness	of	the	flutists,	generally	

avoid	the	same	flagrant	judgment	of	their	background.	In	fact,	Ovid	describes	how	

‘temporibus	veterum	tibicinis	usus	avorum	/	magnus	et	in	magno	semper	honore	fuit.’367	He	

was	likely	referring	to	the	era	when	the	tibicines	consisted	of	either	patricians	or	hired	

professionals	from	Etruria,	but	nonetheless,	it	imbues	a	sense	of	prestige	to	the	

profession.	Ovid	also	implies	an	even	more	diverse	membership	of	the	tibicines	than	the	

other	sources,	at	least	for	the	Quinquatrus,	when	he	includes	the	line,	‘Plautius,	ut	posset	

specie	numeroque	senatum	/	fallere,	personis	imperat	ora	tegi,	/	admiscetque	alios	et,	ut	

hunc	tibicina	coetum	/	augeat,	in	longis	vestibus	esse	iubet;’368		

		

That	being	said,	one	may	perceive	a	degree	of	condescension	at	the	end	of	Ovid’s	

narrative,	if	one	draws	a	human	parallel	with	the	mythical	subject.	Ovid	has	Minerva	

                                                
366	Levene,	1993,	231.		
367	Ov.	Fast.	VI.657.		
368	Ov.	Fast.	VI.685-688.		
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explain	the	aetia	of	the	flute	and	the	Quinquatrus,	in	doing	so	giving	an	explanation	as	to	

why	she	is	honoured	at	this	festival:	

	

vox	placuit:	faciem	liquidis	referentibus	undis		

vidi	virgineas	intumuisse	genas.		

‘ars	mihi	non	tanti	est;	valeas,	mea	tibia’	dixi:	

excipit	abiectam	caespite	ripa	suo.	

inventam	satyrus	primum	miratur	et	usum	

nescit;	at	inflatam	sentit	habere	sonum;		

et	modo	dimittit	digitis,	modo	concipit	auras.	

	 	 	 	 	 	 (VI.699-705)	

[The	sound	was	pleasing;	but	in	the	water	that	reflected	my	

face	I	saw	my	virgin	cheeks	puffed	up.	‘I	value	not	the	art	so	

high;	farewell,	my	flute!’	said	I,	and	threw	it	away;	it	fell	on	

the	turf	of	the	river-bank.	A	satyr	found	it	and	at	first	beheld	

it	with	wonder;	he	knew	not	its	use,	but	perceived	that,	when	

he	blew	into	it,	the	flute	gave	forth	a	note,	and	with	the	help	

of	his	fingers	he	alternately	let	out	and	kept	in	his	breath.]	

	

It	might	be	argued	that	Minerva	is	analogous	to	the	patricians	who,	despite	enjoying	the	

music	of	the	flute,	disdained	performance	of	it	themselves	due	to	its	marring	of	their	

visage.	As	such,	Minerva	cast	the	flute	away	where	it	landed	on	the	river-bank,	potentially	

symbolic	of	the	Tiber,	an	area	known	for	its	lower-class	connotations.369	It	was	then	

picked	up	by	the	satyr,	who	might	be	representative	of	the	lower	classes	who	filled	the	

ranks	of	the	tibicines.	There	may	even	be	some	parallel	between	Minerva,	described	as	the	

inventor	of	the	music,	‘sum	tamen	inventrix	auctorque	ego	carminis	huius,’	and	the	

patrician	elite	who	first	held	the	role	of	tibicines,	as	a	double	explanation	of	‘hoc	est,	cur	

nostros	ars	colat	ista	dies.’370	And	of	course,	if	this	analogy	can	indeed	be	read	into	Ovid’s	

narrative,	then	we	might	perceive	a	muted	warning	to	those	tibicines	who	are	

vainglorious	of	the	profession	that	was	originally	the	domain	of	the	elite,	‘iamque	inter	

                                                
369	See,	for	example,	the	festival	of	Anna	Perenna	held	on	the	banks	of	the	Tiber,	Ov.	Fast.	III.	523-526:	
‘Idibus	est	Annae	festum	geniale	Perennae	non	procul	a	ripis,	advena	Thybri,	tuis.	plebs	venit	ac	virides	passim	
disiecta	per	herbas	potat,	et	accumbit	cum	pare	quisque	sua.’	
370	Ov.	Fast.	VI.709-710.		
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nymphas	arte	superbus	erat:	/	provocat	et	Phoebum.	Phoebo	superante	pependit;	/	caesa	

recesserunt	a	cute	membra	sua.’371	In	such	a	way	the	elite	attitudes	towards	the	tibicines	

may	be	understood.				

	

At	the	same	time	as	exhibiting	elitism	towards	the	tibicines,	the	four	authors	also	

describe	how	the	absence	of	the	tibicines	was	sorely	felt,	especially	within	state	

religious	activity.372	The	presence	of	flautists	was	necessary	for	sacrifices,	dramas,	

supplications,	triumphs,	and	likely	the	rites	of	lustration	and	purification	at	the	end	of	

the	census.	Without	the	musical	accompaniment,	the	auditory	vacuum	would	have	been	

palpable.373	Livy’s	narrative	is	particularly	interesting	from	this	perspective	when	one	

considers	the	context	of	the	passage.	Prior	to	his	description	of	the	secession,	Livy	had	

related	the	story	of	the	censorship	of	C.	Plautius	and	Appius	Claudius	Caecus,	the	latter	

particularly	renowned	for	his	inflexible	patrician	attitude	towards	religious	matters	

such	as	opposing	the	Lex	Ogulnia,	which	opened	the	priesthood	to	plebeians	in	300	B.C.	

Claudius	frequently	interfered	with	longstanding	Roman	religious	traditions	to	the	

point	where	he	was	blinded	in	an	act	of	divine	retribution	for	the	impiety	of	his	actions	

in	restructuring	the	cult	of	Hercules	at	the	Ara	Maxima	by	requiring	that	the	rites	were	

performed	by	slaves	instead	of	by	the	gentes	Potitii	and	Pinarii.374		

	

While	it	is	unlikely	these	were	the	censors	responsible	for	the	imposition	of	restrictions	

on	the	tibicines,	they	provide	an	example	of	patrician	impietas.	It	is	in	the	wake	of	the	

derailing	of	long-standing	religious	traditions	and	thwarting	maintenance	of	religio	that	

the	passage	on	the	secession	of	the	tibicines	is	presented.	Livy	is	justifying,	to	the	elite	of	

his	readership,	the	inclusion	of	this	‘crude’	albeit	integral	social	group	in	Rome’s	sacred	

religious	rites	and	festivals.	Livy	finishes	the	passage	with	a	manifest	warning	as	to	the	

consequences	of	impietas:	‘haec	inter	/	duorum	ingentium	bellorum	curam	

gerebantur.’375	The	threat	posed	by	the	destabilisation	of	religio	parallels	that	posed	by	

war.376	In	such	a	way	we	are	witness	to	how	the	tibicines,	including	men	(and	

                                                
371	Ov.	Fast.	VI.706-708.		
372	Plutarch,	Quaest.	Rom.	55:	‘τις	ἥπτετο	δεισιδαιμονία	τῶν	ἱερέων	ἄναυλα	θυόντων’;	Val.	Max.,	II.5.4:	
‘quorum	ministerio	senatus	deserta	sacra	non	aequo	animo	ferens’;	Ov.	Fast.	VI.	669:	‘quaeritur	in	scaena	cava	
tibia,	quaeritur	aris.’	Palmer,	1965,	294.		
373	Palmer,	1965,	311.		
374	Livy	IX.29.9.	Cf.	Verg.	Aen.	VIII.	269-70.		
375	Livy	IX.30.10.		
376	Levene,	1993,	232.		
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potentially	women)	from	the	lower	classes,	were	an	indispensable	cog	in	Roman	state	

religion.	This	is	particularly	emphasised	by	the	elite	sources,	despite	or	perhaps	even	

especially	considering	their	insistence	on	their	participation,	undeterred	by	their	

apparent	‘vulgarity’.		

	

Women 
	

For	a	long	time,	many	scholars	repudiated	the	idea	that	women	participated	in	Roman	

religion	outside	of	those	spheres	they	considered	‘traditionally	feminine’.377	It	was	

generally	assumed	that	female	cult	and	religious	participation	would	surround	the	

deities	most	associated	with	issues	pertaining	to	fertility,	marriage,	and	childbirth.378	

While	it	is	true	that	many	of	the	fertility,	marriage,	and	child-birth	based	deities	had	a	

large	female	following,	this	was	not	the	limit	of	Roman	women’s	religious	participation.	

Modern	scholarship	has	a	tradition	of	interpreting	certain	gods	such	as	Hercules,	

Apollo,	and	Jupiter	as	‘men’s	deities’;	worshipped,	if	not	exclusively,	then	

overwhelmingly,	by	men.	This	interpretation	stems	largely	from	the	literary	evidence.	

Schultz	provides	an	excellent	critique	of	this	interpretation,	especially	with	regards	to	

Hercules,	through	use	of	epigraphical	evidence.379		

	

Jupiter	had	strong	associations	with	rulership,	politics,	and	war.	Schultz	claimed	that	

some	scholars	had	not	considered	Jupiter	a	woman’s	deity.380	This	was	likely	due	to	his	

dominion	over	areas	deemed	within	the	masculine	domain.	From	this	perspective,	it	

disqualified	Roman	women	from	having	a	prominent	part	in,	or	to	even	engage	

personally	with,	his	worship.	This	was	especially	considered	to	be	the	case	for	women	

                                                
377	See	Beard,	North,	and	Price,	1998;	Scheid,	1992a	and	2003b;	Boëls-Janssen	1993,	1-2.		
378	On	the	shortcomings	of	this	view	see	Hemelrijk,	2009;	Flemming,	2007;	Schultz,	2006;	Staples,	1998.		
379	At	64	Schultz	points	out	the	grudging	acknowledgement	of	the	CIL	editor	for	inscription	VI.334	below	
as	to	the	legitimacy	of	the	inscription.	The	editor’s	uncertainty	likely	stemmed	from	a	misunderstanding	
of	the	written	evidence	shared	by	several	scholars	for	the	exclusion	of	women	in	the	cult	of	Hercules.	
Macrob,	Sat,	1.12.28;	Gell,	NA,	11.6.1-2;	Plut.	Quaest.	Rom.	60.	Prop.	4.9.67-70.	For	scholarship	indicating	a	
misunderstanding	of	the	written	sources,	see	Mommsen,	commentary	on	CIL	VI	337;	Wissowa,	1912,	279;	
Latte,	1967,	382;	Palmer,	1996,	93,	Levi,	1997,	38	and	123.	Other	scholars	interpreted	the	evidence	in	the	
light	of	the	other	works	to	conclude	the	exclusions	referred	to	are	specific	for	worship	at	the	Ara	Maxima,	
rather	than	a	total	ban	–	see	Fowler,	1899,	142	and	194;	Bayet,	1926,	444-450;	Staples	1998,	24-30;	
Schultz,	2000.	Schultz	reconciles	the	written	and	epigraphical	evidence	to	find	that	a	universal	ban	on	
female	participation	is	only	one	reading	of	the	sources	and	is	not	necessitated	by	the	language	of	the	
authors.		
380	Schultz,	2000,	51.		
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of	the	lower	classes	who	were	further	impacted	by	the	Roman	matrix	of	domination,	

and	as	such	were	increasingly	removed	from	the	sources	of	power	over	which	Jupiter	

had	dominion.	However,	the	epigraphical	evidence,	and	a	reinterpretation	of	the	literary	

evidence,	proves	that	this	was	not	in	fact	the	case.	Women	from	across	the	social	

spectrum	were	partaking	in	both	public	and	personal	engagement	with	Jupiter.		

	

Women in an official capacity 
	

With	regard	to	women	holding	an	official	position	within	the	worship	of	Jupiter,	one	

cannot	ignore	the	role	of	the	flaminica.	Schultz	provides	another	insightful	critique	on	

how	some	scholars	focused	myopically	on	the	activities	of	the	male	public	priests	to	the	

exclusion	of	the	role	the	flaminicae	played	in	Roman	state	religion.381	She	describes	

how,	‘because	of	their	femininity	and	their	inability	to	hold	magisterial	positions,	[they]	

do	not	fit	easily	into	the	category	of	public	religious	officials	as	it	is	commonly	defined’,	

in	other	words,	by	those	of	the	male	priesthoods.382	As	such,	we	have	undervalued	or	

misunderstood	the	place	of	gender	at	the	official	level	of	religious	service.383	Scheid	

provides	an	example	of	this	perspective	towards	women	who	held	priesthoods	in	Rome.	

