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Plenary lecture

From Accusation to Narration: The Transformation of senna
in Islendinga pcettir

Elena Gurevich, Institute of World Literature, Russian Academy of Sciences

The paper deals with the transformation of the genre of verbal duelling (senna) in the stories
of Icelanders abroad, the so-called utanferdar peettir. Senna is a stylised verbal duelling,
which from the first phrase to the last develops according to a traditional pattern elaborated in
every detail. One of the most vivid examples of the senna-pattern in Old Icelandic literature is
provided by Olkofra pattr. In Sneglu-Halla pattr (ch.6), where the quarrel of two rivals, the
skalds of Haraldr Hardradi, is described, the senna acquires some novel features. First of all,
the important role in the conflict is given to the representative of the audience, whereas the
audience in the senna is always silent and only watching the development of the debate. In
this case the spokesperson happens to be the konungr himself. The whole argument of the
skalds is guided by the king’s questions and remarks and their assaults take place only with
his sanction. However, the most significant innovation in Sneglu-Halla pattr is that, instead of
the — not always completely articulated — remarks about the opponents’ past (or hints about
some shameful past events) which are typically found in senna, a detailed linear retrospective
story is introduced, similar to other first-person narratives which can occur in utanferdar pcet-
tir. There are good grounds for believing that one of the reasons for this transformation con-
sists in the impossibility of appealing to the collective memory. This arises as a consequence
of the inclusion of a verbal duel between heroes who are Icelanders into a narrative whose
action is set in Norway; hence the other characters of the story, who are witnesses of the un-
folding scene, do not possess any preliminary information about the relevant past events. A no
less important influence on the transformation of the senna in Sneglu-Halla pattr is exerted by
another genre, the anecdote.



Plenary lecture

Old Norse Texts as Performance

Lars Lonnroth, Department of Literature, History of Ideas and Religion,
University of Gothenburg, Sweden

In recent years some scholars, inspired by speech act theory or performance theory, have ana-
lysed Old Norse texts as performative acts in which the words are used not only to convey
meaning but to achieve specific results with people in a social context. One may, for example,
analyse a court scene in a saga as an exemplary piece of judicial action, an exchange of insults
as a method of provoking violence, a skaldic drdpa as an act of rhetorical celebration, or a
galdr as a magic ritual aimed at destroying one’s enemy.

Such studies may become even more interesting, however, if they are combined with some
consideration of how the Old Norse texts were originally performed in front of an audience.
Were they, for example, recited, chanted, or sung to the accompaniment of a musical instru-
ment? Were they dramatically enacted by one or more actors? Who were the performers, and
how did these performers relate to their audience? In my book Den dubbla scenen: Muntlig
diktning fran Eddan till ABBA (1978), I tried to answer such questions, and other scholars
have since that time provided interesting new answers. A new and partly updated edition of
Den dubbla scenen came out in 2008, but there are still many unsolved problems that deserve
to be further discussed with regard to the oral performance of Eddic poems, skaldic poems,
and sagas during the early Middle Ages.

My lecture will discuss some saga passages in which the performance of the saga charac-
ters is likely to have merged with the performance of the actual saga as it was told or read
aloud to its audience, thus creating what I refer to as a ”double scene”, in which the narrative
and its narration become almost indistinguishable.



Plenary lecture

Ynglingatal: A Minimalist Interpretation

John McKinnell, Durham University, England

Ynglingatal is usually read alongside the prose account of the early Swedish and Norwegian
kings in Ynglinga saga, in which it is embedded, and sometimes also in conjunction with
other prose sources that date from the twelfth and thirteenth centuries. Understandably, most
commentators have tended to interpret the poem though the eyes of Snorri (or whoever the
writer of Ynglinga saga was), but in this paper I will try to limit my discussion to the poetic
text itself. Admittedly, we have to depend on the prose writers for the order of stanzas, since
bjo0dlfr (as I shall call the poet) does not explicitly say that any of the kings he names is the
immediate successor of any other; there are also some textual variants which seem to have
been intended by later medieval revisers to modify the reputations of particular kings. How-
ever, I shall suggest that these can be detected, that the overall structure of the poem itself can
still be studied, and that what it does not say may be as important as what it includes. For ex-
ample, its early stanzas do not claim that any king is directly the son of a god, nor do its final
ones make any connection with the lineage of Haraldr harfagri, or, therefore, with any of the
subsequent kings of Norway.

I will suggest that Pjooolfr probably used a number of different oral sources:

1. A list of kings of Vestfold, including details of where each one is buried (and in
some cases, also where he died); this may derive from a claim of inheritance.

2. A single legendary figure (Olafr of Vermaland), who is used to link the kings of
Vestfold to the ancient kings of the Swedes at Uppsala.

3. A list of legendary kings of the Swedes at Uppsala, each of whose names begins
with a vowel, and most of whom are also known in other legendary sources that
seem not to be dependent on Ynglingatal.

4. A rather disparate sequence of quasi-mythological stories, beginning with Fjolnir
and probably ending with Agni, into which is inserted

5. A sequence of four kings whose names begin with d (Démaldi to Dagr).

Together, these provide a total of twenty-seven generations of kings, a number that I shall
argue is probably significant and deliberate. It is noticeable that Pjoddlfr says almost nothing
about three of his Swedish kings (Doémarr, Dyggvi and gnundr). No deeds or manner of death
are attributed to them, and while two of them seem at first sight to have the sites of their fu-
nerals mentioned, even these are probably either commonplace or poeticism. It is possible that
Pjodolfr knew only their names, but perhaps more likely that he invented them in order to
make up a predetermined number of generations.

There has been much debate about the intended function of Ynglingatal and Pjodolfr’s atti-
tude towards the kings who are his subject. Despite its (rather faint) praise of Rognvaldr
heidumheeri in the final stanza, the poem as a whole certainly does not look like praise of his
glorious ancestors; but while some kings are viewed in a hostile or ironic way, many are not,
so it seems equally difficult to take the whole poem as an attack or satire on the kings. In the
last part of my paper I will consider Pjooolfr’s probable personal contribution to the tradition;
I will try to show:

1. That he makes no attempt to valorise either death in battle (as is clearly done in
Hdaleygjatal, for example) or death by human sacrifice.

2. That most of his expressions of disapproval and his most biting examples of irony
are reserved for those who commit violence against their own kin; this attitude is



consistent whether the king is the agent or the victim of such violence.

3. That in at least two cases, Pjo0olfr probably alters his received stories in order to
express this viewpoint more forcefully.

4. That the epithets applied to the more recent Norwegian kings seem generally more
complimentary than those given to the more remote Swedish ones; some of them
may be intended ironically, but we cannot assume this without some hint to that ef-
fect.

I shall conclude by suggesting a possible structure and function for the poem as a whole.



Plenary lecture
To the letter: Philology as a core component

of Old Norse studies

Svanhildur Oskarsdéttir, Stofnun Arna Magniissonar i islenskum fredum, Iceland

At the beginning of a new century it is time to take stock and review the situation of textual
editions in our field. A lot remains to be done. Many of us still rely on the fruits of C.R.
Unger’s heroic labours (to name but one of that productive generation), and although the ar-
namagnean institutes have ventured to carry on the ambitious projects begun in the heyday of
the cultural-political strife over the Icelandic manuscripts, they have not managed to keep up
the impressive output of the 1960s. Meanwhile, almost everything around us has changed.
There are drastically different views on what constitutes a text, manuscripts are scrutinized in
new ways, the printed book is no longer the only — not even the preferred — medium for edi-
tions, and last, but not least, the concept of collaboration has a whole new significance in the
age of the internet. In the paper I will explore these issues and the consequences they ought to
have for Old Norse studies, for the scholar and for the student; or rather: for the community of
scholars and students.



Karelia, Finland and Austrvegr

Sirpa Aalto and Ville Laakso, University of Joensuu and University of Turku

The lack of written sources from within Finland and Karelia (see for example Uino 1997: 13—
16)" during the Viking Age and the early Middle Ages — also called the Crusade period by
Finnish archaeologists and historians — has led Finnish scholars to rely on archaeological re-
cords to perceive the region’s settlement and culture during this time. However, in spite of the
continual accumulation of material from excavations, it is still impossible to get a full picture
of settlement and culture in the Viking Age. The sagas may offer some help depicting these
places since they have a few mentions of a Finnland and of a Kirjalaland, which is generally
acknowledged to denote Karelia. This in itself is remarkable because they are one of the first
written documents mentioning Karelia (“Karelians” in Erikskronikan, Lind 1981: 174—177).
The sagas, however, do not give detailed descriptions of these lands and their peoples, but as
such they are interesting. The purpose of this article is to present the possible role Finnland
and Kirjalaland had on Austrvegr and to impart what new information the latest excavations
can provide on this matter. The question then is: How were Finnland and Kirjalaland con-
nected to Austrvegr?

In the Finnish archaeological record, Viking Age contacts with Scandinavia are repre-
sented by artifacts of Scandinavian origin. These artifacts have been found in several parts of
the country, but the areas with the greatest contact are recognised to be Southwestern Finland
and Karelia, in the East. In the historical province of Finland Proper, which refers to the most
southwestern area of Finland, the people had their own distinctive culture, which is demon-
strated by the indigenous jewelry. In Western Finland, Scandinavian artefacts are undoubtedly
a result of direct contacts with Sweden: weapons found in graves confer contacts to Gotland
and to Middle Sweden. Artifacts deemed to be of foreign origin have been found to be con-
centrated in the coastal area, but they also have been found spread to some parts of the inland.
Settlement in Western Finland by the Viking Age was already long established, with no traces
of a Scandinavian population visible (Lehtosalo-Hilander 1984: 296-298). Trade contacts
must thus have existed, but other contacts we cannot be sure of confirmed other contacts. It
seems that the Finns in Finland Proper did not adopt the hierarchical society system of the
Svear, and the lack of typical graves of the type found in Svealand suggest that the Svear did
not have a foothold in Finland (Lehtosalo-Hilander 2001: 101. Still, it seems that some of the
rune stones imply that the Svear made plundering expeditions to Finnland and Tafeistaland
(Fi. Hime) (Palm 2004: 55).

In Karelia, the Viking Age was a dynamic period of growth: the number of known settle-
ments was much higher than in the previous periods of the Iron Age (Uino 1997: maps on pp.
104 and 110). Archaeological finds have been concentrated on the western shore of Lake
Ladoga. Further to the west, there was also settlement in the Savo region, but large uninhab-
ited or sparsely populated territories separated these centres from each other. Important new
archaeological evidence, mainly in the form of cemeteries, has also come to light — for exam-
ple in the Kymenlaakso area of southeastern Finland, which is at the westernmost edge of
Karelia (Miettinen 1998: 93—129). In addition, recent palaeoecological studies from lake and

' The area of Karelia can be defined in several ways, but here the term refers to the historical province that now
belongs partly to Russia and partly to Finland. After the Second World War the most central areas of the prov-
ince have been a part of Russia.

? The Karelians are mentioned in the Swedish Erikskronikan: they were supposed to have attacked Sigtuna in the
end of 1100s. This view is disputed, and for example John Lind has stated that we cannot be sure who the attack-
ers were. Erikskronikan, p. 43. “Swerige haffde mykin vadha aff karelom ok mykin onadhal...]En tima fi6l them
en luna, at the brindo Sightuna]...]”.



bog sediments have revealed pollen evidence of Viking Age agriculture in several areas where
archaeological evidence of permanent settlement is lacking ( ee e.g. Vuorela et al. 2001;
Alenius et al. 2004; Alenius & Laakso 2006; and Tomminen 2006).

Finnar and Kirjalar

It is important to point out that in the Viking Age people who lived in the areas of what are
now present day Finland and Karelia were not a homogenous people. The people in Karelia
were, according to present understanding, a mixture of an autochthonous population and im-
migrants from the Western part of Finland. In the eyes of the contemporary Scandinavians,
Karelians did not differ from Western Finns; for example the Karelian women wore orna-
ments and brooches that were fashionable in Western Finland in the 8th—1 th centuries (Uino
1997: 176). They also spoke a Baltic Finnic language as did the Finns in Finland. The biggest
difference would have been in their language and belief system. These are not, however, men-
tioned in the sagas. In the sagas, the name of the people, Kirjdlar, seems not to be mentioned
as often as that of the place, Kirjdlaland.’

Finnar in the sagas do not usually refer to the Finns, but to the Sdmi people (Aalto 2005;
Aalto 2003; Mundal 1996). However, in some a few cases it is possible that the word Finnar
actually refers to the Finns: in Oldfs saga ins helga the young Olafr Haraldsson is plundering
with his men in Finnland. The people are called Finnar in the prose text, but in the poem that
is connected to this episode, they are interestingly refered to as Finnlendingar. The poem also
mentions two place names: Bdlagardssida and Herdalar.* The meaning of these place names
has brought about much discussion (Gallén 1984: 256; Holmberg 1976: 175-176). — for ex-
ample Inger Zachrisson has suggested that Herdalar actually refers to Hérjedalen in Sweden
(Zachrisson 1991: 192). It is probably impossible to pinpoint the exact geographical locations
on the basis of these place names, but maybe they should be viewed in another light; they
show that there was a need to give names to these places and not just refer to the area as
Finnland. The problem with the sagas and the scaldic poetry is that they were produced by
Norwegians and Icelanders who had little or no knowledge of the areas east of Svipjod. If we
had written sources from the Svear the situation might be different. In chapter 80 of the previ-
ously mentioned Olifs saga ins helga the Swedish lagmadr Porgnyr mentions how the earlier
kings of the Svear made plundering expeditions to “Finnland ok Kirjalaland, Eistland ok Kur-
land ok vida um Austrlond.” It seems that Finnland and Kirjalaland were interesting and
prosperous enough to be targets for plunder. Kirjalaland is also mentioned in Fagrskinna,
when jarl Svein made a plundering expedition in Austrriki and also in Kirjalaland.® Egils
saga Skalla-Grimssonar mentions Kirjalaland, and gives a geographical location for it: “En
austr fra Naumudal er Jamtaland, ok pa Helsingjaland ok pa Kvenland, pa Finnland, pa Kir-
Jjalaland; en Finnmork liggr fyrir ofan pessi 61l lond[...]”" As indeterminate as the geographi-
cal descriptions tend to be in the sagas and other medieval texts, this description seems to
place Kirjalaland in Karelia.

Kirjalaland — Kurkijoki?

* For example Heimskringla and Fagskinna do not mention the Kirjalar but Egils saga and Hakonar saga Hak-
onarsonar do. The ethnic background of the Kylfingar has also raised questions, but this will be not dealt with in
this article. See e.g. Egils saga ch. 10, p. 27 and references.

*Hkr II Olhelg ch. 9, pp. 10~11. The poem also calls the inhabitants of Finnland as Finnlendingar.

*Hkr II Olhelg ch. 80, p. 115.

6 Fsk ch. 29, p. 178.

7 Egils saga ch. 14, p. 36.



Kirjalaland is generally accepted to refer to Karelia (Fi. Karjala), meaning approximately the
area of Vyborg (Fi. Viipuri) region and the Karelian Isthmus during the Viking Age. Informa-
tion on a more exact location of Kirjdlaland is somewhat contradictory, and several reason-
able possibilities have been presented (Uino 1997: 185 and cited literature). The etymology of
the word Kirjalaland has been explained to derive from the place name Kurkijoki, which is
situated on the north-western shore of Lake Ladoga.® The Russian chronicles mention it for
the first time in AD 1396 as an adjective, Kjurjeskij or Kirjeskij pogost. This name is also
found on a birch-bark document (no. 248) from Novgorod, discovered in an excavation layer
dated to the period 1396-1422. The Tax Book of 1500 for the Vodskaja pjatina gives the
name Kirjaskoi (Uino 1997: 185). However, this etymology cannot be confirmed with cer-
tainty. Considering the possible etymology of the word, it would be interesting if the word
really derives from a place name given to it by its inhabitants and not by some outsiders. The
information that the sagas give on Kirjdlaland and its inhabitants should not be seen as facts.
Educated guesses can be made for its location and background, but the truth is that the infor-
mation that the sagas give should actually be seen to reflect the vast network of trade in Aus-
trvegr (Korpela 2004: 56).

In the archaeological materialrecord, there is actually nothing that contradicts the connec-
tion between Kirjalaland and the area of Kurkijoki. On the contrary, there are several interest-
ing Viking Age sites in and around Kurkijoki, and the density of sites and finds is greater
there than elsewhere in Karelia (Uino 1997: 114, Fig. 4:6). Especially noteworthy items come
from the cremation cemetery of Lopotti, which had been excavated already by the 1880’s.
These items include several artifacts of Scandinavian origin: a pair of oval tortoise brooches, a
bracelet, and a tongue-shaped fire striker. In fact this is the largest concentration of Scandina-
vian artifacts in Karelia. According to Pirjo Uino, this type of oval brooche is particularly
common in Norway; however, as a whole it is difficult to distinguish the exact nature of the
connections with Scandinavia reflected by these artifacts (Uino 1997: 182; see also Uino
2003: 327-331, 354-357). Interestingly enough, the burial form at the Lopotti cemetery is not
Scandinavian, but in fact has been identified as West Finnish. Thus, even the community that
used the cemetery was probably Finnic, not Scandinayian (Uino 1997: 115). It is also note-
worthy, that the village of Lopotti was later, in the 15th century at the latest, the center of the
Kurkijoki pogost, or parish. All in all, based on the archaeological information, the area of
Kurkijoki seems to be the best candidate for the location of Kirjalaland. For example in the
Vyborg area, which is another candidate for its location, there have been practically no ar-
chaeological finds from the Viking Age (Uino 1997: 114, Fig. 4:6).

One explanation for the importance of Kurkijoki in the Viking Age clearly is its geo-
graphical position at the mouth of rivers leading to the inland areas in the west and north.
These water routes have undoubtedly played an important role for trading, especially for the
acquisition of furs. Kurkijoki may have been a trading place, at least temporarily, and would
thus have been known by the Scandinavian traders and raiders. Kurkijoki never became an
important trading station, maybe because of its relative proximity to Staraja Ladoga, which
also seems to be the most probable place of manufacture for at least some of the Scandinavian
artifacts found in Karelia.

Even if Bjarmaland and the Bjarmians do not belong to the scope of this article, they can-
not be totally neglected because they are mentioned in the sagas as one of the peoples inhabit-
ing the vast northern area of Fennoscandia. The location of Bjarmaland is disputed, as is the
ethnic background of the Bjarmians (Jackson 1992 and 2002). Mervi Koskela Vasaru has
made an extensive study of the subject lately. Her conclusion was that Bjarmaland was situ-
ated on the Kola Peninsula, and that the Bjarmians were a people speaking a Baltic Fennic

¥ See already Mikkola 1942, p. 26. Since the 17th century the parish also has had a Swedish name, Kronoborg.



language (very close to Finnish and Karelian). Also according to her theory the Bjarmians
were assimilated into the Karelians, because they disappear from written sources in the 13t
century (Koskela Vasaru 2008). The activity of the Karelians in Northern Fennoscandia and
Finnmark supports this theory. In this area the Norwegians and the Karelians/Novgorodians
competed with each other. Both parties for example levied taxes from the Sami people. In
Hakonar saga Hdkonarsonar this problem of spheres of interest intersecting is raised when
the envoy of the King of Novgorod® arrives at the court of King Hakon Hakonsson. The pas-
sage mentions that Kirjalar, who were tributary to the King of Novgorod, and Norwegian
sysslumenn had murdered and robbed each other. The King of Novgorod wanted to put an end
to this and suggested peace. He also suggested a marriage alliance between Hakon’s daughter
Kristin and his own son. '’

Part of a trading network

The main Austrvegr route was the River Neva, and Karelia lay outside of this central passage
(Uino 1997: 184). However, the effects of trade in Austrvegr reached even the inland of pre-
sent day Finland. For example, in Mikkeli Orijdrvi a Viking Age silver hoard was found at the
end of 1990s. The hoard consisted of 136 coins or fragments of coins. One of the coins was of
Arabic origin, 22 were English, and 83 German. Terminus post quem for the hoard is AD
1014. The excavations also revealed a rather big field that had been in use for agriculture be-
tween AD 800 and 1300 (Mikkola & Tenhunen 2003: 57, 70-71). For a long time, the num-
ber of Scandinavian artifacts in Karelia had been estimated to be so small, that the casiest ex-
planation for their distribution seemed to be the contacts that took place within the Lake
Ladoga area (Nordman 1924: 186; Uino 1997: 181). At present, no graves of a clearly Scan-
dinavian type have been found in Karelia, unlike, for example, the burial mounds that do exist
on the southeastern coast of Lake Ladoga (Uino 1997: 182).

In his book The Northern Crusades Eric Christiansen gives a rather depressing picture of
the natural conditions and preconditions for livelihood in Fennoscandia in the Viking Age
(Christiansen 1997: 8-10). It is true that the climate can be harsh and crop failures were and
still are not uncommon. However, the inhabitants learned to cope with the environment. Agri-
cultural and pastoral livelihood was supplemented with game, fish, mushrooms, and berries.
Hunting as a livelihood was important in two ways: it was an addition to daily nutrition, and it
also gave extra income when furs were sold. The areas of Karelia, as well as Finland, were
part of Austrvegr in the Viking Age as the sources of furs. However, despite Karelia’s advan-
tageous position (with other river routes to Gardariki — the Old Rus’ — that went along the
southern shore of Lake Ladoga) archaeologists have not found evidence of any permanent
trading stations there (Uino 1997: 179). It is possible that the trading stations were temporary
and/or the trade was concentrated at Staraja Ladoga. Since no Scandinavian graves have been
found in Karelia, this suggests that Scandinavian contacts and settlement were not permanent
and that this area was not of central interest to the Viking Age traders (Uino 1997, p. 182).
But actually, in the beginning of the 11t century, when the Caucasia portion of the eastern
trade route suffered from attack by the Seldjuks and trade here began to decline, the areas of
Southeastern Finland, Ladoga, Karelia, and Viena Karelia became centres for the fur trade.
This situation lasted a few hundred years (Korpela 2004: 41 and references). Thus, even
though Karelia was not situated on the trade route of Austrvegr, it was in its sphere of influ-
ence.

? Aleksandr Nevskyi of Novgorod.
' Konunga sogur, p. 419-420.



The Finns and Karelians were not just passive peddlers of furs; they also made trading and
plundering voyages into Northern Fennoscandia as previously described. They also competed
with the Norwegians in Finnmark where they collected tributes from the Sdmi people. This
competition is apparent for example in Egils saga, which mentions the Kvenir, Kirjdlar, and
Kylfingar, who competed with each other and with the Norwegians.!" During the Crusade
Period, the presence of Karelian traders and raiders can be verified by archaelogical evidence,
which shows that the Karelians distributed at least their own type of axe to Northern Fenno-
scandia. It is possible also that all kinds of small objects were transported, such as Orthodox
cross pendants and other small metal ornaments (Uino 1997: 199).

No definite evidence has been presented of any Karelians participating in the eastern voy-
ages of the Scandinavians during the Viking Age, but this has been considered quite possible
(Uino 1997: 183; Uino 2003: 354-357). The presence of Western Finns seems very plausible;
items pointing to this possibility have been found for example in the Luistari cemetery in Eura
(Lehtosalo-Hilander 2001: 97).

Conclusion

Finland and Karelia are mentioned in written sources as part of the Austrvegr, even if the ref-
erences are short and few in number. The archaeological record also confirms that there were
contacts with the Scandinavians in these areas. Unfortunately, neither the written sources nor
the excavations reveal the nature of the contacts; we may only assume that the inhabitants of
Finland and Karelia were part of a trading organization where they acted as the suppliers of
furs. Maybe this trade provided them with enough wealth that they were also considered lu-
crative targets for raiding.

Mikkeli v
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2 b " Kurkijoki
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Vs ybor Lake
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"' Egils saga ch. 10, p. 27; ch. 14, pp. 35— 37.
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Dancing Images from Medieval Iceland

Adalheiour Guomundsdéttir, Haskéli Islands, Reykjavik, Iceland

The Icelandic manuscript Codex Upsaliensis, De la Gardie 11 (written in the period 1300—
1325)," is interesting not only because it preserves the ‘Uppsala-Edda’ but also on account of
the marginalia and drawings it contains, which date from various times. The drawings have
not yet received critical attention from art historians, but according to Olof Thorell, in his in-
troduction to the diplomatic edition of the manuscript in 1977, the oldest drawing depicts
Gangleri with Har, Jafnhar and Pridi as described in Gylfaginning in Snorri’s Edda. Thorell
considers this picture, which is on fol. 26v, as dating from the 14th century, making it the
“most remarkable” one in the manuscript (1977:xviii).” The other drawings in the margins or
blank spaces following the text appear to be of a more recent date than the manuscript itself,
though this is not necessarily the case.

Apart from the ‘Gangleri’ illustration, six of the drawings in the manuscript which show
people in a variety of poses are of particular interest. In this talk I intend to concentrate on
these drawings and take a close look at them, not only to add to the codicological information
about this manuscript, which is already considerable, but also to consider the question of
whether all these drawings depict people dancing, and if so, then what evidence there is for
this view. If it proves possible to answer this question, and if the conclusion is that the draw-
ings are of people dancing, then they would rank among the oldest dance images that have
been preserved in the Nordic countries. My aim is therefore to describe what the drawings
depict and to propose likely dates for them.

To throw light on these six drawings, I shall give particular attention to four points: a) the
poses in which the figures are depicted, b) their clothing, c) the ink used in the drawings, and
d) a comparison with other illustrations in the manuscript. As regards clothing, I shall make
comparisons with illustrations in other Icelandic manuscripts,’ and even in manuscripts from
elsewhere in Europe, since it is generally accepted that there is considerable foreign influence
in Icelandic manuscript illumination.

Here follows an account of the main features of the six drawings.

1. Fol. 24v

The first drawing depicts a man and a woman, showing the upper half of their bodies. They
are facing each other. The man, who is wearing a hat with a narrow brim, is bending back-
wards at a sharp angle. The woman is wearing an upper garment with a square neckline, and
her hairstyle is similar to that of the three kings in the ‘Gangleri’ picture (from the 14th cen-
tury). The same hairstyle is common in European medieval manuscripts, and is by far the
most common type found in Icelandic 14th-century manuscript illuminations, e.g. in Stjorn
and AM 344 fol., and also in Belgsdalsbok and Svalbardsbok, where people are shown wear-
ing long tunics with necklines that are reminiscent of that shown on the drawing of the

! The manuscript is now in the Uppsala University Library.

* The folio numbers in the references given here are different from those in the manuscript itself, the facsimile of
1962 and the diplomatic edition of 1977.

3 The following manuscripts, which I mention more than once each below, will be referred to by their appropri-
ate catalogue numbers or names as follows. From the 14th century: AM 350 fol. (Skardsbok), AM 227 fol.
(Stjorn), AM 343 fol. (Svalbardsbok), AM 344 fol., AM 347 fol. (Belgsdalsbok), GKS 1005 fol. (Flateyjarbok),
AM 135 4to (Arnarbzlisbok) and Holm. perg. 16 4to (Helgastadabok). 14th to 15th centuries: AM 673a III 4to
(islenska teiknibokin, ‘the Icelandic Drawing-Book’), which was compiled over a period of about 150 years,
from c. 1350 to1500 (Gudbjorg Kristjansdottir 1997:95-98). 16th century: AM 345 fol. (Reykjabok).
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woman (Halldor Hermannsson 1935:Pl. 1-4, 8, 16-25, 53-54, 55-57 and 71).4 The same
hairstyle is very much in evidence in Islenska teiknibokin (‘the Icelandic Drawing-Book”).
Necklines similar to that of the woman’s garment can be found in illustrations from continen-
tal Europe, e.g. from the 14th and early 15th centuries (see Liepe 2003:156 and Wagner
2000:Part I, P1. 4 and 6). There are similarities between the man’s hat and hats in Flateyjar-
bok, AM 132 4to (from the 15th century; Halldor Hermannsson 1935:Pl. 46 and 73), and in
fslenska teiknibokin (Bjorn Th. Bjornsson 1954:122). Hats appear in many manuscript illus-
trations, e.g. in Reykjabok (from the 16th century), where they are generally shown with
broader brims, and the hats themselves are rather taller (see, e.g., Jonas Kristjdnsson 1993:86
and 124). A Scandinavian example of a hat with a narrow brim can e.g. be found in a Norwe-
gian carving from the early 14th century (Vedeler 2006:212-213).

The man’s backward-bending pose strongly suggests that the pair are dancing. But what
sort of dance could they be dancing?

There exists a considerable body of historical sources on dancing in Iceland, some of them
of great age, and it is generally accepted that dancing was a common amusement in Iceland in
the 12th and 13th centuries. Actual descriptions of the dances, or of the movements involved,
are of rather later date: from about 1600 or later. Furthermore, each of the surviving descrip-
tions has certain unique features. Most of them, however, distinguish between two types of
dance: dans (ballad dances) and vikivaki. The difference appears to be as follows, taking ac-
count of the style of singing that accompanied the dance.’

1) Dans. In the dans, a precentor appears to have led the singing, either alone or with the
help of singers; in which case these did not take part in the actual dance. This appears to have
applied to round dances and/or dances where pairs of dancers chose particular places. It seems
that participation by the dancers took one of two forms. In one, the dancers did not participate
in the singing, in which case the dancing tended to be more lively, even though the dancers
did not move to new places but simply moved to and fro on the same spot. In the other type of
dance, the dancers joined in the singing. The precentor sang the main text, and the body of the
dancers, moving in a circle, joined in the refrains. It is believed that men and women also
danced separately.

2) Vikivaki. In the vikivaki, the dancers probably sang or chanted in turn, moving in a
round dance until all the dancers had finished their verses. These dances would have been
accompanied by vikivaki verses, in which a man and a woman recited verses in turn. Accord-
ing to an anonymous account dating from the 17th or 18th century there seem to have been
special men’s and women’s vikivaki dances, as there were men’s and women’s dans;’ the
sources also mention another type of vikivaki in which a man and woman hold hands and sing
to one another without moving from their basic position, though various movements were
involved, such as steps forwards and backwards and even movements of the type described in
this vikivaki verse (Jon Samsonarson 1964:cxxviii): “begar i vikivaka / vil eg sprundin taka, /
oxlum gjora ad aka / og vikja sér til baka”. (‘When in the vikivaki / 1 wish to take the girls, /

* Comparable hairstyles can be found in AM 249c¢ fol. from c. 1300, in the 14th-century manuscripts AM 679
4to, AM 68 fol., AM 241a fol., GKS 3268 4to, AM 233a fol., Holm. perg. 5 fol., AM 127 4to, GKS 3269a 4to,
Belgsdalsbok, Skardsbok, Flateyjarbok, Helgastadabok, AM 249 e fol. and AM 545a—b 4to (Halldér Hermanns-
son 1935:Pl. 10, 12 and 14-15, 31-39, 4347, 49-52 and 55-68 and Liepe 2006:73 og 76), in AM 126 4to and
Thott 1280 fol., from c. 1400, and AM 132 4to from the mid-15th century; the same hairstyle appears in two
manuscripts from about 1500 (Halldor Hermannsson 1935:Pl. 40, 72-74 and Jonas Kristjansson 1993:106 and
118-119).

> On the types of dance, see in particular Jon Samsonarson 1964:xxviii—cxliii.

S It is also possible that contra dances formed part of the entertainment in the vikivaki (Jon Samsonarson
1964:xxix).
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move my shoulders to and fro / and bend backwards.”) Presumably, therefore, the vikivaki was
a type of dance that fundamentally involved interaction between a man and a woman.

In the light of this brief definition, therefore, the pair shown in this drawing could either be
participants in a dans or a vikivaki. However, the man’s posture may indicate that he is danc-
ing a vikivaki, since it conforms to the description in the fragment quoted above.

2. Fol. 25r

The second drawing is of a woman in a long-sleeved full-length dress or a close-fitting upper
garment with a pleated skirt, with a bordered hem. She is wearing a wimple, a belt and
pointed shoes. She is standing, but seems to be leaning slightly forwards, perhaps stepping
forwards on her left foot, and is pointing forwards with both hands.

Long dresses that are close-fitting at the top but wide at the bottom are frequently encoun-
tered in medieval manuscript illuminations.” The dress in this drawing is plain and very simi-
lar to dresses in 14th-century manuscript illuminations, in some of which the women wear
wimples, as is the case here; on the other hand, the dress is very unlike women’s ‘best’ or
ceremonial clothing, or at least that of upper-class women, as illustrated in the drawing of
women on the way to a wedding in the 16th-century Reykjabok (Jonas Kristjansson 1993:86).
The design is reminiscent of the dresses found in Herjolfsdalur in Greenland, and it is be-
lieved to have been common in the Nordic countries from the 12th century down to the early
15th century, and particularly in the period 1250-1400 (Vedeler 2007:113). Dresses of similar
types can be seen in continental European manuscript illuminations, e.g. in a 15th-century
manuscript in which the woman is also wearing a belt and a wimple (Wagner 2000:Part 1. PI.
6). Wimples, including ones of the simple type shown here, were common throughout the
Middle Ages (see, e.g., Gutarp 2000:28-30).

The natural interpretation of the woman’s pose is that it represents her dancing, possibly a
type of dance in which the dancer does not move to a new place, but steps alternately back-
wards and forwards. Of course, the pose by itself does not indicate what type of dance could
be involved, but the fact that the woman is shown on her own might indicate either a dans or a
vikivaki in which only women took part. Her hand gestures, on the other hand, cannot be ex-
plained in terms of known descriptions of dancing in previous centuries, except insofar as
they mention hand movements and gestures. But it is more likely that they indicate vikivaki
rather than a dans, since when people danced a vikivaki, they also played ‘vikivaki games’
(vikivakaleikir); the entire entertainment generally involved a threefold entertainment consist-
ing of dans, vikivaki and vikivakaleikir. Some of these games, such as Porhildarleikur and
Hindarleikur, involved the dancers forming man-and-woman pairs. In some cases the women
chose their partners; in others, it was the men who did the choosing (see, e.g. Jon Samsonar-
son 1964:cxxvii and cxcvii—ccix); it seems natural to assume that games of this sort would
have involved a lot of hand gestures, though no descriptions of these are to be found in writ-
ten sources.

3. Fol. 25r

The third drawing shows a man in a closely-fitting buttoned doublet or jacket with long
sleeves and a collar reaching to the neck. He is wearing a short pleated skirt with a belt, and
presumably close-fitting hose (tights) underneath it. He is wearing shoes with a narrow toe;

7 See, for example, the 14th-century manuscripts Skardsbok, Belgsdalsbok, Helgastadabok and Flateyjarbok, in
which women are almost always depicted wearing wimples with dresses, as is the case here (Halldor Hermanns-
son 1935:Pl. 36, 47, 55-57, 59 and 68). The dresses in fslenska teiknibokin are generally more substantial,
though it also contains examples of dresses that are close-fitting on the upper body, in addition to which wimples
are worn with them (Bjorn Th. Bjérnsson 1954:153).
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on his head he has a pointed cap hanging down on the right-hand side. In his left hand he is
holding a short sword upright; his right hand is resting on his hip, and the position of his legs
suggests that he is in motion, dancing on his toes; in addition, his trunk is curved backwards.

As regards his clothing, the buttons, short skirt and cap are particularly interesting. Tightly-
buttoned doublets are to be found in illuminations in other Icelandic manuscripts, e.g. in Thott
1280 fol., dating from about 1400 (Halldor Hermannsson 1935:P1. 74), and also in Reykjabok,
dating from the 16th century (Jonas Kristjansson 1993:9 and 86). Both tightly-buttoned kirtles
and doublets were in fashion in many parts of Europe in the Middle Ages, at least from the
13th down to the 15th century (see, e.g., Gutarp 2000:18 and Wagner 2000:Part I P1. 4, 63, 73
and 91).

Pictures of men in short skirts and hose can be found, for example, in Belgsdalsbok (14th
century) and in AM 132 4to (mid-15th century; Halldér Hermannsson 1935:P1. 57 and 73).
Stjorn, Skardsbok, Helgastadabok, GKS 3269a 4to and Flateyjarbdk contain examples of men
dressed in short knee-length tunics (kirtles) with a belt, and in hose. Sometimes it is difficult
to decide whether what is depicted is a skirt with an upper garment or a kirtle, since in some
cases the lower part of the kirtle (or the skirt) is pleated. One of the figures in the sources
cited is holding a short sword similar to the one in no. 3 (Halldor Hermannsson 1965:PI. 1 and
2,10, 16-30, 39, 4546, 50-51 and 65-68).

Although the point on the dancer’s cap is not very conspicuous, it presumably reflects the
fashion of pointed hoods (see, e.g., Halldor Hermannsson 1935:PI. 51), which became com-
mon from about the middle of the 14th century. To some extent, this fashion developed in
tandem with the fashion in footwear, reflecting tapering shoes known as poulaines. While the
dancer’s shoes in this drawing do not have a long toe, it could perhaps be said that the woman
in the previous figure is wearing such shoes. Shoes of this type are to be found in Helga-
stadabok, (14th century), Islenska teiknibokin (Halldor Hermannsson 1935:P1. 36 and 39 and
Bjorn Th. Bjérnsson 1954:60, 65, 77-80 and 128), and in European manuscript illuminations
from the 13th, 14th and 15th centuries (Wagner 2000:Part 1. P1. 76, 87 and 91). Most of the
dignitaries depicted in the illustrations in Reykjabok (16th century) wear shoes that are very
different from these, with square toes (Jonas Kristjansson 1993:56-57).

The most interesting thing about No. 3 is, without doubt, the sword that the man is holding;
it suggests that he is dancing some sort of sword dance. Though there is no mention in written
sources of such a dance having been danced in Iceland, it can be deduced from other manu-
script illustrations that Icelanders at least knew of some sort of games involving weapons in
the 14th century (Adalheidur Gudmundsdottir 2008:73). Furthermore, the lawcode manuscript
Belgsdalsbok (AM 347 fol., c. 1350—70) contains a picture that is reminiscent in many ways
of the drawing in DG 11. The picture (on p. 94v), that is probably of a sligtly younger date
than manuscript text, shows a man with a stick or a sword projecting out to the right; his right
hand is in front of his chest. The man appears to be in motion, as if dancing, and his clothing
is similar to that of the sword-dancer in DG 11, i.c. a short skirt with a belt, and he seems to
be wearing a cap or hood that hangs down on the right.

4. Fol. 25r

The fourth drawing in DG 11 is of a man, shown in half-length. He has a goatee beard and is
wearing a kirtle or long upper garment, a belt and a pleated skirt. There are borders on the
neckline and cuffs of the upper garment. The man, who seems to be wearing a tight-fitting
cap, is holding in his left hand what could be a rope or a stick with a loop at the top, while his
right hand is pointing forwards. His posture seems to suggest that he too is dancing, his ges-
tures having certain similarities with the pose of the woman in No. 2.
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Although it is not possible to state with certainty whether this man is wearing a kirtle or a
skirt, the latter seems more likely in view of how distinct the pleating is beneath the belt; this
would seem to distinguish it from the material of the upper garment. A plain cap of similar
design can be seen in Flateyjarbok (Halldor Hermannsson 1935:Pl. 46) and Islenska teikni-
bokin (Bjorn Th. Bjornsson 1954:121-122).

If it is accepted that this picture is of @ man who is dancing, like the other figures on this
leave of the manuscript, then it would seem that what is depicted here is some sort of rope-
dance. According to Tobias Norlind, writing about Nordic dances in 1911, there were consid-
erable similarities between the Faroese rope-dances, which were danced to the accompani-
ment of ballads and verses, and dances with weapons. He regarded the Faroese rope-dance as
a developed variant of the bow- or sword-dance, and as being most closely related to the Finn-
ish bow-dance. If one goes further and ignores the role of the rope in the Faroese rope-dance,
then similarities with a Norwegian dance are revealed; in this, the dancers change their orien-
tation in the ring as they pass under the raised hands of two men (Norlind 1911:750-751).
This description by Norlind calls to mind an Icelandic dance known as Aringbrot (‘breaking
the ring’), which in turn has been compared to the Finnish bow-dance. Hringbrot is men-
tioned in written sources as early as the 15th century; in the earliest description (Nidurradan
og undirvisan, see above) it is assumed that six pairs take part in the dance, using a rope link-
ing them all (Jon Samsonarson 1964:lii and clxvii; Adalheidur Gudmundsdottir 2008:62—-63).
In view of the relationship between rope-dances and weapon-dances, or certain variants
thereof, one could perhaps conclude that the two dances depicted in Nos. 3 and 4 go back to
the same origin.

5. Fol. 26r

The fifth drawing shows a woman dressed in a long, long-sleeved dress which is close-fitting
in the upper body, with a belt and a broad skirt. The dress is bordered along the bottom, at the
neckline and on the cuff, and is buttoned down the front. As with Nos. 1-3, the woman’s
clothing and hairstyle reflect models in manuscript illuminations from the 14th and 15th cen-
turies. Her hand gestures are similar to those of the woman in No. 2, and she appears to be
stepping forwards and bending her upper body backwards, as if dancing.

6. Fol. 56r

In the sixth and last drawing, two figures are drawn beneath the text: a man on the left and a
woman on the right. The pair face each other and both are pointing forwards, the man with his
left hand, the woman with both hands.

The man is dressed in a costume similar to the sword-dancer’s costume, except that he is
wearing a brimmed hat with two seam lines along the length of the crown. His shoes are simi-
lar to the poulaine shoes of which there are examples in Helgastadabok and Islenska teikni-
bokin, and also in manuscript illuminations from outside Iceland in the period from the 13th
to the 15th centuries, as has been mentioned above in the discussion of No. 3. The woman’s
costume is similar to the one in No. 2, and her hairstyle is similar to those of the women in
Nos. 1 and 5. The man is standing with his feet wide apart, his body is curved well back and
he has his right hand on his hip; the woman’s pose is the same as those of the women in Nos.
2 and 5.

As before, the physical poses here suggest that the figures depicted are dancing a dance
characterised by stepping forwards or sideways and arching one’s upper body backwards, and
by hand gestures. The simplest explanation is to see these drawings as depicting vikivaki
dances or games, as was the case with No. 1 and 2.
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Features in common

If these six drawings are examined together, it appears certain that they all illustrate dancing
or games with a dance element, and in particular vikivaki and the sword-dance, and possibly
also a type of rope-dance. The body postures are of various types, and it seems that the artist
took pains to depict a range of different types of dances and games; this makes his or her
drawings an independent source about dancing in the past.

It is difficult to say how old vikivaki dances are, but there is nothing to rule out the possi-
bility that they, or dances of a comparable type, were danced in Iceland as early as in the 12th
century. The oldest written references to dance-related games on the other hand, are probably
those found in literary works from the 14th and 15th centuries (Adalheidur Guomundsdottir
2008:62-63).

The Nordic sword-dance is basically an ancient dance genre, regarded by some as forming
an unbroken tradition reaching all the way back to Viking times or even earlier. On the other
hand, sword-dance seems to have been revived, in a new form, in Germany in the 15th cen-
tury, and to have become reasonably widely disseminated in this form during the 16th cen-
tury. Rope-dances or stick-dances are probably to be seen as reflexes of the sword-dance, or
of other European dances of the 15th or 16th centuries. Therefore, no accurate dating of the
drawings in DG 11 is possible on the basis of dance history, but the period from the 15th and
16th centuries is a framework that could cover all the drawings. This conclusion is not far out
of keeping with the framework suggested by the clothing; comparison with other manuscripts
indicates that the fashions involved were in vogue from the 14th century to the early 15th cen-
tury, with some leeway at each end.

A comparison of the dance images in DG 11 with other manuscripts is somewhat restricted
by the fact that the majority of Icelandic illuminated manuscripts date from the 14th century,
with a relative dearth of material for comparison from the 15th and 16th centuries. Anna Zan-
chi, author of a Ph.D. thesis on clothing in the Icelandic sagas and pcettir, considers that while
medieval manuscripts are highly useful for gaining an insight into clothing and fashion at the
time they were written, it must be remembered that in some cases illuminations were drawn
from foreign originals (2006:13). This is very much the case, for example, with the illumina-
tions in lawcode manuscripts, as has been demonstrated in the case of Stjorn, in which the
illuminations were probably based on English models. For this reason I have chosen to make
comparisons with illuminations in manuscripts from other European countries as a source
regarding the general outlines in the development of clothing fashions. As an example of
comparable fashions, we can take the Flemish brass engraving of about 1415-1420 in the
church in Nousis, Finland, showing men in short pleated skirts, tightly-buttoned doublets and
poulaines, women in long-sleeved full-length dresses that are broad at the bottom but close-
fitting around the upper body, even with buttons and bordered necklines, and wearing wim-
ples (Liepe 2003:118 et sqq.).

I mentioned at the beginning that in addition to the features examined and compared
above, it was desirable to examine the ink used in the drawings and also to compare them
with the other illuminations in the manuscript. As it proved impossible to examine the origi-
nal manuscript, my conclusions regarding the ink are based on an examination of digital im-
ages, which imposes a limit to their validity. However, it seems that the ink of the drawings is
not very different from that used in the text, though if anything, it seems to be slightly lighter.
This need not indicate a difference in the composition of the ink, however, since the shorter
strokes in script would probably use more ink than the longer strokes of the drawings.® But a

¥ There is also a very slight variation in hue between the drawings themselves, but here it may be necessary to
allow for the possibility that this may lie in the digital images themselves.
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comparison of the dance images with the other illuminations and marginalia in this manu-
script enables us to rule out at least some of the marginalia, written in the 15th or 16th cen-
tury. The ink in some of the drawings, on the other hand, is more like that in the dance im-
ages, but it is evident from the artistic style of the ‘Gangleri’ picture that a different artist was
at work, and Thorell’s claim that the ‘Gangleri’ picture is the oldest one in the manuscript is
probably well-founded.

In two of the drawings, the colour of the ink and the artistic style are comparable with
those of the dance images; these are the bishop on fol. 1v and the knight on fol. 37v. The
knight is wearing a costume that corresponds to what we find in illuminations from continen-
tal Europe in the late 14th and 15th centuries (Wagner 2000:Part II, ITI, VI and IX). The draw-
ing of the bishop is characterised by light pen-strokes similar to those in No. 6; this, and his
features, suggest that the same artist was at work here as in the dance images (cf., for exam-
ple, No. 5).

The bishop is dressed in a cope, and is also wearing a mitre and holding a crozier in his left
hand; his apparel suggests that the drawing pre-dates the Reformation, since it is believed that
in some countries, including Iceland, bishops abandoned the use of mitres and croziers at the
time of the Reformation, i.e. about 1550. The composition of the picture and the bishop’s
clothing are reminiscent of older pictures of bishops, such as the one believed to be of Bishop
borlakur helgi in Arnarbealisbok, dating from the 14th century (Halldor Hermannsson
1935:P1. 58 and Gunnar F. Gudmundsson 2000:26). The mitre is short, as is the case in older
pictures, and consequently unlike the tall mitres that came into fashion later, at least from
about 1500 (see Gudbjorg Kristjansdoéttir 2000:167) and possibly earlier, at least outside Ice-
land (see the illumination in a French manuscript from the late 14th century in Gunnar F.
Guomundsson 2000:180). According to Thorell, this picture can scarcely be older than from
the 15th century (Thorell 1977:xvii).

The question arises whether the bishop on fol. 1v was drawn there for a particular purpose,
or whether it is simply an exercise in draughtsmanship that happens to be there. Could it be
that the bishop was intended as ‘blessing’ the heathen content of the manuscript, or is he per-
haps here to admonish the dancers who seem to be enjoying themselves in the margins of DG
11?7 At first sight this may seem improbable, but if we bear in mind the history of dancing in
Iceland, there is no avoiding the fact that the bishops played a certain role in it. It seems that
clerical opposition to dance gatherings arose as early as the 12th century, when Jon Ogmunds-
son, who became Bishop of Holar in 1106 (d. 1121), fought against, and had a prohibition
imposed on, the game (leikur — probably dance) that was commonly played in which a man
and a woman sang improper verses to each other (Jon Samsonarson 1964:ix—x). For a long
time thereafter, the church was opposed to dancing, and more bishops followed Jon Og-
mundsson’s example. At least five of the pre-Reformation bishops showed their disapproval
of dances, speaking out against them or banning them, and the Lutheran bishops and clergy
continued this after the Reformation. Thus, it is by no means far-fetched to see the drawing of
a bishop in DG 11 as being related to the dance images in the manuscript; this could be fur-
ther evidence of how closely they reflect Icelandic reality.

At the outset I stated my intention to examine the drawings in DG 11 not least because
they might prove to be among the oldest images of dancing in the Nordic countries. The old-
est Nordic dance image that [ know of is a Danish church painting in Orslev, near Skalsker in
Sjaelland, which is thought to date from about 1325.° Most of the evidence suggests that the

? This image, showing dignitaries dancing in a group and holding hands, is very different from the drawings in
DG 11 and is consequently of little help in dating them. Others propose dates of c¢. 1350 or c. 1380 for the paint-
ing. A church painting in the church at Vigersted in Roskilde (15th century) shows some sort of knife-
game/dance; other church paintings depicting dancing are from the 16th century or later (Saxtorph 2004:49, 146
and 159).
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dance images of DG 11 are not quite so old, though the time-frame, in the broadest sense,
runs from the 14th to the 16th century. As far as I have been able to establish in this examina-
tion, the most likely date for them is the 15th century, which is still enough to place them
among the earliest dance images from the Nordic countries.
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Outlaws, women and violence. In the social margins of saga
literature

Joonas Ahola, Institute for Cultural Studies, University of Helsinki, Finland

In the society that the Icelandic family sagas depict, whose public sphere was ruled by men,
violence was an extraordinary extent of action for women — but it takes place. The image of
women in sagas responded to the ideas that prevailed in the context. Representations of the
image were necessarily if not acceptable, at least conceivable but within the restrictions of the
saga genre. In this paper, I will focus on social factors that would guide the interpretation of
occurrences of female violence in the saga literature.

Since women’s possibilities to social influence were quite limited in the past as depicted in
sagas, the final target of their actions often required an intermediate of the opposite sex. Their
contribution to conflicts often was limited to arbitration or whetting.

Solidarity as a social act had wide consequences since every Icelander belonged to compli-
cated social networks. In a state of emergency, like in a raving blood feud, solidarity towards
a party was easily interpreted as hostility towards the other. Outlaw figures in saga literature
often are described seeking and finding protection from women. If a person was condemned
to outlawry he was not only an enemy of his prosecutor, the plaintiff, but simultaneously an
enemy of the law: by outlawry, he was denied any protection from the law. This made any
assistance of an outlaw a highly risky and morally questionable deed: one which required
strong reasons.

It is remarkable to which extent the accounts of women taking violent acts in saga litera-
ture are connected to their expressions of solidarity towards an outlaw. Repetition of a narra-
tive element such as this connection indicates its significance to the saga writers and their
audiences. Repeated narrative elements cannot be considered as mere empty literary motifs,
or clichés, without expressive power. They are meaningful expressions with a narrative func-
tion.

My initial research question is if there can be found explaining factors to the literary con-
nection of outlaw figures and women who express solidarity to an extreme degree in social
structures that are expressed in the saga literature. Any correspondences could provide hints
of how these occasions ought to be interpreted and, in a general sense, they can indicate
something about the narrative techniques of the saga writers.

I have adopted in this paper the view that textual referentiality within the corpus of medie-
val Icelandic literature was a comprehensive process rather than a mere literary convention.
Individual similarities between narrative elements may have origins in different phases of
saga production process from oral narratives to a written manuscript and its copies. Direct
borrowing from another written source, rittengs/, can be considered intertextuality in a philol-
ogical sense. When a saga writer applies literary commonplaces, or topoi, without a precise
source, the result can be called intertextuality in a literary sense. If similarities between narra-
tive elements in distinct sagas have their origins in the corpus of respective oral tradition we
can talk about traditional referentiality.' The original source of similarity may have differed
but passages that had recognisable similarities were associated with each other and contrib-
uted to each other’s meanings. Narrative elements with recognizable similarities had a seman-
tic connection.

Whose conceptions the sagas reflect is another matter and will not be addressed here any
further than briefly by the binary gender aspect. Sagas in principle discuss issues that con-

! Term coined by John Miles Foley (1991: Immanent Art: from structure to meaning in traditional oral epic.
Bloomington: Indiana.); discussed in connection with saga literature by Slavica Rankovic (2005), esp. 108—116.
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cerned the highest social strata in the time of writing: feuding was an occupation of the social
elite in the 13 century and the most sophisticated legal and political turns in saga literature
required vast corresponding knowledge and this indicates that they were written by / for rep-
resentatives of the same strata; and, it should be emphasized, its male representatives. Like
Else Mundal (1992, 108) has put it: man was the norm in the society that sagas depict.

In this paper, answers to the research question are looked for in relation with gender roles
that underlie the sagas: violence in relation with female roles and outlawry in relation with
male roles. The occasions of violent acts of a woman in assistance or even on behalf of an
outlaw have different functions in the plots of different sagas but as a repetitive narrative ele-
ment, it supposedly has a semantic logic which makes it applicable in different narrative con-
texts. Additionally, I will briefly discuss how this narrative element makes sense against the
context of saga production — and, likewise, reception.

Women and Outlaws

The strong image of women in the family sagas, especially compared to contemporary conti-
nental literature, is a commonplace’. However, women’s ways of acting were limited by a
strict normative social order.” Gender roles and the corresponding social expectations were
quite clear-cut: women were responsible of managing the farm-stead whereas men took
charge of activities outside it (Jochens 1995, 116-117; Gragas 1b: 44; 2:173). Women’s range
of responsibility was limited to the private field of the society: homestead and immediate rela-
tives. Women were excluded of responsibilities and, hence, power in the public field of the
society: in legislation and practice of law, administration and politics, central institution of
which were the assemblies.* Neither did women travel abroad, except for pilgrimage or set-
tlement to a new land.

Fights and battles, feuding, were the ultimate way of negotiating relationships in the public
field. Women did not have an immediate role in feuding (Jochens 1989, 109). Women natu-
rally had their share of interests in issues such as family honor or rights of inheritance, but
they lacked direct means to promote them. The principal means women had in feuding was to
goad / whet men into action (Mundal 1992, 103; Mundal 1994, 7-8; Heller 1958, 117-118;
Bagge 1992, 14-15). Goading as a means of action under such circumstances is not excluded
to women but sagas represent also goading men who lack sufficient means to act otherwise
(Byock 1983, 94-95; Miller 1990, 212-213).

Sagas narrate some occasions when women force a truce between fighting parties by, for
instance, casting clothes over their weapons. Peaceful enterprises are far less frequent in the
family sagas than in contemporary sagas. According to Else Mundal it is due to differences in
the narrative genre and not differences in actual practices in different times that these groups
of sagas describe (Mundal 1992, 104). Peaceful deeds are not a favoured topic for family sa-
gas unless they underline the following disaster.” Else Mundal has pointed out, based on the
testimony of saga literature, that “the honorary qualities for women were much the same as
for men, but they were used in a different way” (Mundal 1994, 10). These qualities were such

? For instance, Else Mundal (1993), 723—724.

* The conceptions of Saga Age circumstances that the writing period Icelanders had, and which reflect in saga
literature, was probably based not only on existing historical texts (sagas and Landnamabdk) and respective
historical traditions but also on law texts that were produced still after subordinance to Norwegian crown and
introduction of the new law code.

* The division private — public is applied here as descriptive of the division of labour and sphere of influence
between the sexes. | am aware that as a societal system, the division private — public “makes sense only in the
context of a coercive state” (Miller 1990, 305). However, the material at hand indicates that direct power and
hence, access to immediate action was limited for the female members of the society to only one of these fields.

> E.g. Andersson 1967, 38—40.
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as intelligence, health, beauty and toughness (Miller 1990, 305). Strong, initiative deeds of a
woman were admired.

Male virtues in sagas are largely connected to preservation and gaining of social capital,
honour, for the individual and the social network he represents. Such virtues are expressed in
sagas mainly in terms of physical strength, bravery, intelligence and verbal skills. Honour and
manliness are closely related in saga vocabulary: the virtues of drengskapr, mannleikr, ger-
vileiki all express general honorary properties which are — already by the kernel of the first
two terms — gender-specific. The relation is at least as visible in the negation of the concepts:
the usage of words mannleysi or ddrengr refer not only to lack of additional manly virtues but
rather to total absence of them, unmanliness in an insulting sense (Meulengracht Serensen
1983, 76-77).

Outlaws are a distinct group of narrative actors in the sagas. Outlawry was the severest
punishment which could be condemned for most flagrant legal offences, mainly for offending
another’s physical inviolability. According to the law, an outlaw lost his whole property and
was “not to be supported, or transported, or helped in any way” (Grdgds 1, 139), and anyone
could kill him without a threat of retribution. In principle, an outlaw was totally expelled from
the society. He was basically a dead man walking.

However, the sagas don’t show that literal following of the letter of law. The position of
outlaws was desperate but the final execution of their sentence was up to the plaintiff: with a
plaintiff weak enough, or with an ally strong enough, an outlaw could well survive for a while
(Amory 1992, 194-196). In sagas, outlaws visit farms like any other representatives of social
margins who wander from a farm to another.’

As main characters of a saga, outlaws are provided with the narrative perspective and con-
sequently, sympathies of the audience. Three sagas have been nominated as outlaw sagas for
the sake of the outlawry of their main characters and the concentration on their adventures and
close escapes during the time in outlawry. The so-called outlaw sagas Gisla saga, Grettis
saga and Hardar saga provide an account of positive male qualities of an outlaw figure.

The outlaws in sagas are depicted according to the requirements of their unforgiving state.
Big size and great strength are typically stressed. Grettir’s huge size and feats of strength are
accounted along the whole saga and a descriptive is for instance his superiority over the two
bordur’s sons at wrestling games at Hegranessping: “peir veeri eigi sterkari tveir en Grettir
einn, en hvarr peira hafoi tveggja manna megin peira sem gildir varu” (Grettis saga ch 72:
236). Gisli is not depicted as a man of special strength — as is actually no-one else in this saga
— but the saga tells that he proofed stronger than others at ball-games and that on an occasion,
he threw a stone to a distant skerry “og kom par pa enn pat fram ao Gisli var betr at iprottum
buinn en flestir menn adrir” (Gisla saga ch. 20: 66). In the discourse of the saga, this proba-
bly counts as a proof of superior strength. He was able to convincingly act Ingjaldr’s retarded
son who was “mikill vexti, ncer sem troll” (ch 25: 79). Hordur “var hcerour manna best og
rammur ad aflif...] og ad ollu vel vaxinn” (ch 11) The outlaw heroes show extraordinary mar-
tial skill against overbearing enemy (Gisli, Hordr) and even supernatural creatures (Grettir).
Resourcefulness of the outlaw heroes is stressed to a considerable degree. Gisli is depicted as
an especially handy man in his saga (hann var hagari en flestir menn adrir: ch 25: 79) and
even though Grettir is less enthusiastic about labour of any sort he is able to use his physical
strength to overcome difficult situations. Cleverness helps an outlaw to avoid his pursuers,
and they are all named vitr (Hardar saga ch 36; Grettis saga (ch 93: 289); Gisla saga (ch 22:
70). Poetic skills can be understood as a proof of mental capacity, too. Actually, all the virtues
of an outlaw as well as the stock description correspond to male virtues in the sagas in gen-
eral.

% Cochrain 2002; Cris Callow (2004) discusses Norwegians as similar extraneous narrative agents.

23



Assemblies, which have a relatively central place in saga narration, were a forum excluded
to men: the status of a free male guaranteed one the right to attend. Attending was a central
manly function. Outlawry stripped one of all protection of the law, not to speak of attending
the gathering of the central institution of law. According to the law (but not the sagas, it has to
be noted) if a man was expected to be outlawed at an assembly for a manslaughter, he was not
even allowed to attend the court in which his own case was treated. Consequently, an outlaw
was stripped of a significant share of his masculinity along with his right to fulfill male obli-
gations. Outlawry was a male state. The law applied to women as well but no female outlaws
appear in the family sagas.

The outlaw lost his home and the world outside was hostile and forbidden for him. In order
to find refuge, he had two directions to turn to: either to the deserted, uninhabitable inland or
to the private field.”

The Connection

Solidarity in saga literature seems to require taking its social consequences in consideration:
assistance is an act in the interests of a party and all its reference groups, but often it is simul-
taneously an act against those of another. Family is an obvious solidarity group. Grettir is pro-
tected by Porbjorg digra for the sake of their kinship (Grettis saga ch 52: 167-169). As Else
Mundal (1992, 104) has noted, “Women had a double loyalty: to their own family and that of
their husband’s.” Even an ideally loyal wife, as Audr is depicted in Gisla saga, may act
against the interest of her own husband if it is in conflict with her obligations by blood rela-
tionship. In ch 29 (92-93), Audr gives shelter to her two nephews after they have killed
Gisli’s brother Porkell. Gisli gets furious when he hears of it but Audr is able to calm him
down. The absurdity of the settings, outlaws covered from a pursuing outlaw, indicates stabil-
ity of the motif.* According to the law, a killer was an outlaw right after the deed and had no
protection from the law: the sentence passed at the court was its formal announcement. This
makes Audr’s nephews outlaws in the passage.” In Gunnars pdttr Pidrandabani, Gunnarr kills
bidrandi and escapes the revenge. Gunnar goes to Helgi Asbjarnarson who accommodates
him in an outhouse. Helgi asks his wife bPordis to take good care of Gunnarr while he is away.
bordis’s brother Bjarni uses the opportunity together with other pursuers of Gunnarr and de-
mands Pordis to deliver Gunnar to them. Poérdis assures her will to cooperate and asks the
men to return next morning when she would hand over Gunnar. During the night, she gathers
a large troop of her relatives to the farm, and in the morning the pursuers have to withdraw.
After returning later, Helgi says to his wife: ”Vissa ek, at ek var vel kveentr, ok er pat vel, at
hon sagdisk 1 cett sina” (ch 6: 209) which resembles to a great degree the words uttered by
Gisli to his wife Audr for her support. Audr joins his husband in his final battle with a club
and hits the leader of the attackers, Eyjolfr in the arm and disables him from continuing the
fight. Gisli expresses his admiration: “Pat vissa ek fyrir longu, at ek var vel kveentr, en po
vissa ek eigi, at ek veera sva vel kveentr sem ek em.” (Gisla saga ch 34: 112)

It was not the first time Audr hit Eyjolfr. Earlier in the saga, Eyjolfr offered Audr a purse
full of silver for handing over Gisli. Audr responds by hitting him on the nose with the purse,

7 Kirsten Hastrup (1985) divided the conceptual (horizontal) world view of medieval Icelanders into the inside
(innan) and outside (utan) of civilisation (147-154) and placed the outlaws to the latter sphere. The division is
telling in many ways but as an approach to the following materials, I suggest a not binary but tripartite division
to Private — Public — Outside.

¥ Also Laxdeela saga, ch 14: 31.

? Likewise, in Vatnsdela saga (ch 44: 118-119), a man called Porkell kills a man called Gledi and, conse-
quently, is pursued by his followers. He has to seck shelter inside a farm and a woman called Helga allows him
to escape through her bed-closet which she seals by swinging an axe in a threatening way.
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emphasising the humiliating nature of the deed: “Haf nu petta ok beedi skomm ok kleeki.”
(Gisla saga ch 32: 101)

The bloody motif of a woman defending an outlaw with a purse is met elsewhere as well:
in Laxdeela saga (ch 15) a woman called Vigdis had given a shelter to her relative Porolfr
who was dodging consequences of a killing. Her husband is ready to give in the outlaw to his
pursuers against silver but Vigdis spoils his plot by warning Porélfr who escapes. When the
head of the pursuers, Ingjaldr, demands his silver to be returned, she hits him on the nose with
the purse “so that blood spilled on the ground” and refuses to return it. Ingjaldr retreats in-
deed, and considers his journey a failure (unir illa vid sina ferd)."°

Quite contrary to this, also in Laxdcela saga, is the willingness of an anonym maid to hand
over her outlaw lover Stigandi and to be bought to freedom in exchange (ch 38: 107-108).
Her behaviour is not praised: she is not even given a name.

To avenge a person’s death was an act of posthumous solidarity, recognition of responsi-
bility. Avenging was strictly limited to male members of the society. However, women may
have got short of other means when they had a personal interest in a matter but no-one to
goad. Gisla saga tells that after the death of Gisli Strsson, his sister Pordis is wining and din-
ing the killers who were at the service of her husband, Borkr. Pordis drops a tray of spoons in
front of the table at which the head of the killers, Eyjolfr grdi sits. When she bends down to
pick them up she grasps Gisli’s sword that Eyjolfr had placed by him, and attempts to push it
into his stomach under the table. The hilt of the sword hits the table and the sword hits Ey-
jolft’s thigh. He survives even though the wound is serious. Borkr pays compensation for the
wound, and Pordis declares herself divorced. (ch 38: 116—-117) None of the killers of Gisli is
very happy about this outcome, and especially Eyjolfr, once more, “unir illa vid sina ferd”."

In Hardar saga, after the death of Hordur, his sister Porbjorg is frustrated of not having
anyone to avenge her brother’s death. In the evening, in the bed she places a sword on her
husband but he grasps the weapon by the edge and has his hand cut (ch 38)." It seems like
borbjorg strikes him: Indridi blocks the movement of the sword (¢6k i moti) and cuts himself
in the process, which can be considered not likely to happen if the movement is not fast. In-
dridi was among the killers of Hordr which made him liable and a target of revenge. He at-
tempted to buy the peace from his wife by agreeing to get the head of Porsteinn gullknappur
who gave Horor his death-blow. Porbjorg’s avenging blow on Indridi with the sword reached
the target, indirectly, although the ultimate victim, Porsteinn, was crippled instead of killed.
However, she lost her husband in the process.