He	states	that	while	it	is	recognised	that	women	held	priestly	functions,	‘whenever	a	

woman	took	on	a	priestly	role,	however,	she	either	was	subordinate	to	a	man	or	was	no	

longer	truly	considered	to	be	a	woman.’384	He	continues	to	describe	the	flaminica	as	

being	‘adjunct’	to	her	husband,	trivialising	her	tasks	as	‘marginal’	or	‘complementary’.385		

	

Conversely,	at	a	fundamental	level,	the	very	fact	that	the	flaminica	held	a	public	position	

indicates	that	she,	and	other	female	religious	officials,	had	the	authority	to	act	within	

that	capacity	on	behalf	of	the	Roman	people.386	In	addition	to	her	attendance	alongside	

the	flamen	at	many	festivals,	the	flaminica	performed	at	least	two	sacrifices	

independently:	an	expiatory	sacrifice	every	time	she	heard	thunder,	and	a	sacrifice	of	a	

ram	to	Jupiter	every	nundinae	(a	market	day	every	eight	days)	in	the	regia.387	This	was	a	

                                                
381	Schultz,	2006,	79.	Other	female	public	priesthoods	such	as	those	of	Vesta	and	Ceres	as	well	as	the	
regina	sacrorum	faced	similar	treatment.		
382	Schultz,	2006,	79.	
383	Schultz,	2006,	79.	
384	Scheid,	1993,	57.		
385	Scheid,	1993,	57.	
386	Schultz,	2006,	79.		
387	Macrob.	Sat.	1.16.8	and	30.		
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public	rite	made	to	Jupiter	on	behalf	of	the	Roman	people,	indicating	the	prestige	which	

she	held	within	the	community.388	While	she	would	not	have	performed	the	sacrifice	

itself,	she	would	have	performed	immolatio	which	preceded	the	slaughter,	and	as	such	

was	the	most	important	human	figure	to	oversee	the	rite.389		

	

The	strict	regulations	surrounding	the	flaminate	indicate	that	the	role	of	the	flaminica	

was	far	from	secondary;	rather	she	played	a	crucial	role	in	the	maintenance	of	the	

Romans’	relationship	with	Jupiter.	The	flaminica	shared	the	same	ritual	duties	and	had	

the	same	extensive	dietary	restrictions	and	behavioural	taboos	as	the	flamen,	with	

several	additional	regulations.	She	had	a	particular	bizarre	outfit	and	headdress,	she	

could	not	climb	more	than	three	rungs	up	a	ladder	(excluding	so-called	‘Greek’	ladders),	

and	when	she	attended	the	festival	of	the	Argei	she	was	not	permitted	to	bathe,	brush	or	

arrange	her	hair,	or	smile.390		

	

The	most	striking	example	we	have	of	the	importance	of	the	flaminica	to	the	flaminate	is	

the	requirement	that,	should	his	wife,	the	flaminica,	die,	the	flamen	must	lose	his	

office.391	Plutarch	discusses	why	this	should	be	the	case.392	He	first	questions	whether	it	

was	simply	because	of	the	misfortune	attached	to	a	man	who	has	lost	his	wife,	before	

debating	the	second	possibility:		

	

Ἢ	συνιερᾶται	μὲν	ἡ	γυνὴ	τῷ	ἀνδρί,	ὡς	καὶ	πολλὰ	τῶν	ἱερῶν	οὐκ	ἔστι	

δρᾶσαι	μὴ	γαμετῆς	συμπαρούσης,	τὸ	δὲ	γαμεῖν	εὐθὺς	ἑτέραν	ἀποβαλόντα	

τὴν	προτέραν	οὔτ᾿	ἴσως	δυνατὸν	οὔτ᾿	ἄλλως	ἐπιεικές;	

	 	 	 	 	 	 	 	 (50e)	

[Or	is	it	because	the	wife	assists	her	husband	in	the	rites,	so	that	many	of	

them	cannot	be	performed	without	the	wife’s	presence,	and	for	a	man	who	

has	lost	his	wife	to	marry	again	immediately	is	neither	possible	perhaps	

nor	otherwise	seemly?]	

	

                                                
388	DiLuzio,	2016,	28.		
389	DiLuzio,	2016,	27.		
390	Fest.	152L,	342L,	368L,	484L;	Gell.	NA.	10.15.26-30;	Plu.	Quaest.	Rom.	285a	=	86;	Ov.	Fast.	III.397-398.		
391	Although	the	sources	do	not	directly	express	it,	we	should	assume	the	reverse	was	likewise	required	–	
Schultz,	2006,	81.		
392	Plut.	Quaest.	Rom.	50.		
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The	fact	that	he	questions	the	possibility	that	it	was	due	to	his	wife’s	assistance	in	the	

rites,	to	the	point	where	many	cannot	be	performed	without	her,	reflects	that	she	was	in	

fact	vital	to	the	performance	of	many	ceremonies.	It	suggests	that	the	flaminate,	rather	

than	consisting	of	two	separate	entities,	was	instead	a	single	priesthood	requiring	the	

sort	of	team	as	could	only	be	provided	by	a	legally	conjoined	union.	The	flaminica	and	

flamen	Dialis	were	required	to	be	married	by	confarreatio,	a	form	of	marriage	most	

modern	scholars	determine	to	be	exclusive	to	the	aristocracy.393	It	was	certainly	the	

case	that	confarreatio	required	the	attendance	of	the	flamen	Dialis	and	the	Pontifex	

Maximus,	and	as	it	was	unlikely	that	any	but	the	aristocracy	were	capable	of	securing	

the	attendance	of	such	distinguished	priests,	it	ensured	that	both	priesthoods	were	held	

by	members	of	the	aristocracy.394	Divorce	was	also	not	permitted	to	the	flamen	and	

flaminica	Dialis.	They	were	therefore	incapable	of	threatening	the	stability	of	the	

priesthood	by	separation	caused	through	divorce	or	death.395	DiLuzio	suggests	that	

divorce	was	not	permitted	to	the	flamen	because	the	flaminate	of	Jupiter	was	not	his	

alone,	but	shared	by	his	wife	the	flaminica.396	

	

The	shared	responsibility	of	the	flamen	and	flaminica	is	further	emphasised	by	what	

Plutarch	says	next:		

	

Ἧττον	δ᾿	ἄν	τις	τοῦτο	θαυμάσειε	προσιστορήσας	ὅτι	καὶ	τῶν	τιμητῶν	

θατέρου	τελευτήσαντος	ἔδει	καὶ	τὸν	ἕτερον	πεπαῦσθαι	τῆς	ἀρχῆς	

	 	 	 	 	 	 	 	 (50e-f)	

[One	might	be	less	surprised	at	this	resignation	of	the	flamen	if	one	should	

adduce	also	the	fact	that	when	one	of	the	censors	died,	the	other	was	

obliged	to	resign	his	office]	

	

                                                
393	Gai,	Inst.	1.112;	Tac.,	Ann.	4.16;	Treggiari,	1991,	22.	DiLuzio,	2016,	22,	discusses	how	technically	the	
flaminica	could	come	from	the	plebeian	class.	As	their	marriage	was	by	confarreatio	she	came	into	her	
husband’s	manus	and	would	become	a	member	of	his	patrician	family.	As	such,	her	social	status	was	not	
of	importance	as	much	as	her	relationship	to	the	prospective	flamen.		
394	Serv.	ad	G.	1,31;	Treggiari,	1991,	23.		
395	Schultz,	2006,	81.		
396	Diluzio,	2016,	18.		
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Drawing	a	parallel	between	the	flaminate	and	the	censorship,	and	the	requirement	

shared	by	both	offices	that	if	one	member	died,	the	other	was	obliged	to	resign	office,	

suggests	that	the	capacities	of	the	flamen	and	flaminica	within	the	flaminate	were	more	

balanced	than	previously	interpreted.	This	is	not	to	say	that	the	Romans	themselves	

perceived	the	two	priesthoods	to	be	equivalent;	the	surplus	of	writing	by	the	ancient	

authors	on	the	flamen	over	the	flaminica	would	suggest	instead	a	bias	of	those	authors	

towards	the	importance	of	the	flamen.	However,	we	can	interpret	from	the	sources	that,	

unlike	the	modern	sources,	they	did	indeed	perceive	the	flaminica	to	be	an	integral	part	

of	the	flaminate,	with	authority	of	her	own	which	she	wielded	on	behalf	of	the	Roman	

people.	She	held	a	dual	role	–	both	as	wife	of	the	flamen	and	as	a	priestess	of	Jupiter,	

rather	than	just	his	assistant,	a	point	emphasised	by	a	section	of	Festus:		

	

flammeo	vestimento	flaminica	utebatur,	id	est	Dialis	uxor	et	Iovis	

sacerdos,	cui	telum	fulminis	eodem	erat	colore.	

	 	 	 	 		 	 	 (Paul.	Fest.	82L)	

[The	flammeum	was	a	garment	used	by	the	flaminica,	that	is,	the	wife	of	

the	flamen	Dialis	and	the	sacerdos	of	Jove,	whose	thunderbolt	was	the	

same	colour.]	

	

In	light	of	this	evidence,	it	is	clear	that	by	interpreting	the	flaminica	as	simply	an	

auxiliary	to	the	flamen	dialis,	modern	scholarship	has	applied	a	modern	understanding	

of	gender	binaries	upon	the	flaminate,	and	as	such,	undervalued	the	position	the	female	

priestess	held.		

	

Dedications by women 
	

Outside	of	an	official	capacity,	we	have	several	inscriptions	from	the	city	of	Rome	of	

women	engaging	with	Jupiter	through	the	making	of	individual	dedicatory	inscriptions	

to	Jupiter.	The	first	example	we	have	is	a	sculptural	relief	dated	to	the	late	Antonine	

period,	representing	Caelian	Jupiter	framed	by	Hercules	Julianus	and	the	Genius	

Caelimontis:		

	

Herculi	Iuliano	/	Iovi	Caelio	/	Genio	Caeli	montis	/	Anna	sacrum.		
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(CIL	VI.334)	

[Anna	consecrated	this	to	Hercules	Julianus,	Caelian	Jupiter,		

and	the	Genius	of	the	Mons	Caelius.]397	

	

Although	this	dedication	was	made	to	Caelian	Jupiter	and	the	Genius	of	Mons	Caelius,	it	

was	actually	dedicated	on	the	Quirinal	Hill	at	the	supposed	site	of	the	temple	of	the	Gens	

Flavia.398	Palmer	suggests	that	Anna	perhaps	intended	to	introduce	the	new	Caesar	

Didius	Julianus	to	the	clan	of	old	Augusti.399	Who	Anna	was	to	the	emperor	is	unknown.	

However,	she	is	contributing	to	the	emperor’s	association	with	Hercules	and	Jupiter,	

which	indicates	she	was	an	active	participant	in	and	intentionally	subscribing	to	the	

state	religion.		

	

The	following	two	dedications	come	from	women	making	dedications	to	Jupiter	

Optimus	Maximus:		

	

in	tympano:		

Mates	D	

I(ovi)	O(ptimo)	M(aximo)	/	Iussa	/	Octavia	Successa	.	P(osuit)	

(CIL	VI.	391)	

[Octavia	Successa	made	this	to	Jupiter	Optimus	Maximus	by	his	order.]		

	

There	were	several	other	inscriptions	in	the	city	of	Rome	also	dedicated	by	an	Octavia	

Successa.	If	this	was	indeed	the	same	woman,	the	other	inscriptions	inform	us	that	she	

was	a	freedwoman	who	was	engaging	with	worship	of	Jupiter	Optimus	Maximus.400	This	

would	be	strong	evidence	for	refuting	the	claim	that	Jupiter	fell	exclusively	into	the	

domain	of	elite	men.			