Stabbing in bed is a motif which has been studied carefully. Hermann Palsson (1974)
stressed the nature of this stock motif as a heroic motif and Preben Meulengracht Serensen
(1986) as a form of a crime of passion. The stock scene has been applied in outlaw biogra-
phies in several ways / functions: in the most famous instance in Gisla saga, it is revenge in a
reciprocal manner, and crucial one for the saga plot as the initial crime which led to Gisli’s
outlawry. In a similar way, and to the degree of a literary loan in similar details, in Droplau-
garsona saga it is a manner of revenge of a brother that leads to outlawry of the responsible
(ch 13: 169—171). In Bandamanna saga, it is a passionate deed of the outlawed Ospakr who
kills the lover of his former wife (ch 12: 360-362). The stock scene has a mythic dimension

' Compare the expression in Gisla saga: “Eyjolfr[...] unir illa sinni ferd” ch 32: 101.

! However, Stigandi was a witch, which appears to be the factor that made his deceiving if not praised at least
appropriate and unpunished.

2 William Ian Miller (1990) considers Pordis’ failure as an indirect expression of disapproval by the saga author
(355) but the humiliating location of the wound right below the stomach is — to my mind — just as easily read as a
successful one.

3 “En er pau komu i sceng um kveldio pa brd Porbjorg saxi og vildi leggja d Indrida bénda sinum en hann tok i
moti og vard sar mjég a hendi.”
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as the idea of death of a settled wandering hero in a hostile alien house: Sigurdr Fafnisbani’s
death as a revenge for the honour of sister but in reality for the sake of a woman’s (Bryn-
hild’s) intrigues (which are motivated by passionate love) as depicted in Sigurdarkvioa in
skamma (Palsson 1974). Bed as the setting of violence stresses the helplessness and unaware-
ness of the victim. Its connotations extend to sexuality, and being the receiving party of a
thrust was a shameful position (Meulengracht Serensen 1983, 59-60).

It is worthwhile noticing that these women only wound their victims. To my knowledge,
there are no reported killings by women in saga literature. This is perhaps where the limit of
acceptability was. Killing would be a direct contribution to a feud, and require revenge in the
structural balance of saga narration, whereas mere assistance is obviously seen as interference
of an exterior agent.

When a narrative element establishes it starts to function as if given: with its face value.
Connotations seize a larger share and the denotative meaning, that the propositions it consists
of expressed as their sum, becomes less significant. Connotative meanings may even take a
leading role. Here follows an example.

Laxdcela saga tells that Pordr and Guorun are both unhappy in their marriages and fond of
each other. Pordr advices Gudrtn to get a lawful reason for divorce: by sewing her husband a
shirt with so wide neck opening that his nipples show. She does this and divorces success-
fully, and reciprocally advices Poror to get divorced on grounds that his wife broka-Audr uses
men’s pants “skarsk i setgeirabreekr sem karlkonur” (ch 35: 96). Audr avenges this humilia-
tion after the divorce by stabbing Pordr in his sleep.

According to Audr’s introduction in the saga, “ekki var hon veen kona né gorvilig” and this
made her less feminine by saga standards (Jochens 1991, 21). Initially, the accusation of Audr
wearing pants is indicated as false. However, when she takes off for the avenging journey on
horse-back, the saga writer sees necessary to remark that “at that time she must have worn
pants”. Her masculinity is also stressed by telling that she rides the horse so fast that her male
companion can hardly follow (ch 35: 97).

The detailed, tense description of her approach to Pordr’s bedcloset resembles the stab-
bings in bed in Gisla saga and Droplaugarsona saga. Audr stabs Pordr in the arm and both
his nipples are wounded; the blow is so powerful that the sword is stuck in the bed. This also
is an element of the stock scene of stabbing in bed (Palsson 1974, 19-21; Meulengracht
Serensen 1986, 250-251). Her brothers admired her deed (peir létu vel yfir) (98); and it was
also accepted by Pordr as a compensation to his previous deed (thus avoiding any following
feuding, potentially unhonourable when a woman is involved). Jochens (1991, 9-10) consid-
ers this scene an ironic variation of the slaying in bed-theme, the passionate ethos revealed by
the term describing Poror’s turning in his wakening towards the attacker, snuask at which
indicates sexual initiative and is used in Gisla saga as well (Jochens 1995, 203 n.43). Accord-
ing to William Ian Miller (1990, 354-355), the irony is emphasised by the fact that Audr “cut
the humiliating neckline on his flesh.”

Female violence does not take place in connection with an outlaw in this passage. How-
ever, it has clear referential connections to central outlaw narratives. The narrative elements
are no longer attached to outlawry only but to social margins in a more general sense: a figure
that is depicted in a sexually marginal, less feminine light resembles an outlaw — her unability
to function openly according to the norms of the public field (her brothers seem no help)
forces her to commit the deed in secrecy, within the private field, her previous home.

Reciprocal solidarity of the outlaws towards women as a stereotyped narrative element in
the saga literature indicates some degree of fixedness of the narrative characters and the con-
nection between them. Outlaws in sagas often help women in connection to the stock motif of
women, and especially their honour threatened by male ogres such as berserks. Within an
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outlaw biography, the scene functions as a trial of the hero. '* The tension of the motif is cre-
ated by the solitude and helplessness of the women and the unexpected appearance of the
hero, though not always an outlaw. Occasionally the meeting of an outlaw and a woman cre-
ates romantic tension uncommon to saga narrative in general; already the appearance of a
strange man in the domestic sphere, in absence of male family members, creates the tension.
A socially independent agent is potentially free to act within the society without restrictions it
has set on its members; norms as preventing people from following their instincts do not tie
those outside.

Conclusion

Narrative in general is interested in the extraordinary: in this context we can talk about “saga-
worthy” material. Both assistance of an outlaw and violence of a woman exceeded the limits
of conventionality within the scope of saga literature, and it is no wonder that narrative ele-
ments combining them were attractive to saga writers. From the perspective of the central
institutions of social interaction in medieval Iceland, the law and its manifestation in the
alping, both women and outlaws belonged to the social margins. Their mutual solidarity in the
sagas, narratives that had this perspective, was enabled by belonging to the same social stra-
tum. The private field, ruled by women, was an alternative refuge for the outlaw, and the one
with social consequences. These consequences were the materials for saga literature and
hence recorded. The emphasis on social marginality in the encounters enabled also extreme
acts. Violent acts of women were way beyond the norms of feuding. A man’s reliance on the
support of a woman was inappropriate but accepted in the state of outlawry just like other
normally unacceptable deeds such as robbery and thievery (Andersson 1984, 501-502). The
common elements in the passages dealt with in this paper indicate a semantic connection be-
tween the violence of women and an outlaw figure."> In more general terms, they indicate that
orientation of a scene (to social margins) was closely tied to the selection of narrative materi-
als and that their usage in an ironical purpose stresses the fixedness of the semantics.
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The Formation of the Kings’ Sagas

Theodore M. Andersson, Germanic, Indiana University, USA

What I propose in this paper is merely a footnote to Tommy Danielsson’s second volume,
Sagorna om Norges kungar (2002b). After a detailed consideration of many specialized prob-
lems in the kings’ sagas Tommy concludes with a brief chapter (pp. 385-95) on how the
kings’ sagas evolved into the form we now have. He reminds us of the prominent place occu-
pied by the Norwegian kings in Laxdeela saga, and a number of other sagas, and goes on to
review the meetings of prominent Icelanders with Norwegian monarchs particularly in the
peettir. These contacts could have served as the point of departure for the Icelandic interest in
the kings and the growth of oral narrative. Tommy also reviews the named Icelandic tradition
bearers: Porgeirr afradskollr, Oddr Kolsson, and Hallr Pérarinsson, all of whom were among
Ari’s sources, and the young Icelander who learned the story of Haraldr hardradi’s early ad-
ventures from Halldorr Snorrason and performed it at Haraldr’s court. We do not know the
exact form of such transmissions, but Tommy notes the comments made by Theodoricus and
Saxo indicating that the Icelanders cultivated rich traditions, a reputation confirmed by the
prologues in Heimskringla and by the pcettir in Morkinskinna. This narrative material is gen-
erally assumed to have provided a rough basis for the written accounts later shaped by writers,
but Tommy asks whether this assumption is necessarily correct and whether the underlying
narrative could not have been in the form of polished storytelling (p. 392: “ett ytterst
avancerat beréttande”). These stories do not surface in the early period because there would
have been no reason for Ari or Seemundr or the later synoptic historians to reproduce stories
that everybody knew.

At about the same time as these stories were circulating, domestic Icelandic sagas would
have been evolving on the basis of legal disputes and feud stories, as Tommy argues in his
first volume. A likely venue for the exchange of such stories would have been the Icelandic
thingmeetings, just as the young Icelandic storyteller in Morkinskinna learned the story of
Haraldr hardradi at thingmeetings over a series of summers. The evolution of royal stories is
perhaps less easy to grasp than the evolution of native stories, but Tommy suggests several
possibilities. There could have been a tradition of comparing kings, or the kings could have
been of ongoing and central importance to the Icelanders, or there could have been a concreti-
zation of royal stories analogous to the peettir. The kings’ sagas could also have been modeled
on the agonistic patterns of the evolving Icelandic sagas. In turn, the growth of the
kings’sagas into large books could have paved the way for the large Icelandic sagas such as
Laxdcela saga and Njals saga.

The central issue in this argument is the existence of fully developed kings’ sagas in oral
tradition. This is indeed a new perspective on the kings’ sagas, and we may ask ourselves why
it has not been aired before. One reason is surely that the very idea of an oral saga fell out of
favor in Icelandic circles throughout the twentieth century. A leading project of the “Icelandic
School” was to diminish our faith in the existence of full oral sagas about early Iceland, and it
was only to be expected that the generations engaged in this project would not contradict
themselves by advocating oral kings’ sagas. On the contrary, they focused on the development
of the sagas as a purely literary enterprise, perhaps ultimately based on scattered oral tradi-
tions but carried out exclusively with quill and ink. Naturally the same assumption would
have carried over to the kings’ sagas.

But an analogy with the native Icelandic sagas is not the only justification for believing in
the piecemeal literary composition of the kings’ sagas. Our information about the latter begins
in fact almost a century earlier than the information on the native sagas and gives every ap-
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pearance of suggesting a gradual literary evolution from smaller written denominations to
larger denominations. The process began with Semundr and Ari at the beginning of the
twelfth century and culminated in the Norwegian synoptics at the end of the century. That this
was a literary sequence is supported by what seems to be a growing consensus that there is a
continuity between the early epitomes and the later ones. Despite Theodoricus’s protestations
that he based himself not on “visa” but on “audita,” it seems likely that he also used written
sources and that these sources are most likely to have been Seemundr and Ari.

The picture that emerges from the twelfth century is therefore a puzzling together of in-
formation, including oral sources but collected by writers who converted what they could
learn into little digests and summaries, not stories. This picture is reinforced by the shape of
the first full-length kings’ sagas, Oddr Snorrason’s Oldfs saga Tryggvasonar and “The Oldest
Saga of Saint Olaf” largely represented by The Legendary Saga. To be sure, these are full-
blown biographical stories, but they are quite awkwardly composed. They do not suggest au-
thors recording flowing narratives but rather writers who are trying to fit and join scraps of
tradition. That might lead us to believe that writers in the twelfth century began by condens-
ing the main points provided by the oral transmissions and ended by trying to expand these
early indications somewhat artificially into real books, an entirely literary project. The tacit
assumption might then go on to stipulate that when the master narratives appear, largely in
Morkinskinna and Heimskringla, they again perfect the form of the older written narratives
using strictly literary methods.

How does Tommy Danielsson’s suggestion of ready-made, full-fledged oral narratives
about the kings comport with this picture of writers struggling to achieve a literary form for
the royal biographies from scattered traditions? If the first biographers were faced with the
simple task of setting down well articulated oral stories in writing, why did they perform the
task so poorly? Perhaps an analogy will help us out of this dilemma. Since the publication of
Gisli Sigurdsson’s and Tommy Danielsson’s books no one seems any longer to have diffi-
culty with the idea that there were fully developed sagas about early Iceland, but we must
remind ourselves that these sagas also had an awkward beginning.

The question of which Islendingaségur came first is of course a subject of dispute, and I
can only say which sagas I think came first. I think that a/l the skald sagas, including
Gunnlaugs saga, were early, and to that group of four I would add Fostbreedra saga, Viga-
Glums saga, and Reykdeela saga. What these sagas have in common is that they are not grace-
fully composed, unlike the great sagas of the next generation, Egils saga, Gisla saga, and
Laxdeela saga. The early sagas are in some cases quite short and in other cases rather me-
chanically constructed around skaldic stanzas.

Accordingly we find both among the sagas about early Iceland and the kings’ sagas a
prefatory period of experimental and rather problematical composition before the perfected
form emerges. There can now be little doubt that the domestic Icelandic sagas were drawn
from oral tradition. It therefore seems clear that the transposition from oral stories to written
stories was by no means straightforward. It required practice. By analogy we can suppose that
oral kings’ sagas would have been no easier than the [slendingaségur to convert smoothly
into written sagas at the first attempt. That means that the awkward first biographies of Olaf
Tryggvason and Olaf Haraldsson do not exclude the possibility that there existed full oral
sagas about these and other kings. It was only a question of learning to recast these oral proto-
types into written sagas.

Nor should we forget that there were stories intermediate between the domestic sagas and
the kings’ sagas, to wit the peettir, in which equal space is given to the Norwegian kings and
the Icelandic adventurers. The pcettir are very much at the center of Tommy Danielsson’s dis-
cussion and are at least one secure key to the operations of oral transmission, inasmuch as
they can hardly be explained by any other conveyance. They provide information on the kings
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and their attitudes, character, and politics, as well as on their contacts with the Icelanders. The
warrant that they were circulated in the earliest period of saga writing (1200 to 1220) is the
preservation of thirteen examples in Morkinskinna. Their focus is the Icelandic experience of
the outside world, and they must therefore have been handed down in Iceland, perhaps in the
families of those who experienced them. The dual focus on kings and Icelanders assures us
that at least some memory of the kings would have stayed alive in Iceland.

As Tommy Danielsson points out, they also illustrate the general Icelandic preoccupation
with Norwegian kings. In the early twelfth century, both Seemundr and Ari directed their at-
tention to the nearest kings in Norway. If their books had been preserved, the task of under-
standing Icelandic thinking about the Norwegian kings would perhaps have been facilitated,
but even the bare existence of these books tells us something. The kings seem to have been
Semundr’s sole preoccupation, and though we may be apt to think of Ari’s “konunga &vi” as
a supplement to his Islendingabdk, simply because we have one and not the other, the situa-
tion may have been reversed. Perhaps the “konunga @vi” were the primary undertaking, and
perhaps we should consider Islendingabék as the supplement. In either case the Norwegian
kings were a dominant factor when the Icelanders first began to write.

We are not told much about the interaction between the Norwegian kings and Iceland un-
der the early kings down to 995, but after the advent of the conversion kings the interaction
becomes charged. Olaf Tryggvason appears to have been an energetic prosylitizer well be-
yond the shores of Norway, and that may perhaps understate the case. He was credited with
the conversion of five lands (chapter 17 of Historia Norwegiae and chapter 19 of Agrip), and
texts such as Ari’s [slendingabdk, Oddr Snorrason’s Oldfs saga Tryggvasonar, Kristni saga,
and Laxdeela saga lead us to believe that he exerted strong pressure on the Icelanders to con-
vert. Indeed, it seems not unlikely that the chief reason for Iceland’s conversion was Olaf’s
mission. This is the point at which Norway becomes a real, not to say a menacing, factor in
the political life of Iceland.

The threat materializes palpably under Olaf Haraldsson, who, according to Heimskringla
(IF 27.214-18, 240), not only tries to cajole the Icelanders into making him a gift of the island
Grimsey but later holds distinguished Icelanders hostage to exert pressure. Subsequently Har-
ald Hardrule is said to have been a great friend of the Icelanders (Morkinskinna, p. 170), but
given his record of deceitfulness and his aggressive foreign policy, we would like to know
what motivated his friendship. Adam of Bremen (Book 3, chap. 17 [p. 159]; Book 4, scholion
146 [p. 267]) states that Harald extended his rule as far as Iceland. This corresponds to noth-
ing in the indigenous sources, but we may well wonder where Harald’s contemporary Adam
may have gotten the idea. In the twelfth century the Norwegian kings were sufficiently preoc-
cupied with other matters that they did not pose much of a threat, but the very fact that the
Icelanders had such a clear memory of Norwegian aspirations under the Olafs indicates that
they must have had a watchful eye on Norway. Add to this that, whatever the actual history of
immigration to Iceland may have been, the Icelanders clearly thought of themselves as kin to
the Norwegians by lineage and culture. The national umbilical cord seems not to have been
severed, and Norway remained much more than just a horizon.

We can be in no doubt that information on Norway was plentiful in Iceland, but the ques-
tion to be dealt with is not one of information but of literary form. The Icelanders could of
course have known a great deal about Norway without ever casting anything in narrative
form. That they did think in terms of literary form is sufficiently demonstrated by the peettir
with their identifiable morphology, but the oral existence of short peettir may not justify the
assumption of longer sagas. Even so the evidence for oral kings’sagas is rather better than the
evidence for oral Islendingaspgur. This evidence resides largely in the utferdarsaga of Harald
Hardrule that Halldorr Snorrason teaches to a young Icelander, who in turn recites it at Har-
ald’s court. Tommy Danielsson refers to this recital in both of his volumes, but it may lend

31



itself to further exploitation. At the very least the episode suggests that such stories were for-
mally composed with enough detail so that they had to be learned, that they were formally
recited to a large group, and that they were long enough to be presented for two weeks. They
were formal stories, not just random accounts.

Not only that, but the story of Harald’s adventures in the Mediterranean, as it is told in
Morkinskinna and by extension in Heimskringla, was clearly a highly dramatic story of in-
trigue in the Byzantine court, military prowess and ingenuity, and the accumulation of fabu-
lous wealth, a thirteenth-century counterpart to The Count of Monte Cristo. The oral version
that held the attention of King Harald’s court for two weeks must have shared some of these
qualities; it too must have been a rousing tale of derring-do and high romance.

I have indicated that there seems to be a tacit assumption that the evolution of the
kings’sagas from notes and summaries in the twelfth century to epic canvases in the thirteenth
century was a strictly literary process. That is to say, people simply learned to write better and
better and more fully as time went on. At the same time we have evidence that there were
fullblown, dramatic tales in oral form. The awkward formulations in the twelfth-century
epitomes and the first attempts at biography teach us that the ostensibly simple option of tran-
scribing oral stories was not adopted. The first efforts at duplicating what may have been
rather good oral stories fell short and converted good stories into not very successful books.
The art of capturing good stories on parchment was a gradual process, learned slowly and a
little painfully. It seems to have combined a knowledge of stories with a faltering acquisition
of writing skills.

Vésteinn Olason has recently used the word “imitation” to describe this process and refers
to Preben Meulengracht Serensen’s earlier use of the same term (2007:34): “The narrative
style and technique of the sagas shows every sign of being an imitation, conscious or uncon-
scious, of oral narrative.” “Imitation” may well be as close as we can get to a resolution of
this problem. Vésteinn uses it with reference to the Islendingasogur, but, following Tommy
Danielsson, I have no difficulty in extending the usage to the kings’ sagas as well. Indeed, it
seems to me that the kings’ sagas reveal the nature of the imitation more clearly and more
fully by making the stages in the development more palpable. The first stage was to skim the
highpoints by way of a summation. The second stage was to add detail in order to approxi-
mate at least the length of the oral sagas. The third stage was then to imitate the narrative style
as well as the narrative dimensions of the oral stories.

The progress from brief summary of the main points in the oral transmission to a fuller re-
capitulation in the first biographies and finally to a recreation of the dramatic story line is
clearer in the kings’ sagas than in the /slendingasogur, but the same line can also be detected,
though more tentatively, in the latter. The famous summary of Hensa-Poris saga found in
Ari’s Islendingabdk is analogous to the epitomes on the Norwegian kings and represents the
first stage in the narrative development. The second stage is more difficult to match because
the differences in the quality of composition among the early Islendingasogur are less palpa-
ble than in the kings’ sagas. We can nonetheless make it plausible that the earliest [slendin-
gasogur were less well assembled than the later masterpieces. If I were to choose one Islend-
ingasaga to illustrate the original defects of composition, it might be Kormdks saga, a saga
that does not so much tell the story as it extracts the main moments of the biography from a
large collection of stanzas. Dialogue and drama are largely missing.

There is also a good match in the chronology of these developments. If Egils saga was
written as early as the 1220s, we might infer that the third stage in the Islendingasogur was
reached in the same time frame as the culmination of the kings’ sagas in Morkinskinna and
Heimskringla. These were the highpoints in both genres and they represent a level seldom
attained again.
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Whirls, horses and ships: Towards an interpretation of the
early picture stones on Gotland

Anders Andrén, Dept. of Archaeology and Classical studies,
Stockholm University, Sweden

The early picture stones on Gotland have not been discussed to the same extent as the later
ones, mainly due to the formalized and repetetive character of the images. However, in recent
years archaeological investigations have proved that some of these monuments are much ol-
der than previously assumed. This new chronological context of the early picture stones opens
up for new comparisons in time and space. From such comparisons new attempts of interpre-
ting the iconogarphy of the early picture stones will be presented in the paper.
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Why be afraid?
On the practical uses of legends

Armann Jakobsson, Dept. of Icelandic, University of Iceland

1. The practical side of dragon-slaying

Sigurdr Fafnisbani’s great achievement was slaying a dragon and as the abundance of texts
about this Germanic hero indicate, that was not a trivial feat. In the Germanic North, dragon-
slayers seem to have been in a heroic class of their own, albeit a class with only two members:
Sigurdr Fafnisbani and Ragnarr lodbrok. There are several texts about each, pictures as well
as narratives, but there is also the legend — a different kind of text — which materialises in
these medieval texts, of which Volsunga saga and Ragnars saga loobrokar will be studied
below. The scholar who wishes to say something about the heroic dragon-slayer myth is try-
ing to interpret this text but it is not tangible. A myth does not exist on paper; thus it becomes
necessary to work from its versions in narratives such as the fornaldarsogur and use them as a
pathway to the essence of the myth.

There are two reasons for this. Myths and legends always express themselves through lan-
guage; there is no clear separation between beliefs or ideas and their linguistic expression.'
My second reason is an interest in the practical uses of myths to an imagined audience, in this
case 13", 14™ and 15™ century Icelanders, the audience of Snorra-Edda, Reginsmdl, Fafuis-
mal, Volsunga saga and Ragnars saga. It seems logical to approach the myth as they did,
through texts such as the fornaldarsogur.

What kind of text is a legend or a myth? There is no shortage of definitions and I will keep
myself to the functionality of myths and legends. This is the aspect of the myth lost to a mod-
ern audience that does not believe in the myth and starts out impervious to its possible ex-
planatory value; it tends not to regard stories such as Volsunga saga as “practical literature”
and will miss some of its value to its audience. I speak here of functionality of the myth rather
than its meaning; there is no real need to distinguish between the two when looking at the
meaning of the myth from the perspective of an audience that wants to put it to some use. The
functionality of myths entails that a myth always exists in two ages: on one hand in the an-
cient past where it has been placed and on the other in the present, in the lives of its audience.
The myth is very distant, as deities and venerated figures have to be, and yet it exists within
ourselves and thus everywhere. Myths can be complex but their essence tends at the same
time to be very simple, even mundane. Myths are supposed to explain the world and invent a
harmony between the inner and the outer, the vast and the small, thus helping a simple hu-
man, in his smallness, to grasp a complex world. Life is not static, neither are myths. They are
narratives about movement, a quest with a clear purpose that is often absent from our every-
day lives, and where the hardships of the hero provide the myth with an intensity that may be
lacking in our daily existence.

"I see no reason to distinguish between myths and legends in this study. Demarcation between the two is far
from clear and definitions vary. Bascom (1965) defines myths as having non-human principal characters and
belonging to the ancient past, whereas legends are closer in time and have human principal characters. This defi-
nition has been criticised by Csapo (2005, 3-9) who questions the need for such a clear demarcation. To clarify
my stance, | understand “legend” as a traditional narrative, not necessarily historically accurate (though purport-
ing to be). “Myth” is used mainly about cosmological narratives with an explanatory function. It could be argued
that legends serve a similar function, although less overtly. And as I understand it, both the Sigurdr and the Rag-
narr legends are a part of a larger unity which is really a myth, that of the dragon-slaying youth.
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Myths are a paradox; on the one hand they have to be lofty and cosmological, explaining
the biggest things imaginable to men (god, the sky, time, life), and on the other hand they give
meaning to the small and insignificant private lives of ordinary people. If myths and legends
did not address the ordinariness of existence, they would lose much of their force. And this is
what one is faced with when studying Volsunga saga and other narrative versions of the
Sigurdr legend: the meaning of a extraordinary hero such as Sigurdr and a huge, mythical
beast such as a dragon to the existence of, for example, poor farmers and their families in a
peaceful Icelandic countryside. As the myth is ubiquitous, it assumes that there is a Sigurdr
inside every man and that the legend has a function for everyone. But Sigurdr is a king as
well, and that is another important function of the legend, to sustain the charisma of ruler-
ship.” The legendary past is always two-dimensional: it concerns both society and the life of
the individual.

The mythical hero is gone but still present, the legend is not just storytelling about the past
but also an afterlife for the hero who keeps serving his didactic function: this hero matters to
the everyday life of his audience. From the 17" century onwards, Sigurdr Fafnisbani became
more and more distant, first as a figure from a very distant heroic past, someone who repre-
sented what we were instead of what we are. Then, after this heroic past had been dismantled
and was no longer considered true history,’ he became at best a part of a cultural heritage that
had stagnated and is no longer vibrant, at worst a fabrication, a myth in the negative sense of
the word which all rationalists must uphold, something untrue and consequently not very in-
teresting to the historian.

But in the Middle Ages the legendary hero is both dead and alive. The medieval view of
the past was not grounded in a firm belief in evolution or a sense of change where the past is
seen as alien to the present; thus legends could serve as examples and guidelines (see e.g.
Burke 1969, 1-6). Medieval men projected themselves back on to the men of the past, these
men were described as contemporaries and their ideals were those of the High Middle Ages.
In the culture of feudal society in Europe the heroes of old become medieval knights: Achilles
and Hector, Alexander the Great, Caesar, King David, King Arthur and Charlemagne. And
this is how the Sigurdr legend works in 13™ and 14" century Iceland; it is historical and yet
topical and timeless. Therefore it has a didactic function and is far more intimate than it later
became.

In what follows I will focus on the personal rather than the public function of the legend al-
though it probably had practical value for its West Nordic audience both as an analysis of
society and of the psychology of the individual. My main subject will be how the legend ex-
presses, but also to a degree problematises, the concepts of youth and courage, through the
figures of the hero and the dragon.

2. Killing a dragon in the North

The dragons killed by Sigurdr and Ragnarr are not the only two dragons in the medieval
Norse-Icelandic textual corpus; indeed there are several serpents of various types to be found
there. And yet Ragnarr and Sigurdr stood out among Northern European dragon-slayers, es-
pecially Sigurdr who is the principal Germanic example of the dragon-slaying myth that Wat-
kins (1995, 297-303) has located all over the Indo-European world.

The dragon provides the Sigurdr legend with its core. Thus understanding the legend
means understanding the meaning of dragons to its late medieval audience. Here I will focus
on the narrative purpose and the practical function of the monster, as explained above. There

21 have written about the myth of rulership in the medieval North at some length: Armann Jakobsson 1997, 89—
154.
3 Whereas Volsunga saga can be regarded as a part of a tradition of historical writing (see e.g. Andersson 1999).
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is also the possibility of a religious purpose that I will not discuss any further here but which
has been discussed by other scholars (see e.g. Asdis Egilsdottir 1999). The draconic function I
am mostly interested in is fear. While dragons are not a part of the daily existence of most
people, fear certainly is, and I will argue that fear provides the dragon-slaying legend with a
clear purpose.

JR.R. Tolkien (1936, p. 11) exaggerated perhaps when he said that in the North, dragons
were “as rare as they are dire”,” but he is right in that the flugdrekar that Gull-Porir and his
companions slay in Porskfirdinga saga when stealing their hoard (pp. 185-88) do not seem as
terrible as the mighty Fafnir whom Sigurdr kills.” The dragon that Bjorn Hitdaelakappi slays
in his story hardly seems worth a mention, neither in this study nor indeed in Bjarnar saga
itself where it is referred to most perfunctorily (p. 124),® and even though the bully borkell
hakr in Njdls saga boasts of having killed another flugdreki, he is put in his place by Skarp-
hédinn: killing a dragon does not seem to compare to the heroism of skating over a frozen
river to kill a chieftain in his sixties accompanied by seven men (Brennu-Njals saga, 303).”
Even though Haraldr hardradi’s mettle is put to the test when making short work of the em-
peror of Constantinople’s dungeon dragon in Saxo’s Gesta Danorum and Morkinskinna (a
type of monster familiar not only to medievalists but to everyone who has seen The Return of
the Jedi), he emerges unchanged from the pit. His dragon is terrible but not the making of the
man (Morkinskinna, 80-82; Gesta Danorum: Danmarkshistorien 2, 10). The dragon-slayings
of Sigurdr Fafnisbani and Ragnarr are thus the only clear representations of the powerful
dragon-slaying myth,® and the word dreki may not be the best guide to the draconitas of
Sigurdr and Ragnarr’s antagonists.’

The dragon which Bjorn Hitdaelakappi kills earns him no special status in the Myrasysla.
On the other hand, Sigurdr Fafnisbani and Ragnarr lodbrok became the most celebrated heroic
figures of the medieval North. Ragnarr pales by comparison to Sigurdr yet his dragon-slaying
is not only the subject matter of Ragnars saga loobrokar but is also referred to in several
other Old Norse texts: Hervarar saga ok Heidreks, Bosa saga ok Herrauds, Halfdanar saga
Eysteinssonar and Norna-Gests pattr. He also figures in Saxo’s Gesta Danorum and in
Hauksbok."

Sigurdr is even more distinguished and makes an appearance all over the Germanic world:
in Nibelungenlied, in Beowulf, in images carved on Swedish runestones, and in Old Norse
texts, including Snorra-Edda, Pioreks saga and Vélsunga saga. His story is worthy of being
retold at length alongside the mythical narratives of the Codex Regius of the Elder Edda, such
as Véluspd, Havamal and Vafprudnismdl, and he even makes it into the late 14" century Por-
steins pattr skelks in Flateyjarbok as a prime example of a heroic heathen, before becoming
the hero of several post-mediaeval ballads in various parts of Scandinavia."'

* On this exaggeration, see Evans 2005, see esp. pp. 218-21 and pp. 241-48.

> These dragons are so large they can carry a man in their jaw, they fly, spew fire and poison, and yet the narra-
tive is devoid of any sense of wonder or danger, which may be regarded as typical of this saga type; see Sdvborg
2009. At the end of the saga, it is suggested in an equally offhand fashion that Périr himself may have changed
into a dragon instead of dying (p. 226).

% After Bjorn has killed the dragon, it is never referred to again.

7 According to the saga, Porkell has also fought a “finngalkn” (a chimera).

¥ Tolkien also included the Beowulf dragon but, for some reason, not Ragnarr’s dragon (p. 11). Since space is
limited, the dragon in Beowulf will not be dealt with here. At first glance this narrative might seem to provide a
useful counter-example to my main argument here, since Beowulf does not encounter the dragon in his youth.
On the other hand, he does not survive the battle either.

? The word is not Germanic but Greek (see e.g. Evans 2005, 217), and neither is there a clear separation between
the Germanic dragon and its Indo-European counterparts (Evans, 221-30).

' On the origins and the popularity of the Ragnarr legend, see McTurk 1991, esp. pp. 53-62.

' See e.g. Rowe 2006, who provides a good review of the diversity of how Sigurdr functions in the texts.

37



borsteins pattr skelks is preserved in Flateyjarbok which presents its audience with a rig-
orously Augustinian world view in which the heathen past is outlawed (Rowe 2005, 65-97).
But who is Sigurdr? Why is his legend so popular and why does the late 14" century editorial
team of Flateyjarbok care about this prehistoric heroic figure? As outlined in Ragnars saga,
Sigurdr acquires some significance as the mythical ancestor of the perhaps equally mythical
King Harald Fairhair of Norway and other Northern kings.'? However, that is hardly enough
to explain his elevated status in the culture of the medieval North. It seems more likely that
his importance lies in the dragon-slaying itself, myth rather than history, a feat which also
manages to elevate Ragnarr lodbrok over most other prehistoric viking kings.