	

The	name	of	the	woman	in	the	second	dedication	suggests	it	was	a	second	or	third	

century	A.D.	offering:		

	

                                                
397	Trans.	Schultz,	2006,	64.		
398	Palmer,	1976,	47.		
399	Palmer,	1976,	47.		
400	CIL	VI.23363a.		
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I(ovi)	O(ptimo)	M(aximo)	/	ex	imp(erio)	/	Stertinia	/	Cypris	/	d(onum)	

d(edit)	

(CIL	VI.	394)	

[Stertinia	Cypris	dedicated	this	offering	to	Jupiter	Optimus	Maximus	on	

his	command.]	

	

In	both	of	these	inscriptions	we	see	women	individually	engaging,	on	Jupiter’s	order,	

with	him	in	his	state	form.		

	

As	well	as	individual	dedications,	we	have	those	made	by	a	couple	or	multiple	people,	

including	women,	to	Jupiter.	We	have	one	example	of	a	group	of	sisters	dedicating	to	

Jupiter:		

	

Licinia	Quinta	/	Licinia	Purpuris	/	Octavia	Saturnin	/	Iovi	.	Optimo	.	

Maximo	.	/	Purpurioni	

(CIL	VI.424)	

[Licinia	Quinta,	Licinia	Purpuris,	Octavia	Saturnin,	to	Jupiter	Optimus	

Maximus	of	the	Purpuridis	family.]		

	

The	sisters	were	addressing	Jupiter	as	a	guardian	of	the	Purpurioni	family,	a	

common	custom	in	which	the	Romans	engaged.401	It	was	traditional	for	a	gens	to	

specifically	align	itself	with	one	god,	as	‘one	god	was	often	more	familiar,	and	

more	reliable,	than	many	gods	or	all	gods.’402	It	allowed	the	family	to	develop	

and	perpetuate	a	personal	association	with	that	deity.	403	Jupiter,	as	the	most	

powerful	of	the	gods,	was	a	popular	choice.	In	this	way	we	see	that	the	women	of	

the	family	had	a	personal	investment	in	maintaining	that	relationship,	and	as	

such	were	active	in	offering	respect	towards	Jupiter.		

	

The	next	set	of	dedications	we	have	are	joint	dedications	from	married	

couples:404	

                                                
401	See	for	example	ILS	3040,	for	another	example	of	Jupiter	as	the	guardian	of	the	Purpurioni	family.		
402	Versnel,	1981,	14.		
403	Versnel,	1981,	14.	
404	See	also	CIL	VI	30938.		
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I(ovi)	O(ptimo)	M(aximo)	/	et	Soli	Divino	/	et	Genio	/	venalici(i)	/	

Q(uintus)	Iulius	Maximi	/	lib(ertus)	Felix	/	cum	Iulia	/	Q(uinti)	f(ilia)	

Romana	/	coniuge	lib//ens	//	anim(o)	/	vot(um)	solvit	/	Imp(eratore)	

[[Domitiano]]	Caesar(e)	Aug(usto)	Ger(manico)	XII	/	Ser(vio)	Cornelio	

Dolabella	co(n)s(ulibus).		

(CIL	VI	398)	

[Quintus	Julius	Felix	freedman	of	Maximus,	with	his	wife	Julia	Romana	

daughter	of	Quintus,	he	fulfilled	this	offering,	willingly	and	with	pride,	to	

Jupiter	Optimus	Maximus	and	Sol	Divinus	and	the	Genius	of	the	slave	

market.	(Made	with)	the	emperor	Domitian	and	Servius	Cornelius	

Dolabella	as	consuls.]		

	

In	this	inscription	a	freedman	and	his	wife	had	donated	a	marble	altar	to	Jupiter,	Sol	

Divinus	and	the	Genius	of	the	slave	market	in	A.D.	86.	This	would	suggest	they	were	

engaged	in	the	slave	trade.405	They	chose	to	dedicate	their	altar	to	three	divine	beings	

with	whom	they	had	personal	affiliations.	A	similar	undated	dedication	from	Rome	has	

also	been	found:		

	

Iovi	O(ptimo)	M(aximo)	/	et	deae	Suriae	/	et	Genio	venalici(i)	/	C(aius)	

Granius	Hilarus	/	cum	Lissia	Sabina	/	u(ti)	v(overant).		

(CIL	VI	399)		

[Caius	Granius	Hilarus	with	Lissia	Sabina	as	they	had	dedicated	this	to	

Jove	Optimus	Maximus	and	to	Dea	Syria	and	to	the	Genius	of	the	slave	

market.]		

	

In	addition	to	these	inscriptions,	we	have	two	further	mixed	gender	group	dedications.	

The	first	dedication	was	made	to	Jove	Optimus	Maximus	Dolichenus	by	a	man	and	his	

daughter,	who	both	had	Greek	names	(CIL	VI	366).	The	second	dedication	was	for	an	

altar	dedicated	to	Jove	Fulgerator	by	the	female	and	male	priests	of	Silvanus	(CIL	VI	

377).	

                                                
405	Harris,	2011,	83.		
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The	diversity	of	social	and	cultural	backgrounds	of	the	dedicators	of	these	inscriptions	

contribute	to	a	deconstruction	of	the	supposition	that	Jupiter	was	an	elite	male-oriented	

god.	The	inscriptions	include	dedications	from	men	and	women,	both	free	and	freed,	

Roman,	Greek,	and	potentially	Anatolian.	Slaves	were	the	only	social	group	for	which	

there	is	no	positive	identification	in	these	dedicatory	inscriptions.	Evidently	slaves	were	

commonly	excluded	from	several	points	of	engagement	with	Jupiter	as	they	required	a	

pecuniary	dedication.	The	only	opportunity	slaves	had	to	make	dedications	to	Jupiter	

was	within	a	collegium,	as	they	could	not	afford	to	make	dedications	individually.	This	

indicates	that	wealth	sometimes	played	a	greater	contributory	factor	in	excluding	

societal	groups	than	social	status	on	its	own.	At	the	same	time,	slavery	was	synonymous	

with	a	lack	of	possession,	and	so	claiming	that	the	main	exclusionary	factor	was	wealth	

rather	than	status	is	reductive.	There	were,	of	course,	other	means	of	engaging	with	

Jupiter,	such	as	through	collegia	as	well	as	small	personal	or	votive	offerings.	However,	

as	the	Romans	worshipped	their	deities	through	a	manner	of	do	ut	des,	those	who	were	

unable	to	give,	either	monetarily,	or	through	employment	in	an	official	religious	

capacity,	were	in	large	part	excluded	from	developing	a	personal	relationship	with	a	

deity	outside	of	that	of	their	household.		

	

Juno 
	

The	results	of	the	survey	of	the	city	of	Rome	(CIL	VI)	dedicatory	inscriptions	to	Juno	

indicate	that	just	as	Jupiter	was	not	an	‘elite-male	deity’,	so	the	presuppositions	that	

Juno	appealed	only	to	women,	particularly	elite	women,	are	disproven.	Of	the	thirty-five	

inscriptions	to	Juno,	two	come	from	a	collegium	or	a	mixed	group,	seventeen	come	from	

unidentified	dedicators,	six	are	made	by	free	men,	three	are	made	by	free	women	

(including	two	incerti),	two	are	made	by	freedwomen	(including	one	incerta),	and	six	

are	dedicated	by	freedmen	(including	two	incerti).	Fifteen	of	the	inscriptions	are	

dedicated	to	Juno	on	behalf	of	women,	or	to	the	Juno	of	a	woman.	Once	again,	no	

dedications	have	been	identified	as	made	by	individual	slaves,	either	male	or	female.		

	

Freedmen 
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As	Juno	is	often	identified	particularly	as	the	deity	of	free	women,	the	number	of	

dedications	dedicated	to	her	by	freedmen	is	somewhat	surprising.	We	have	several	

dedications	to	Juno	from	a	freedman,	sometimes	with	no	other	party	mentioned,	and	

sometimes	on	behalf	of	another.	The	first	is	an	example	of	a	(likely)	freedman	banker	

making	a	dedication	to	holy	Juno:		

	

Iunoni	Piae	/	M	Canuleius	M	l(ibertus)	Philonicus	/	[ar]gen[t]ar(ius)	post	

aedem	castoris	

(CIL	VI	363	=	30748)	

[Marcus	Canuleius	Philonicus	freedman	of	Marcus,	the	banker	behind	the	

temple	of	Castor,	dedicated	this	to	holy	Juno.]		

	

We	also	have	an	example	of	a	freedman	and	woman	making	a	dedication	to	Juno	Moneta	

together:		

	

Iunoni	Monetae	Regin(ae)	/	sacrum	/	[L(ucius)]	Antonius	L(uci)	l(ibertus)	

Euthetus	/	et	Antonia	Dionysia	/	vot(um)	sol(verunt)	

(CIL	VI	362	=	ILS	3108)	

[Lucius	Antonius	freedman	of	Lucius	Euthetus	and	Antonia	Dionysia	

fulfilled	this	sacred	offering	to	Juno	Moneta	Regina].		

	

Bond	suggested	that	Lucius	Antonius	and	Antonia	Dionysia	were	potentially	mint	

workers.406	If	this	was	indeed	the	case,	it	is	an	example	of	one	of	Juno’s	forms,	Juno	

Moneta,	being	honoured	by	a	profession	comprised	of	freedmen	and	women.	However,	

Bond’s	suggestion	is	speculative.	There	is	nothing	in	the	dedication	to	suggest	that	

either	of	the	dedicators	were	mint	workers.		

	

The	remaining	examples	are	dedications	by	freedmen	either	for	another	or	to	the	Juno	

(female	Genius)	of	a	woman:		

	

                                                
406	Bond,	2016,	218.		
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Iunoni	/	Iuniae	C(ai)	Silani	f(iliae)	/	Torquatae	/	sacerdoti	Vestali	/	annis	

LXIIII	/	caelesti	patronae	/	Actius	l(ibertus)	

(CIL	VI	2128)	

[To	Juno,	for	Junia	Torquata,	daughter	of	Gaius	Silanus,	Vestal	priestess,	

aged	64	years,	heavenly	patroness,	from	her	freedman	Actius.]407	

	

Here	we	see	a	freedman	honouring	his	patron,	a	Vestal	Virgin,	through	a	dedication	to	

Juno.	One	might	expect	that	a	freedman	honouring	his	Vestal	Virgin	patroness	would	

dedicate	the	inscription	to	Vesta.	However,	this	inscription	must	be	understood	with	

due	consideration	of	the	importance	Juno	held	to	a	Roman	priestess	as	a	member	of	the	

Capitoline	Triad,	and	as	a	guardian	of	women.	Additionally,	as	Juno	did	not	have	a	

priesthood	of	her	own,	the	Vestals	did	occasionally	fill	the	part	of	senior	priestesses	in	

religious	acts	for	Juno.408	Junia	Torquata	was	a	famous	Vestal	who	was	honoured	both	

in	Rome	and	Greece	and	received	many	dedications	from	her	freedmen	and	women.409	

She	was	renowned	for	perhaps	twice	wielding	her	auctoritas	in	petitioning	the	emperor	

in	aid	of	others.410	Actius	is	using	an	act	of	religious	dedication	towards	Juno,	in	other	

words	partaking	in	Rome’s	religious	network	of	negotiation,	in	order	to	strengthen	his	

associations	with	his	renowned	former	owner.		

	

We	have	many	examples	of	people	making	dedications	to	the	Juno	(female	Genius)	of	a	

woman	who	has	passed	away,	in	a	similar	vein	to	grave	inscriptions	addressed	to	the	

Dis	Manibus.411	One	example	is	demonstrative	of	a	man,	likely	a	libertus,	engaging	with	

this	tradition	through	a	dedication	to	the	Juno	of	a	young	freed	girl:		

	

                                                
407	Trans.	Gallia	(2015).		
408	An	example	of	this	is	provided	from	a	series	of	stone	tablets	from	Rome	detailing	how,	during	the	Ludi	
Saeculares	under	the	reign	of	Septimius	Severus	in	204,	a	prayer	was	made	to	Juno	Regina	by	Vestal	
Virgins	and	matrons	of	the	city	for	the	betterment	of	the	Roman	people	–	Fasti	Acta	Tituli	Sacerdotum	
Publicorum	Populi	Romani,	CIL	VI	32328-29;	Lindner,	2015,	27.	
409	See	also	CIL	VI	2127,	CIL	VI	20788,	CIL	VI	20852.		
410	Gallia,	2015,	84.	Tac.	Ann.	3.69.6:	The	first	account	we	have	is	of	Torquata	successfully	petitioning	
Tiberius	to	change	her	brother’s	place	of	exile	from	the	isolated	Gyarus	to	Delos.	She	may	have	also	aided	
the	return	of	D	Silanus	after	his	exile	for	his	connection	with	the	scandals	of	Julia,	although	Tacitus	
attributes	this	success	to	their	other	brother	M	Silanus	–	Ann.	3.24.3.		
411	CIL	VI	15502	is	another	example	of	a	dedication	to	the	Juno	of	a	freedwoman,	and	potentially	also	CIL	
VI	21423.	CIL	VI	8958	consists	of	a	dedication	by	a	freedman	to	the	Juno	of	his	wife.	See	also	CIL	VI	15471,	
CIL	VI	6575,	CIL	VI	38984,	CIL	VI	25554,	CIL	VI	20385,	CIL	VI	24153,	CIL	VI	24745.	CIL	VI	15675.	CIL	VI	
16374.	CIL	VI	35043.	CIL	VI	5646.	Due	to	the	shared	ending,	it	can	be	difficult	to	distinguish	between	
dedications	to	the	Juno	of	a	woman	and	dedications	to	Juno	for	a	woman.		
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Dis	Manibus	/	Iunoni	Successae	/	Verusiae	Priscae	l(ibertae)	/	animae	

optimae	/	et	dulcissimae	/	fecit	Timon	/	vixit	menses	VIIII	

(CIL	VI	37444)	

[Timon	made	this	to	the	divine	Manes	and	to	the	Juno	of	Successa,	

freedwoman	of	Verusia	Prisca,	of	greatest	and	sweetest	nature.	She	lived	

nine	months.]		

	

There	is	a	possibility	that	Successa	is	Timon’s	daughter,	and	by	addressing	the	Juno	of	

his	daughter,	Timon	is	engaging	his	family	with	a	traditional	Roman	funerary	custom.	If	

this	is	indeed	the	case,	he	is	investing	in	Roman	religion	and	putting	himself	and	his	

family	into	that	world.		

	

Finally,	the	evidence	provided	by	votive	deposits	offers	insight	into	a	more	accessible	

method	of	religious	devotion	to	the	deities.412	Votives	allowed	for	a	more	intimate	

dedication	to	a	particular	deity	for	personal	rather	than	public	needs,	such	as	for	the	

healing	of	a	certain	ailment,	or	for	the	wellbeing	of	the	dedicator	or	another.	We	have	an	

undated	votive	dedication	from	Albintimilium	dedicated	to	Juno	Regina	by	a	freedman	

and	his	wife	and	family:	

	

Iunoni	Reginae	sacr(um),	/	ob	honorem	memoriamque	Verginiae	P(ubli)	

f(iliae)	/	Paternae,	P(ublius)	Verginius	Rhodion	lib(ertus)	nomine	/	suo	et	

Metiliae	Tertullinae	Flaminic(ae)	uxoris	/	suae,	et	liberorum	suorum	

Verginiorum	Quieti,	/	Paternae,	Restitutae	et	Quietae	/	s(ua)	p(ecunia)	

p(osuit).	

(CIL	V	7811)	

[Publius	Verginius	Rhodion	freedman	of	Paterna,	in	the	name	of	his	own	

family	and	that	of	his	wife	the	flaminica	Metilia	Tertullina,	placed	this	

sacrifice	with	his	own	money	to	Juno	Regina	for	the	honour	and	memory	

of	Verginia	Paterna	daughter	of	Publius,	for	the	peace	of	the	Verginii’s	

own	children,	and	for	the	restitution	and	peace	of	Paterna.]	

	

                                                
412	For	a	detailed	explanation	of	the	role	and	use	of	votives	by	Roman	worshippers,	see	Schultz,	2006,	95-
120.	
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Publis	Verginius	Rhodion	and	his	wife	the	flaminica	Metilia	Tertullina	(flaminica	of	the	

imperial	or	local	cult,	not	a	flaminica	dialis)	were	engaging	with	Juno	Regina	in	her	role	

as	patron	goddess	of	Rome.	As	a	protector	of	the	Roman	people,	they	are	requesting	for	

her	to	bless	their	family,	and	that	of	their	patron,	with	peace.		

	

Women 
	

With	regard	to	women,	Juno	was	generally	renowned	for	being	the	patron	goddess	of	

marriage	and	childbirth.	As	such,	she	had	particular	associations	with	the	matrona	or	

mater	familas,	and	so	one	might	assume	she	was	particularly	revered	by	freeborn	

women,	as	shall	be	discussed	below.	Nonetheless,	the	CIL	VI	inscriptions	indicate	that	

Juno	received	dedicatory	inscriptions	from	both	freed	and	free	women.	Once	again,	a	

lack	of	apparent	slave	dedications	is	notable.	The	dedications	by	freedwomen	may	be	

somewhat	surprising	considering	that	there	is	a	record	of	several	of	her	religious	

observances	being	exclusive	to	certain	social	or	sexual	classes,	as	well	as	a	literary	

record	of	Juno	expressing	antagonism	towards	certain	women	based	on	sexual	and	

social	classifications.		

	

The	first	example	of	a	socially-divided	religious	observance	for	Juno	we	have	is	found	in	

the	Matronalia.	The	festival’s	most	prominent	and	public	rite,	the	performance	of	sacra	

to	Juno	Lucina	at	her	temple	on	the	Esquiline	hill,	was	exclusive	to	matrons.413	Ovid	

describes	how	the	women	gathered	together	to	make	a	dedication	of	flowers	and	to	

address	Lucina	as	the	one	who	brought	all	to	the	light,	as	well	as	to	ease	the	delivery	of	

pregnant	women	(Fast.	III.245-258).	The	exact	extent	to	which	these	matronae	were	

exclusive	to	freeborn	women	is	open	to	debate.	Schultz	defines	‘matrona’	as	involving	a	

particular	sexual	chastity	in	combination	with	fertility	resulting	in	legitimate	

childbearing.414	However,	the	legal	definition	of	matrona	would	suggest	that	perhaps	

the	former	was	the	definitive	requirement	for	this	status.	At	least	by	late	antiquity,	

under	the	law	a	freedwoman	was	technically	capable	of	becoming	a	matrona	and	mater	

familias,	as	we	see	with	Ulpian	in	the	Digest:		

	

                                                
413	Ov.	Fast.	III.	245-258.			
414	Schultz,	2006,	147.		
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‘Matrem	familias’	accipere	debemus	eam,	quae	non	inhoneste	vixit:	

matrem	enim	familias	a	ceteris	feminis	mores	discernunt	atque	separant.	

Proinde	nihil	intererit,	nupta	sit	an	vidua,	ingenua	sit	an	libertine:	nam	

neque	nuptiae	neque	natales	faciunt	matrem	familias,	sed	boni	mores.	

	 	 	 	 	 	 	 	 (L.16.46.1)		

[We	should	understand	the	expression,	"mother	of	a	family,"	to	signify	

one	who	does	not	live	dishonourably,	for	her	behaviour	distinguishes	and	

separates	her	from	other	women.	Hence,	it	makes	no	difference	whether	

she	is	married	or	a	widow,	freeborn	or	emancipated,	as	neither	marriage	

nor	birth,	but	good	morals	(behaviour)	constitute	the	mother	of	a	family.]		

	

According	to	Ulpian	then,	the	determining	factor	in	a	woman’s	ability	to	be	classified	

within	the	highest	socio-legal	status	was	her	moral	standing,	especially	sexual	integrity,	

or	her	proper	behaviour,	rather	than	social	status,	marital	status,	or	free	birth.	In	

contrast	to	freeborn	women,	legally	both	marriage	and	monogamous	concubinage	were	

methods	accessible	to	freedwomen	in	order	to	secure	the	moral	status	of	matrona	or	

mater	familias.415	Of	course,	Ulpian’s	Digest	was	a	sixth	century	A.D.	compilation	of	

Rome’s	laws.	As	such,	it	may	reflect	a	shift	in	the	status	of	both	freedwomen	and	

matrona	over	the	course	of	Roman	history,	rather	than	a	continuation	of	the	definition	

from	the	early	imperial	era	when	Ovid	was	describing	the	Matronalia.	Still,	what	is	

certain	is	that	while	both	legal	and	literary	sources	contributed	to	the	idea	of	

freedwomen	holding	a	socially	inferior	rank,	at	least	to	the	elite	mind	marriage	or	a	

monogamous	relationship	with	a	patron	permitted	a	freedwoman	to	improve	her	

status.		

	

The	law’s	representation	of	the	societal	position	of	a	freedwoman	conveys	an	idealised	

image	of	integration	into	the	citizen	body	that	bestowed	the	same	civic	standing	and	

respect	upon	freedwomen	as	their	freeborn	equivalents.416	Macrobius	refers	to	

                                                
415	Ulp.	Dig.	XXIII.2.41.1:	‘Et	si	qua	se	in	concubinatu	alterius	quam	patroni	tradidisset,	matris	familias	
honestatem	non	habuisse	dico’,	XLVIII.5.14(13):	‘si	modo	ea	sit,	quae	in	concubinatum	se	dando	matronae	
nomen	non	amisit,	ut	puta	quae	patroni	concubina	fuit.’	
416	Perry,	2014,	130.	That	being	said,	an	equality	of	moral	standing	did	not	equate	to	an	equality	in	
economic	or	legal	standing	–	see	Perry’s	chapter	on	the	Slavish	Free	Woman	and	the	Citizen	Community	
for	a	full	discussion	of	the	legal,	economic	and	social	divisions	driven	between	freedwomen	and	their	free	
counterparts.		
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freedwomen	who	wore	the	vestis	longa	as	being	permitted	to	contribute	to	funds	

collected	by	the	community	during	the	Second	Punic	War.417	Vestis	longa	described	the	

garments	worn	by	respectable	matrons	and	visually	signified	a	woman’s	pudicitia	to	the	

community.	As	Macrobius	was	writing	in	the	late	fourth	to	early	fifth	century	A.D.,	we	

have	to	treat	his	evidence	for	Republican	customs	with	caution.	However,	it	does	imply	

that	freedwomen	had	been	wearing	this	garment	from	the	times	of	the	Republic,	

suggesting	they	had	long	had	the	capacity	to	earn	the	sexual	status	associated	with	it.418		

	

That	being	said,	there	was	a	sharp	division	between	the	legal	and	social	position	of	

freedwomen.	The	commentary	of	the	ancient	authors	on	freedwomen	intimates	the	

societal	stigma	by	which	they	were	associated,	at	least	by	elite	men.419	The	authors	

frequently	perpetuated	an	image	of	freedwomen	as	licentious	women	on	the	fringe	of	

society.	Roman	women	were	generally	divided	by	the	literary	sources	into	two	groups:	

those	who	were	sexually	chaste,	including	matronae	and	virgines,	and	those	who	were	

sexually	degraded;	a	group	which	was	distinguished	as	‘second	class’	and	included	

female	slaves,	courtesans,	actresses,	prostitutes,	and,	in	some	socially	aspersive	

definitions,	freedwomen.420	The	former	category	were	those	women	whose	pudicitia	

was	relied	upon	as	a	bastion	of	the	Roman	state.421	Their	honour	was	constructed	

against	the	foil	of	the	dishonour	of	slaves	and	prostitutes.422	Freedwomen	remained	in	

the	murky	position	of	attempting	to	become	the	former	whilst	once	having	been	among	

the	latter.		