3. Youth and the dragon-slayer

Even though Ragnarr lodbrok is actually Sigurdr Fafnisbani’s son-in-law in the preserved
Ragnars saga loobrokar, the two heroes are quite dissimilar. There are also significant differ-
ences in the most detailed narratives of the two killings. With Ragnarr, the emphasis is on his
ingenuity and on the hairy breeches which he uses to escape the poison of the worm and
which provide him with a lasting identity. In the Sigurdr narrative, the emphasis is on his de-
sire for revenge and the influence from his fosterfather Reginn. Still, there are shared ele-
ments. We find evidence for this in the fornaldarségur variations of the myth, in Volsunga
saga and Ragnars saga, presumably composed in the 13" or early 14™ century but preserved
together in the early 15" century manuscript NKS 1824 b 4to." I use these texts as represen-
tative for the myth in this paper, not because they are the oldest or the most original variant
but they do demonstrate a possible function of the myth for a late medieval audience who
encountered it through these texts.

The first important common denominator, emphasised in both sagas, is that the dragon-
slayers are youths. When Reginn first presents Sigurdr with the task of killing a dragon,
Sigurdr remarks that he is still little more than a child (“vér erum enn litt af barns aldri”) (p.
33), and it is only a short while later that he avenges his father before going to face the
dragon. His youth is also made clear in the ensuing conversation between the dragon and his
slayer. Fafnir calls him “sveinn” and keeps asking about his father (p. 42)."* In Ragnars saga,
Ragnarr claims to be 15 years of age when he kills the dragon and the earl’s daughter he has
liberated finds him more like an ogre than a man of such a young age: “pykkisk hin eigi vita
hvart hann er mennskr madr eda eigi, fyrir pvi at henni pykkir voxtr hans vera sva mikill sem
sagt er fra ovettum & peim aldri sem hann hafdi” (p. 119). It is an important factor in both
stories, in their fornaldarsogur form, that the hero is young, still a teenager, a man between
childhood and adulthood."

The youth of the hero means that the climactic event of the hero’s life is placed early in the
narrative. What happens after the dragon-slaying is often a long decline. Ragnarr survives but
relinquishes the place of honour in his story to his wife and sons after having killed the
dragon. Sigurdr makes a mess out of his life, gets entangled with two different women, one
too many, and ends up getting killed by his in-laws. But why must the dragon-slayer be a
youth? To address this, we have to go to the second common denominator of the Sigurdr and
Ragnarr narratives: the bravery necessary to confront the worm.

'2 As evidenced by the manuscript AM 415 4to from the early 14™ century where Ragnarr is the purported ances-
tor of the kings of Denmark, Norway and Sweden (on this manuscript, see Sverrir Jakobsson 2005, 50).

'3 This manuscript is used in the edition of Olsen (Volsunga saga ok Ragnar saga lodbrékar); all references to
both Vilsunga saga and Ragnars saga are to this edition but I have normalised the spelling.

' This is even more evident in the Fafnismal version of their conversation, see Norreen fornkvedi, 219-26, esp.
stanzas 1-8 and 12-13.

'> This makes perfect sense if the myth is seen as an initiation ritual (see e.g. Eliade 1974, 17—18) but that is not
the aspect which interests me here.
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4. Fear is the key

In Ragnars saga, when the worm that dwells on Pora’s casket starts to grow, people start to
become terrified of it: “Porir engi madr at koma til skemmunnar fyrir pessum ormi” (p. 117),
making her a virtual recluse. Fear also follows Fafnir the dragon; after he is first mentioned
Sigurdr remarks: “Kann ek kyn pessa omrs pott vér séim ungir ok hefi ek spurt at engi porir at
koma & mo6t honum fyrir vaxtar sakar ok illsku” (p. 33). When Reginn has extracted from
Sigurdr a promise to kill the dragon, he keeps expressing doubts that Sigurdr will make good
on his promise and when they have come to the heath where Fafnir dwells, he starts goading
his young apprentice again: “Eigi ma pér rad rada er pu ert vid hvatvetna hraeddr” (p. 41). The
text is full of talk of fear and not by chance; what the two dragons have in common is the fear
they inspire in others.

Getting back to a possible symbolic role for the dragon in the myth, both dragons may be
said to represent, even embody, terror, and in Volsunga saga this terror is objectified in the
Helmet of Fear (the Agishjadlmr) that Fafnir possesses. As the dragon remarks in Volsunga
saga: “Hafoir pu eigi frétt pat hversu allt folk er hrett vid mik ok vid minn @gishjalm?” (p.
42). The dragon seems almost vexed that the young hero is not suitably scared by him, but the
Helmet of Fear has to be taken seriously. If this part of Vélsunga saga is compared to Fdfnis-
mdl, one notes a change from a Helmet of Fear which might be a metaphor or an expression'®
to an actual concrete helmet that Sigurdr can carry away with him, along with a golden byrnie
and the sword Hrotti (p. 47). What does not change is the symbolic meaning of the helmet.
The dragon has a Helmet of Fear because it is terror itself.

Tolkien believed that the Beowulf poet did not like dragons “as a sober zoologist” (1936,
11), indirectly warning against regarding a dragon as a mere beast. It is, of course, a hybrid of
several actual animals, with wings and its scales, its claws and its serpent-like length, but
there is also the terrible fire that it breathes (in the preserved Volsunga saga the emphasis is
more on its venom) which is not taken from the animal kingdom but from the human mind,
from our fear of the destructive power of fire. As Vélsunga saga indicates a dragon is both
poisonous and has magical powers, two attributes greatly feared in the Middle Ages (pp. 41—
44). It is no accident that fear is referred to in both narratives, Vélsunga saga and Ragnars
saga, right before the young hero accomplishes his feat, and that a dragon should be in the
possession of a Helmet of Fear that causes all to cower.

In his pivotal study of North European dragons, Jonathan Evans sees the main mythic
function of dragons as being metaphors of avarice (2005, 261-69). It is true that in both these
legends (Sigurdr and Ragnarr) there is a clear connection between dragons and gold and thus
with greed, both the dragon’s own and that of others. Although it can hardly be ascertained
what the most important mythic function of a mythic narrative might be or whether its func-
tionality changed through the ages, one can at least say that in the late medieval variant in
Volsunga saga and Ragnars saga fear seems to be accentuated above everything else in the
dragon-slaying narratives and greed is hardly mentioned in connection with the two heroes.
Although desire for gold may be a motivation for Reginn, desire for vengeance is more
prominently voiced and gold seems to provide no motivation for Sigurdr Fafnisbani, even
hough he takes Fafnir’s treasure when he sees it. It is quite unclear what possesses Ragnarr to
fight his dragon; although he ends up in deep mourning for Péra, he has never seen her before
the fight, and it seems more logical that his motivation is heroism for its own sake, since the
key fact in the narrative preceding his killing seems to be how terrifying the worm is and how
nobody dares to approach it.

' “Bera @gishjalm” is indeed an expession in Icelandic (see Jon Fridjonsson 1993, 736) but it is hard to say
which comes first: the metaphor or an actual helmet. The present author’s money would be on the expression.

39



Although a dragon can be both an embodiment of its own savage greed and the fear of oth-
ers, both Ragnars saga and Volsunga saga indicate that for the youthful hero, the first is not
very important but the second all-important. When Sigurdr has killed the dragon, Volsunga
saga describes him with loving attention to detail, his armour and his weapons, his gracious
manners, his chestnut hair and curls, his sharp eyes and his powerful shoulders. And it ends
with this statement: “Eigi skorti hann hug ok aldri vard hann hraeddr” (p. 57). If we see the
dragon as an embodiment of terror, it is clear that this is why young Sigurdr defeats it. For the
fearless youth, fear does not exist and thus it can be vanquished. In this myth, overcoming the
fear of the dragon means its automatic destruction.

It is fitting that Sigurdr should later make an appearance in the Porsteins pattr skelks, a late
14 century adaption of the folktale ‘The Boy Who Knew No Fear’ (AT 326). This tale is a
reminder that there are actually two kinds of fearlessness: that one which is a handicap, a de-
fect in a young man too simple to know fear, too limited to understand what it is (Aarne/
Thompson 1961, 114-15). '7 This is not how Sigurdr’s lack of fear is defined; his bravery
makes him more rather than less of a man.

5. Youth, bravery and dragons

One might not expect to find a place in the lives of ordinary people for dragon-slaying, but
fear provides that place. Although Sigurdr is exceptional, his courage is something that every-
one in the audience can relate to, since the audience is composed of people who have known
fear and had to rely on bravery, though it also seems likely that their relationship with it var-
ied quite a bit."®

On a personal level, this legend also concerns the ages of man, an important medieval
theme (see esp. Burrows 1986). There are all kinds of fear, and indeed many kinds of bravery:
existential, moral and physical. The fear of the dragon can be characterised as a strong physi-
cal fear. In fact, the dragon is intensely physical, savage and bestial and its threat is of death
itself: instant, brutal and sudden. It is thus logical that the man who may defeat a dragon
should be far removed from death and full of vitality and zest, the life-force that some call
Eros.'” In fact, the perfect person to conquer this image of death is a youth, a teenager like our
heroes.

Sigurdr somewhat insolently says to Fafnir as the latter lies dying: “Farr er gamall haror, ef
hann er i bernsku blautr” (p. 43). The youth nonchalantly regards courage as his own property
and the disregard for physical fear is indeed a well-known characteristic of youth — or at least
the myth of youth. Youths may ignore consequences, scorn danger and brave death in various
ways. This is all part of an erotic existence: being far removed from death, it poses no danger.
Youths often possess great physical courage but are on the other hand given to social fears:
being unpopular among peers, talking to strangers at parties, being uncool, being the object of
scorn. Killing a dragon seems easy by comparison.

In feudal society such tempestuous youths formed a social group; Georges Duby has spo-
ken of bands of aristocratic youths in 12" century France who formed “the cutting edge of
feudal aggressiveness” (1968, 200), and from 13™ century Iceland we have the example of the
youthful band of the Porvaldssynir of Vatnsfjéror who go to conquer their own dragon, the

7 On the history of this folktale in Iceland see Lindow 1978.

'8 On the cultural importance and the representations of fear in the Middle Ages, see e.g. Dinzelbacher 1996.

' In Freudian psychology (from Freud’s Beyond the Pleasure Principle (1920) onwards), it is customary to
acknowledge two opposing forces; the life force (Eros) and the death force (Thanatos), although Freud himself
did not use these concepts. See esp. Marcuse 1972, 35-54. As the death force involves repetition and conserva-
tive behaviour, it makes sense to see the aggressiveness of youth, including the fearlessness and courtship of
death, rather as a part of its erotic energy.
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mighty chieftain Sturla Sighvatsson, but whose spirited attack fails in becoming heroic, since
all they encounter are women and unarmed men whom they kill and wound instead with all
the frenzy that might have come in handy against a dragon (Armann Jakobsson 2003).

Youth and fear go hand in hand in the dragon-slaying legends of Sigurdr and Ragnarr. In
both instances, the dragon-slaying takes place in the hero’s youth and is the climax of the
hero’s life. The fortitude the hero needs is the fortitude of youth, that zest for life and belief in
one’s invincibility that leads to disregard for death and fearlessness in face of physical danger,
and in both fornaldarsogur youth and fearlessness are the hero’s main attributes. As previ-
ously related, neither Sigurdr Fafnisbani nor Ragnarr lodbrok do so well after their dragon-
slaying. The sagas’ version of the myth seem to reflect a youthful point of view: killing drag-
ons is something one can accomplish but relationships with in-laws are complicated and
messy and beyond one’s skills.

Sigurdr is partly superhuman, descended from Odinn and glamourous beyond everything
the audience of Vélsunga saga is likely to have experienced. And yet he is also “everyman” at
a certain age, ruled by his lust for life and contempt for death. His fearlessness may be lofty
but it also something all may experience. The legend is not about something else; it is about
us.
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Sigurdr Fafnisbani as Nineteenth-Century Man.

David Ashurst, Dept. of English Studies, Durham University, England

The figure of Sigurdr Fafnisbani takes a central position in the works of Richard Wagner and
William Morris, two revolutionary writers who themselves stand at the centre of the nine-
teenth century. Both these men looked back on the Middle Ages in order to comment on their
own times and to look forward into the future that they hoped would soon come about.

This paper examines the medieval sources used by Wagner and Morris and asks what they
found there that made the figure of Sigurdr resonate for them as a contemporary man. It
shows how eddic and saga accounts of Sigurdr feed into nineteenth-century debates on power
and anarchism, the nature of masculinity, concepts of heredity, and finally, above all, the loss
of certitude in ethics and epistemology.
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upp ek per verp ok da austrvega:

death overseas and the dead in the east

Hugh Atkinson, Department of Scandinavian Studies, University College London, England

In this paper I will explore the idea, once raised by Gabriel Turville-Petre, that the complex of
beings made up by jotnar, pursar and troll, as they are described in Old Icelandic mythologi-
cal texts, ‘are the devouring demons of death [and] may even be the dead’. This hypothesis is
tenable inasmuch as the jotnar, the forefathers of the Zsir, seem to have occupied a position
within the Norse cosmos in relation to the ZAsir commeasurable with that of the ancestral dead
in relation to the living. A corollary of this is that the sphere of the cosmos occupied by the
jotnar may be reckoned a realm of death and of the dead, one of several accommodated
within Norse cosmography.

Taking the poem Lokasenna as my point of departure, I will first test this hypothesis in the
light of ideas expressed in certain mythological texts (Snorra Edda, Prymskvioa, Eiriksmadl).
Drawing on direct and indirect cosmographical statements in these sources, a structural analy-
sis suggests that the identification is valid. Applying an anthropological perspective, I will ask
whether the attitude of the ZAsir towards the often malevolent, incursive jotnar is congruous
with attitudes of the living towards the unquiet ancestral dead, attitudes suggested both by
texts (saga accounts of revenants) and by archaeological finds (burial practices).

Snorri located the jotnar and their ilk in the east (Porr var farinn i austrvega at berja troll).
I will ask whether there was an element of recursivity in medieval ideas of the lands to the
east of Scandinavia, whether they may have derived in part from cosmographic conceptions;
did Norse cosmography and Norse geography accord on this point? Here I draw evidence
from runic inscriptions and picture stones with a provenance in coastal communities of east-
ern Scandinavia, for whom the death of loved ones in the lands on the far shore of the Baltic
was a commonplace. In their religious response to this everyday experience of death, contem-
plated against the background of pan-Scandinavian(?) cosmographical conceptions, these
communities may have mythicised the East as a place where the dead took up permanent resi-
dence, and the austrvegar as something akin to Helvegr.

In exploring these themes I will problematize the validity of comparing the statements and
images on eastern Scandinavian commemorative stones raised in the late heathen era with the
perhaps over-rationalised accounts of cosmography found in western Scandinavian manu-
scripts of the Christian era.

44



‘Vidbatur’ Hauks Erlendssonar eda hefdbundid
Landnamueftni

Auodur Ingvarsdottir, Reykjavik , Iceland

Inngangur

Sidustu ar hefur ménnum verid tamast ad lita & Landndmu sem stutta og 6sdgulega. Hér hafi
verid um ad reda nytsama skra sem sidan hafi smatt og smatt fengid 4 sig annars konar svip
vegna dugnadar peirra Sturlu, Styrmis, Hauks og jafnvel Melamannsins svokallada pvi allir
eiga peir ad hafa skotid inn i Landndmugerdir sinar sogulegu efni. Hér er ad sjalfsogou um ad
raeda tilgdtu manna um akvedna proun, en ekki heilagan sannleik, p6é stundum bregdist menn
vi0 eins og um 6umbreytanlegar stadreyndir sé ad raeda. bPaer midaldagerdir af Landndmu sem
vardveittar eru p.e. Sturlubok, Hauksbok og Melabok bera pess allar merki ad vera sogulega
uppbyggodar. Su tilkun ad textinn hafi préast ur stuttum skrdarkenndum texta i sogulegar
frasagnir stydst pvi ekki vid raunverulegar gerdir. Hér er um ad rada tilgatu um nytsama skra
12. aldar manna. Einni gerd, Melabok sem eingdéngu er vardveitt i brotum, hefur verio
hampad af fredimonnum sem besta fulltrGa upprunalegustu gerdar Landnamu. Hun er
vissulega styttri en hinar gerdirnar og med litilshattar annars konar efnisrodun. Melabok hefur
pvi ad einhverju leyti fallid betur ad hugmyndum manna um elstu gerd. Jon Johannesson var
ahrifarikur freedimadur 4 svidi Landnamurannsdkna. Nidurstada hans um hina tyndu
Styrmisbok sem forrit allra vardveittra gerda hefur 6dlast toluverda hylli. Forsendan sem hann
gekk ut fra var jafnframt st ad Melabok veri st gerd sem nast steedi upprunagerdinni. St
hugmynd hefur verio rikjandi fra sidari hluta 19. aldar en hefur verid andmeelt m.a af hofundi
pessarar greinar (Audur Ingvarsdottir 2004:91-118). Menn vitna enn til pess sem stadreyndar
ad Haukur hafi beett vid texta sinn fra 6pekktum heimildum, munnmelum og tyndum sdgum.
Fyrir nokkrum &rum tok freedimadur demi af pessu vinnulagi Hauks til pess a0 rokstydja ad
munnmeli fra landnamsdld hefou verid lifandi ad minnsta kosti fram yfir 1300. Hann visar i
pessa hugmynd um verklag Hauks Erlendssonar & eftirfarandi hatt: ‘tekur inn nytt efni i sina
gerd Landndmu sem @tla md ad hann hafi ekki getad sott sér til ritadra boka.” (Gisli
Sigurdsson 2002:58).

Haukur Erlendsson gefur greinargddar upplysingar um forrit sitt og segist notast vid tveer
Landnamur bp.e. eftir p4 Sturlu Pordarson og hins vegar eftir Styrmi hinn fr6da. Nu er
Sturlubdk vardveitt i afriti og Hauksbok ad hluta til i eiginhandriti Hauks sjalfs, sé texti sem
Haukur hefur fram yfir Sturlubok @tti samkvaemt hans eigin ordum ad vera frd Styrmsbok
kominn. Vegna peirrar upprunakenningar sem verid hefur vid 1ydi hafa menn efast um ord
Hauks. I stad pess ad telja sértexta Hauks kominn fra Styrmisbokarforriti hans er gert rad fyrir
ymsum heimildum pekktum og 6pekktum. Ut fra pessari hugmynd hefur verid fullyrt: ‘ad
miklu skiptir um heimildargildi Landndmutexta hvort hann er frad Styrmisbok runninn eda er
viobatur Sturlu og Hauks.” (Jakob Bendiktsson 1968: 53) Hér verda svokalladir ‘vidaukar’
Hauks um Porstein tjaldsteeding skodadir. Getum vid alyktad hvort peir eru ur Styrmisbok eda
glotudum paetti?

Styrmisbokartexti Hauks.

Er haegt ad gera sér einhverja hugmynd um hina glétudu Styrmisbok? Er ekki sennilegt
megnid af umframtexta Hauks fram yfir Sturlubok sé fra Styrmi komid? Sa skilningur er
fyllilega 1 samraemi vid ord Hauks Erlendssonar um verklag sitt, ‘hafda ek pat 6r hvorri er
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framar greindi’ (H.354"). Eru einhver rok fyrir pvi ad draga ord Hauks sjalfs i efa? A sinum
tima taldi Landndmuutgefandinn Finnur Jonsson vafalaust ad ‘de evrige plus-stykker hos
Haukr mé med storst sandsynlighed henferes til Styrme.” (1900:11). Jon Johannesson taldi
Hauk hafa notast vid fjolda annarra heimilda og fullyrti a0 Haukur hefdi: ‘vida farid eftir
00rum heimildum en bokum Sturlu og Styrmis, munnlegum eda ritudum.’ (Jén Johannesson
1941:175). Nu er Styrmisbok gjorsamlega glotud og pvi verdur ad telja petta heldur hepna
fullyrdingu hja Joni. Pessi skodun hefur po fengid byr i fredunum (Jakob Benediktsson
1968:52). Alit margra freedimanna & verklagi Hauks er tilkomid vegna pess ad Melabok er
metin of mikils. Jon Johannesson jafnar hinni gldtudu Styrmisbok t.d. vid Melabok, segir ad
hin verdi ‘ad teljast bezti fulltrii Styrmisbokar, sem nu er vol 4. (1941:174). betta vidhorf
hans kemur hvad eftir annad fram t.d. ‘Melabok var ad mestu eftirrit Styrmisbokarf...]’
(1941:225). bar sem a0 Melabdk var i hans huga besti fulltrii Styrmisbokar er sértexti Hauks
metinn eftir pvi hvort sja mé merki um hann i Melabok eda ekki. Haukur Erlendsson er svo
talinn hafa breytt forriti sinu eftir fjolmorgum heimildum og pad fullyrt ad ‘frasagnir peer, sem
eru eftir hann sjalfan, en ekki teknar upp Ur 60rum ritum, eru ekki vel til pess fallnar, ad vekja
traust 4 honum sem heimildarmanni.” (Jon Jéhannesson 1941:207). Hvernig er Grskurdad um
upprunalegan texta forrita Hauks? Hér eru pad vislega brotin af Melabok sem gefa
upprunalegan texta forrits Hauksbokar til kynna. Ekki er hagt skv. Joni Johannessyni ad
greina sérstakan Styrmisbokartexta hja Hauki ‘nema par sem brotin af Mb. eru til
samanburdar.” (1941:175). Melabokartextinn hefur pannig urskurdarvald & hvadan texti
Hauks er @®ttadur. Pessi falska vitneskja um Styrmisbok hefur leitt af sér ymis konar
vandradi. Ekki er hegt ad fallast 4 pa tengingu ad Melabokartextinn sé naer oskeikull
vitnisburdur um Styrmisbokartextann. bessar getgatur um verklag Hauks eru heldur ekki i
samremi vid pad sem vid sjdum i texta peim sem hann hefur eftir 60ru forriti sinu Sturlubdk.
bad er sldandi hve mikinn hluta af Landnamutextanum hann hefur tekid ébreyttan eda litid
breyttan ur Sturlubdkarforriti sinu eins og heaegt er ad sannfaerast um med samanburdi vid
Sturlubokarhandritid sem vardveitt er i afskrift fra 17. 61d (Jakob Benediktsson 1968:51).

Hvadan er Porsteinn tjaldsteedingur upprunninn?

bad er upplysandi a0 lita 4 sogulega frasogn af landndmsmanninum Porsteini tjaldstadingi til
pess ad greina hvernig Jon Johannesson reiknar Ut vidauka Hauks Erlendssonar. Porsteinn
tjaldsteedingur var landndmsmadur i Rangarpingi og segir af honum i 6llum vardveittum
Landnamugerdum (H.314; S.356-358,0g Sk.356 bls.169-171). A enn einum stad er frasogn
af Porsteini tjaldsteedingi, en pad er i Flateyjarbok. bar er frasagnarpattur um hann i peim
hluta Flateyjarbokar sem telst til bokarauka fra lokum 15. aldar (Jonna Louis-Jensen
1969:235-250). Pessi bokarauki fjallar um konungana Magnts og Harald hardrdda og svo er
par ad finna nokkra petti, sem eiga pad sameiginlegt ad fjalla um samskipti manna vid
konunga, par er m.a. patturinn um Porstein tjaldsteding (Flateyjarbok 1V:183-230). Nu er pad
1jost ad um rittengsl er ad reeda 4 milli Landndmu og péttarins eins og audvelt er ad sannferast
um med samanburdi. Fyrir utan nestum samhljoda upphafskafla og landnamslysingar, er ad
finna 611 adalatridin i badum gerdum® Landnamu og pettinum. Eftirfararandi atrida er getid a)
skattheimtu Haralds hérfagra, b) sendiferdar Pérorms, c) draps Asgrims, d) hernadar
borsteins, ¢) fodurhefnda, f) farar peirra breedra og modursystur peirra til Islands, g) landnams
borsteins par; h) hjalpsemi Porsteins vid sottveika skipverja sem komu i Rangaros, 1) fégraftar
pess skipverja sem lengst 1ifdi (H.:358). Hér ma sja 611 skilyrdi pess ad um bein rittengsl sé¢ ad
reda. A sinum tima arskurdadi Finnur Jonsson pad ad frasogn Hauksbokar veeri greinilega
utdrattur ar peetti sem veeri eldforn (1927:188). Par 4tti hann ad sjalfsogou vid glatadan X-patt

! Hér er visad til kafla i Landnamabok,og stafsetningin samraemd.
2 Melabok er hér adeins vardveitt i afbrigdum bordarbokar.
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sem einnig hefdi verid studst vid i Flateyjarbok og par veeri, ‘fremstillingen sikkert naermere
originalen ‘(Finnur Jonsson 1927:188). bessi skilningur & tyndri og fornri frumségu a bak vid
sOguna var algengt vidhorf manna en hefur s&tt gagnryni 4 sidari &rum. Pad er pessi horfni X-
pattur bak vid Porsteins patt tjaldsteeding sem ég vil hér gera athugasemd vid. Er astada til
bess ad gera rad fyrir pessum horfna paetti fra pvi um 1200 til pess ad skyra paer frasagnir sem
vardveittar eru i dag? I rauninni pjonar pessi tyndi pattur adeins peim tilgangi ad ad skyra ut
atlada notkun Sturlu, (og Styrmis) og Hauks & heimildum. Ef vinnubrogd Hauks og Sturlu
hafa ekki verid 4 pa lund sem tidast er ad halda fram, blasir vid allt 6nnur mynd af ritinu
Landnamu.

beir fredimenn sem toldust til hins svokallada ‘islenska skola’ veltu idulega fyrir sér
notkun 4 Landndmu pegar peir af ndkvaemni tiltoku heimildir sagnanna. Par virdist su
pumalfingursregla vera i gildi ad telja beinar frasagnir af landndmum eiga uppruna ur
Landndmu (Einar Ol. Sveinsson 1934:39-40). Aftur 4 méti voru sogulegar frasagnir sem
krokkt er af i O0llum vardveittum gerdum Landnamu idulega afgreiddar sem innskot og
vidaukar frd pekktum og 6pekktum heimildum. Pessi skipting 1 ‘hefobundid” Landnamuetni
og sogulegar viobatur veldur oneitanlega ymsum erfidleikum. Joni Johannessyni fannst
naudsynlegt a0 gera rad fyrir pvi ad sa sem setti saman pattinn um Porstein tjaldsteding hefdi
notast vid forna Landnamu og innskot Gr pessari fornu Landndmu sé ad finna i1 pattinum
(1941:199). Aftur 4 méti var pad andstaett hugmyndum manna um tilurd Landnamu og préun
a0 telja mogulegt ad hin sogulega frasdgn hafi verid upprunaleg i Landnamu.

Vissulega vari hugsanlegt ad frasdgnin 61l vaeri komin Ur pessum sogulega patti i upphafi,
og tind inn i Landnamu vegna pess ad par veri fjallad um landndmsmenn. Helst virdist
utgefandi pattarins Porhallur Vilmundarson hallast 4 pa skodun, a.m.k telur hann liklegast ad
utdrattur ur paettinum hafi verid i 6llum vardveittum gerdum Landndmu (1991:192). bé verdur
ad gera pattinn bysna gamlan pvi Porhallur fylgir Joni Johannessyni ad malum um samhengi
gerdanna og sameiginlegt forrit Melabokar og Sturlubokar. Eda eru bara sdgulegar frasagnir
sem koma ekki heim vid dztlad form Landndmu innskot? Er landndmsfrasognin frd fornri
Landnamu? En hin sogulega atburdarrds fra skrifadri sogu? Pa verdur hofundur pattarins ad
hafa notast vid pessa fornu Landnamu a.m.k. til pess ad fa upplysingar um landnamsmenn.
Sogulegar frasagnir jafnvel p6é ad par komi heim vid vardveittar Landnamugerdir purfa
utskyringa vio enda ekki ‘hefdbundid landndmsefni’ ad domi fredimanna. betta vidhorf til
efnis Landndmu kemur vida fram, til demis er pessu haldid fram i nylegu riti: ‘Efni
Ulfljotslaga fellur a.mk. ekki ad hefdbundnu Landnamuefni.” (Sveinbjorn Rafnsson
2001:168).

Frasagnir af landnamsmonnum i pattinum og Landnamu

bad hefur verid rikjandi skodun medal fraedimanna ad gera rad fyrir pvi ad efni Landndmu
hafi verid mj6g markvisst og einskordad. Efni sem ekki kemur heim vid pessa hugmynd er pa
gjarnan urskurdad sem innskot ur olikum attum. Landnamsfrasagnirnar eru efni sem er
vidkennt sem demigert landnamsefni, p.e. eru frasagnir af landndmsmanni, landndmi hans og
atkomendum. Patturinn um Porstein tjaldsteding i Flateyjarbok hefur einmitt pess hattar efni.
Notadist pa hofundur pattarins vid forna Lannamu?

{ peim ségum sem fjalla um landnam velta utgefendur fyrir sér notkun 4 Landdmu. N er
pad svo ad i pettinum margumtalada er minnst 4 landndm tveggja manna, peirra Flosa
borbjarnarsonar sem er titladur landnamsmadur og svo hins vegar Porsteins tjaldstaedings.
bess konar efni hefur venjulega i medforum fredimanna verid vidurkennt sem hefdbundid
landnamsefni.

47



Hann nam land at radi Flosa fyrir ofan Vikingalek ok ut til méts vid Svinhaga; bjo i Skardi inu
eystra (Porsteins pattur: 430)

Porsteinn nam land at radi Flosa, er numit hafdi 40r Rangarvollu, fyrir ofan Vikingslaek til mots
vid Svinhaga-Bjorn [ok] bjo i Skardinu eystra (S.:358)

nam land at radi Flosa fyrir ofan Vikingslaek ok 1t til méts vid Svinhaga-Bjorn ok bjo i Skaroi
enu eystra (H.:314)

Hér eru enn meiri likindi med Hauksbok, og lysingunni i pattinum. Notadi Haukur hér enn
pattinn til pess ad f4 adeins annars konar ordalag? Ekki er pad liklegt. P4 yrdi samt sem adur
a0 gera rad fyrir pvi ad sa sem setti saman pattinn hefdi fengid efnid einhvers stadar fra pvi
greinileg rittengsl eru lika vid Sturlubdk. Jon Johannesson velur einmitt pa leid ad telja ad pa
hafi hofundur pattarins notad forna Landndmu. Pad verdur hann ad gera til pess ad skyra ut
likindin vid Sturlubdk (Jon J6hannesson 1941:199).

‘er framar greindr’

Haukur notadist vid tvo forrit af Landnamu, p.e. Styrmisbok og Sturlubok sem ad porra til var
eins a0 hans s6gn en for eftir peirri er ‘framar greindi’ eins og alkunnugt er (H.:354) Haukur
hefur i kaflanum um Porstein tjaldsteeding umtalsverdan textaauka fram yfir Sturlubok sem ad
mestu kemur heim vid pattinn i Flateyjarbok. Eftirfarandi atridi er par ad finna: a) tilraun til
Gburdar, b) hvitvodungur fer med visu, ¢) modir Porsteins er nefnd, d) Asgrimur sendi
konungi gjof ‘hest gauskan ok silfr mikit.” (H.314). Somu atridi er einnig ad finna i pattinum,
m.a. er talad um gjofina til konungs a pennan hatt: ‘hestr gauzkr ok par med mikit silfr.’
(Porsteins pattr:427). bessi likindi og greinilegu rittengsl sanna p6 ekki ad Haukur hafi notast
sjalfstett vid patt um Porstein tjaldsteeding. Frasdgnin er i meginatridum lika i Sturlubdk eins
og fyrr segir. bad hlytur ad teljast bysna mikil tilviljun ef Haukur, og Sturla og hoéfundur
pattarins og jafnvel Melamadurinn hafi allir notast vid pattinn sjalfstett. Er ekki edlilegast ad
lita svo 4 a0 parna hafi Styrmisbok haft itarlegri texta en Sturlubok? Kemur pad ekki heim vid
ord Hauks sjalfs um vinnulag sitt ad hann hafi einmitt notast vid fyllri textann i pessari
frasogn af Porsteini? bvi er ekki ad heilsa, ad mati Jons Johannessonar, en hann er pess
fullviss ad Sturla hafi parna upprunalegri texta; ‘er engum blodum um pad ad fletta, ad texti
Stb. er frumlegri, pott hann hafi sennilega ordid fyrir smabreytingum.” (Jén Johannesson
1941:199). Af hverju féllst Jon ekki & pa skiljanlegu alyktun ad textaauki Hauks veri fra
Styrmi kominn? Kenningu Jons Johannessonar verdur ekki gerd skil i pessari grein. Hér eins
og vidar midar hann vid texta Melabokar og gerir hann 6hikad ad besta fulltrua X-
Landnamunnar svokolludu sem hann taldi vera sameiginlegt forrit Sturlubokar og Melabokar
(Styrmisbdk). Pvi er nefnilega pannig varid ad sja ma ad Melabok hefur haft texta um
Porstein tjaldsteding sem kemur betur heim vid Sturlubok. Alyktun Jons verdur pvi 4 pann
veg ad Haukur geti ekki hafa haft textaaukann fr4 Styrmi. Petta kemur fram par sem hann
bendir 4 ad sendiferda Pororms hafi verid getid i Melabok samkvemt texta Pordarbokar ‘en
engin heimild er til ad atla, ad pad hafi verid gert rakilegar en i Stb’ (Jon Johannesson
1941:199). b6 ad skiljanlegast sé ad gera rad fyrir pvi ad frasdgn af Porsteini landndmsmanni
og hremmingum hans hafi verid ad finna i forriti Hauks (p.e. Styrmisbok) og i forriti Sturlu
(hinni 6pekktu X-Landnamu hans) er pvi visad & bug. Gert er rad fyrir utdraetti Hauks ur
tyndum petti, en jafnframt pvi aetlad ad Sturla hafi notast eitthvad vid pattinn. Enn eykur a
flekjuna i pessum rittengslafredum ad hinni forni pattargerdarmadur hefur lika notast vid
forna Landndmu ad hyggju Jons Johannessonar eda a.m.k er par ad finna. innskot einhvers

3 Stb. er stytting Jons Johannessonar 4 Sturlubok.
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ritara pattarins ur fornri Landndmu (Jon Johannesson 1941:199). boérhallur Vilmundarson
gerir reyndar rad fyrir atdraetti ar paettinum i 6llum pekktum gerdum Landndmu og par med
Styrmisbok en afneitar b6 engan veginn hugmynd Jons um innskotin i pattinn (Porhallur
Vilmundarson 1991;192).