	

Of	course,	genre	played	a	major	role	in	how	freedwomen	were	portrayed.	Frequently,	

authors	of	different	genres	did	focus	on	other,	more	positive,	attributes.423	Despite	this,	

the	frequency	with	which	Roman	literature	hypersexualised	freedwomen,	in	

                                                
417	Macrob.	Sat.	I.6.13.		
418	Perry,	2014,	132.		
419	Perry,	2014,	139.		
420See	for	example	Hor,	Sat.	I.2,	where	he	distinguishes	the	pitfalls	of	sexual	relations	with	matronae,	and	
those	of	classis	secunda	(47),	which	he	clarified	to	mean	freedwomen	(libertinae),	a	metonym	he	used	to	
classify	an	array	of	low-status	‘licentious’	women.	For	other	negative	associations	with	freedwomen	see	
also	Carm.	I.33.13-15,	Epod.	XIV.15;	Mart.	III.33;	Plaut.	Mil.	962;	Val.	Max.	VI.3.11;	Tac.	Ann.	XV.51;	Ov.	Ars	
am.	III.611-616.		
421	Perry	2014,	154.		
422	Joshel	and	Murnaghan,	1998a,	4;	Richlin,	2014,	222.		
423	See	for	example	uses	of	freedwomen	in	Roman	comedy	and	by	authors	like	Suetonius,	Vesp.	III.1,	and	
Cassius	Dio,	LXVI.14.3,	who	emphasised	their	engaging	in	monogamous	relationships	or	their	business	
savvy.		
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combination	with	their	ambiguous	position	between	slave	and	free,	led	to	freedwomen	

finding	themselves	in	a	grey	social	sphere.	Perry	describes	how	the	overwhelming	

puissance	of	the	stereotype	placed	a	burden	on	freedwomen	to	try	to	avoid	a	negative	

reputation.424	It	is	likely	that	freedwomen	attempted	to	utilise	religious	participation	

and	the	opportunity	for	social	advancement	that	it	provided	in	order	to	rebuild	anew	

their	reputations	as	women	of	the	respectable	class	of	society.	In	light	of	this,	the	

relative	equality	in	number	of	inscriptions	from	or	for	free	and	freed	donors	to	Juno	is	

more	comprehensible.		

	

We	are	aware	that	women’s	sexual	and	social	distinctions	had	repercussions	for	their	

religious	participation	with	Juno.	Despite	the	fact	that	at	some	point	under	the	empire	

before	the	time	of	Ulpian,	a	woman	engaged	in	monogamous	concubinage	with	a	patron	

could	be	classed	as	a	matrona	or	mater	familias,	it	is	recorded	that	concubines	(paelices)	

were	prohibited	from	touching	the	temple	of	Juno.425	This	is	likely	due	to	the	paelex’	

interference	in	a	marriage,	as	it	was	the	definition	given	to	those	who	were	intimate	

with	those	already	in	a	state	of	matrimony.426	Juno	was	the	queen	of	marriage,	and	her	

jealous	rage	towards	the	objects	of	her	husband’s	attentions	was	frequently	the	subject	

of	or	catalyst	for	many	accounts	described	in	Roman	literature.		

	

In	Ovid’s	Fasti,	we	see	her	transforming	Callisto,	described	as	a	paelex,	into	a	bear	in	

order	to	make	her	ugly.427	Juno	is	similarly	vengeful	towards	Semele,	pregnant	with	

Zeus’	child,	and	describes	the	damage	the	affair,	especially	Semele’s	pregnancy,	has	

done	to	her	marriage	in	Ovid’s	Metamorphoses.428	We	have	a	comparison	drawn	

                                                
424	Perry,	2014,	154.		
425	Gell,	NA	IV.3.3.	See	McGinn,	1991	for	a	study	of	the	complexity	of	the	position	of	freedwomen	and	
concubines	both	as	represented	in	the	law	and	socially.	We	are	aware	that	Augustus’	adultery	reforms	of	
the	lex	Iulia	et	lex	Papia	restricted	the	definition	of	concubine,	while	also	granting	some	legitimacy	to	
certain	types	of	concubinage	(338).	However,	the	broader	definitions	provided	by	some	of	the	jurists	
might	suggest	some	divide	between	that	which	was	de	jure	and	that	which	was	de	facto.	The	evidence	
offered	by	statute	provides	insufficient	guidance	as	to	their	positions,		and	the	explanations	by	various	
jurists	(the	conservative	Atilicinus,	Marcellus,	and	Ulpian,	the	moderate	Papinian,	Marcian,	the	broadly	
interpretative	Paul,	and	the	flexible	yet	obscure	Modestinus)	do	little	to	clarify	the	matter.	McGinn	
describes	how	‘it	is	impossible	to	trace	an	evolution	[of	juristic	opinion]	over	time.’	(437)	We	are	
incapable	of	determining	a	chronological	narrative	of	the	socio-legal	position	of	concubines	from	the	
Roman	Republic	to	the	late	principate,	as	our	main	source	of	evidence	comes	from	jurists	of	the	late	
classical	period.	
426	Gell,	NA	IV.3.3.		
427	Ov.	Fast.	II.179.		
428	Ov.	Met.	III.253-272.		
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between	Juno	and	a	Roman	wife	in	Plautus’	Mercator,	where	the	slave	Syra	informs	her	

mistress	of	a	meretrix	in	the	household,	saying	to	her,	‘i	hac	mecum,	ut	uideas	simul	/	

tuam	Alcumenam	paelicem,	Iuno	mea.’429	Tibullus	also	highlights	the	role	Juno	held	to	the	

Romans	when	he	swears	by	Juno	not	to	break	his	covenant	with	his	lover	by	taking	up	

with	another	woman:	

	

nunc	licet	e	caelo	mittatur	amica	Tibullo,	

mittetur	frustra	deficietque	venus.		

hoc	tibi	sancta	tuae	Iunonis	numina	iuro,	

quae	sola	ante	alios	est	mihi	magna	deos.	

	 	 	 	 	 	 (III,19.13-16)	

[Now,	though	a	mistress	be	sent	to	Tibullus	from	the	skies,	

she	will	be	sent	in	vain,	and	desire	be	extinguished.	This	I	

swear	to	thee	by	thy	Juno’s	holy	power;	for	to	me	is	she	great	

above	all	gods	beside.]	

	

As	such,	it	is	logical	that	these	women	were	not	permitted	to	touch	Juno’s	altar.	Paelices	

both	intruded	on	a	couple’s	relationship	and	were	contaminated	as	‘sexual	common	

property.’430		

	

Livy	provides	an	anecdote	from	the	Second	Punic	War	which	provides	additional	

evidence	as	to	a	religious	divide	between	matronae	and	freedwomen.	He	describes	how	

state	magistrates,	in	response	to	a	series	of	disasters	that	had	befallen	Rome,	first	made	

sacrifices	to	Jupiter,	Juno	and	Minerva,	and	followed	by	ordering	all	the	Roman	matrons	

to	make	an	offering	to	Juno	Regina	and	all	the	freedwomen	to	make	an	offering	to	

Feronia.	431	Feronia	was	an	old	Sabine	goddess,	traditionally	a	patron	of	freedwomen.432	

Perry	points	out	the	obvious	hierarchy	of	the	goddesses	themselves	as	reinforcing	the	

                                                
429	Plaut.	Merc.	689-690.		
430	Richlin,	2014,	227.		
431	Livy	XXII.1.17-19.		
432	Perry.	2014,	mistakenly	identifies	her	as	an	Etruscan	deity.		
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hierarchy	between	the	free	and	freedwomen.433	This	is	an	example	of	the	strict	divide	

by	which	free	and	freedwomen	were	treated	when	it	came	to	Juno’s	religious	practices.		

	

In	such	a	way	it	is	debateable	as	to	whether	married	freedwomen,	or	freedwomen	who	

were	concubines,	could	in	fact	participate	in	the	sacra	to	Juno	Lucina	during	the	

Matronalia.	Despite	the	fact	that	the	definition	of	matrona	could	legally	include	these	

women	and	did	not	require	motherhood,	generally	the	ancient	authors,	in	referring	to	

these	rites,	tie	them	into	the	importance	of	fertility	and	motherhood	to	the	Roman	state,	

and	both	Juno	and	the	Roman	matrons’	roles	in	this.	Ovid,	for	example,	calls	the	women	

current	rather	than	prospective	mothers	(matres	and	parentes).434	That	being	said,	this	

is	contrasted	with	Festus	and	a	scholiast	writing	on	Juvenal,	who	both	refer	to	them	

simply	as	matronae.435	Nonetheless,	childhood	and	the	production	of	legitimate	Roman	

heirs	was	of	vital	importance	for	the	propagation	of	the	Roman	state.436	As	such,	it	is	

apparent	as	to	why	this	festival,	with	its	rites	performed	by	Roman	matrons	for	Juno	

Lucina,	the	goddess	of	childbirth,	was	one	of	the	state’s	most	significant	festivals.	

	

Slaves 
	

Conversely,	there	were	several	religious	activities	for	Juno	which	included	women	from	

every	social	stratum.	While	many	sources	are	led	by	the	prominence	of	the	sacra	

performed	by	the	matronae	to	identify	the	Matronalia	as	a	festival	for	the	matrons,	the	

broad	scope	of	the	festival’s	other	rites	suggest	it	was	important	for	the	entire	

household,	including	slaves.437	Husbands	made	sacrifices	for	the	welfare	of	their	wives	

and	marriages,	an	exchange	of	gifts	occurred	between	friends	and	lovers,	and,	

significantly,	the	slaves	of	a	household	were	served	a	special	feast	by	their	mistresses.438		

                                                
433	Perry,	2014,	133.	Feronia	was	only	imported	into	Rome	in	the	third	century	from	wider	Italy.	As	such,	
Perry’s	argument	that,	to	the	Romans,	Feronia	was	of	lower	divine	rank,	is	consistent	with	this	
considering	that	Juno	was	one	of	the	original	major	gods	syncretised	with	the	Etruscan	Uni.		
434	Ov,	Fast.	III.230,	234,	243.		
435	Festus,	113L,	schol,	9.53.		
436	Dolansky,	2014,	199.	According	to	Cassius	Dio,	LVI.3.3,	Augustus	highlighted	raising	children	as	the	
peak	accomplishment	for	a	wife.		
437	See	Dolansky,	2014,	for	her	article	challenging	the	standard	interpretation	of	the	Matronalia	as	
dominated	by	matrons’	rites.	She	instead	suggests	it	was	much	more	comprehensive,	and	the	participants	
contributed	to	the	welfare	of	the	domus	as	a	whole,	each	group	being	instrumental	to	unity	and	collective	
identity.		
438	Hor.	Carm.	III.8.1;	Solin.	I.35;	Macrob.	Sat.	I.12.7;	Lydus,	Mens.	III.22,	4.22;	Pompon.	Dig.	XIV.1.31.8;		
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Dolanksy	examined	the	feast	of	the	mistresses	serving	the	slaves	as	regards	the	role	of	

the	matron,	particularly	focusing	on	how	it	played	an	important	part	in	her	role	as	a	

domina.439	She	contrasts	the	descriptions	by	the	ancient	authors	of	the	Matronalia	feast	

with	those	of	its	counterpart	feast	of	the	Saturnalia.	In	the	Saturnalia,	the	pater	familias	

feasted	his	slaves	to	demonstrate	his	gratitude	for	their	work,	as	described	by	Solinus,	

‘hi	quasi	gratiam	repensarent	perfecti	laboris’.440	This	is	contrasted	with	the	Matronalia,	

where	Solinus	describes	the	matrons	as	doing	so	in	order	to	excite	obedience	from	the	

slaves,	‘illae	ut	honore	promptius	obsequium	provocarent’.441	She	discusses	how	the	

authors	particularly	show	the	Matronalia	feast	as	occurring	in	the	context	of	the	master-

slave	relationship	as	defined	by	struggle.442	Fear	and	the	inducement	provided	by	the	

feast	were	used	to	elicit	compliance	‘obsequium’.443	Obedient	slaves	were	most	

beneficial	for	the	domus	as	a	whole.	As	this	was	first	and	foremost	the	purpose	for	which	

the	Matronalia	was	intended,	the	feast’s	inclusion	is	consistent.		