4

[ stuttu mali sagt, Styrmisbok

Ef upprunakenning Jons Johannessonar er 16gd fyrir r6da er haegt ad skoda samband pattarins
og frasagnarinnar i Landndmu med 60rum hatti. Ekkert bendir til annars en forrit pattarins
geti verid pad sama og Hauks, og pa er audvelt ad benda & Styrmisbok. Aldursins vegna
kemur pad harla vel heim vid Styrmisbok, pvi eftir hefdbundum leidum hefur patturinn verid
timasettur um 1200 (Porhallur Vilmundarson 1991:199-200).

bad vill reyndar svo heppilega til ad @ttartdlu i lok pattarins er hagt ad bendla vid Styrmi
hinn fr6da, par er nefnilega @ttartala fra Porsteini tjaldstaedingi til Lopts fodur Gunnlaugs
smids (Porsteins pattr:431) sem mun hafa verid upp um aldamétin 1200.* Pessi wttartala gefur
pvi visbendingu um aldur forritsins og kemur alveg heim vid aztladan aldur Styrmisbokar.’
Ennfremur ma sja i Hauksbokartexta Landnamu, ettartdlu til pessa sama Gunnlaugs. Par er
p6 ekki um langfedgatal fra Porsteini ad rada, heldur rakin @tt fra landndmsmanninum
Eyvindi til smidsins fyrrnefnda (H.:351). Nu er pad pekkt ad ritarar Landndmugerdanna bzttu
vid ettartélum til sinna manna, og pa jafnan oftar en einu sinni. Haukur tiundar
samviskusamlega @ttir Sturlunga og betir einstaka sinnum vid til sinna manna. Pad er pvi
engin asteda til annars en @ttrakninguna til Gudlaugs smids hafi Haukur fengid Gr 60ru forriti
sinu enda ekki ad sja ad hann hafi nokkur personuleg tengsl vid pennan 6pekkta smid. Ekki
hefur verid rannsakad hvort sjd megi skipulega @ttrakningu sem rekja megi til Styrmis i
sértexta Hauks en vissulega gefur petta deemi grun um tengsl Gunnlaugs/Gudlaugs smids vid
Styrmi.

Melska og leikren uppsetning og rokran atburdaras

Er form og efni pattarins pess edlis ad par hljoti frasogn Hauks ad vera piggjandi? Ekki er
unnt ad koma auga 4 pad. Stersti munurinn & pattinum og frasdgn Hauks er skipulogd
atburdarras pattarins. Skipulagdari uppsetning pattarins hefur pa verid talin til aldursmerkja.
Haukur hefur svo ad mati Jons Johannessonar o.fl. gert frasdgnina ruglingslegri pegar hann
var a0 notast vid heimildir sinar, pannig hafi r60in ‘raskazt hja Hauki sokum pess, ad hann
hefur ritad frasdgina um fyrri ferdina eftir Stb. 4dur en hann for fyrir alvoru ad gera utdratt ur
pettinum.’ (Jon Johannesson 1941:200). Ef petta veeri rétt etti textinn i byrjun frasagnarinnar
hja Hauki ad vera hreinn Sturlubdkartexti. Svo er ekki, i byrjun frasagnarinnar eru einmitt
fjolmorg atridi sem ekki er sagt fra 1 Sturlubok t.d. er sagt fra systur Porsteins og mddur,
néanari lysing 4 landafredi og ennfremur kemur skyringin 4 gjof Asgrims i beinu framhaldi
sem skyring 4 pvi hvers vegna Asgrimur galt ekki skattinn (H.314; S.356). Pessi taekni til ad
greina aldur og uppruna frasagna hefur meett vaxandi efasemdum i freediheiminum. Roklegri
og ‘betri’ frasdgn er ekki endilega su eldri eins og fyrri tidar monnum var gjarnt ad halda
fram.

Annad atridi hefur patturinn sérstodu med en pad er mikil dhersla a4 beina radu.
Personurnar reeda malin gjarnan i hnyttnum setningum. Konungurinn segir t.d. um andof
Asgrims vid ad borga skatt: ‘Skjott munu vér gjora skiptin pa. Vér munum eignask land hans
og lausafé, en @tla honum lengd af jordu. ‘Porsteinn segir pegar hann fréttir drap foour sins:

4 Petta er hagt ad reikna it med upplysingum um pekktan freenda Gunnlaugs sem kemur fram i attartolu
Hauksbokar, p.e. ad Finnur Hallson 16gs6gumadur (1139-1145) hafi verid 6mmubr6dir hans. (H.351)
> Hér er midad vid liklegan aldur Styrmis pvi hann hefur a.m.k. verid uppkominn 1206 og deyr 1245.
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‘Bitu hann enn radin Haralds konungs, en bratt mun eptir verda @tt vara, ef Haraldr konungr
skal einn fyrir sja.” (Porsteins pattr:427; 428—429). Morg fleiri ordaskipti i formi beinnar reedu
eru rakin 1 pattinum, mér taldist til 25 slik ordaskipti. beir sem oftast tala eru konungur,
Asgrimur, Porsteinn tjaldstzedingur, og bérormur sendimadur konungs, en einnig eru hofo
bein ordaskipti eftir praeli, sendiménnum, baendum og skipverjum og einu sinni er litil setning
hofo eftir landndmsmanninum Flosa. Fradsdgnin i Landndmu Hauks er laus vid slikt en po
bregdur fyrir ad ordaskipti manna eru hofo eftir dbeint: ‘spurdi baendur, ef peir vildi greida
konungi slikan skatt sem beizk var.” (H.314). Gefur leikren uppsetning og malska pattarins
pa til kynna ad st frdsdgn sé upprunalegri? Midaldarmenn tidkudu pad oft ad betrumbata
sOgur, og toldu sér pad jafnvel rétt og skylt. Vissulega hefur frasdognin i Hauksbok bodid upp
a slikar lagfeeringar og 6likt er frasognin laesilegri 1 peirri mynd sem vid hofum i Flateyjarbok.
Ef Haukur hefoi haft pattinn i svipadri mynd og 1 Flateyjarbok vid hondina er 6trilegt annad
en hann hefdi notfert sér lipulega ritadan textann par og sem smekkmadur a texta hefdi hann
14tid einhver hnyttiyrdin fylgja med. Pad er pekkt ad Haukur stytti og skerpti a texta og eyddi
ut oparfa skrafi. Hann var ordsins madur og greinilega gefinn fyrir godar sogur. Lagferingar
hans & texta pjonudu p6 fremur peim tilgangi ad gera frasdgnina skyrari og leesilegri (Jansson
1945:114). Pao er pvi a skjon vid pa mynd sem vid hofum af honum, ad hann hefoi farid ad
rugla atburdarasinni fra dgaetlega skilmerkilegri r6d eins og 1 paettinum.

Annars konar texti Hauks, betra handrit, frodleikur og almeelt
sannindi?

bad eru nokkur atridi hja Hauki sem hvorki er ad finna i peattinum i Flateyjarbok né
Sturlubdk. Par er ekki sagt fra Porlaugu systur Porsteins, ekki hvadan ur Noregi pau sigla, en
skv. Hauki bjuggust pau ‘til Islands 6r Grenmar fyrir austan Lidandisnes’ (H.314). Einnig er i
Hauksbok ettartala fra Porgeiri brodur Porsteins til Seemundar froda (H.314). Sja ma texta hja
Hauki sem er fornlegri og eins og ordalagid prellinn ‘hvatti gref” og kemur pad heim vid
visuna en petta atridi vantar i pattinn. En hver er skyringin 4 pessu? Jon svarar & eftirfarandi
hétt: “Um sumt hefur Haukur ekki purft neinar ritadar heimildir. Onnur voru alkunn, svo sem
@tt Semundar froda, forfodur Steinunnar, konu Hauks. Loks hefur Haukur audselega haft
betra hdr. af pettinum en nu er til.” (Jon Johannesson 1941:201). bessar skyringar eru pess
edlis ad hvorki er haegt ad sanna pear né hrekja. Skiljanlegra er ad gera rad fyrir notkun Hauks
a Styrmisbok og hofundur pattarins hafi fengid séguna um landndmsmanninn Porstein
tjaldsteeding Gr Landnamu, pa gengur skyldleiki pessara rita upp &n allra pessara getgatna um
vinnulag Hauks.

Nidurstodur

Hugmyndir manna um upprunalegt efni Landndmu hefur gert pad ad verkum ad efni hennar
hefur verid flokkad nidur i ‘hefobundid’ Landndmuefni og hins vegar sdgulegar vidbaetur.
Patturinn um Porstein tjaldstaeding er einn peirra innskotspatta sem Haukur & ad hafa notast
vi0 1 Landnamu sinni. Pad er i raun fatt sem stydur pad verklag Hauks pvi patturinn er til
muna yngri og unglegri ad flestu leyti enda er forrit Hauks af pattinum talid betra og
upprunalegra. bad er hér eins og vidar upprunakenning Jons Johannessonar sem styrir
moénnum 1 pessa att. Melabok er grunnvidmid a4 upprunalega gerd og likist Sturlubok &
pessum stad pannig verdur nidurstada Jons Johannessonar st ad Styrmisbok hafi verid eins.
bé getur pad sem ‘framar greinir’ hja Hauki ekki verid fra Styrmi komid. Pott demid purfi ad
vera bysna flokid til ad ganga upp pvi ad Sturla parf lika ad hafa studst vio pattinn sjalfstaett
og sidan er innskot ur fornri Landndmu i paettinum. Mun edlilegra er ad gera rad fyrir pvi ad
s4 sem setti saman pattinn i Flateyjarbok hafi einmitt notast vid sams konar rit og Haukur og i
pessu tilviki veentanlega Styrmisbok. Pad er 1jost ad pad eru rittengsl vid allar gerdir
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Landnamu. Sturla hefur mun faordari texta en samt eru ordréttir eins upphafskaflar og frasogn

af landnédmi. Einnig eru tvé merkingaratridi sem fylgjast ad hja Sturlu og pattinum sem

Haukur hefur ekki. Sennilegast er ad hofundur pattarins hafi notast vid Styrmisbok og

jafnframt hafi forrit Sturlu haft pessa sogulegu frasogn sem og forrit Melabokar. St imynd

sem hefur verid vid 1ydi, af hinni fornu Landnamu sem stuttri skrd synist mér pvi taepast

standast. Allar pekktar gerdir Landndmu hafa verid ‘sdgugerdar’ og svo hefur vantanlega

verid med hina upphaflegu smidi. Pad er einnig hagt ad benda & athyglisverdar

@ttarupplysingar i Porsteins petti sem gefa til kynna tengsl vid Styrmisbok. Par er @ttrakning

til Porsteins smids, attartdlu til pessa sama Porsteins smids er somuleidis ad finna i sértexta

Hauksbokar 4 allt 60rum stad og bendir pvi til Styrmisbokartexta.
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Writing origins: the development of communal identity in
some Old Norse foundation-myths and their analogues in Guta
saga

Robert Avis, St John'’s College, Oxford

Islendingab6k and Landndmabdk have long been regarded as the lynchpins of an Icelandic
foundation-myth, a myth which pervades not only these purportedly historical works but also
the Islendingaségur and, arguably, much other Old Norse literature produced in Iceland. An
understanding of the use of this myth is essential to our wider understanding of the productive
use of the idea of historicity present in the essentially fictional accounts of Icelandic society
found in the family sagas. Certain texts, Islendingabék and Landndmabék among them, are
dominated by a single narrative interest in the literary establishment of the conceptual
boundaries of a community, the ‘foundation-myths’ of the title. Conversely, a typical /slend-
ingasaga contains multiple narratives, not only those internal to the narrative logic of the saga
but also those pertaining to what Jiirg Glauser has described as the ‘grofle Erzédhlung’ (‘great
narrative,” Glauser 2006:41) of Iceland itself. Rather than looking exclusively at the myth of
Icelandic settlement across such ‘generic’ boundaries, this paper will begin by looking to-
wards Guta saga. Although this medieval Scandinavian settlement myth was written in Old
Gutnish rather than Old Icelandic, it nevertheless exhibits productive similarities with our
Icelandic examples. We will also examine Snorri Sturluson’s redaction of the foundation of
Scandinavian identities in Ynglinga saga, the ‘prologue’, essentially, to the konungasogur of
Heimskringla. These texts are drawn from across spatial and temporal boundaries: whilst
Islendingabok dates to the first third of the twelfth century (Grenlie 2006:xiii), Heimskringla
and Guta saga have both been dated to the first half of the thirteenth century (Heimskringla
1941:xx1x, Guta saga 1999:xiii). Whilst Snorri Sturluson states his admiration for Ari inn
fr601’s work in the preface to Heimskringla (and, in all probability, was familiar with some
form of Landndmabdk),' there is no evidence of awareness of Guta saga in Iceland. Neverthe-
less, a comparison of these texts may illuminate a common act of writing the origin of a cul-
tural community, an act essential to an understanding of the literature of a specific group of
people in time and space.

The frequently fantastic content of Guta saga or Ynglinga saga, such as the account that be-
fore the arrival of fire Gotland by ‘dagum sank ok natum var uppi’ (‘sank by day and rose up
by night’ Guta saga 1999:2), or the story of the creation of Seeland by Gefjun’s four sons
(Heimskringla 1941:15), initially betrays little in common with Islendingabdk or Land-
namabok beyond a common interest in origins. These narratives of Gotland and Seeland, lo-
cated in a mythic past, contain territories whose very physicality is unstable. This is not the
case for Iceland, since the temporal location of the settlement is scrupulously established
within human history with reference to the wider European (and Christian) context in /slend-
ingabok (dating according to the martyrdom of St Edmund, for example) and Landndmabok
(which dates the settlement according to the reigns, amongst many others, of the Pope, Byzan-
tine emperor, and the kings of Norway, Sweden and Denmark). If, however, one is to leave to
one side the literal plausibility of the events described in Guta saga, on a mythic level there is
more unity in design and purpose than first meets the eye: the text sits between the implausi-

' <[O]k pykkir mér hans sogn 611 merkiligust’ (‘and his whole story seems to me most noteworthy’, Heimskringla
1941:6). Of course, we cannot be entirely sure whether Snorri is referring specifically to Islendingabok or other
works by Ari now lost.
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ble (and thus potentially allegorical) narratives of Ynglinga saga and the ostensible factuality
of Islendingabék and Landndmabék, moving between two modes of “historical” writing.

Like Iceland, the community of Gotland is first established by settlement from abroad. The
discoverer of Gotland, Pieluar, is not established within a genealogical sequence; in this re-
spect, he is not dissimilar from the ‘Naddodd viking” who first named Iceland ‘Snaland’ ac-
cording to Landnamabok (1968:34). Neither, perhaps significantly, is Pieluar granted a prior
ethnicity: Stephen A. Mitchell interprets this as follows:

The implicit value of having Pieluar appear from no specific point of origin is, of course, that
the Gotlanders then owe no a priori allegiance to any of the national kingdoms. By thus begin-
ning the tale in media res, the redactor avoids any possible constraints on the future loyalties
and political freedom of the Gotlanders (Mitchell 1984:171).

This is a considerable point of deviation from the settlement-myth of Iceland, in which Nor-
way’s significance looms large. Nevertheless, Pieluar establishes a dynasty whose genealogy
is inscribed on the new land itself. His three grandsons split their father’s inheritance and thus
the origin of Gotland’s three districts is established. This marks the creation of the community
of Gotland, as distinct from the geographical feature. bieluar’s role as the father of the con-
cept of Gotland is cemented by his role in stabilising the very island itself, and preventing it
from sinking back into the sea: ‘En pann mapr quam fyrsti eldi a land, ok sipan sank pet aldri’
(‘And that man first brought fire to the land, and it never sank afterwards’ Guta saga 1999:2).
Settlement — the creation of a community — here has a direct physical effect on the land itself;
Gotland becomes inhabitable, indeed simply thinkable as the physical dimension of a com-
munity, through the Promethean action of the first settler. This action transforms the land
from the malleable, non-physical, mythic landscape we find in the story of the creation of
Seeland to a more concrete model, closer to the tangible landscape of Iceland.

Whether a moment exists at which a group of settlers becomes a coherent community, at
which a label such as ‘Icelanders’ or ‘Gotlanders’ becomes meaningful, is a fundamental
question in assessing the validity of these texts as ‘foundation’ myths. The Gotlanders (the
‘fulk 1 Gotlandi” Guta saga 1999:2) fast transcend the physical dimensions of the island of
Gotland when the text begins a substantial digression to describe the fate of a third of the
population who had to leave, because the ‘land elpti paim ai alla fypa’ (‘land was not able to
support them all” Guta saga 1999:2). The significance of this part of the text, which includes
the exiled Gotlanders’ nomadic existence until they settle in the Byzantine Empire, lies in the
fact that it forms part of this text at all. Despite the fact that all these events take place in an
ill-defined mythic past, the text’s concern for the fate of these people demonstrates the con-
ceptual birth of a community: after relating an anecdote in which the Gotlandic exiles trick the
Byzantine emperor into granting them permanent permission to reside in his realm, the author
observes that ‘hafa pair sumt af varu mali’ (‘they retain some of our language’ Guta saga
1999:4).2 The use of the second-person plural possessive adjective ‘varu’ betrays the author’s
implicit expectation of address to a particular community. Islendingabok demonstrates the
same phenomenon in its opening line, ‘Islendinaghok gorda ek fyrst byskupum érum, borlaki
ok Katli> (‘I first wrote the Book of the Icelanders for our bishops Porlékr and Ketill’ fslend-
ingabok 1968:3).

In her analysis of the development of an Icelandic ethnicity from an anthropological per-
spective, Kirsten Hastrup has observed that:

% The argument for some form of identification here between Gotlanders and Goths has been much rehearsed; E.
V. Gordon gives a brief summary (1956:175). If so this would only reinforce the view taken here that founda-
tion-narratives such as Guta saga readily utilise legend and folktale in order to reinforce communal identity.
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At first there was only a community of settlers, but after a few generations this community was
turned into a society by way of collective social action (Hastrup 1990:79).

We have observed how Guta saga demonstrated at a very early stage in the narrative that a
self-defined community had come into existence, one that was no longer simply a short-hand
for those individuals or family groups who happened to inhabit the same physical space, but
an identity that had become intrinsic to the individual to the extent that the concept of a ‘Got-
lander abroad’ was meaningful. Hastrup’s observation is important in taking this further, since
the concept here of ‘society’ necessitates not only collective identity but also collective ac-
tion. In Guta saga, Hastrup’s ‘society’ is arguably born at the same time as the community
first becomes evident, for the mechanism by which a third of the Gotlanders become Gotland-
ers abroad is by the casting of lots, which suggests the presence of some form of administra-
tive system; we have already, after all, witnessed the creation of the administrative districts of
Gotland. Later in the text the author observes that the people of Gotland ‘e iemlika sigri ok ret
sinum’ (‘always held the victory and their rights’ Guta saga 1999:6) in their dealings with
foreign powers, which seems to establish incontrovertibly a discrete Gotlandic ethnicity, soci-
ety and community, by differentiation from foreign attackers. We will see later that Gotland
comes to exist in a special relationship with Sweden, which is analogous to that between Ice-
land and Norway; but first we will examine how Icelandic foundation myths operate with a
more complex understanding of the foreign and the utland, which is not predicated, as so
many foundation myths are, on the violent struggle against exterior forces, but instead inte-
grates multiple named points of origins for its settlers who go on to acquire a degree of indi-
geneity.

Migrations occupy a special status at the heart of the myths of origin examined here. The
first hint of collective identity in Icelandic literature is related to the common situation of the
settlers as emigrants from a different, established community: here Norway assumes a role as
the ‘mother country’. But even if it might have been true that the early occupants of Iceland
were simply Norwegians abroad, the literature depicts migrations as an inherently transforma-
tive act. Snorri Sturluson’s Ynglinga saga, within Heimskringla, postdates Islendingabdk by a
considerable number of years, but its source material, Ynglingatal, is dated to the late ninth
century (Pulsiano 1993:665), although it only survives embedded within much later texts.’
Snorri’s saga includes an account of a forced westward migration which recalls the conven-
tional myth of Icelandic emigration following the aggressive centralisation of Haraldr harfa-
gri’s reign, but with the greater complication of direct familial identification between oppres-
sor and emigrants. The Swedish king Ingjaldr burns down his hall containing six rival kings
whom he had invited to a feast, and

Eptir petta lagdi Ingjaldr konungr undir sik 611 pessi riki, er konungar héfou att, ok tok skatta af
(Heimskringla 1941:67).

After that King Ingjaldr brought under his control all these kingdoms, which the kings had
ruled, and made them pay tribute.

This aggressive accumulation of authority over former petty kingdoms and the levying of
taxes on his new acquisitions is strikingly redolent of the portrait of Haraldr harfagri found in
several instances of the migration-myth, especially in those prefacing Islendingaségur; for
example, in Egils saga:

3 The dating of Ynglingatal is somewhat contentious: Akerlund (1939) has argued for an earlier date, whilst more
recently Krag (1991) has put forward a date close to the composition of Ynglinga saga. The weight of critical
opinion seems to lie with the former view.
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Haraldr konungr eignadisk i hverju fylki 60ul 611 ok allt land, byggt ok 6byggt, ok jafnvel sjéinn
ok vétnin, ok skyldu allir bliendr vera hans leiglendingar, sva peir, er 4 morkina ortu, ok saltkar-
larnir ok allir veidimenn, badi 4 sjo ok landi, pa varu allir peir honum lydskyldir (Egils saga
1933:12)

King Haraldr took into his own hands in every district all the estates and all the land, settled and
uninhabited, and even the seas and lakes, and all the farmers were obliged to be his tenants, and
so those who worked in the forests, and the salt-driers and all the huntsmen, both of the sea and
the land, were all then subject to him.

The narrative of emigration in Ynglingatal is stretched over the reign of more than one king,
however: although Ingjaldr pursued territory and tax in a similar manner to Haraldr, he was
not ultimately successful, and burned himself in his hall when he realised that resisting the
Danish King Ivarr would be futile. fvarr, a greater consolidator of power than Ingjaldr or, per-
haps, Haraldr, went on, according to Snorri, to rule Denmark and Sweden, precipitating the
flight of the Ynglings from their traditional power-base around Uppsala westwards, in the
direction of Norway. The similarities in these two narratives only go so far: Snorri’s interest is
primarily in the genealogical history of a certain supposed family, the Ynglings, rather than
the history of a people; and the degree of identification between Olafr trételgja’s new prov-
ince and a discrete identity from the Swedes is complicated by the very fact that Olafr, the
architect of emigration, was himself the son of Ingjaldr, the first oppressive and centralising
tyrant. Myths of exodus, of course, are not exclusive to a Scandinavian cultural context: the
Bible surely provides an archetype. These are not, therefore, directly related narratives, but
instead Ynglinga saga and its primary source Ynglingatal provide a number of analogues for
one of the most important aspects of the Icelandic foundation myth: its definition of itself
against an ‘other’, namely, centralised kingship. Whether medieval Iceland before 1262 really
was a state or just a rebellious province of Norway is an irrelevance in the face of a literary
tradition which repeatedly alludes to the transformative power of emigration.

We can see, therefore, that the settlement-phase of myths of origin frequently contains an im-
plicit development of a social identity. The central piece of collective action which cements
this identity in Islendingabdk is the conversion to Christianity. Like the migration-myth, the
conversion-myth transcends any single text; Sian Grenlie describes the multiplicity of forms
in which it is found:

[1]t appears in different contexts and genres and therefore in different guises: as a key moment
in the history [of] the Icelandic people (in Islendingabdk), as a successful missionary effort on
the part of the Norwegian king Olafr Tryggvason [...] and as a focus for the ‘historical fiction’
of many of the family sagas, most famously Njdls saga (Grenlie 2006:vii).

There are several reasons why the conversion ought to be considered a ‘key moment’. It is the
clearest example of Hastrup’s ‘collective action’, insofar as Christianity is incorporated into
the self-definition of ‘Icelandicness’. It also demonstrates, conversely, the peripheral nature of
religion to identity. The Icelanders remain Icelanders before and after, and despite a Norwe-
gian king’s role in initiating the conversion, the ability of the Alpingi peacefully to resolve to
follow the new faith affirms the capability of Icelandic society to absorb a wholesale change

* We should observe that these migrations follow a westward trajectory, a concept which appears integrated into
an Icelandic perception of space: the east is Norway, the west new territory: Greenland, Markland and Vinland.
There are further instructive analogues to the establishment of a migration-myth in Iceland in the sagas relating
to the settlement of Greenland, Greenlendinga saga and Eiriks saga rauda, whilst an analogue to the ambiguous
relationship between Iceland and Norway is also found in Feereyinga saga.
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of values without compromising their perceived independence. Essentially the same event
occurs in Guta saga, with an even more overt claim to the exclusive decision of the Gotland-
ers to change their faith:

Sipan gutar sagu kristna manna sipi, pa lydu pair Guz bupi ok lerpra manna kennu. Toku pa al-
mennilika vipr kristindomi mip sielfs vilia sinum utan puang, so at engin puang paim til kristnur
(Guta saga 1999:10).

After the Gotlanders saw the customs of the Christians, they then obeyed God’s command and
the teaching of learned men. They then received Christianity generally of their own will, with-
out duress, such that no-one forced them into Christianity.

The emphatic rejection of the idea of the Gotlanders being forced into conversion naturally
highlights the role of their own ‘vilia’, again, despite the fact that a Norwegian king — in this
instance Olafr inn helgi — had begun the process of conversion external to Gotland itself. This
form of narrative, composed by the converted, must necessarily strike a balance between the
essential rectitude of the discovery of the true faith and a determination to ensure that the
converted community is shown to have made this decision freely, through its own enlighten-
ment, rather than solely by external coercion. But even this exterior pressure betrays the exis-
tence of the Gotlandic community that the text seeks to affirm. In the same way that the an-
cient Gotlanders retained a communal identity even after being forced to leave the island due
to overpopulation, a Gotlander abroad is converted by Olafr — Ormika af Hainaim — who be-
gins the process of general conversion. This necessity for conversion to begin within the
community, even if supported from outside, is highlighted in Islendingabék. Olafr
Tryggvason’s role is certainly important, but it is notable that Pangbrandr, Olafr’s missionary,
remains in Iceland for only a few, rather ignoble, years:

En pa es hann hafdi hér verit einn vetr eda tva, pa for hann & braut ok hafdi vegit hér tva menn
e0a prja, pa es hann hofou nitt (Islendingabok 1968:14).

And once he had been here for a year or two, he then went away, having killed here two or three
men who had libelled him.

It is left, therefore, to Porgeirr to reconcile the Christian and pagan parties at the Alpingi — an
external force was successful in introducing disorder into the system, but it takes indigenous
individuals and institutions to re-establish harmony. Harmony is not here a plurality of be-
liefs: it is of course Porgeirr who argues for the imperative of ‘16g ein a landi hér’ (‘one law
here in this land’, Islendingabok 1968:17); this echoes Guta saga’s insistence that Christianity
was accepted ‘allmenilika’ (‘generally’ Guta saga 1999:10). The narrative structure of /slend-
ingabok itself binds the new faith to the existing socio-political apparatus: from the eighth
chapter onwards, immediately post-conversion, the naming of Icelandic bishops and law-
speakers are juxtaposed, placed in discrete clauses but interwoven: for example, Ari con-
cludes his eighth chapter (‘Fra byskupum utlendum’, ‘on foreign bishops’ Islendingabdk
1968:4) with a list of law-speakers culminating in Gellir Bolverksson; he then returns to mat-
ters ecclesiastic with a discussion of the first Icelandic churchman Bishop Isleifr, before pick-
ing up the listing of law-speakers again with the observation ‘Gunnarr enn spaki hafoi tekit
16gsogu, pa es Gellir 1ét af, ok hafdi prji sumur’ (‘Gunnarr the wise had become law-speaker
when Gellir left off, and held the post for three summers’ Islendingabék 1968:20). Church
and state are thus presented as equal and compatible elements of a single community. This
myth acquires a sense of tragic wish-fulfilment when compared to the probable reality:
Kirsten Hastrup observes that
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[T]he introduction of tithes paved the way for an increasing accumulation of wealth by a rela-
tively small number of people, even if still in the name of the Church. This again laid the foun-
dation for serious conflicts over church lands, which contributed to the general breakdown of
Icelandic society (Hastrup 1985:193).

The myth of successful conversion is vital to the creation of a coherent and useful Icelandic
identity for two central reasons which operate in different directions: it legitimises the poten-
tial for the Alpingi and the legal institutions of medieval Iceland to settle disputes, since the
stand-off between Christian and non-Christian blocs acts as something of a worst-case sce-
nario that an institution designed to ensure harmony might encounter, and it places Iceland
and Icelanders squarely within Christendom and thus within a wider European tradition of
culture and learning, which leaves its mark on every piece of extant Old Norse-Icelandic lit-
erature, if through nothing more than the use of the Latin alphabet. Orri Vésteinsson
(2000:18) rightly observes that the conversion-narrative of Islendingabdék ‘was not so much a
matter of salvation as political unity’, and the omission of any great concern for the effect of
the Alpingi’s decision on the Icelanders’ eternal souls affirms the text as speaking to a myth
of the creation of a community — or even a nation — rather than a myth solely of Christianisa-
tion. Guta saga shares this exploitation of a religious event as an opportunity to establish or
reinforce a specific communal identity within the entry into wider Christendom.

The role of Norway in the conversion of Iceland and Gotland was nevertheless significant,
despite the extent to which these cultures’ respective literatures used conversion to affirm
discrete identities; the two ‘continental’ powers, Norway and Sweden, figure largely in these
insular literatures far beyond this one event. The relationship between Norway and Iceland, in
history and as represented in the literature, is both highly complex and decidedly difficult to
discern: it has no direct modern or ancient analogues. Guta saga does, however, provide some
illuminating points of comparison in its description of the relationship between Gotland and
Sweden, in which Gotland nevertheless appears considerably more subservient than the liter-
ary depiction of pre-1262 Iceland, insofar as Gotland was obliged to provide men to fight with
the Swedish king if so demanded, albeit under certain conditions. Guta saga presents the es-
tablishment of a subordinate relationship with Sweden through the decision of the Gotlanders
to petition the Bishop of Linkoping to ‘repskep giera’ (‘give support’ Guta saga 1999:10),
before describing the bishop’s obligations towards Gotland. Nevertheless, although presented
as a willed decision by the Gotlanders, their decision to place their church under the aegis of
an external authority has immediate implications for the independence of the island itself:

Sipan gutar toku sir biskup ok presti ok vipr fulkumnum kristindomi, pa toku pair ok vipr at fyl-
gia suia kunungi i herferp mip siau snekkium ufan a haipin land, ok ai ufan kristin (Guta saga
1999:12).

After the Gotlanders took for themselves bishop and priest and completely accepted Christian-
ity, they then also took it upon themselves to follow the Swedish king in military expeditions
with seven long-ships against heathen lands, but not against Christian ones.