	

This	idea	of	inducement	for	compliance	may	be	reflected	in	Dionysius	of	Halicarnassus,	

who	describes	one	of	the	intentions	behind	the	Compitalia,	with	its	similar	inclusion	of	

slaves,	as	being	to	assuage	the	slaves	through	a	great,	solemn	instance	of	humanity.	It	

was	hoped	that	the	slaves,	in	turn,	would	make	themselves	more	agreeable	to	their	

masters	and	to	be	less	cognisant	of	the	severity	of	their	situation:	

	

διὰ	τῶν	θεραπόντων	τοὺς	ἥρωας	ἱλασκόμενοι	καὶ	ἅπαν	τὸ	δοῦλον	

ἀφαιροῦντες	αὐτῶν	ἐν	ταῖς	ἡμέραις	ἐκείναις,	ἵνα	τῇ	φιλανθρωπίᾳ	ταύτῃ	

τιθασσευόμενοι	μέγα	τι	καὶ	σεμνὸν	ἐχούσῃ	χαριέστεροι	γίνωνται	περὶ	τοὺς	

δεσπότας	καὶ	τὰ	λυπηρὰ	τῆς	τύχης	ἧττον	βαρύνωνται. 

	 	 	 	 	 	 	 	 (Ant.	Rom.	IV.14.4.)	

[propitiating	the	heroes	by	the	ministry	of	their	servants,	and	during	these	

days	removing	every	badge	of	their	servitude,	in	order	that	the	slaves,	

being	softened	by	this	instance	of	humanity,	which	has	something	great	

                                                
439	Dolansky,	2014,	201.		
440	Sol.	I.35.		
441	Sol.	I.35.	Macrob.	Sat,	I.12.7.	Macrobius	uses	similar	terms	but	uses	the	slightly	less	demanding	
‘invitarent’	–	suggesting	a	more	amicable	arrangement	-	Dolansky,	2014,	202.		
442	Dolansky,	2014,	202.	
443	Dolansky,	2014,	202.	
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and	solemn	about	it,	may	make	themselves	more	agreeable	to	their	masters	

and	be	less	sensible	of	the	severity	of	their	condition.]	

	

	

Dionysius’	last	point,	that	it	allows	them	to	be	less	cognisant,	βαρύνωνται,	might	imply	a	

touch	of	humanity	in	this	sentiment.	It	was	not	preceding	a	purpose	clause,	so	that	it	

might	read	‘in	order	that	the	slaves	might	be	more	agreeable’,	but	rather	that	they	

themselves	might	derive	some	sense	of	release	from	their	current	state.		

	

Dolansky	also	looked	at	the	feast	‘as	part	of	a	process	by	exploring	the	relationship	of	

commensality	to	socialisation.’444	In	other	words,	it	promoted	unity	and	norms	within	

the	household	which	would	be	the	most	beneficial	position	for	the	domus	in	order	for	

the	overall	advancement	of	the	household	and,	on	a	grander	scheme,	Rome	itself.445	

Dolansky	examined	the	Matronalia	in	the	place	of	‘transgressing	commensality’,	with	a	

role	reversal	which	led	to	a	temporary	relinquishment	of	norms	which,	through	its	

obviously	contrived	nature,	in	fact	reaffirmed	the	established	structure	of	the	

household.446		

	

Dolanksy	is	focusing	on	the	role	of	the	Matronalia	for	those	who	held	the	power,	rather	

than	for	the	slaves	who,	for	a	brief	moment,	were	included,	and	in	fact	revered,	within	

Rome’s	religious	framework.	She	focuses	on	the	theory	that	seems	to	be	prevalent	

amongst	the	ancient	authors	–	the	idea	of	the	women	of	the	household,	and	in	fact	Rome	

itself,	being	pitted	against	each	other	in	a	war	divided	into	the	powerful	and	powerless:	

those	who	are	sexually	chaste	and	those	who	are	sexually	polluted.447	We	see	an	

example	of	this	antagonism	held	amongst	elite	women	through	the	voice	of	Sulpicia:		

	

sit	tibi	cura	togae	potior	pressumque	quasillo	

scortum	quam	Servi	filia	Sulpicia:		

solliciti	sunt	pro	nobis,	quibus	ilia	doloris,	

                                                
444	Dolansky,	2014,	202.	
445	Dolansky,	2014,	203.		
446	Dolansky,	2014,	203.	
447	For	more	on	how	the	sources	set	women	across	the	class	divide	against	each	other,	see	Richlin,	2014,	
227.		
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ne	cedam	ignoto,	maxima	causa,	toro.	 	

	 	 	 	 	 (III.16.3-6)	

[For	thee	toga	and	strumpet	loaded	with	wool-basket	may	be	

worthier	of	thy	preference	than	Sulpicia,	Servius’	daughter.	

But	they	are	distressed	in	my	behalf,	to	whom	this	is	the	

greatest	cause	of	pain,	that	I	may	yield	my	place	to	an	ignoble	

rival.]	

	

	Amy	Richlin	transfers	this	idea	across	to	women’s	religion,	describing	how	it	was	

shaped	by	the	need	of	matronae	to	indicate	their	superiority	to	slave	women.448	

	

However,	the	Nonae	Caprotinae	imply	a	contrasting	perspective	as	to	the	sentiments	of	

slave	women	towards	their	owners,	and	towards	the	state	itself.	This	fertility	festival	

was	held	on	the	seventh	of	July,	in	honour	of	Juno	Caprotina,	and	involved	a	partial	re-

enactment	of	features	of	its	aetiology	including	a	feast,	mock	battle,	and	sacrifice	to	Juno	

Caprotina,	all	of	which	featured	female	slaves.449	The	festival	is	described	by	several	

ancient	sources	as	stemming	from	a	time	when,	during	an	enemy	assault	of	the	city,	the	

slave	women	voluntarily	substituted	themselves	for	their	mistresses,	sparing	them	from	

rape,	and	eventually	leading	to	the	enemy’s	defeat,	when	this	enemy	demanded	the	

matres	familiae	et	virgines	of	the	city	be	handed	over.450	Macrobius	describes	how	the	

fertility	festival	to	Juno	Caprotina	was	‘in	memoriam	benignae	/	virtutis,	quae	in	

ancillarum	animis	pro	conservatione	publicae	/	dignitatis	apparuit.’451	The	senate,	in	

response	to	their	actions,	granted	the	slaves	their	freedom,	dowries,	and	the	fine	

garments	they	had	worn	in	disguise.452		

	

This	festival	intimates	a	more	positive	relationship	between	the	slaves	and	their	

mistresses	than	is	otherwise	suggested.	The	slaves	acted	selflessly	for	the	good	of	their	

mistresses	and	for	Rome	itself,	indicating	a	sense	of	loyalty	to	both.	How	much	this	aetion	

has	any	basis	in	fact	is	open	to	interpretation.	However,	the	very	existence	of	the	festival	

                                                
448	Richlin,	2014,	231.		
449	Plut.	Vit.	Cam.	XXXIII.6,	Vit.	Rom.	XXIX.6.		
450	Macrob.	Sat.	I.11.36-40,	3.2.14;	Plut.	Vit.	Cam.	XXXIII.		
451	Macrob.	Sat.	I.11.36.		
452	Macrob.	Sat.	I.11.40.		
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itself	indicates	a	different	perspective	of	the	place	of	slave	women	in	society	than	

otherwise	propounded	by	the	ancient	authors.	The	sacrifice	was	presented	to	Juno	by	

both	the	matrons	and	slave	women	beneath	a	fig	tree.453	This	is	one	of	the	few	examples	

we	have	of	slave	women	being	permitted	to	carry	out	a	sacrifice	to	a	major	state	deity	

themselves.	The	fact	that	it	was	a	fertility	festival	implies	the	importance	of	fertility	for	

slave	women	as	well	as	free.	Childbirth	was	clearly	important	to	slave	women,	despite	

their	children	being	born	into	servitude.	The	ability	to	bear	children	was	praised	

amongst	women	of	all	ranks,	including	slaves.454	Thus	we	see	female	slaves	actively	

participating	in	worship	of	Juno,	and	engaging	in	the	benefits	that	worship	offered.	The	

slaves	had	the	potential	to	be	unified	with	those	who	held	power	in	a	shared	loyalty	to	

Rome	and	to	the	domus.		

	

Minerva 
	
Analysis	of	the	city	of	Rome’s	CIL	VI	dedicatory	inscriptions	to	Minerva	suggests	that	

Minerva	was	particularly	popular	amongst	free	men	and	collegia.	There	were	thirteen	

inscriptions	(outside	of	those	from	militum)	to	Minerva,	of	which	two	were	from	

collegia,	four	were	unidentified,	six	were	from	a	free	man,	and	one	from	a	freedman.	No	

individual	dedicatory	inscriptions	from	a	woman	of	any	class	to	Minerva	were	found	

from	the	city	of	Rome,	and	again	none	from	any	individual	slave.		

	

Collegia 
	

Minerva	was	the	patron	goddess	of	many	collegia,	and	as	such,	had	a	strong	base	of	

worshippers	amongst	the	lower-class	plebeians	as	well	as	freedmen.	As	discussed	

previously,	Minerva	was	the	patron	of	collegium	for	tibicines.	We	also	see	her	honoured	

by	the	collegium	of	cornicines	(hornplayers):		

	

Miner[vae]	/	donum	[dat]	/	conlegi[um]	[cor]	/	nicin[um]		

                                                
453	Varro,	Ling.	VI.18;	Macrob.	Sat.	I.11.36-40.		
454	Columella,	Rust.	I.8.11.	Columella	describes	how	women	who	were	unusually	prolific	ought	to	be	
rewarded,	granted	exemptions	from	work	and	even	freedom	after	rearing	many	children.	Such	reward	of	
fecundity	is	reminiscent	of	the	child-birth	promotion	among	Rome’s	free	population	in	Augustus’	Lex	Julia	
et	Papia-Poppaea.		
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(CIL	VI	524)	

[The	college	of	trumpeters	dedicates	this	offering	to	Minerva.]	

	

Minerva	also	received	a	dedication	from	the	college	of	builders:		

	

Miner[vae]	/	sac[r](um)	/	col(legium)	f[abri	tignuarii].		

(CIL	VI	36817)	

[The	college	of	builders	(dedicated	this	sacrifice)	to	Minerva.		

	

Finally,	we	see	a	dedication	to	Minerva	from	the	will	of	a	freedman,	for	the	health	of	the	

emperor	Hadrian	and	the	Collegium	Aelianus:		

	

imp(eratori)	Caesari	Hadriano	/	Aug(usto)	n(ostro)	coll[e]g(io)	

Aelianorum	/	sanctissimo	Minervae	salu[ti]	/	Amaracus	Aug(usti)	

lib(ertus)	ex	testamen(to)	d(onum)	d(at)	

(CIL	VI	978)	

[Amaracus	freedman	of	Augustus	dedicated	this	from	his	will	to	Minerva,	

for	the	health	of	our	emperor	Caesar	Hadrian	Augustus	and	the	most	

sacred	college	of	Aelianus.455]		

	

As	outlined	in	chapter	one,	Minerva’s	main	festival,	the	Quinquatrus,	was	celebrated	by	

all	those	whose	vocations	fell	under	her	protection,	the	list	of	which	was	lengthy,	and	

spanned	across	society	to	include	all	classes,	as	well	as	women	and	children	in	their	

capacity	as	spinners	and	weavers.456	As	goddess	of	wisdom	in	warfare,	she	was	also	

popular	with	the	military,	receiving	many	dedications	from	veterans.	As	such,	Minerva	

was	a	deity	to	which	many	facets	of	society	felt	a	claim,	either	individually,	or	within	a	

corporate	collegium.		