The final qualification to the above sentence, ‘ai ufan kristin,” seems to reassert Gotlandic
sovereignty over their political arrangements, despite the bare facts of their subordinate rela-
tionship to the Swedish monarch. Stephen A. Mitchell has argued that

the compiler of GS was also a propagandist: he wanted to create an historical overview of the is-
land which would demonstrate its “traditional” independence (Mitchell 1984:173).
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In Islendingabok, a clear differentiation is made between the list of the ‘byskupa peira, es
verit hafa 4 [slandi utlendir’ (‘the foreign bishops who have been in Iceland’ Islendingabdk
1968:18) at the beginning of the eighth chapter and the opening of the ninth chapter with the
first bishop of Iceland, fsleifr, the son of Gizurr enn hviti Teitsson who had agreed with King
Olafr Tryggvason to help bring Christianity to Iceland. To a certain extent we see here, there-
fore, the inverse of the conversion-myth of Gotland: rather than seeking external legitimacy in
a Norwegian bishop, Norway itself sends converted Icelanders such as Gizurr to effect a
simulacrum of the foundation of an indigenous church.

We have observed some ways in which these foundation-texts work to utilise both history
and myth to construct a literary point of origin for various cultures. But we must not observe
these texts in a vacuum — they existed, and, with the exception of Guta saga, continue to exist
within a corpus of texts relating to the same communities. In her analysis of Ynglinga saga,
Marlene Ciklamini describes the function of the text within Heimskringla thus:

[t]o provide mythical models of events and human behaviour for intellectual guidance in the
more familiar but confusing historic era. Interestingly, themes and motifs from Ynglinga saga
recur throughout Snorri’s account of the historic era, which suggests that Ynglinga saga served
not only as an introduction to the historical part of the saga, but also as a thematic presentation
of mythic and social verities (Ciklamini 1975:90).

This conception of Ynglinga saga as a functional prologue which informs the text it precedes
forms a microcosm of the literary function of Islendingabdk (and, in a different manner,
Landnamabok) in relation to the later literary products of Iceland pertaining to Iceland,
throughout the free state period and right into the thirteenth century. The myths of origin of a
community developed and explored in these two texts are reified as the origin of a literary
corpus which consistently interacts with the social constructs enumerated in Islendingabdk:
settlement, conversion, and the politico-legal system the Alpingi and its subordinate assem-
blies embody. These myths are interrogated in much Old Icelandic literature, from the family
sagas to the law codes (if they can be labelled as such) and to the peettir of Icelandic skalds.
Guta saga provides us with an analogous text in which mythic origin directly precedes an
explication of how Gotland became a vassal of Sweden: as such, it presents a dramatically
compressed story of a community that Icelandic literature plays out over many texts and sev-
eral centuries. It constitutes a useful example of the way in which literary foundation myths
transform historical events, such as settlement and conversion, into transformative events in
themselves, which create new identities. Whilst they are certainly not accurate as accounts of
the foundations of real societies, they are of fundamental importance as accounts of the foun-
dation of the literary manifestations of these societies. As in The Tempest, ‘what’s past is pro-
logue’; it is these texts of origins which form the prologues to the literary corpus we study.
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Eddadikterna 1 Codex Upsaliensis DG 11
En projektpresentation

Maja Bdckvall, Dept. of Scandinavian Languages, Uppsala University, Sweden

Jag dr knuten till projektet Studier 1 Codex Upsaliensis som doktorand, och min del av projek-
tet handlar om eddadiktcitaten i handskriftens Gylfaginning. Utgdngspunkten for min under-
sOkning dr att 1 forsta hand se pa dikterna utifrdn handskriftens egna premisser, snarare én att
som 1 tidigare forskning avgora vad som dr rétt eller fel i forhallande till andra handskrifter. I
andra hand kommer jag dock ocksa att jaimfora DG 11 med de resterande tre huvudhandskrif-
terna av Edda, men framst for att belysa de skrivningar som méter 1 DG 11. Med denna ut-
géngspunkt hoppas jag kunna ndrma mig handskriftens lasare. Om man forestéller sig en me-
deltida islénning som i motsittning till oss inte har tillgng till andra handskrifter 4n DG 11,
hur kan hon (eller han) ha uppfattat de ord och formuleringar som nutida forskning avfardar
som felskrivningar? For att ta ett exempel ur Voluspa 9, sd skriver Codex Regius av Edda
(GKS 2367 4to) at skyldi dverga drott of skepja (Faulkes 2005:16), medan DG 11°s skrivning
lyder hverr skyldi dverga drétt um spekja.' DG 11 4r ensam bland handskrifterna om att ha
spekja hir, och det &r inte svért att forklara: skrivaren har formodligen rdkat byta plats pd <k>
och <p>, en inte ovanlig typ av skrivarfel. Sett ur ett skrivarperspektiv dr problemet sé att
sdga 16st — men vad kan ldsaren ha 1dst? Ordet spekja ar i1 sig inte sdrskilt problematiskt; det
betyder bl.a. ‘gjare vis, begave med Visdom’ (betydelse 2 i1 Fritzner s.v.). Att ”goéra dvirgarna
visa” kan ocksé ses som ett sitt att skapa dem pa, sérskilt om man jamfér med Voluspa 17—
18, dir de forsta minniskorna skapas genom att fa bl.a. pnd och 6dr, ‘ande’ och ‘tanke’. Trots
att det alltsé finns starka indicier for att skrivaren av DG 11 (eller dess forlaga) har rakat skri-
va fel, s& har en hypotetisk samtida ldsare goda mojligheter for att forstd strofen som den star.
Dérmed anser jag att man inte kan tala om en skrivning som spekja som ett fel, eftersom den
fortfarande ar begriplig i sitt sammanhang.

Jag kommer i min undersokning att operera med ett antal olika tolkningsnivaer, dér de tre
viktigaste ar skrivarniva, ldsarniva och egentliga fel. Hur dessa nivder kan anvédndas har ex-
emplifierats 1 det ovanstdende. Pa skrivarniva ér det rimligt att misstdnka att ordet spekja 1
Voluspa 9-citatet inte har valts medvetet av skrivaren, vilket gor att man bor se om skrivning-
en kan tolkas pé ldsarniva — vilket jag som synes anser att man kan. Det dr forst ndr dven en
tolkning pa ldsarniva dr omdjlig eller mycket osannolik som man kan beskriva en fran majori-
teten avvikande skrivning som ett egentligt fel. Men dven de egentliga felen har négot att sdga
oss. Ett tydligt exempel pa en skrivning som bor tolkas som ett egentligt fel finns 1 Voluspa
57-citatet, dir DG 11 har S6/ mun sortna <sigrfolldinnar> (Grape et al. 1977:34), vilket &r
niarmast jamforbart med strofen som den stidr i Codex Regius av eddadikterna (GKS 2365
4t0): Sol ter sortna, sigr fold i mar (Jon Helgason 1955:13). Att <sigrfolldinnar> har sitt ur-
sprung i ett missforstind av <nn> for <m> torde st klart, och det ar heller inte mojligt att fa
ut nigon spraklig mening av skrivningen (se Bickvall 2007:42 f.). And4 behdver man inte
ndja sig med att som Jon Helgason (angéende andra diktcitat 1 DG 11) tala om “en forvirret
skrivers vilkarlige pdfund” (1961:X). Elementet <sigr> visar till exempel att DG 11 hér ligger
ndra formuleringen i de tva handskrifter som har dikten i sin helhet (GKS 2365 4to och
Hauksbok), vilka bdda har sigr fold i mar. 1 de 6vriga huvudhandskrifterna av Edda (GKS
2367 4to, Codex Wormianus och Codex Trajectinus) inleds strofen So/ mun sortna, sokkr fold
{ mar. Detta ir inte det enda exemplet pa en strof dir DG 11°s citat har mer gemensamt med
”dikthandskrifterna” dn med 6vriga eddahandskrifter, men precis vad detta innebir, om négot,

! Skrivet h.” skylldi dverga drott vm spekia (Grape et al. 1977:8).
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aterstdr att se. Det faktum att fyra ord har skrivits ihop till en enhet tyder dessutom pa att skri-
varen av DG 11 eller dess forlaga har analyserat ordféljden som ett ord; medeltida skrivare
skriver vanligtvis inte ihop mer &n tva ord at gdngen. En hypotes dr att ett hopskrivet <imar>,
sd som det till exempel ser ut i bdde GKS 2365 och Hauksbok, kan ha setts av avskrivaren
som ett -innar och uppfattats som slutet pa ett particip i f.sg.gen., vilket dr vad <sigrfolldin-
nar> liknar rent morfologiskt. Kanske kan missforstindet ha att géra med att marr inte har
varit ett levande ord i skrivarens ordforrdd; det finns i stort sett bara belagt i eddadikter (Fritz-
ner s.v.).

En annan fradga som vicks i samband med eddadikterna i DG 11 r6r vad som forvéntas
och/eller krivs av ldsaren. Handskriften har till exempel generellt samma strofcitat som de
ovriga huvudhandskrifterna av Edda, men ett mérkbart undantag utgors av det lingsta sam-
manhallna eddadiktcitatet 1 Edda. I de 6vriga handskrifterna citeras nio Voluspastrofer i1 rad
(strof 46/5-8, 47/1-4, 48, 50-53, 55-57); 1 DG 11 endast tre. Men det &r inte tre slumpmais-
sigt utvalda strofer av dessa som citeras i DG 11, utan de tva forsta (om man riaknar kombina-
tionen av strof 46 och 47 som en strof) och den allra sista. Det verkar inte helt orimligt att
tdnka sig att stroferna inte dr utvalda pa grund av innehéllet, utan snarare for att de utgor in-
ledning och avslutning pa ett langt citat. En ldsare med kdnnedom om Voluspa skulle darfor
kunna supplera de strofer som kommer diremellan, sérskilt som denna del av dikten (som
handlar om vilka som ska slass vid Ragnardk) ér ett av de mer sammanhingande avsnitten i
Voluspa.

Detta &r bara ndgra fa exempel pa vad studiet av eddadikterna i DG 11 kan ge. Jag kommer
ocksé att dgna mig at forhallandet mellan prosasammandragen av dikterna och de direkt diarpa
foljande citaten, liksom frigor omkring namnformer och metrik. Manga av dessa fragor
kommer férmodligen mynna ut i en diskussion om eddadikternas liv i den medeltida islan-
ningens medvetande. I mina forsta forsok att gora nagot sé skenbart enkelt som att ldsa texten
1 DG 11 som den star har jag sett hur uppgiften knoppar av sig och ger upphov till fragestill-
ningar av vitt skilda slag. Jag ser darfor mycket fram emot att arbeta vidare och kunna &ter-
komma med resultaten inom de kommande éren.
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Individuality and Iconography: Jakob Sigurdsson’s Render-
ings of Codex Upsaliensis f.26v

Patricia A. Baer, University of Victoria, Canada

1. Introduction

Anthony Faulkes and other scholars have thoroughly documented the textual transmission of
Snorri Sturluson’s thirteenth-century Prose Edda. However, the transmission and reception of
Edda illustrations in manuscripts and early print sources has received scant critical attention.'
This paper will examine the earliest rendering of an Edda scene® which is the Gylfaginning
(The Deluding of Gylfi) illustration on f.26v in the early fourteenth-century Icelandic Codex
Upsaliensis [hereafter U] and the eight renderings which stem from it. My paper will clarify
how a cycle of illustrations occurred that resulted in the transmission of U’s illustration over a
four-hundred-year period from Iceland to Sweden and back to Iceland. The paper’s major
focus is on four full-page renderings of the Gylfaginning scene that were produced in the pe-
riod 1760 to 1765 in three hand-copied paper manuscripts by Jakob Sigurdsson [hereafter JS].
JS’s four renderings include two renderings—NKS 1867 4to [hereafter N] f.111v and IB 299
4to [hereafter [] f.59v—that are very similar to U’s illustration. However, this paper will estab-
lish that JS’s renderings were inspired by Olaus Verelius’s copperplate rendering of U’s
Gylfaginning illustration in a Swedish print edition of Gautreks Saga in 1664. In addition to
his two rather close renderings of Verelius copperplate, JS also created two idiosyncratic ren-
derings—N. f.98r and SAM [hereafter S] f.78r—that are part of his two sets of sixteen Edda
scenes in N and S.* All four of JS’s Gylfaginning renderings differ from each other and from
that of Verelius’ rendering of the scene, and not surprisingly the two idiosyncratic renderings
feature major differences from the copperplate. Apart from the light it casts on medieval Ice-
landic illustrative practices, my study offers insights into illustrator- and patron-relationships
in book production and culture in eighteenth-century Iceland, as well as in seventeenth-
century Sweden. As my paper will demonstrate, illustrators through the ages have essentially
adhered to the description of Gylfaginning in Snorri’s text and to the basic composition of U’s
illustration. However, illustrators of this scene, from U to the present day, have also individu-
alized their renderings in ways that reveal fascinating aspects of the transmission and recep-
tion of U’s illustration, thus clarifying an important chapter in the textual reception of Snorri’s
Edda.

2. The Illustration of Gylfaginning in Codex Upsaliensis

The well-known illustration of Gylfaginning in U depicts the Swedish King Gylfi—disguised
as Gangleri—standing before three regal figures seated on high seats hierarchically arranged so
that they tower above him. The seriousness of the situation is only fully discernable to those
familiar with the narrative. Gylfi has come to discover if the formidable abilities of the
strangers from Asia are due to the gods that they worship. He is immediately ensnared in a

! See Hans Kuhn’s Greek Gods in Northern Costumes concerning paintings and other art works based on Norse
mythology in nineteenth-century Scandinavia (2000: 209 — 219), and Margaret Clunies Ross’ examination of the
illustrations of the Poetic Edda for Thomas Gray’s Norse odes: The Fatal Sisters and The Descent of Odinn
(1988: 105 — 118).

2 AM 738 4to from 1680 features twenty-three illustrations of individual figures, as well as Valholl and Y ggdra-
sil, but does not contain illustrations of narrative scenes.

3 1 will present a thorough discussion of the two sets of Edda illustrations and their differences in Chapter Four
of my forthcoming dissertation.
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wisdom contest and is threatened with bodily harm if he loses. This contest serves as a narra-
tive frame for the Gylfaginning section of Snorri’s Edda. It explicitly reinforces the process of
euhemerization that was introduced in the Prologue, and subtly raises the question as to ex-
actly who is being deluded. Does Gylfi merely act dumb and play along, or does he actually
come to believe that these men are gods? The text does not describe the seated figures but
simply states that they are kings and identifies them with names from the large list of Odins
heiti (poetic synonyms for Odinn) as Hdr, Jafnhdr, and Pridi (High, Just-as-high, and Third),
Despite Snorri’s statement that the seated figures are all kings, it is intriguing that U’s illustra-
tor depicted the lower figure as a female, as evidenced by her feminine face and the contours
of the robe outlining her breasts. It is possible that U’s illustrator may have chosen to use a
feminine figure in order to represent a negative hypostatic representation of Odinn’s true
character. Odinn was a practitioner of the type of magic known as seidr, which was so
strongly associated with women that it was considered to be unmanly even in pagan times and
was demonized in the Christian era.

Codex Upsaliensus [= U] c. 1325 A.D. Marshall 114 [=M] c. 1638 A.D.
f.26v £.23v

Uppsala universitetsbibliotek Bodleian Library

From Grape From Einar G. 1998:front cover

Verelius 1664:42a Schefferus 1678:fig. 32 Rudbeck 1679:fig. 29 309
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U eventually came into the possession of the manuscript collector Bishop Brynjolfur
Sveinsson who sent it to Denmark in 1639 as a gift to Stephanus Johannis Stephanius. The
Bishop had a copy made of U before it left the Iceland, namely Marsh. 114 [hereafter M], but
M also left the country when it was taken to England as part of Thomas Marshall’s collection
in 1690. The Gylfaginning scene on f.23v in M is of interest to my argument because it is not
an exact copy of U. M’s illustrator portrayed the three seated figures as bearded kings and
explicitly identified them within the illustration as “prenning Odins” (a trinity of Odinns).
M’s rendering of Gylfaginning does not appear to have inspired any renderings in England
and consequently did not participate in the further transmission of U’s illustration.

U’s illustration did not engender any renderings in Denmark and consequently its transmis-
sion might well have ended there as well. Danish scholars were not interested in copying U
because it was not considered to be the best text to base a translation on. The Danish edition,
Peder H. Resen’s Edda Islandorum, was published in Copenhagen in 1665 and was based on
the Laufas Edda. Resen’s Edda made a print version of Snorri’s Edda accessible for the first
time in Icelandic, Danish and Latin but it was not illustrated. However, Resen’s introduction,
which took a metaphysical approach to the Edda, was included in hand copied manuscripts in
Iceland such as N, I, and S, and JS illustrated a cover page of his own devising for it in I.

3. Verelius’ Copperplate and Other Swedish Renderings

U was acquired by the Swedish collector, Magnus Gabrielle de la Guardie after Stephanius’
death in 1650. U arrived in Sweden during a period of intensely patriotic antiquarian scholar-
ship, and it was a welcome resource, given that Gylfi was a Swedish king and that the events
of Gylfaginning took place in the vicinity of Uppsala. Verelius created his full-page copper-
plate rendering of U’s Gylfaginning illustration in 1664, which was sometimes™ inserted into
his notes accompanying his translation of Gautrek’s Saga (1664:42a). The reason for includ-
ing or excluding Verelius’s copperplate from editions may represent a subscription option
offered by its publisher. U does not appear to have circulated but Verelius’ copperplate en-
gendered further renderings. Johannes Schefferus placed his rendering of Verelius’s copper-
plate onto a page crowded with other representations of triple crowns (1668:fig. 32) in re-
sponse to competing Danish claims to the crest. Olaus Rudbeck included a similar rendering,
also based on Verelius’, on a page with other illustrations whose connections to Gylfaginning
are not readily apparent (1679:309 fig. 29). However, Rudbeck’s rendering of the three gods
in Gylfaginning was part of his efforts to prove that Sweden was in fact the lost Atlantis and
the cradle of civilization. These early print renderings of Gylfaginning reflect the fact that
Sweden was the first Scandinavian country to develop the printing press and also the first to
use an Edda illustration, in the patriotic spirit of the times, to promote their nationalistic agen-
das in print.

The lower seated figure in all of the Swedish renderings is very close to that of U but does
not necessarily indicate a visualization of a hypostatic representation of Odinn. Verelius and
Schefferus were minimalists when depicting folds in the figure’s clothing, but Rudbeck em-
phasized the contour of her left breast with a triple line. However, for Verelius, and his fellow
scholars, the temple trio at Uppsala would have been composed of Odinn, Thor, and the god-
dess Frigg. In Sweden, Frigg had supplanted Freyr in Adam of Bremen’s description of the

* Anders Grape (1962:29) notes that the copperplate was rarely inserted into Verelius’s notes. However, I dis-
covered that Roll 366 of the Scandinavian Culture Series contains two editions of Verelius’ notes and both of
them contain the copperplate.

64



Temple of Uppsala, due to an error in the transmission of Adam’s text.” Schefferus appears to
have been the first to claim that the trio of enthroned figures in U could be traced back to the
temple gods in Uppsala (1678: 157). Consequently, the lower seated figure simply represents
Frigg when it is depicted as a woman in seventeenth-century Swedish renderings of U.

Nks 1867 4to [= N] 1760 A.D. Nks 1867 4to [= N] 1760 A.D.
£.98r f11lv
Det Kongelige Bibliotek Det Kongelige Bibliotek

iB 299 [= i] 1764 A.D. SAM 66 4to [= 8] 1765 A.D.
£.59v f.78r
Landsbdkasafn Islands Stofnun Arna Magnussonar 4 fslandi

> In Adam’s description, Freyr’s name was rendered as Fricco, which became Frigh in early Swedish versions
and was later misinterpreted in the writings of Johannes and Olaus Magnus as representing Frigg. See Magnus
1555:185 endnote 3-3.
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It is significant that the Swedish renderings included a detail that was originally a pen trial
in U, a face with a crown that the Swedish renderings transformed into an icon of the sun with
a human face. In his text, Verelius makes a connection between Odinn and the Sun based on
Odinn being monoculus. It is odd that Verelius remained faithful to U’s illustration and did
not depict Odinn as one-eyed in his rendering of Gylfaginning. However, Verelius and Rud-
beck were determined to establish a link between Norse and Classical mythology and asserted
that the Temple of Uppsala had originally been the Temple of Apollo, and therefore both
temples could have been associated with a sun icon. Schefferus opposed the association of the
temple with that of Apollo on the basis of archaeological evidence (Ellenius 1957:62—64).
However, he may have retained the sun icon because the sun was considered to be the king of
celestial bodies and Odinn, being one of the ZEsir, was an astral deity. Consequently, when the
sun icon is present in renderings it indicates that the illustrator was not copying directly from
U but from a rendering of Verelius’ copperplate.

4. Verelius’s Copperplate and its Icelandic Renderings

Verelius’ notes to Gautrek’s saga were often included in eighteenth-century hand-copied pa-
per manuscripts of that saga in Iceland, and it was no doubt through a print edition of his text
that his rendering of U’s illustration came to the attention of JS (1729 — 1779). JS was a ten-
ant farmer and a prolific copier and illustrator of texts®, as well as a poet. He was fostered at
Kirkjubzr in north-eastern Iceland and spent his life as a tenant farmer in the surrounding
district. Lutheran pietism insured that all children at the time were taught to read in order to
be confirmed, but neither writing (Olafsson 2009:6) nor drawing would have been considered
a necessary part of their education. JS’s informal education would have been enabled by the
clergyman, Olafur Brynjélfsson, who was also a scribe and illustrator and was in charge of
Kirkjubaer’s farmstead and church. JS supplemented his livelihood by producing hand-copied
paper manuscripts which were part of an informal system of book production in Iceland from
the sixteenth to the early twentieth century.

It is significant that JS’s four renderings of Gylfaginning all contain the sun icon from the
Swedish renderings, as well as the same manner of depicting Gylfi’s clothes so that they gen-
erally conform to the outlines of his robe in U. The basic layout of all of JS’s renderings are
mirror images of the Swedish renderings and the reversal of the layout indicates that Vere-
lius’s copperplate was his exemplar. Unlike the other Swedish renderings, Verelius’ copper-
plate was printed on only one side of a page, and it sometimes bled through the paper thereby
producing a mirror-image.” The renderings by Schefferus and Rudbeck were printed on heav-
ier paper and have images on both sides of the page. However, Verelius’s copperplate was
printed on only one side of a page because, as previously mentioned, it was not inserted into
every edition. Access to an edition with the copperplate and its bleed-through would have
given JS the choice of copying the reverse image, which obviously appealed to him artisti-
cally because he used the reversed image for all of his renderings.

As previously mentioned in my introduction, the N manuscript, which is the oldest of the
three manuscripts under discussion, is unusual because it contains both a close copy (f.111v)
and an idiosyncratic rendering of Verelius’s copperplate (f.98r). N is also unusual because JS
signed the close copy in N “J. Sigurdsson with my own hand” as well as adding a verse:
“Hars er lygin hérna synd med hvopta pudri 6linu, en Odins kunungs talin og tynd tign i
hasetinu.” (High’s lie is shown here with strong eloquence. But the dignity of King Odin in

% See Hrafnkelsson (2004:13) for a list of JS’s extant mss.
7 See Roll 366 of the Scandinavian Culture Series: the copperplate does not bleed through in #2355 but it does in
#2563.
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the high seat is described and lost.)* The verse is not unusual because JS included it in all four
of his renderings, however in N it contains a minor correction changing og (and) to en (but).
The placement of the verse, squeezed onto the bottom of the page in N, along with the correc-
tion, suggests that this was the first Edda scene that JS illustrated, and that he simultaneously
recorded it on the page as he composed it. The spontaneous nature of the composition and
recording of JS’s poem in N suggests that it was Verelius’ copperplate that initially inspired
him to create his close renderings, and subsequently his idiosyncratic renderings. JS did not
sign his other three renderings of Gylfaginning and the verse is more carefully placed and
lettered in the latter renderings.

JS’s attention to detail in his close renderings of Verelius suggests that he regarded the
copperplate to be an accurate rendering of U, and accorded it the respect that he would have
given to the original illustration. However, JS does vary somewhat from Verelius in the close
renderings as to the major detail in his depiction of all of the seated figures as bearded and the
minor detail of his inclusion of a tiled floor in I. The status of the close rendering in N
(f.111v) is confirmed by its placement in a group of renderings of historical artefacts com-
prised of rune stones and spears. Moreover the fact that the compiler of N also included one
of JS’s idiosyncratic renderings (f.98r) indicates that close rendering was perceived differ-
ently than the idiosyncratic rendering.

Verelius did not label his figures and JS’s labelling of the three kings varies in his render-
ings. In the two rendering in N, the labels follow the order given in the text but he reversed
them in { and S. The confusion regarding the labels indicates that eighteenth-century readers
in Iceland struggled, then as we do now, to make sense of Snorri’s description in which Third
is the topmost figure, Just-as-High the middle figure, and High the lowest.

JS’s idiosyncratic renderings in N (f.98r) and S (f.78r) feature many differences, both mi-
nor and major, from Verelius’ rendering and represent a major break in the tradition of copy-
ing U. For instance, a major change occurs when JS depicts all of the seated figures as being
one-eyed, thereby visually indicating that his figures are hypostatic representations of Odinn.
Moreover, JS also changed all of Odinn’s declamatory hand gestures—a standard oratory ges-
ture since antiquity—to a two-fingered gesture, which in the Christian tradition is associated
with the conveyance of blessings or absolution. Possibly, by depicting the figures gesturing in
a way that is inappropriate to them, JS is reminding his audience (which would have been
familiar with the gestural conventions of their Lutheran pastors) that the “gods” are engaged
in a sort of fraud. Thus, as we can see, JS’s alterations to Odinn’s gestures in the idiosyncratic
renderings gives greater emphasis to the verse in all four of his renderings concerning Odinn’s
lie and his consequent loss of dignity.

JS also changed Gylfi’s declamatory gesture in the idiosyncratic renderings to an open
handed gesture, and his arm is thrown up over his head. This exaggerated gesture suggests
enthusiasm and gullibility, and JS labelled Gylfi with text that describes him as “gapir” (gap-
ing) and as “gleypir i sig lygi” (swallowing the lie). Taken all together the change in gestures
along with the verse and the text indicates the manner in which JS and his patrons perceived
the dynamics of the scene. Thus Gylfi was viewed as having been thoroughly deluded by
Odinn’s eloquence, but eighteenth-century Lutheran Icelanders no longer viewed pagan myths
as material that they might fall into believing. They read the Edda despite the disapproval of
the Church and used its contents in the composition of ballads known as rimur.

JS also altered the three figures of Odinn and that of Gylfi in his idiosyncratic renderings.
The Odinn figures are less dignified in their body language but Gylfi undergoes the greatest
change. In the close renderings (N f.111v and I £.59v), Gylfi’s disguise is that of a beggar, or
possibly a paganised pilgrim, but in the idiosyncratic renderings (N £.98r and S f.78r), he ap-

¥ I consulted various friends and colleagues while doing the translations for this paper; any mistakes are my own.
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pears to be a simpleton with a deformed body and face that seems less than human. Conse-
quently, it appears that Odinn and Gylfi were both viewed as foolish figures in eighteenth-
century Christian Iceland, which is also indicated by his verse denigrating Odinn as a liar and
his text identifying Gylfi as a gullible fool.

There are indications in JS’s idiosyncratic sets of sixteen Edda scenes in N and S that he
tailored his work to suit his clients’ interests or level of education, but only his renderings of
Gylfaginning falls within the scope of this paper. The kings are empty-handed in the idiosyn-
cratic rendering (f.78r) in S but in the idiosyncratic rendering in N (f.98r), which was owned
by the clergyman at Kirkjubeer, the highest king is holding an orbis terrarum. Moreover, the
middle figure in the idiosyncratic rendering in N is holding an object that represents a pagan-
ised orbis cruciger, with the head of Thor’s hammer, Mjélinir, replacing the Christian cross.
The orbs in N make it possible to identify the topmost figure as Odinn, the middle figure as
Thor, and the lower figure as a pagan version of the Holy Spirit. Rory McTurk has observed
that the three figures can be seen as offering support to Anne Holtsmark’s suggestion that
Snorri presents “the heathen religion partly as an inverted Christianity,” and he further sug-
gests that Snorri’s three kings represent three figures of Odinn as a pagan version of the Holy
Trinity (1994:11). In S, whose provenance and textual contents indicate that its owner had
less esoteric interests than the clergyman who owned N, the three hypostatic depictions of
Odinn are empty-handed. It appears that S’s owner was not interested in subtleties of a pagan-
ised Trinity or in creative anachronisms.

5. Conclusion

JS stands out among illustrators of Gylfaginning because he is the only illustrator to have cre-
ated more than one rendering of the scene and also because his illustrations represent the most
recent renderings of Gylfaginning for almost two hundred years. Moreover, as my work indi-
cates, JS idiosyncratic renderings (N f.98r and S f.78r) represent a fascinating chapter in the
reception and transmission of the Edda because they move beyond the ambiguous description
in Snorri’s text by depicting the three figures of Odinn as one-eyed bearded males and in de-
picting Gylfi’s enthusiastic gullibility. JS’s compilations preserve evidence of the reading
interests of eighteen-century Icelanders and his illustrations of Gylfaginning offer insights as
to their engagement with the text of the Edda. JS’s labours as a scribe and illustrator insured
that his clients were not restricted to reading the material deemed appropriate by the Church
which owned the only printing press in Iceland during this period. The enthusiasm with which
JS (presumably at the behest of his patrons) took up the challenge of revisualizing U’s medie-
val image that had returned to Iceland by means of a seventeenth-century engraving indicates
a culture which at that particular moment was keen to engage with its mythological heritage.
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St. Olafr and his Enemies in the Saga Tradition

Sverre Bagge, Centre for Medieval Studies, University of Bergen, Norway

The following is a part of a longer article dealing with the medieval literature about St Olafr
Haraldsson (king 1015-30). Its aim is neither to discover the truth about Olafr nor to solve the
difficult problem of the textual relationship between the various works about him, but to ex-
amine the tradition as such, from the vague references to Olaft’s life and reign in Passio Olavi
(c. 1175) to the detailed narrative in Snorri Sturluson’s Separate Saga (c. 1225) and Heim-
skringla (c. 1230). My conclusions from this examination can be summarised as follows.

If we consider the difference between the first and the last of these works, it is easy to leap
to the conclusion than an enormous change has taken place during these fifty years, leading to
the “invention” of the Olafr known by most modern readers of the sagas. This impression is
wrong. Quite a substantial part of this story must have been known to our earliest author,
Theodoricus, who, in his terse and succinct way, renders a fair number of the episodes told in
greater detail by his successors and shows that much of what was included in the later sagas
was known to him and his contemporaries, at least concerning the first and last phase of
Olafr’s reign. As Theodoricus was very selective in what he included, he may also have
known some episodes of which there is no trace in his work, although this is of course impos-
sible to prove. From Legendary Saga we can conclude that a great variety of traditions, partly
oral, partly written, must have existed, particularly concerning the early and late phases of
Olafr’s reign. The age of these traditions is difficult to determine, but the existence of skaldic
poetry, partly combined with background narrative (‘“Begleitprosa’”), may suggest that at least
some of them go back to Olafr’s own lifetime.

In this paper, I shall discuss the great conflict between Olafr and his internal and external
enemies, which ended in his death at Stiklestad. All the Norwegian-Icelandic sources, includ-
ing Passio Olavi, agree that Olafr was killed in battle, and, with the exception of Passio
Olavi, all sources list Cnut as well as a number of Norwegian magnates as his enemies. How-
ever, only two sources give more details, Legendary Saga and Snorri. Despite altogether three
references to Cnut’s attempts to gain Norway, the author of Legendary Saga shifts the focus
from him to the internal Norwegian opposition. For the first time, we get information about
individual motives for resisting Olafr.

Challenge and Response: the Individual Motives

The main example of this is the story of Asbjorn selsbani, which occurs for the first time in
the Oldest Saga and then in Legendary Saga and Snorri (Otte Brudstykker, pp. 3 f.; Leg. Saga
ch. 47-49; HkrOH ch. 11720, 123). Asbjorn sails from Northern Norway to Sola to buy
grain from his uncle Erlingr Skjalgsson. As Olafr has banned the export of grain from South-
ern Norway, his drmadr Selpérir confiscates Asbjorn’s cargo and sends him home empty-
handed. Next year, Asbjorn kills Selpérir in Olafr’s presence, is taken captive and sentenced
to death, but is saved by Erlingr, who forces Olafr to accept compensation, after which Olafr
demands that Asbjorn take Selpérir’s place. When Asbjorn fails to fulfil the condition for his
release, he is killed by one of Olafr’s men. This story follows immediately upon a comment
about Olaft’s strict justice which caused the revolt against him (Leg. Saga ch. 46, p. 108) and
is clearly intended as an example of this. It is also followed by a comment that this was one of
many conflicts between Olafr and Erlingr. However, the author does not mention any direct
effects of Asbjorn’s death.

The story of Asbjorn contains no skaldic stanzas, which, combined with the fact that it oc-
curs only in three sources, may give rise to suspicions that it is a late invention. However, it is
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hardly invented by the author of Oldest Saga. Nor is it difficult to explain that it does not oc-
cur in Theodoricus who usually omits or abbreviates such stories and who may have found it
sufficient to point to various magnates’ hatred of Olafr without going into detail about its ori-
gin. Its absence from Fagrskinna may have a similar explanation. This work deals briefly
with Olafr’s reign and in general contains little information about the inner struggles in Nor-
way. As the story deals with dramatic events that are likely to have been remembered locally,
I am inclined to believe that it contains a kernel of truth, although some dramatic details have
probably been invented.

In the introduction to the story of Asbjorn, both Oldest Saga and Legendary Saga briefly
mention a series of other episodes leading to conflicts between Olafr and individual magnates,
mainly Porir hundr, who only with difficulty manages to get reconciliation after having killed
Karli, “a good man” (gédan mann”) in Bjarmaland (Otte Brudstykker, p. 2; Leg. Saga ch. 46).
In the latter context, the author states that Olafr, learning about the disloyalty towards him, let
four men be killed, including Périr hundr’s nephew (the son of his sister) and Grjotgardr,
whose wife was later married to Kalfr Arnason. The two others are anonymous. Afterwards,
Porir killed three men for Olafr who were his closest friends. The author of Legendary Saga
may well have intended these killings as examples of Olaft’s strict justice, to which the mag-
nates reacted, but the connection is not obvious; the wish for revenge leading to a series of
killings as in the feuds described in the Icelandic sagas would seem an equally likely motive.

This statement in Legendary Saga is most probably derived from a written source. In
Theodoricus’s case, we can easily imagine a basis in either oral or written storytelling that is
condensed in the brief references to factual events, as Theodoricus is not particularly inter-
ested in narrative. This is not the case in Legendary Saga, which contains a number of stories,
some of which are even well narrated. Consequently, it is unlikely that the author knew stories
without rendering them in his text. By contrast, he may well have known Ari’s or Semund’s
lost works, both of which were probably very brief. Thus, he may have taken over the infor-
mation about the four men killed by Olafr from one or both of these predecessors, despite
being able to identify only two of them.

If Snorri’s source was Oldest Saga or another source similar to Legendary Saga, this
somewhat cryptic presentation of Olafr’s conflicts with the magnates must have represented a
challenge for him. Snorri devotes more space to these conflicts than any other writer does. His
starting-point is the story of Asbjorn where he largely follows his predecessor, although add-
ing a few more details. However, the main difference between the two works is that Snorri is
more precise regarding the consequences of this episode for the relationship between Olafr on
the one hand and Erlingr and Périr hundr on the other.

Erlingr has been the leading man in Western Norway since the reign of Olafr Tryggvason,
a position Olafr attempts to weaken (Bagge, Society and Politics, pp. 78 f., 125-8). A com-
promise is reached between the two adversaries just before Asbjorn’s fatal expedition to the
south, an agreement Erlingr does not want to break, although he also feels obliged to aid his
kinsman Asbjorn. Snorri does not explain in detail what happened after Asbjorn had been
reconciled and had broken the agreement, but he makes it clear that the relationship between
Olafr and Erlingr had deteriorated and that Erlingr was ripe for Cnut’s overtures. Thus, in
Erlingr’s case we are dealing with a conflict of interests which according to Snorri could be
partly solved by compromises, but was exacerbated by Asbjorn’s foolish actions. The fact that
Snorri, following his predecessors, also tries to acquit Olafr of the responsibility for Erlingr’s
death — instead blaming Erlingr’s kinsman Aslakr — points in the same direction: Olafr and
Erlingr respected each other and would have been able to cooperate, had not their friendship
been destroyed, first by Asbjorn, then by Aslakr.

Concerning Périr hundr, only Snorri specifies the kinship between him and Asbjorn, stat-
ing that he was Asbjorn’s paternal uncle. Consequently, Asbjorn’s mother turns to borir to get
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revenge for her dead son, which, according to Snorri, leads to Poérir killing Karli, who had
taken part in the killing of Asbjorn (HkrOH ch. 123, 133). Snorri here reverses the sequence
in Legendary Saga, according to which bérir had already killed Karli at the time of Asbjorn’s
fatal expedition to the south. A modern observer may well forgive Snorri for doing this, given
Legendary Saga’s record of inconsistency and confused sequences. However, there are also
other reasons for being suspicious of Snorri’s version. Karli is not killed until he and Porir
have spent the whole summer together on a combined trading and Viking expedition to Bjar-
maland, after which they run into quarrel over the booty. Thus, Porir apparently has another
motive to kill Karli. Moreover, why would Karli join Périr in an expedition after having par-
ticipated in the killing of his relative? Despite the fact that Snorri tries to answer this question,
the story seems to have a tenuous link with that of Asbjorn, which suggests that it may origi-
nally have had nothing to do with it but simply been a story of quarrel over booty leading to a
killing. Whereas a factual or at least a traditional basis may have existed for the expedition to
Bjarmaland, possibly also for Karli being one of Olafr’s men, the story of bérir avenging
Asbjorn by killing Karli is likely to be Snorri’s own invention. By contrast, Karli’s death may
well be one of the reasons for the enmity between borir and Oléft.

Apparently, there were also others. Legendary Saga identifies two of the men Olafr killed
for Porir as his sister’s son and Grjotgardr. Snorri repeats the statement about Olafr killing
four men for Poérir in the speech immediately before the Battle of Stiklestad in which Porir
explains his reasons for fighting Olafr (Leg. Saga ch. 62; HkrOH ch. 219). bérir here names
Asqurn, his brother’s son; borir and Grjotgardr, his sister’s sons, and Qlvir, their father.
Grjotgardr is thus in Heimskringla the son of Qlvir whom Olafr killed early in his reign be-
cause of his participation in pagan cult and whose wife he married to Kalfr Arnason who was
then his friend. On this occasion, however, Snorri does not mention that this wife was Porir’s
sister (HkrOH ch. 110, cf. 107-9). According to Heimskringla, Olafr later killed both Porir
and Grjotgardr, the former because he had accepted gold from Cnut to betray him, the latter
because he wanted to avenge his brother.

Curiously enough, however, Snorri makes little use of this motive in Porir’s case; he only
mentions it on this occasion. By contrast, the death of the two young men has a decisive in-
fluence on Kalfr Arnason, as they are his stepsons (HkrOH ch. 165, 166, 183). This identifica-
tion is not to be found in any other source. Has Snorri simply invented this story in order to
find a reasonable explanation for Kalfr’s defection? Or has he even invented the defection
itself? In Legendary Saga Kalfr is all the time Olafr’s adversary and fights against him al-
ready at Nesjar. Nor is he said to have any reason for being grateful to Olafr. In the dialogues
with his enemies, including Kalfr, before the Battle of Stiklestad, Olafr blames two of them
for forgetting the benefits he has conferred on them, but does not direct this accusation at
Kalfr. Even stranger, there is no such accusation in the corresponding passage in Heimskrin-
gla’s version; only Porir blames Olafr for the death of Qlvir and his sons (Leg. Saga ch. 62;
HkrOH ch. 219). It therefore seems that the story of Kalfr’s conflict of loyalty after the death
of his stepsons is Snorri’s invention on the basis of the information in Legendary Saga or a
similar source about Olafr killing Grjotgardr and Kalfr marrying his widow.'

Finally, there are some reasons to suspect the identity of the two women named Sigridr in
Snorri’s narrative, as they do not occur anywhere else (Jochens 1996: 176 f.). Sigrior is also
the name of the prototype of an aggressive woman, Sigridr the Haughty, who killed Olafr’s
father. Thus, when there is no other evidence than Snorri’s for Karli being involved in

' See Schreiner 1926: 77 f. who also regards this story as Snorri’s invention and suggests that the name Q/vir is
derived from one of Sigvatr’s poems about a pagan named Q/vir who denied him hospitality for the night. By
contrast, the name Grjotgardr seems appropriate for an adversary of Olafr, as it indicates descent from the earls
of Lade.
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Asbjorn’s death and a perfectly reasonable alternative explanation for Périr killing him exists,
it is possible that the whole story of Sigrior with the bloody spear and Poérir taking revenge for
Asbjorn is Snorri’s invention. The corresponding lack of evidence for the existence, not only
of the other Sigridr, later married to Kalfr, but also of her two sons, suggests a similar conclu-
sion in this case as well. It must be admitted, however, that some kind of kinship between
borir and Asbjorn did exist according to Legendary Saga which might have given Périr a mo-
tive for turning against Olafr. Moreover, Sigridr does not ask Porir to kill Karli but to kill
Olafr, which he does by piercing him, apparently with the spear he received from her, at Stik-
lestad. In a similar way, Finnr Arnason’s violent hatred against his brother is better explained
by Kalfr having defected from Olafr than by the brothers just having chosen different sides
(Leg. Saga ch. 73, 85; HkrOH ch. 231).

Snorri’s main reason for inventing or changing these stories is Porir’s and Kalfr’s central
role in the opposition against Olafr and above all the fact that they were or were suspected of
being Olafr’s killers. They therefore needed a strong motive, and the strongest motive Snorri
could imagine was revenge. This is the motive of all three killers, although the first one, Por-
steinn knarrasmidr, who wants revenge for the ship Olafr has confiscated, seems almost like a
parody compared to the two others. By contrast, both Kalfr and Périr are important magnates
who are mentioned several times earlier in Legendary Saga and are very prominent in Heim-
skringla.

Explaining Olafr’s Fall: from Legendary Saga to Snorri

The concentration of Olafr’s failures to his five last years enables Snorri to create a consistent
plot of his conflicts with the chieftains. By contrast, the vague chronology of Legendary Saga
suggests to the reader that the enmity was there all the time. Nor does the author give much
information about individual motives for turning against the king. This picture neither sup-
ports nor contradicts the author’s generalization about Olaft’s strict justice combined with
Cnut’s gold as the reason for the opposition against him. Although both explanations also
occur in Heimskringla, the detailed account of Olafr engaging in one conflict after the other
during the last five years of his reign points to additional and more complex motives. By his
inventions and changes in the tradition, Snorri manages to create a strong network of the men
opposing Olafr, all of whom have good reasons for fighting him, which also serves to explain
the turning-point in Olafr’s reign in his eleventh year.

I have earlier claimed that Snorri essentially depicts the conflicts as a series of power
struggles between Olafr and individual magnates (Bagge 1991: 66-70). Power is important in
the case of all the men mentioned above but it is not the only factor. Neither Porir nor Kalfr
wants a conflict with Olafr; they are both forced by women demanding revenge who appeal to
their sense of shame and honour. Porir is almost out of his mind, having received the bloody
spear, and Kalfr has good reasons to be grateful to Olafr, besides risking the friendship with
his brothers. In the case of Erlingr, his conflict with Olafr might in Snorri’s opinion have been
solved, were it not for his loyalty to Asbjorn. An additional argument for the importance of
revenge as a motive in Snorri’s thought is the fact that these episodes are likely to have been
his own invention. It would therefore seem that he has reduced the importance of power as a
motive in favour of revenge. On the other hand, none of the three magnates takes up arms
against Olafr until Cnut has made his claim and a strong alliance can be formed against him.
The concern for honour and revenge is combined with political realism.

This emphasis on the individual motives weakens the two general explanations Snorri has
taken over from his predecessors. The leaders of the opposition willingly accept Cnut’s
bribes, but this is not their decisive motive; their experience with Olafr is more important.
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Generally, Snorri attaches less importance to Cnut than most of his predecessors do; the brave
Norwegians cannot be conquered by the Danes; they are themselves able to depose their king
(Bagge 2002: 191). Nor can the conflicts be explained as the result of Olafr’s strict justice.
The detailed accounts of Olafr’s behaviour towards the men who later became his enemies
hardly confirm the picture of a king acting out of concern for strict justice, neither from a
modern nor from a thirteenth century point of view. Although it is more than a conventional
piece of religious rhetoric, it is not Snorri’s real explanation of Olafr’s fall.

Where does Snorri’s sympathies lie? In contrast to his predecessors, he not only gives a de-
tailed account of why Olaft’s adversaries turned against him, but also deals with their prepara-
tions for the Battle of Stiklestad without any word of condemnation. He even attributes a
speech to the Danish bishop Sigurdr, condemning Olafr as a robber and evildoer. The fact that
Snorri lets people present their arguments in speeches does not necessarily mean that he
agrees with them. However, his sympathy clearly lies in what in later terminology would be
called a balanced constitution, the king ruling in cooperation with the people, represented by
the aristocracy, and listening to the advice of the leading men in the country. His two famous
examples of confrontations between the king and the people, Asbjorn of Medalhus against
Hékon the good and bPorgnyr lpgmadr against King Olof of Sweden, both in all likelihood his
own constructions (Hkr. Hakonar gdda, ch. 15; HkrOH ch. 80), illustrate this ideal quite well.
Particularly the latter example has been regarded as an expression of the Icelandic magnate
Snorri’s attitude to the Norwegian king (Moberg 1941: 207-15). However, Snorri makes it
clear that Porgnyr’s accusation against King Olof of Sweden cannot be directed against the
Norwegian Olafr, who listens to his people when they want peace with their neighbour. Nor
does Snorri depict a constant conflict between Olafr and the aristocracy. He lists a number of
magnates on Olaft’s side (Bagge 2002: 184-7), and he gives specific reasons for the individ-
ual magnates who turn against him. Snorri’s opinion of kingship in general may be better il-
lustrated by the dialogue between the two kings Hreerekr and Hringr: On the one hand, a
strong king can easily reduce the power and independence of the magnates. On the other
hand, such a man is also able to reward his friends and punish his enemies. As an Icelander,
Snorri may in addition have taken consolation from the argument he attributes to Hroerekr
about the advantages of a distant king (HkrOH ch. 36).

Nevertheless, it is difficult to avoid the impression that Snorri blames Olafr. A characteris-
tic expression of his attitude is the words he attributes to Erlingr Skjalgsson during one of
their meetings: “I serve you best when I serve you voluntarily”.* Snorri seems to agree with
Erlingr that it would have been in both men’s interest if Olafr had allowed Erlingr to keep his
position in Western Norway rather than trying to reduce his power. Snorri may here have had
in mind another great magnate whose power the king wanted to reduce, namely his friend and
patron Earl Skiili. Moreover, Olafr’s behaviour in the series of conflicts during the last five
years of his reign probably seemed incredibly stupid to Snorri. He alienates Erlingr
Skjalgsson by insisting on the death penalty for his nephew for killing a lowborn man, de-
scending from slaves, despite the fact that Erlingr is willing to pay whatever Olafr wants in
return for Asbjorn’s life. He then insists on Asbjorn taking over the position as royal represen-
tative, which, according to the view expressed in Snorri’s narrative, was an extreme humilia-
tion and hardly likely to lead to lasting peace. After Asbjorn’s death and Périr’s revenge, he
lets Finnr Arnason humiliate Périr who, like Erlingr, would probably have been willing to pay
compensation to retain Olafr’s friendship. At Erlingr’s surrender in the Battle of Tunga, Olafr
insists on humiliating him before pardoning him, although this leads to Aslakr’s fatal blow
and would probably in any case have made it difficult for Olafr to gain Erlingr’s friendship.
Finally, at the time when Cnut prepares his attack on Norway and several of the leading men

* ”s(i mun pér min pjonosta hallkvamst, er ek veiti pér med sjalfraedi” (HkrOH ch. 60, p. 89).
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have joined him, he kills both Kalfr’s stepsons, thus making another important magnate and
old friend join the enemy camp. A last episode completes the picture, the story of the skald
Steinn Skaptason who kills Olaft’s drmadr but is protected by Porbergr Arnason (HkrOH ch.
138, cf. Leg. Saga ch. 58, p. 138). This story is referred briefly in Legendary Saga, where it is
just an episode, illustrating Steinn’s difficult character. In Heimskringla it completes the pic-
ture created by the concentration of all Olafr’s conflicts with the chieftains to his last five
years: Olafr is a stubborn king who challenges too many enemies at the same time and refuses
to accept reasonable compromises. By insisting on the death penalty for Steinn, Olafr almost
makes his closest friends, the Arnasons, turn against him.

We do not know what Snorri really thought about these episodes — after all, Olafr was not
any tyrant from the old days, but the eternal king of Norway, resting in a shrine in the Cathe-
dral of Nidaros — but it is understandable that Snorri needed an excuse for such behaviour,
which he found in the statement about Olaft’s strict justice. However, it must be added, in
defence of the real Olaft, that some of these stories are Snorri’s constructions. Did Snorri need
an excuse for the magnates to turn against Olafr, particularly for those who killed him? Did he
find it psychologically unlikely for such men to betray their king just for gold and silver? Or
did he simply examine the available sources for any trace of motives, developing those he
found into complete stories explaining the actions of Olaft’s main adversaries? In any case,
Snorri gives both a more complex account of the rebellion against Olafr and shows greater
understanding for his adversaries. Ultimately, however, he shows them to have been wrong.
Olafr’s alleged tyranny was replaced by an even worse exercised by the Danes, and Olafr’s
holiness — which Snorri did not doubt — was used to throw off the Danish yoke and place
Olafr’s son on the throne.

Conclusion

Whereas the examination of the story of Olafr as a whole shows a considerable amount of
continuity from Theodoricus to Snorri, the present account of his conflicts with the magnates
points to Snorri’s almost revolutionary intervention in the tradition. He is the first to attempt a
consistent or almost consistent interpretation of the conflicts that led to Olaf’s fall. He is also
the first to create a consistent chronology out of the mass of separate stories, most of which
were unrelated to one another in the earlier tradition. From a present-day point of view of his-
torical truth, this revolution has not been without costs: originally totally unrelated stories are
linked together and not only speeches, but individual persons and their actions have been in-
vented. The result, however, is an entirely new kind of narrative.

How do these observations fit it with the general development of the saga literature? This
development has recently been dealt with by Theodore M. Andersson, whose focus is mainly
on the Icelandic family sagas and for whom the final stage in the evolution is represented by
Njdls saga from the late thirteenth century (Andersson 2006: 21-59, 86—101 and 183-210).
Although the family sagas and the kings’ sagas have much in common, there are also differ-
ences between them. The king’s sagas show closer similarity to the classical and contempo-
rary Latin historiography, through features like prologues, invented speeches and above all
chronology. Theodoricus’s work is an example of advanced, theological historiography al-
ready around 1180, whereas Historia Norwegie represents a more classicizing Latin tradition.
However, the influence from these traditions on vernacular historiography is more difficult to
ascertain. The dry, terse style of Agrip and to some extent Fagrskinna may have been influ-
enced from Theodoricus’s Latin prose, but Ari, who writes in the same style in his extant
Islendingabék, seems a more likely source of inspiration. The step from this listing of facts to
epic narrative is taken in Oldest Saga, today mainly known from Legendary Saga, and the
approximately contemporary saga of Olafr Tryggvason by Oddr munkr, in both with serious
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costs regarding coherence and consistency. Most of the epic material is clearly derived, di-
rectly or indirectly, from oral tradition, but its organisation in a longer narrative has presented
a problem. We may nevertheless wonder whether the chaotic narrative of these works can be
explained by the relationship between written text and oral performance at this stage. We
know that texts at this time, and largely also later, were meant to be read aloud, perhaps also
to serve as a source for oral storytelling. Could we imagine the author of Legendary Saga in-
cluding a number of different versions in his text, not because of carelessness, but in order to
have a variety of material available for various oral performances? The development from this
saga to Snorri would then mean a change in the status of the text, from a raw material for oral
performance to literary prose, intended to be performed in one particular way.

Between these two stages, we meet an early masterpiece, Sverris saga, not dealt with by
Andersson, probably because of its limited importance for the development leading to Njdls
saga. Here the combination of vivid narrative and precise chronology is already perfect and
the individual episodes serve to explain major changes in the relationship between Sverrir and
his adversaries. Sverris saga also, with the exception of the very early part, Gryla, probably
only covering the period until 1178, represents the same objective narrative as Snorri’s works
and is likely to have served as his model. There is, however, the great difference that Sverris
saga deals with contemporary history where at least a relative chronology was easy to estab-
lish, whereas Snorri had no evidence for his chronology of Olafi’s reign. The significance of
Sverris saga for the development of the sagas is difficult to establish, because of the uncer-
tainty about its date. Gryla can be dated to 1185—88, and at least a major part of the saga may
have been written already during Sverrir’s lifetime, but most of the saga may also be as late as
from around 1220 (Bagge 1996 15-18; Krag 2005: 4648 and Porleifur 2007: LX f.). This
uncertainty, together with the general uncertainty about the dates of the kings’ sagas and the
fact that most of them are after all written within a relatively short period of time, should warn
us against drawing too firm conclusions about their development from one stage to another;
we may also imagine the coexistence of various approaches. Nor is the latest necessarily the
best.
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“Gofuct dyr ec heiti”: Deer Symbolism in Sigurdr Fafnisbani?

Massimiliano Bampi, Dipartimento di Scienze del Linguaggio, Universita Ca’ Foscari
Venezia, Italy

One of the most intriguing aspects of the complex and fascinating figure of Sigurdr Fafnisbani
is that in a number of Old Norse texts which tell in various ways of the hero’s deeds, he is
compared, more or less explicitly, to a stag, or his life is connected in some way to this ani-
mal. As is widely known, these texts are Gudrunarkvioa 11, Vélsunga saga, Fafnismal and
bioreks saga. In the first two texts the hero is explicitely likened to a stag endowed with ex-
traordinary features, while in Pidreks saga it is recounted how the parentless Sigurdr is raised
up and nourished by a hind in the woods. More controversial is the interpretation of stanza 2
of Fafnismal, where the hero replies to a question posed by the dying dragon by defining him-
self as a gofuct dyr: this phrase has given rise to a prolonged and lively discussion in Old
Norse scholarship and will be commented on in the sections to follow. In the same eddic
poem, however, the reference to Hindarfjall (‘the mountain of the hind”), where Sigurdr will
meet the sleeping valkyrie, is part of the same deer imagery. In addition to these occurrences,
one should also mention that one of the descendants of Sigurdr the dragon-slayer is called
Sigurdr hjortr (“the stag”™).

An obvious major question arising from the occurrences of the image of the stag is why the
hero is presented as such. Undoubtedly, any possible answer to this question depends first and
foremost on the identification of the symbolic values which are likely to have been attached to
the image of this animal in the Middle Ages. Indeed, the occurrence of this comparison in all
the texts cited above certainly invites a symbolic interpretation. With regard to this point, one
should ask against which cultural background one should interpret this image to work out its
symbolic meanings. Should it be assessed as part of a heathen imagery or is it rather a Chris-
tian motif, or an elder motif that acquires new meanings according to Christian symbolism? In
the present paper some reflections on one possible interpretation of the stag imagery in the
depiction of Sigurdr will be proposed. Since the scholar who is willing to embark on such a
problem-ridden interpretive enterprise is faced with a considerable number of issues, extreme
caution will be necessary in dealing with this topic. Indeed, a major problem is certainly rep-
resented by the multi-layered nature of symbols.

Let us now present each single occurrence of the deer imagery in the texts mentioned
above.

In Guorunarkvida 11 (henceforth Gdr. II) Gudrin complains to Pidrekr about her sorrow
and looks back to the time when she was married to Sigurdr. In st. 2 she describes her hus-
band as follows:

Sva var Sigurdr uf sonom Gitca

sem veri grenn laucr  Or grasi vaxinn,

eda hiortr habeinn um hvgssom dyrom,

eda gull glédrautt  af gra silfri (Neckel 1983: 224)

From this passage it becomes clear that the three terms of comparison used by Gudrun corre-
spond to the intention to describe Sigurdr as an outstanding hero, especially in comparison
with the sons of Gjuki. Interestingly, this description finds a thorough comparison in the
words uttered by Sigrin to praise her husband, Helgi Hundingsbani (Helgakvioa Hundings-
bana 11, 38):
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Sva bar Helgi  af hildingom

sem itrscapadr  ascr af pyrni,

eda sa dyrkalfr, daggo slunginn,

er ofri ferr  ¢llom dyrom,

ok horn gléa vi0 himin sialfan. (Neckel 1983: 158)

Here Helgi is compared, among other things, to a young stag whose antlers shine towards the
sky. What is worth noticing is that the rhetoric and stylistic pattern is the same as the one used
in Gor. II: the extraordinariness of the hero is expressed and underlined by making use of im-
ages taken from the world of plants and animals. Furthermore, in both of them the image of
the stag is used, whereas the plant names used are different.

Closely connected to Gor. II are the relatively numerous attestations to be found in Vol-
sunga saga. In ch. 27 [25] Gudran tells Brynhildr about an ominous dream she had the night
before:

“pat dreymdi mik,” sagdi Guorun, “at vér gengum fra skemmu margar saman ok sdm einn
mikinn hjort. Han bar langt af 60rum dyrum. Har hans var af gulli. Vér vildum allar taka dyrit,
en ek ein nada. Dyrit potti mér 6llum hlutum betra. Sidan skauztu dyrit fyrir knjdm mér” (Gudni
Jonsson 1950: 173—-174).

Brynhildr herself contributes to the interpretation of this dream by making Gudrin understand
that the big stag (“mikinn hjort”) in the dream is Sigurdr himself. As in the case of Gor. 11
briefly presented above, also here one notices that the occurrence of the image of the stag as a
representation of the hero responds to the intention to underline his greatness and uniqueness.
This is made clearer through the use of expressions aiming at enhancing the status of Sigurdr
(“hann bar langt af 6drum dyrum”; “Dyrit potti mér 6llum hlutum betra”).

In ch. 34 [32] Gudrtin gives voice to her sorrow following the same rhetoric pattern and
drawing from the same metaphoric repertoire as in GOr II. Sitting in her own room at Atli’s
court, she recalls her husband and the happy times when he was still alive:

“Betra var pa vart lif, er ek atta Sigurd. Sva bar hann af 6llum ménnum sem gull af jarni
e0a laukr af 60rum grosum eda hjortr af 60rum dyrum”. (Gudni Jonsson 1950: 194—-195)

Two further elements in Vélsunga saga clearly point to the stag imagery: one is the refer-
ence to Hindarfjall (especially chs. 20 and 21) and the other is the quotation of the very same
controversial strophe in Fdfnismal mentioned above.

Further instances of the same deer imagery are given in Pidreks saga. In ch. 162 [267] it is
told that Sigurdr has no parents and that he has been raised and nourished by a hind in the
forest:

Nv kom bar at @t hind oc tecr barnit imunn ser oc berr heim til sins beelis par atti hon .ij. born.
bar legr hon sveinen nidr. oc latr sveinen drecka sic. oc feedir hon han sem sin born. (Bertelsen
1905-1911: 302-303).

In addition, in the scene depicting the quarrel between the two queens (ch. 388 [343]) Bryn-
hildr rudely invites her opponent to go in search of Sigurdr following the path of the hind.
Last but not least, let us turn to the controversial phrase in Fafnismal. The dying dragon
asks the hero about his own identity. Sigurdr replies by defining himself as a “gofuct dyr”
(“noble beast™?).! As was briefly hinted above, scholars are not agreed on the interpretation of
this expression (von See et al. 2006: 402—404). Most of them explain it as a reference to the

" It has generally been considered to be implausible that this phrase could refer to the account of Sigurdr’s being
nourished by the hind to be found in Pidreks saga. See von See et al. 2006: 402.
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stag. Others have put forward an ofljost kenning hypothesis according to which the phrase is a
“pun on the name Sigurdr” (Gade 1990: 65). In particular, Gade claims that the name Sigreor,
an alternative form which she assumes as the basis of her interpretation, “is a circumlocution
for Hildisvini, Freyja’s golden bristled boar from Hyndloli6d” (Gade 1990: 65)*. For reasons
that will be explained later, the stag hypothesis appears to be altogether more plausible.

Starting from all these occurrences, in the following sections the main concern will be to
weigh up one possible hypothesis regarding the approach to a symbolic interpretation of the
image of the stag in the description of the famous dragon-slayer.

Otto Hofler (1961) carried out a thorough investigation into the stag imagery connected
with Sigurdr. Yet the results of his study are heavily biased. Indeed, the whole interpretive
architecture of his argument is built on the assumption that Sigurdr/Siegfried is to be identi-
fied with Arminius, a chieftain of the Cherusci who defeated a Roman army in 9 A.D near the
Teutoburg Forest. According to Hofler (1961: 27), the ethnonym Cherusci would contain the
word *herut- (“deer”). Hence, from this viewpoint the occurrence of the stag imagery in the
description of Sigurdr/Siegfried alias Arminius would come as no surprise. Furthermore,
Hofler also claims that this imagery has to be seen as a clue to the existence of a stag-cult of
which the stag imagery represents a reminiscence. The whole line of reasoning is based on
weak grounds and has been widely questioned by most scholars (see, among others, von See
1981: 39—41). A thorough re-evaluation of Hofler’s argument is certainly beyond the scope of
this essay. Yet there is at least one major point that needs to be underlined: the textual occur-
rences briefly examined above clearly point to a metaphoric interpretation and do not provide,
as they are, any evidence supporting a cultic hypothesis, as in the case of Hofler. Hence, the
imagery under study should be analyzed as a literary metaphor (von See 1981: 40) employed
to exemplify certain features of the hero and of his life, a means to give symbolic emphasis to
the praise of Sigurdr’s stature as an outstanding champion. In particular, what has to be de-
termined is whether the symbolic meaning of this animal in this specific cultural context
should be assessed according to a system of pagan cultural coordinates or according to a
Christian vision of the world.

At least one major point is clear: as regards the origins of the image of the stag, there is no
doubt that it ultimately traces back to pre-Christian times. As Steuer (1999: 588) points out,
the stag “hat als stattliches Jagdtier und mit seinem préachtigen Geweih als eindrucksvolle
Gestalt immer eine hervorragende Rolle gespielt, was iiber die Zeiten und die Kulturen hin-
weg zu mannigfaltiger bildlicher und plastischer Wiedergabe gefiihrt hat”.

As to its major symbolic values, in pre-Christian times it was associated, among other
things, with prosperity, rebirth and rejuvenation, with regeneration and fertility.” Furthermore,
it was often connected with sun symbolism (Steuer 1999: 588), mainly because his horns
were compared to sunrays. Within the Germanic world, the whetstone sceptre decorated with
a little stag found at Sutton Hoo has led most scholars to see the stag as a royal symbol, at
least as far as the Anglo-Saxon world is concerned (Simek 2006: 181; Ellis Davidson 1988:
57). This animal is also present in Old Norse mythology, where it appears among the cosmic
animals (Heizmann 1999: 604). Stags appear both in the mythological section of the Poetic
Edda (Grimnismadl, sts. 26, 33, 35) and in Snorra Edda. Four stags (Grimnismal, st. 33;
Gylfaginning 16) are described as feeding on the ash tree Yggdrasill. Furthermore, another
stag, called Eikpyrnir, stands on top of Valholl (Grimnismal, sts. 25-26; Gylfaginning 39) and
bites from the branches of the tree. Copious drops falling from his antlers reach Hvergelmir.

Whatever the origin and the hypothetical original meaning of the image of the stag in pre-
Christian times in Scandinavia, here I will focus on one possible explanation that may help us

? On this interpretation see von See et al. 2006: 403.
* For a discussion of the the stag as a symbol of regeneration and fertility see Heizmann (1999: 598-600).
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account for the representation of the stag as a paradigm of nobility and excellence in the de-
scription of Sigurdr. Indeed, the question that this paper aims at raising is whether it is possi-
ble to propose an interpretation of the symbolic meaning of the stag associated with Sigurdr
against the Christian background of the culture within which the writing down of the story of
this hero has taken place. As a matter of fact, the texts containing references to Sigurdr as a
stag are dated in their present form to the 13" century. Vélsunga saga is generally dated to
around 1260, i.e. after the coming into being of the Codex Regius of the Poetic Edda (Wiirth
2003: 101). As is widely known, the saga draws from the material contained in the heroic lays
of the Poetic Edda, among them Fdfnismal and Gor. II. Although their composition dates
back prior to the redaction of Volsunga saga, these two lays are extant in their oldest written
form in the Codex Regius. bPioreks saga is generally dated to around the middle of the 13t
century, and is held to have been compiled at the court of Hakon IV Hakonarson in Bergen
(Kramarz-Bein 2002).

A Christian symbolic re-interpretation of the stag is deeply rooted in the Holy Scripture
(especially in the Song of Songs and in Psalm 42) and in the writings of the Church Fathers. In
particular, they see in the young stag appearing in the Song of Songs, among other things, a
representation of Christ himself (Domagalski 1991: 569).

As Pastoureau (2004: 75) points out, “[l]aissant volontairement de co6té les aspects négatifs
et sexuels de la symbolique du cerf, les Peres et les théologiens en font un animal pur et
vertueux, une image du bon chrétien, un attribut ou un substitut du Christ.”

Also in Old Norse literature the same kind of Christian interpretation of the stag is well at-
tested.

A stag as a clear symbol of Christ appears, for example, in Pldcitus saga, the Old Norse
version of a hagiographic text telling of the conversion of Eustace to Christianity that was
widely circulated in the Middle Ages. During a hunt, Placidus and his retinue run into a herd
of stags. He decides to run after the biggest of them, which soon reveals itself to be Christ and
converts the Roman warrior.