	

The	collegia	were	frequently	involved	in	some	form	of	religious	activity.	Aside	from	

those	dedications	found	in	the	city	of	Rome,	we	have	dedications	from	outside	of	Rome	

                                                
455	Bendlin,	2011,	222:	the	collegium	Aelianus	appears	to	have	been	one	of	the	collegia	salutare,	collegia	
which	reflected	loyalty	to	the	imperial	centre.		
456	Ov.	Fast.	VI.	693-710.		
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and	references	from	literature	indicating	that	the	humblest	of	trade	guilds	worshipped	

Minerva,	including	the	guild	for	actors	and	scribes	as	well	as	the	fullers	of	Spoleto.457	

Treggiari	describes	how	in	the	humblest	collegia,	the	freedmen	likely	outnumbered	

freeborn,	as	the	dedicatory	inscriptions	primarily	had	freed	magistri	and	slave	

ministri.458	Even	when	ingenui	were	involved	in	a	particular	trade,	they	often	had	their	

freedmen	represent	them	in	a	collegium,	which	may	have	stemmed	from	the	fact	that	

freedmen,	excluded	from	other	political	or	religious	pursuits,	had	the	time	and	ambition	

for	collegia	committees.459		

	

It	is	likely,	then,	that	freedmen	and	slaves	utilised	the	collegia	and	worship	of	Minerva	

to	provide	an	opportunity	for	upward	mobility	that	other	sectors	of	society	did	not.460	

By	indicating	their	willingness	to	dedicate	their	time	and	funds	to	the	community	and	to	

Rome’s	deities,	they	were	able	to	gain	a	foothold	in	and	eventually	shape	a	society	that	

excluded	them	from	advancement	in	the	avenues	usually	associated	with	power.	In	this	

way	they	were	able	to	earn	a	sense	of	security	in	being	connected	with	others	as	well	as	

the	security	of	being	protected	by	one	of	Rome’s	foremost	deities.		

	

When	it	came	to	freedwomen,	where	possible,	they	took	advantage	of	the	opportunities	

that	priesthood	provided	in	order	to	advance	their	own	positions	in	society.	Holding	a	

priesthood	often	gave	them	the	ability	to	circulate	with	their	social	‘superiors’.	It	also	

provided	women	with	an	otherwise	inaccessible	opportunity	for	acceptable	visibility.	

As	discussed	previously,	freedwomen	were	so	often	depicted	by	the	elite	sources	in	a	

negative	light.	As	such,	an	official	religious	appointment	was	an	especially	rare	and	

valuable	opportunity	to	build	a	positive	standing	within	the	community.		

	

	Within	an	official	capacity,	outside	of	Rome	we	are	witness	to	a	second	century	A.D.	

example	from	Antipolis	of	a	freedwoman	holding	the	position	of	sacerdos	Minervae	et	

Dianae,	and	erecting	a	statue	in	her	husband’s	honour:		

	

                                                
457	Fest.	492.22;	CIL	I	1406.		
458	Treggiari,	1969,	202.		
459	Treggiari,	1969,	202.	
460	Kleijwegt,	2001,	195.		
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Ma[----]	/	Ma[rc]ellae	/	sa[ce]rdot(i)	Mi/n[e]rvae	et	Dia/nae,	in	

honor(em)	/	Calpurni(i)	Her/metis,	marit(i)	eius	/	IIIIIIviri	Aug(ustales)	

cor(porati)	A(ntipolitani)	

(ILN	2,	A,	15)	

[To	Ma…	Marcella,	priestess	of	Minerva	and	Diana,	in	honour	of	

Calpurnius	Hermes,	her	husband,	the	sevirs	augustales	corporati	of	

Antipolis	(erected	this).]461	

	

Marcella’s	husband	was	an	augustalis,	an	association	of	the	seviri,	a	group	usually	

consisting	of	freedmen.	If	Calpurnius	Hermes	was	a	freedman	himself,	it	is	likely	that	

Marcella	was	of	the	same	social	status.	The	augustales	held	wealth	and	social	standing	

within	their	communities,	frequently	receiving	public	honours,	but	they	were	not	of	

elite	status.462	As	the	wife	of	an	augustalis,	Marcella	was	a	freedwoman	who	already	

held	auctoritas	within	her	community.463	Her	position	as	a	sacerdos	of	the	joint	cult	of	

Minerva	and	Diana	is	consistent	with	her	social	standing.	Marcella	provides	an	example	

of	a	freedwoman	holding	the	position	of	sacerdos,	a	relatively	high-ranking	priestess,	

within	the	cult	of	Minerva	and	Diana.	However,	her	position	is	a	relative	outlier	

compared	to	the	majority	of	female	sacerdotes.		

	

Gaspar	conducted	a	survey	of	female-held	priesthoods	in	the	western	Roman	Empire,	

spanning	from	the	first	century	B.C.	to	the	third	century	A.D.,	and	determined	that	social	

hierarchy	was	definitively	reflected	in	priestly	hierarchy.464	The	majority	of	prestigious	

priesthoods,	like	flaminica	or	sacerdos	publica,	of	the	important	Roman	deities	or	city	

goddesses,	were	held	by	senatorial	class	women;	public	priesthoods	of	the	same	deities	

were	held	by	equestrian	class	women;	decurial	women	served	as	sacerdotes	publicae	or	

various	cults;	plebeian	women	served	local	or	Roman	deities;	and	libertae	and	servae	

most	frequently	held	subordinate	religious	offices.465	Marcella	provides	evidence	for	the	

fact	that	even	among	the	exceptional	freedwomen	who	held	prestigious	official	titles,	

these	women	commonly	had	other	forms	of	access	to	power,	in	this	case	wealth.	Gaspar	

                                                
461	Trans.	Gaspar,	2012,	187.		
462	Hemelrijk,	2015,	64.		
463	Ostrow,	1985,	66;	D’Arms,	2000,	128;	Gaspar,	2012,	187.	
464	Gaspar,	2012,	186.		
465	Gaspar,	2012,	186.	
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phrases	it	eloquently	when	she	describes	religion	as	not	only	reflecting	the	socio-

political	order,	but	also	forming	it.466	That	being	said,	as	the	above	review	shows,	there	

were	limitations	to	how	far	money	or	social	standing	could	propel	a	woman’s	official	

religious	capacity.		

	

Outside	of	the	official	capacity,	an	interesting	example	of	the	lower	echelons	

repurposing	religious	worship	of	Minerva	to	suit	their	own	interests	is	found	in	a	fresco	

from	Pompeii.467	The	fresco	was	found	on	the	façade	of	a	shop	on	the	Via	di	Mercurio,	a	

busy	road	connected	to	the	Forum.	The	fresco	is	damaged,	but	it	is	possible	to	make	out	

a	procession	of	the	carpenters.	Four	individuals	bear	a	litter,	on	which	there	is	a	display	

of	a	statue	of	Minerva	(partially	depicted	at	the	far	left),	three	carpenters	engaged	in	

their	trade,	and	a	representation	of	Daedalus	and	Perdix.	Joshel	and	Petersen	describe	

this	as	a	religious	procession	which	could	have	occurred	on	any	road,	including	the	one	

on	which	it	was	found.468	Joshel	and	Petersen	paint	a	vivid	picture,	assisted	by	the	

Roman	satirists,	of	the	pandemonium	of	the	streets	through	which	the	procession	

would	have	advanced:	they	cite	references	to	the	clamour	coming	from	shops	and	the	

crowd,	the	reek	produced	by	the	sewage,	rubbish,	fullers,	and	food	stores,	and	the	

pandemonium	of	the	turba	as	it	surged	through	the	urban	streets.469	Juvenal	highlights	

the	gulf	between	the	elite	carried	in	litters	above	the	crowd,	and	the	turba	filling	the	

street	below.470	Everyone	aside	from	the	elite	is	invisible	within	the	faceless	crowd.471		

	

The	streets	are	where	the	turba	rule.	While	the	elite	stick	out,	the	turba,	consisting	of	

Roman	society’s	lowest	strata,	is	the	loudest,	most	visible	presence	as	a	whole.	It	is	here	

that	those	who	are	neither	seen	nor	heard	by	society	are	in	control.	It	is	also	to	here	that	

they	bring	their	religious	processions,	in	order	to	honour	the	gods	who	are	of	

importance	to	them.	It	is	thus	that	we	see	the	carpenters	honouring	Minerva,	patron	of	

so	many	guilds	of	the	lower	elements	of	society.	In	religious	processions	the	deities	are	

held	on	a	litter	above	the	crowd	in	a	way	resembling	the	litters	of	the	elite.	As	such,	the	

                                                
466	Gaspar,	2012,	186.	
467	Fresco	of	the	carpenter’s	procession	(shop	VI.7.8-II,	Pompeii,	first	century	(MANN	inv.	8991).	See	
photo	on	page	40.		
468	Joshel	and	Petersen,	2014,	91.		
469	Mart,	XII.57;	Joshel	and	Petersen,	2014,	94.	
470	Juv.	III.239-56.		
471	Joshel	and	Petersen,	2014,	94.		
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litter	in	some	ways	maintains	the	structural	dichotomy	between	the	social	classes.	This	

might	seem	apposite	for	Minerva	as	a	member	of	the	‘elite’	Capitoline	Triad.	As	a	patron	

of	the	various	collegia	and	guilds	that	worshipped	her,	she	shares	a	likeness	with	the	

elite	Roman	patrons	of	the	freedmen,	slaves,	and	lower-class	plebeians	who	filled	the	

ranks	of	these	groups	and	the	turba.	At	the	same	time,	Minerva	is	entering	the	street	

into	the	sphere	of	the	non-elite.	She	is	brought	into	their	realm	and,	for	the	duration	of	

the	procession,	assumes	her	role	as	goddess	of	the	humble.	During	these	processions,	

the	lower	social	strata	claim	Minerva	for	their	own,	as	a	deity	to	whom	they	have	a	

personal	affiliation,	rather	than	as	a	removed	deity	of	Rome’s	elite.			

	

Conclusions 
	

From	performing	a	survey	of	the	epigraphical	and	literary	evidence	on	the	involvement	

of	women,	freedmen,	and	slaves	with	the	deities	of	the	Triad,	this	chapter	has	drawn	

several	conclusions.	The	evidence	reveals	a	greater	level	of	participation	by	both	

women	and	freedmen	than	previously	suggested.	This	would	suggest	the	deities	were	

not	a	religion	exclusively	for	the	elite,	but	that	in	their	personal	forms	especially,	every	

social	sphere	participated	with	them	in	some	way.	The	main	conclusion	drawn	from	the	

evidence	is	that	the	division	between	slave	and	free	was	the	biggest	determinant	in	a	

person’s	capacity	to	engage	with	a	particular	deity.	The	second	biggest	determinant	was	

wealth.	A	pecuniary	disadvantage	limited	the	capacity	for	many	of	the	financially-

dependent	forms	of	religious	participation,	such	as	dedications	and	sacrifices.	This	is	

not	to	say	that	slaves	and	the	impoverished	of	society	were	not	able	to	engage	with	

these	deities:	the	festivals	for	the	deities	reflect	otherwise.	Their	engagement	was	

curtailed	to	a	great	extent.	However,	the	festivals	and	public	forms	of	worship	gave	an	

access	to	Jupiter,	Juno	and	Minerva	that	was	in	some	ways	exclusive	to	the	non-elite.		
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Pompeiian	fresco	representing	a	procession	of	the	carpenters.	Shop	VI.7.8-11.	First	

century	A.D.	MANN	inv.	8991.	Photo:	Mondadori	Electa	Archive,	Milan	/	Luciano	

Pedicini.	
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Conclusions 
	

There	are	several	important	conclusions	to	be	drawn	from	the	various	ways	in	which	

Roman	social	groups	participated	in	the	cult	of	the	Capitoline	Triad.	The	first	chapter	

explored	the	debates	surrounding	the	origins	of	the	Triad	and	determined	that	the	

‘Roman’	Capitoline	Triad	is	a	city-of-Rome	specific	version	which	originated	from	a	

wider	pan-Mediterranean	religious	matrix.	This	version	of	the	Triad	evolved	with	the	

evolution	of	Roman	identity,	and	it	was	this	Triad	that	was	shared	throughout	and	

became	prominent	in	the	provinces.	This	chapter	showed	how	the	Triad	was	directly	

associated	with	the	longevity	and	power	of	Rome	itself,	and	the	Triad’s	patronage	of	

Rome	correlated	with	Rome’s	might.	The	chapter	finished	by	showing	how	the	

individual	roles	of	the	deities	allowed	for	a	more	personal	relationship	with	various	

social	groups.		

	

After	demonstrating	how	closely	the	Capitoline	Triad	was	associated	with	the	mos	

maiorum,	the	second	chapter	proceeded	to	establish	how	social	groups	outside	of	the	

elite-male	sphere	were	active	participants	in	and	contributors	to	the	cultus	and	religio	

required	for	the	maintenance	of	Rome’s	relationship	with	this	key	religious	structure.	

These	were	established	in	refutation	of	the	assertion	made	by	some	scholars	that	it	was	

the	elites	who	shouldered	the	burden	of	the	state’s	do	ut	des	relationship	with	the	gods,	

and	that	by	implication	all	others	were	simply	passive	spectators	who	benefited	from	

the	diligence	of	the	elite.		

	

I	laid	out	the	various	participants	in	the	religious	procession	and	analysed	how	the	

inclusivity	of	the	event	led	to	a	simultaneous	breakdown	and	maintenance	of	Roman	

social	structure.	The	traditional	Roman	social	structure	was	replicated	through	the	

hierarchical	order	of	the	pompa.	However,	it	diverged	from	other	areas	of	public	

spectacle	or	engagement	in	Roman	society	in	that	the	pompa	required	a	unification	of	

various	social	groups	as	active	participants.	It	broke	down	the	strict	class	divide	

between	actors	and	spectators	usually	witnessed	in	public	displays.	The	pompa	reflects	

a	reality	of	Roman	society:	religious	equality	did	not	exist,	but	every	social	group	did	

have	a	role	within	state	religion.	Roman	theology	indicates	a	form	of	universality,	over	

which	Rome’s	societal	structures	were	founded.	It	is	this	combination	of	religious	ethos	
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and	regimented	societal	structure	that	forms	the	Roman’s	religio	for	the	Triad.	I	

concluded	that	as	Romans	partially	constructed	their	theology	through	ritual,	the	

various	social	groups	who	participated	in	festivals	and	other	forms	of	public	worship	

for	the	Triad	were	engaged	in	shaping	Roman	civic	theology.		

	

The	next	section	of	the	chapter	explored	the	contentious	definitions	of	public	and	

private	in	relation	to	the	space	around	the	Triad,	as	well	as	exploring	women	in	religion.	

Through	examination	of	several	famous	examples	of	Roman	women	interacting	with	the	

Triad,	I	concluded	that	women	exploited	the	ambiguity	of	the	space	around	the	Triad.	

The	sources	demonstrated	that	the	one	stable	area	of	acceptability	for	women	to	be	

public	and	active	was	in	religion.	I	argued	that	this	was	because	religion	was	the	one	

area	of	social	influence	that	was	not	threatening	for	the	ruling	elite	to	share.	Due	to	the	

limitations	placed	upon	the	social	and	political	capacities	of	those	outside	of	the	elite-

male	sphere,	even	those	who	had	great	religious	influence	were	generally	incapable	of	

threatening	elite	power	structures.	Any	power	they	obtained	within	this	system	was	

therefore	not	true	power,	as	the	system	was	innately	designed	to	limit	their	capacities.	I	

showed	that	the	only	true	power	they	exhibited	was	when	they	distorted	the	purpose	of	

the	system	by	testing	the	boundaries	of	acceptability.	The	disconcerting	effect	this	had	

on	the	ruling	elite	is	reflected	in	the	rebuke	such	actions	spawned	from	the	ancient	

authors.		

	

The	final	part	of	chapter	two	looked	at	the	construction	and	dedication	of	capitolia	in	

North	Africa	under	the	empire	as	part	of	Roman	engagement	with	the	Triad.	The	

building	of	capitolia	provided	an	opportunity	for	Roman	provincial	towns	to	associate	

themselves	with	concepts	of	Romanitas	and	the	empire.	In	this	examination,	I	argued	

that	it	is	not	necessary	to	draw	a	distinction	between	political	ingratiation	and	religious	

dedication,	as	religion	is	now	generally	considered	with	regard	to	the	Roman	

conception	of	congruity	between	the	civic	and	the	divine	order.	This	section	of	the	

chapter	included	an	in-depth	analysis	of	Cornelia	Valentina,	a	rare	example	of	a	woman	

demonstrating	euergetism	through	dedicating	a	capitolium.	She	utilised	her	societal	and	

pecuniary	advantages	in	order	to	advance	herself	and	her	family	within	Roman	society.		

In	the	concluding	chapter,	I	examined	the	participation	of	underrepresented	groups	in	

the	worship	of	the	three	deities	of	the	Triad,	outside	of	their	triadic	form.	I	did	this	
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through	a	survey	of	the	literary	and	epigraphical	evidence	of	the	involvement	of	women,	

freedmen,	and	slaves	in	the	city	of	Rome.	The	inclusion	of	epigraphical	evidence	allowed	

me	to	paint	a	clearer	picture	of	the	position	of	the	groups	that	had	been	

underrepresented	in	the	literature,	as	it	is	a	form	of	evidence	not	tainted	to	the	same	

degree	–	though	it	is	still	impacted	–	by	the	bias	and	assumptions	of	its	creators.	

	

The	chapter	was	divided	into	sections	for	each	deity.	The	study	of	engagement	with	

Jupiter	indicated	a	high	level	of	participation	by	freedmen.	The	inscriptions	revealed	a	

number	of	dedications,	both	individually	and	within	collegia.	The	dedications	indicated	

that	freedmen	often	chose	to	engage	with	Jupiter	in	a	way	that	had	significance	to	them.	

Dedications	to	Jupiter	Optimus	Maximus	were	the	most	common,	indicating	that	

freedmen	wanted	to	engage	and	be	seen	to	be	engaging	with	Rome’s	state	religion.	The	

dedications	also	revealed	that	freedmen	actively	participated	in	state	religion	as	

magistri	within	the	collegium	tibicinum,	a	collegium	that	was	highly	esteemed	in	Roman	

society	and	which	conveyed	several	significant	religious	advantages	to	its	members,	as	

corroborated	by	the	literary	evidence.		

	

The	study	of	Jupiter	also	disproved	any	suggestion	that	Jupiter	was	a	‘men’s’	deity	due	

to	his	associations	with	rulership,	politics	and	war	and	that	consequently	women	did	

not	engage	with	him.	This	was	supported	by	both	the	epigraphical	evidence	and	by	a	

reinterpretation	of	the	literary	evidence.	I	firstly	re-examined	the	role	of	the	flaminica	

Dialis,	and	concluded	that	scholarship	has	undervalued	her	role	in	the	past.	The	

flaminica	was	not	just	adjunct	to	her	husband;	she	was	a	high-level	priestess	in	her	own	

right	and	played	a	crucial	role	in	religio	for	Jupiter.	The	flaminate	consisted	of	a	single	

priesthood	which	required	a	unified	team	to	fulfil	its	duties.		

	

Aside	from	the	role	of	the	flaminica,	a	survey	of	the	epigraphical	evidence	revealed	

several	dedications	by	women,	both	free	and	freed,	to	Jupiter.	The	dedications	revealed	

that	once	again	Jupiter	Optimus	Maximus	was	the	most	common	form	by	which	Jupiter	

was	worshipped,	refuting	the	idea	that	women	did	not	engage	with	his	political,	state	

role.		
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From	the	study	of	engagement	with	Juno,	I	once	again	refuted	previous	assumptions	as	

to	who	was	engaging	with	this	deity.	Just	as	Jupiter	was	perceived	as	a	‘men’s’	deity,	so	

too	Juno	was	perceived	as	a	‘women’s	deity’,	particularly	a	free	women’s	deity.	

Conversely,	the	epigraphic	evidence	demonstrated	that	many	men,	including	freedmen,	

dedicated	inscriptions	to	her.	With	regard	to	women,	the	inscriptions	reveal	that	both	

freed	and	free	women	engaged	with	Juno.	This	demonstrates	that	Roman	religious	

activity	differed	from	the	literary	representations	of	Juno	as	a	goddess	antagonistic	

towards,	and	sometimes	exclusive	to	certain	women	based	on	social	and	sexual	

classifications.		

	

This	section	included	an	analysis	of	the	Matronalia,	from	which	I	concluded	that	the	

legal	definitions	of	matrona	provided	by	the	ancient	sources	suggested	that	it	should	be	

interpreted	more	on	the	basis	of	moral	or	sexual	status,	rather	than	free	or	marital	

status.	Legally,	this	might	suggest	freedwomen,	including	some	monogamous	

concubines,	were	classed	as	matronae,	and	possibly	as	such	to	participate	in	the	main	

rites	of	the	Matronalia.	However,	the	literary	sources	also	revealed	a	stark	contrast	

between	a	freedwoman’s	legal	and	social	status,	as	the	law’s	representation	of	their	

societal	position	presented	an	idealised	version	of	their	integration	into	society.	The	

often-derogatory	portrayals	of	freedwomen	by	the	ancient	authors	suggest	the	social	

stigma	which	attached	to	them,	at	least	in	the	eyes	of	elite	men.	As	such,	it	is	uncertain	

whether	they	would	have	indeed	participated	in	the	sacra	to	Juno	Lucina	during	the	

Matronalia.	The	study	of	the	Matronalia	also	demonstrated	that	the	other	rites	of	the	

festival	suggest	the	worship	of	Juno	Lucina	involved	all	members	of	the	household,	

including	slaves.	That	being	said,	from	examining	the	literary	sources	I	concluded	that	

even	the	elements	of	the	Matronalia	such	as	the	serving	of	the	slaves	by	their	mistresses	

were	defined	by	the	master-slave	struggle.		

	

This	was	contrasted	with	the	Nonae	Caprotinae,	held	in	honour	of	Juno	Caprotina,	

which	was	heavily	centred	around,	and	honoured	the	role	of,	female	slaves	in	the	

sacrifice	they	historically	made	for	their	mistresses.	The	festival	included	slave	and	free	

women	making	a	sacrifice	together	for	fertility,	suggesting	a	more	positive	relationship	

between	free	and	slave	women	than	traditionally	represented	in	the	literary	sources,	as	

well	as	reflecting	Juno’s	importance	as	a	goddess	of	fertility	to	all	Roman	society.		
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The	final	section	of	this	chapter	examined	engagement	with	Minerva,	which	revealed	

that	she	was	most	popular	amongst	free	men	and	collegia.	Because	she	was	the	patron	

goddess	of	many	collegia,	we	see	many	of	them	making	dedications	to	her.	I	concluded	

that	both	freedmen	and	slaves	utilised	the	upward	mobility	provided	by	the	religious	

worship	of	Minerva	within	collegia	not	attainable	elsewhere.	The	epigraphical	evidence	

also	demonstrated	that	freedwomen	similarly	utilised	priesthoods	of	Minerva	in	order	

to	circulate	with	their	social	‘superiors’.	Finally,	I	examined	how	Rome’s	lowest	strata	

took	advantage	of	Minerva’s	associations	with	crafts	and	trades	to	stake	a	claim	to	one	

of	the	primary	goddesses	of	the	state.	Through	acts	of	public	worship	such	as	religious	

processions,	they	were	able	to	take	religion	into	their	own	hands	and	shape	the	

narrative	by	drawing	the	goddess	into	their	domain,	the	streets.		

	

With	regard	to	the	axes	that	are	most	oppressive	in	limiting	access	to	the	Triad,	I	have	

reached	two	conclusions.	The	first	is	that	the	most	divisive	axis	was	found	between	

slave	and	free.	Servitude	created	the	greatest	constraint	on	the	ability	of	the	individual	

to	engage	with	the	Triad,	as	slaves	were	impacted	by	multiple	axes	of	intersectionality	

which	compounded	their	inability	to	access	religious	engagement	with	the	primary	

deities	of	the	state.	Many	of	the	forms	of	engagement	with	Jupiter,	Juno	and	Minerva	

either	prioritised	those	with	free	status	or	required	a	certain	level	of	pecuniary	capacity	

for	dedications.	This	leads	to	the	second	conclusion	that	the	second	most	divisive	axis	

was	found	between	those	with	and	without	financial	capacity	to	engage	in	the	monetary	

forms	of	engagement	with	the	deities.	The	dedications	by	affluent	freed-people	suggest	

that	there	was	no	class-based	restriction	for	dedications	to	the	deities,	however,	often	a	

person’s	class	corresponded	with	poverty,	which	then	limited	their	capacity	to	engage	

with	these	deities	in	that	manner.			

	

However,	in	some	form,	public	forms	of	worship	such	as	festivals	provided	a	reprieve	

from	these	limitations.	They	also	gave	those	outside	of	the	elite	male	sphere	the	

opportunity	to	join	the	discourse	of	civic	theology	and,	occasionally,	to	reclaim	the	

deities	for	themselves,	or	to	utilise	the	access	they	provided.	
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