Another noteworthy text bearing witness to the same kind of symbolic interpretation of the
stag is the Christian didactic poem known as Sé/arljéd from the beginning of the 13" century
(Njordur P. Njardvik 1991: 7; Simek-Palsson 1987: 329). St. 55 reads as follows:

Solar hjort

leit eg sunnan fara,

hann teymdu tveir saman.
Fetur hans

stodu foldu &,

en toku horn til himins.
(Njordur P. Njardvik 1991: 30)

Here the stag is unanimously considered to be “an incarnation of Christ” (Amory 1990: 259;
see also Njorour P. Njardvik 1991: 84). Interestingly, in the text the tremendous size of the
animal is brought to the fore: the horns reach up to the sky. This invites comparison with Hel-
gakvioa Hundingsbana 11 (st. 38), as Amory (1990: 259) points out. Indeed, as was mentioned
earlier, also in the eddic poem the young stag bears big horns shining towards the sky.

A third text unmistakably mentioning the stag as a symbol of Christ is the so-called Physi-
ologus, of which two fragmentary translations exist in Old Icelandic. Basing on Psalm 42, in
the chapter dedicated to the illustration of the symbolic meaning of the stag the animal is de-
scribed as fighting against the snake. A contraposition between the stag and the snake ulti-
mately traces back to pre-Christian times and is also attested in the Scandinavian world, e.g.
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on the Skrydstrup B bracteate (Heizmann 1999: 600). Yet, in Christian symbolism the contra-
position is turned into a fight between the good and the evil, between Christ and the devil.

Given these occurrences of a Christian interpretation of the stag as a symbol of Christ, the
question arising from the comparison between the stag imagery connected with Sigurdr and
the instances briefly discussed above is whether one may find a connection between them. In
other words, one is led to wonder whether the Christian Scandinavians to whom the narratives
about the dragon slayer were addressed used to interpret the stag imagery connected with
Sigurdr against the background of Christian symbolism as attested in the three texts men-
tioned above.

I think that clues to a possible Christian influence can be detected on a formal-stylistic
level. As was mentioned above, in Gdr. Il and in Helgakvioa Hundingsbana 11 the same pat-
tern to describe the excellence of the hero is deployed. As Klaus von See (1981: 40—41) points
out, this type of descriptive scheme has its roots in the Holy Scripture, especially in the Song
of Songs, and is widely attested in the religious literature of the Middle Ages. As a conse-
quence, he comes to the conclusion that this type of metaphor in Gor.II — more generally in
the Gudrin poems — is very likely to have been stylistically influenced by religious literature
(von See 1981: 41).

A further aspect that pertains to the stylistic level regards the way Sigurdr as a stag is de-
scribed in the texts. In Gor. II (“higrtr hdbeinn) and in Vélsunga saga (“einn mikinn hjort.
Han bar langt af 60rum dyrum”), the emphasis is placed on the size of the animal to symbol-
ize its superiority. In fact, the same can be observed in the case of the description of Helgi as
well. A similar emphasis on the size of the beast is found in Pldcitus saga, where the stag
incarnating Christ is described as follows:

En er ollum riddurum var skipat til veidarinnar, pa syndiz Placido einn hiortr o//um odrum
meiri (Unger 1877: 193; my emphasis)

Here the crucifix-bearing stag is depicted as the biggest of the whole herd into which
Placidus and his retinue run. As was seen above, in Solarljoo the sun-stag is described as even
bigger.

Given the relative chronology of the texts examined, I think that a direct influence of
Plécitus saga on the heroic description of Sigurdr as a stag cannot be excluded.’

Let us now turn to Fafnismal. As was mentioned previously, scholars do not agree on the
interpretation of the self-definition (gofuct dyr) given by Sigurdr at the opening of the dia-
logue with the dying dragon. Nevertheless, an identification with a stag appears to be plausi-
ble for two major reasons. First, from what has been observed so far it is clear that a connec-
tion with the stag is part of the imagery associated with Sigurdr. Indeed, the occurrences in
texts, other than Fafnismadl — regardless of their genealogic relationships — attest to this fact.
Second, as was seen above the stag was widely considered to be the enemy of the snake. In
the Middle Ages, dragons were generally conceived of as big serpents (Homann 1986: 132),
and this is certainly true also of the dragon Féafnir. Indeed, in Reginsmal it is told that “Fafnir
14 4 Gnitaheidi oc var 7 orms liki” (Neckel 1983: 176; my emphasis). Hence, it is tempting to
see behind the self-definition of Sigurdr as a stag an intention to emphasize the contraposition
with the dragon. Such an interpretation invites a further step towards a Christian reading of
this phrase. Could such a contraposition be interpreted in Christian terms?

As Ashman Rowe points out, “Sigurdr continued to be a suitable subject in certain Chris-
tian contexts, for series of scenes from his story decorate the portals of five Norwegian stave
churches from the twelfth and thirteenth centuries, and individual scenes are found on Nor-
wegian church sites such as door-jambs, capitals, fonts, chairs, and benches from the same

* Placitus saga has come down to us in four versions, the oldest of which was written in Trondheim about 1150.
See Tucker (1993: 504).
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period” (2006: 168). Furthermore, as she convincingly demonstrates (Ashman Rowe 2006),
Sigurdr and his deeds are subject to ethical and moral interpretations also in a number of Old
Norse texts. In addition, as regards the iconographic material, the hero is mostly depicted in
the act of slaying the dragon. The presence of scenes describing the killing of the dragon on
Norwegian church portals and church sites has brought about a lively discussion about the
possible interpretation in Christian terms. As Byock points out, the fact that Sigurdr success-
fully fought against the dragon made him “suitable, at least superficially, for reinterpretation
within a Christian context” (1990: 624). Furthermore, he claims that the killing of Fafnir
“paralleled the Christian understanding of the devil-monster menace, and as such was a cul-
turally mutable symbol, one that was not repugnant to the early Norwegian church” (1990:
625).

An identification of Sigurdr with Christ has been generally considered to be far-fetched,
especially because he was certainly known as a pagan hero to any Scandinavian in the Middle
Ages. Nevertheless, as a dragon slayer he may have functioned “purely as a substitute, a
Scandinavian St George rather than a pagan antetype of St George” (Ashman Rowe 2006:
193).

The use of what was employed mainly as a Christological symbol in the Middle Ages (i.e.
the image of the stag) may have been intended as a means of enhancing the exemplarity and
the nobility of the hero in such a way that he could become admirable to a Christian Scandi-
navian. The Church itself was responsible for turning the stag into a noble animal (a gofuct
dyr?) by progressively promoting it to the royal game par excellence throughout all Europe.
Such a nobilitation was carried out also by attaching Christian symbolic values to this mild
animal, as the account of the conversion to Christianity of St Eustace and St Hubert clearly
indicates. Interestingly, stags begin to appear as “gibier royale et princier” (Pastoureau 2004:
76) in the Arthurian literature in the second half of the 12™ century. The topos of stag chase
inaugurated in Erec et Enide by Chrétien de Troyes is taken up again and again in courtly
literature throughout the 13™ century (Pastoureau 2004: 76) and finds its way to Scandinavia
through the translated riddarasogur. In its role as royal game, the stag comes to be closely
connected to nobility and kingship.

Furthermore, at this point it must be mentioned that Sigurdr was considered as an ancestor
of the Norwegian royal house (Byock 1990: 621; Ashman Rowe 2006: 193). Hence, it is
plausible that the decision to liken the hero to the stag can be seen as a further instance of the
strategy to bestow upon him royal and courtly attributes that has been acknowledged by most
scholars. Such a strategy is evident especially in the account of Vélsunga saga (Wiirth 2003:
108) but can also be detected in what has been called the Jungsigurddichtung (comprising,
among others, Fdfnismal), where Sigurdr is presented throughout as a noble son of king, as a
hero whose behaviour is modelled after the behaviour of the righteous king (Sprenger 2000:
128).

As far as bidreks saga is concerned, it is worth noticing that the account of Sigurdr being
nourished by a hind in the forest invites comparison with some hagiographic legends, in par-
ticular with the life of St Genoveva of Brabant (Kramarz-Bein 2002: 44) and of St Giles (St
Agidius), where the same motif is well attested. However, hasty conclusions should not be
drawn from this analogy. Indeed, the complexity of the question certainly demands further
investigation and calls for caution.

All the thoughts proposed so far lead us to some concluding (albeit tentative) remarks. In
proposing a reading of the symbolic meaning of the image of the stag associated with Sigurdr
from within the Christian context in which the texts have been written down, it has been ob-
served that the use of the stag metaphor may be seen as part of a royal imagery intended to
ennoble the hero, especially because of his role as mythic ancestor of the Norwegian monar-
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chy. The use of rhetorical devices and motifs borrowed from religious texts point to the influ-
ence exerted by Christian symbolism on the representation of Sigurdr as the noblest of heroes.
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Muslims in Karlamagnuss saga and

Eliss saga ok Rosamundar

Bjorn Bandlien, University Library, University of Oslo, Norway

By the thirteenth century, Scandinavians had been encountered Muslims for centuries; for
example during raiding in Iberia in the ninth century, trading in Rus’ in the tenth, as partici-
pants in the Varangian guard in Byzantium in the eleventh, and as pilgrims and crusaders in
the twelfth. Still, although archaeologists and historians have established links between the
Mulism world and Scandinavia from the Viking Age onwards, there have been very few stud-
ies on Scandinavian images of Muslims. In this paper, [ will analyse the images of Muslims as
presented in Eliss saga ok Rosamundar and Karlamagnuss saga. These texts are especially
interesting not only because they were among the first full treatments of this question in the
Norse tongue, but also because the stories about Charlemagne and Elis were popular both in
thirteenth-century Norway, at a time when the Norwegian king promised to go on a crusade,
and in late medieval Iceland that played less of a part in physical battles against heathens.
They then offer an opportunity to understand the renewed use of these images in different
social context.

In recent years, however, the interest in medieval Christians’ popular and theological im-
ages of the Muslims has been substantial. The recent interest owes much to Edward Said’s
perspective in his work on ‘orientialism’. Western views on Muslims are less interesting in
what they can reveal about our knowledge about Muslims, but rather with regard to what
these views can tell us about the viewer and the formation of western identity. The unraveling
of the medieval Western images of Muslims can tell us much about the formation of a sense
of ‘Us’ in stories about encountering the ‘Other’. According to this approach, medieval Chris-
tian identity ‘was sustained by elaborate, seemingly intractable racial fantasies centered upon
the supposed absolute otherness of Jews and Saracens’ (Cohen 2003: 187). Moreover, the
encounters and constructions of Saracens and Jews as Others, in crusades as well as in the
cultural imagination of romances, have been seen as crucial in the creation of a medieval dis-
course on ‘nation’ (Heng 2003).

Of course, we can deduce several groups of non-Christian ‘Others’ in Scandinavian
sources. Much has been written about how the heathen ancestors were depicted in the medie-
val sagas, and also some important studies have also been conducted on the Sami in the North
and on heretics. Less has been written on Muslims, even though many scholars in recent years
have emphasised the possible European influence on the Norse worldview. An exception is
John Stanley Martin who has discussed the transmission of attitudes towards Islam from the
chansons de geste to the Norse riddarasggur. These attitudes were a far cry from accurate im-
ages of Islam or Muslims, but rather misrepresenting these infidels as irrational worshippers
of wooden effigies and evil creatures (Martin 1990; 1991).

Martin’s conclusion is in line with much of the later scholarship on western images of
Muslims and Islam in the Middle Ages, as constructing them as the ‘Others’. However, stud-
ies on western attitudes towards Muslims as represented in medieval literature have recently
focused on the more complex and diverse images of the Muslims; punishers of sinful Chris-
tians, heretics, monstrous, irrational, or proto-Christians who might be converted (Tolan
2002). Scholars have also pointed out that many texts show an ambivalent attitude towards
Muslims; on the one hand they could be very human and chivalric, while at the same time
being fierce opponents of Christianity (Bancourt 1982; Jones 2002). In some texts, such as the
Chanson de Roland, it is emphasised that there is a conflict between traditional ways of mak-
ing peace between Muslims and Christians, through the paying of tribute (parias) in a feudal
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context, and the emergence of a dualism between Christians (or rather Franks) and Pagans
(Kinoshita 2006: 15-45)

Also in medieval Norway and Iceland do we find several different images of Muslims
(Bandlien, forthcoming). In this paper, I will focus on the relationship between representa-
tions of Muslims within two texts that have Christian-Muslim encounters as a main theme:
Eliss saga ok Rosamundar and Karlamagnuss saga. These texts were probably orginally
translated into Old Norse in the thirteenth century. Eliss saga is an adaptation of the chanson
de geste Elie de Saint Gille made in Norway in the middle of the thirteenth century,' but also
preserved in several manuscripts from fifteenth-century Iceland. Karlamagniiss saga consists
of adaptations of ten different branches of the Charlemagne cycle. The branches are com-
monly presumed to have been translated independently in the thirteenth century, probably by
Icelanders, or some at the beginning at the fourteenth century, and then compiled into a long
version as they are now preserved.?

These peculiarities in the manuscript transmission of Karlamagnuss saga make it difficult
to use as a straightforward remnant of the thirteenth century when the ten different branches
of the saga were probably translated. Still, I think that the evidence for a thirteenth century
translation of most parts of Karlamagnuiss saga is strong and that it should be interpreted as a
remnant of the great interest in the Charlemagne cycle among both the Icelandic and Norwe-
gian elite in the thirteenth century. Although they are of French or Anglo-Norman origin, it
seems promising to read these texts in their Norwegian and Icelandic setting with regard to a
wider problem: the ‘Europeanization’ of Scandinavia.

Eliss saga ok Rosamundar tells the story of the expulsion of Elis by his father, Duke
Juliens of helge Egidie (Saint Gille). After being knighted, Elis is disinherited by his father
and leaves the court in anger to seek adventures elsewhere. What neither Elis nor his father
are aware of is that the land is being invaded by heathens. Elis alone frees several noble
Christian captives from the heathens, but after killing many of them is captured and brought
to the land of the heathens. He manages to escape and gets help from a repentant robber, Ga-
lopin, only to be wounded outside the walls of the main heathen town, called Sobrieborg. He
is, however, rescued by Roésamunda, the daughter of the heathen king, Maskalbret. She has
fallen in love with the Frankish knight already by her father’s description of his valour and
good looks. When the heathen kingdom is threatened by another heathen king who wants to

' The oldest version of Eliss saga ok Résamundar is preserved in the Norwegian manuscript known as De La
Gardie 4-7 fol. As it is preserved now, it contains four texts. First there is Pamfiluss saga, a translation of the
story of Pamphilus’ love for the beautiful Galathea. The second is a shorter text, a translation of a part of Guil-
laume de Conches’s Moralium dogma philosophorum. Third comes Eliss saga ok Résamundar, and then finally
Strengleikar, a translation of Anglo-Norman lais, most of them by Marie de France. The manuscript is believed
on palaeographical reasons to have been written c. 1270 by a scribe working close to Bergen, the main city in
Norway at that time (Holm-Olsen 1940; Tveitane 1972). It is most likely a copy of an older manuscript, and thus
it is probable that a translation of Eliss saga was committed during the reign of Hadkon Hakonsson (1217-63)

2 Although commonly believed to have been mostly translations made in connection to the Norwegian court,
there are convincing arguments for an Icelandic provenance for at least some of these translations. This is espe-
cially the case of the translation of the Pseudo-Turpin Chronicle which Peter Foote dated to the early thirteenth
century (Foote 1959). Also manuscript fragments of parts of Karlamagnuss saga preserved from the thirteenth
century points Icelandic scribes, although perhaps made for exportation to Norway (Stefan Karlsson 1992).
There are four Icelandic manuscripts from the fifteenth century that contain Karlamagniiss saga, which repre-
sents two versions, usually designated A and B (Halvorsen 1989). The A version is believed to be closest to the
thirteenth century, since it does not contain parts that are believed to have been translated in late thirteenth or
early fourteenth centuries, such as the Anglo-Norman story of Olif and Landres and excerpts of Speculum His-
toriale by Vincent of Beauvais. Eliss saga is preserved in a late medieval Icelandic manuscript with some differ-
ences and interesting additions compared to the Norwegian manuscript. The problem is how these stories of
encounters with heathens may have been understood in the changing contexts of the thirteenth Norwegian king-
dom and in late medieval Iceland, both in the light of the social milieu that produced the texts as well as the
context of the crusading and warfare.
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make Sobrieborg into tax land and marry Résamunda, the princess tricks her father into let-
ting Elis meet the rival in single combat. Elis wins, and the thirteenth century manuscript then
ends the story by telling how Résamunda is willing to be baptised in order to marry Elis, since
he refuses to marry a heathen.

The structure of the saga is that of a hero who loses his inheritance, is tested through trials,
and then returns to his lands with a wife. The Muslims are then at first hand depicted as out-
siders to the Frankish kingdom, ruled by King Louis, son of Charlemagne. They are there
primarily to loot the kingdom and cause much distress. They have a huge army, but fear a
united Christian resistance to them. In this way, they are a useful opponent for a young knight
who wants to test his strength and prowess, and at the same time do not cause internal con-
flicts within the Christian kingdom but rather defend it.

In Eliss saga, the followers of Maumet are often mocked as “heathen dogs”, or as “devil’s
limbs”.The heathens are identified by their belief in their false gods — most notably Maumet,
but also Terrogant, Jupiter and Apollon are mentioned from time to time. These gods are of
course a misrepresentation of the Muslim belief, but during the twelfth and thirteenth centu-
ries this heathen pantheon had become a stock theme in the chansons de geste (Daniel 1984;
Tolan 2002). In Eliss saga, Maumet is depicted as a carved image laden with gold and gems.
The heathens pray to Maumet and the other false gods and often swear by them, in order to
get help in the case of battle or to gain favours. Especially Résamunda is depicted as a very
pious heathen. While her father, king Malkabert seeks Maumet’s help in defeating Christians,
the heathen princess kneels and prays to Maumet, especially for the health and life of her be-
loved Elis, but without the presence of the carved and decorated image.

The same pattern is visible in much of Karlamagnuss saga. In the section Af Agulando
konungi, an adaptation of Pseudo-Turpin and Chanson d’Aspremont, the heathens bring the
wooden gods with them to the battles against the Christians.” The wooden statues are also
decorated most lavishly with gold and gems. They become like relics brought to the battle-
field by the Christians, for example in the form of the sword Dyrumdalil that has relics in its
shaft. In this sense, the heathens’ belief in these gods is depicted as a kind of inversion of the
Christian faith.

In both sagas, a main theme is to show how useless the heathen gods are. Elis, as represen-
tative of the Christians, is offered peace, a high position and the hand of Résamunda by King
Maskalbret if he shows his allegiance to Maumet. However, Elis, as a good Christian knight,
mocks the gods. They are helpless, he says, and all those who trust in them are fools. Al-
though enraged by this, the heathen king who has captured Elis cannot stop him from jumping
on his horse and escaping Sobrieborg. In a remarkable scene, King Maskalbret throws the
image of Maumet to the ground, denouncing him as helpless and refusing to help him get re-
venge on the Christian knight who has made such damage to him. Maskalbret nearly crushes
the image, but some of his advisors manage to restore him to his senses. Instead, the king
promises to give lavish offerings to the god if he will help him capture Elis.

In Karlamagnuss saga, the heathen belief in gods is depicted in a fairly similar way. Hea-
then gods are carried into the battlefield in carved images, supposed to help them the heathens
against the Christians. However, the carved gods are captured and humiliated by the Chris-
tians. Again, the heathens question the power of their gods since they put up with this shame
and cannot help themselves. Still, the heathens’ mistake is that they do not take the conse-
quences of this and convert because they want revenge. Ultimately, because the heathens have
no help from their gods, the Christians get the upper hand, and in the few cases of conversion

3 An interesting exception is found in the dialogue between the heathen giant Ferakut and and Rollant in Af Agu-
lando konungi about their different faiths. It is based on Pseudo-Turpin but omitted in the B-version of Kar-
lamagnuss saga.
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itis thg fact that the heathen gods show themselves unable to help their worshippers that initi-
ates it.

But while there is, in Karlamagnuss saga, much emphasis on the help the Christians get
from God, and especially St James, the success of the Christians in Eliss saga is most of all
caused by Elis’ courage and strength, the love of Rosamunda, as well as the final assembling
forces of Christians that come to the hero’s assistance. Moreover, King Maskalbret’s men are
not really great warriors; they often show cowardliness and only have confident in themselves
when in great multitude.’

Karlamagnuss saga, on the other hand, has a much greater emphasis on the fight against
the Muslims as religious warfare. The Pope is time and again depicted as a leader who is
blessing the fights of Charlemagne and his peers, absolving all Christian warriors who fight
against Muslims. Archbishop Turpin the French declares that those who fall will be martyrs
of Christendom and go to heaven before their blood runs cold. In this respect, the crusading
ideology is clearly represented (cf. Stuckey 2008), and the identity of the Muslims is a reli-
gious one.

Still, there are other elements which complicate this picture. Although Muslim belief is
crudely misrepresented in the Norse versions, the Muslim world seems still remarkably alike
the Christian society. Heathen society is depicted as being ruled by regional kings who con-
trolled a fixed hereditary territory, but with over-kings they paid taxes to and that led the
troops in battle. In order to explain the defeat of the heathens, both Eliss saga and several of
the branches of Karlamagnuss saga seek to understand the internal conflicts and strategies
within the heathen world.

These complex depictions of the internal relations between heathens are noteworthy. In
Eliss saga and Af Oddgeiri danska, the Christians support their previous enemies when there
is a third party from another place in the heathen world involved. The fighting between Chris-
tians and heathens suddenly emerges as more complex when other heathen intruders appear,
intent on overthrowing the very antagonist that the Christians are fighting against. Especially
in Eliss saga and Af Oddgeiri danska, the Christians suddenly find themselves defending the
very heathens they were about to defeat. In theses cases, the Christians are open for a poten-
tial alliance to a group of Muslims, even though these were not converted.

In Af Agulando konungi, there is a version of the internal struggles within the ranks of the
heathens. Some heathens, who have abandoned a battle against the Christians, are punished
by King Agulandus in a shameful way. This makes one of their kinsmen very angry, and as a
revenge he and his troops leave the final battle against Charlemagne. Furthermore, the son of
the heathen King Agulandus, Jamund, has his own agenda in his fight against the Christians,
as he wants to secure Spain for himself on the advice on his foolish advisors. In these cases,
the rules of the heathen society are quite similar to those of the Christian world. Symptomati-
cally, fear for internal strife between Christian nobles is expressed several times in Kar-
lamagnuss saga. The conflict between Girard and Charlemagne in Af Agulando konungi, Rol-
lant’s troubled loyalty to the emperor in Af Guitalin saxa when he is struck by Charlemagne,
and Elis’ anger at his father are tensions that are all downplayed when facing the heathen en-
emy. A common Christian cause is thus very useful in order to bring loyalty to the Christian

* When heathens refuse to convert, it is partly because failures of the Christians to honour priests and poor (the
case of Agulundus), that it would seem to be because of cowardice (Agulandus), or because the heathens will not
abandon the faith of their forefathers and their loyalty to a heathen king (the cases of Karvel in Af Oddgeiri dan-
ska and Balam in Af Agulando konungi who refuses to convert, although he wants to, until his lord Jamund is
defeated).

> Especially in Eliss saga, King Maskalbret’s knights are depicted as rather cowardly, refusing to meet the feared
heathen king Julien of Baldursborg.
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realm (or, in some cases, to outsmoke deceivers, such as Guinelon (Af Runzivals bardaga), or
Milon (Af Olif ok Landres)).

Although most heathens in these two sagas come from Africa or Palestine, they are surpris-
ingly little distinguishable from the Christians. Both skin colour and their outward appear-
ance, such as beards and weapons are depicted similarly. The beautiful Résamunda is marked
by her white colour; she is even “whiter than snow”. This also applies to men; sometimes the
warriors on each side are confused. A Christian army in Karlamagnuss saga, for instance,
almost makes a grave mistake when they think that an approaching division is heathen. They
even enter battle, and are only stopped when they are near enough to ask about each other’s
names and family relations. Moreover, one of the distinguishing traits of Charlemagne, his
dignifying white beard, is copied by several heathen kings. Most notably, Af Agulando
konungi repeatedly states how two of the most fierce opponents against Charlemagne would
be the best knights, if only they were Christians. Of course they are ultimately killed and go to
hell, and some are more cowardly than Christians, but in valour and knightly virtues they are
of a similar kind as the Christians.

The outward appearance thus seems to be of no value for identification in these two sagas.
Still, there are blamenn present. In Karlamagnuss saga, these are usually Ethiopians, distin-
guishable from other people of ‘Affrica’. But they are not the stock type of the magical cun-
ning or near demonic features that sometimes are sometimes applied in legendary sagas (often
in the phrase of ‘berserkir and bldmenn’; cf. Lindow 1995). The blamenn, as with other Mus-
lims, are more often marked by their multitude and their bold and fierce kings. Bldmenn
might be even more fierce in battle than other heathens, but not in a markedly supernatural
way.

In Af Olif ok Landres, there is a remarkable example of the elusive category of ‘blamenn’.
A wicked counsellor accuses Queen Olif (falsely) to sleep with a blamadr. The counsellor
convinces the king that the boy Landres is the son of this bldmadr. Landres is even called
‘penna blamanns son’ (Kms 1860, p. 64), even though he is not marked by his colour in any
way elsewhere in the pattr.®

The religious difference still remains important in both Eliss saga and Karlamagnuss saga,
with Christianity as being the hegemonic religion. This religious difference could be, and was,
used to legitimise the killings of, and refusal of paying taxes to the Muslims. Still, Muslims
were not always depicted as being the monstrous ‘Other’. Although the category of ‘Other’ is
crucial to create the identity of ‘Us’, people do not categorise others by using a simple ‘Us vs.
Them’-dichotomy. The anthropologist Thomas Hylland Eriksen distinguishes between ana-
logue and digital otherness. When others are ‘almost like us’ or ‘not so different from us’,
their otherness is analogue. They are different in degree, not in kind. Digital otherness, on the
other hand, means that outsiders are fundamentally different from us. One example from the
Middle Ages would be the monstrous races; they were indeed various in appearances and
characteristics, but were lumped together as ‘non-humans’. Thus, these different groups of
others are then more or less of the same kind of otherness, despite their variation (Eriksen
2002).

If we apply these categories on the two sagas discussed here, it is clear that the Muslims in
these two sagas were analogue, rather than digital, others. They were knights like the Chris-

6 Unlike for example Feirefiz, the son of a Christian king and Saracen queen in Wolfram von Eschenbach’s Par-
zifal, and who turns out to have spots of white and black all over his skin. In the later Icelandic versions of EsR
and Kms, the manuscript context may point to another reading. In fourteenth and fifteenth century sagas, the
Muslims and Africans are much more often depicted as irrational and monstrous blamenn and berserks. This
alliterative phrase also creeps in into a passage of Eliss saga, when the the heathens are called “berserkia ok
blamanna”, as in many of late medieval fornaldarspgur and riddarasggur (p. 19). However, later in the same
manuscript Rosamunda still is white.
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tian warriors, dressed like Christians, and looked and thought very much the same. Religious
difference needs to be emphasised time and again by means of expressions like ‘heathen
dogs’ or ‘they sure went to hell’. Still, sometimes the chivalric identity shines through the text
more visibly than a clear-cut religious one. There is thus a marked negotiation of who the
Muslims really are, drawn between noble opponents and foolish and irrational dog-like hea-
thens. In the late Icelandic redaction of Eliss saga, the religious identity of the king of Sobrie-
borg disappears altogether. The alliance between Christians and heathens is being made, al-
though king Maskalbret is never said to be baptised.

Interestingly enough, Norwegians and Icelanders were quite often in peaceful contact with
Muslims during the period of the writing of DG 4-7 fol., and presumambly also at the time of
the adaptations of the branches of Karlamagnuss saga, Norwegians and Icelanders were quite
often in peaceful contact with Muslims. In 1262, Hdkon Hakonsson sent an envoy to ‘Soldan
of Tunis’. It has been suggested that the two Norwegian messengers tried to ensure Tunis’
neutrality for Alfonso’s planned crusade. At least partially, the reason for the visit seems to be
to give hunting falcons as gifts to the ruler, possibly to sell a few on the market, but also to
make an alliance in the wake of the crusade of Louis IX. The emir of Tunis was in any case
not seen as a monstrous other, but rather as an exotic and powerful ruler who respected King
Hakon.”

In 1347, a letter from King Magnus Eriksson indicates that falcon trade continued to be
important in Scandinavia. He managed to get papal permission to trade with ‘Soldan of
Babilonia’, in order to improve the kingdom’s economy. What King Magnus wanted to export
were falcons, something that for long had been very profitable for the Scandinavian kings
(Hofmann 1957-58). The falcon trade seems quite important both for Norwegian traders and
in diplomatic relations in the thirteenth and the first half of the fourteenth century — also in the
Mediterranean. This was the period during and after the translation of chivalric romances and
apostolic vitae into Old Norse. Besides the interest for blamenn and worshippers of Muham-
med as demonic idolaters, then, there seems to have been one for narratives that depicted
Babilonia in a more favourable manner. The cross-cultural contacts in the Mediterranean also
influenced the learned and aristocratic world-view in the North, and the Norse aristocrats’
aspiration to courtliness may have made it more appealing to admire the rich culture they met
in, for instance, Tunis and Egypt, than to simply depict them as digital others. This context
may at least offer a partial explanation for the tensions between the two views of Muslims in
thirteenth-century Norway; partly as heathen dogs that should be slain, and partly as exotic
allies that one could trade and make allies with — against the ‘bad’ heathens.

This is a less acute situation in fifteenth century Iceland, the time in which most of the ex-
tant manuscripts were written. In late Icelandic riddarasqgur, the will for reconcilation be-
tween antagonists through the exchange of women is very strong (cf. Bagerius 2008). This
may align with the new ending of Eliss saga in the late medieval manuscripts (Eliss saga, pp.
116-139), which strongly differs from the Norwegian (and certainly the Old French) version.
In the Icelandic ending, Elis marries the daughter of the heathen king. King Maskalbert thus
becomes a family member and a close ally to the French kingdom, despite the fact that noth-
ing is mentioned of any conversion. Even though he remains a heathen, he is included in the
network of friends of the French king. The focus in this part of the saga seems to lie less on
religious conflict than on the question of how a marriage can transform former enemies into
peaceful allies in the best interest of community. Possibly the aristocracy in Iceland wanted to

7 Eliss saga, p. 4; cf. a similar phrase in Holm perg. 6 fol. where travels of ‘kynstora kaupmenn’ is emphasised,
Eliss saga, p. 9 (D), while Elie de Saint Gille might be more skeptical to traders, cf. Flori 1984. It is also interest-
ing that in the Norwegian Speculum regale, or Konungs skuggsja, written probably in the late 1250s, there is
stated that Norwegian merchants would often find themselves in dangerous situations, both at sea and in heathen
lands. Still, they were advised to respect the local customs wherever they were in order to be well received.
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emphasise the chivalric values that distinguished the contestants, as well as the exotic setting,
rather than dwelling on the dehumanising images of the worshippers of Maumet.
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Byzantium in the riddarasogur

Geraldine Barnes, University of Sydney, Australia

According to the eyewitness accounts of Robert de Clari (1991: 189) and Geoffroi de Ville-
hardouin (1938: 172), Englishmen and Danes were fighting ferociously alongside the
‘Greeks’ when seemingly impregnable Constantinople was sacked by French and Venetian
forces of the Fourth Crusade in April 1204. The events which led up to that striking image
and their influence on the contradictory conceptions of Byzantium in European chivalric ro-
mance and Icelandic riddarasogur are the subject of this paper.

The crusaders’ sack of Constantinople, a catastrophe from which the city never fully re-
covered (Nicol 1993: 15-18) before it finally fell to the Ottoman Turks some two and a half
centuries later, was the horrific culmination of more than a century of escalating tensions be-
tween East and West Christendom, formally marked by the separation between the Church of
Rome and the Church of Constantinople — the so-called Great Schism, usually dated to 1054.
From that time on, French and Anglo-Norman romance endorsed the West’s view of Eastern
Christians as religious deviants, sybarites, and arrogant, treacherous, and generally unreliable
allies. Those perceptions were reinforced by the perceived perfidy of the Byzantine emperor
Alexius I (1081-1118), who extracted oaths of fealty from the leaders of the First Crusade
(1095-99) and then failed to aid crusaders trapped in the city of Antioch after it was aban-
doned by its Byzantine commander (Angold 1997: 160—65). Constantine’s resplendent New
Rome was reconfigured in French and Anglo-Norman romance as a treacherous place of lux-
ury and double-dealing.

The significance to European romance and pseudo-history of East-West Christian tensions
and of the dynastic alliances, mainly between Byzantine princesses and members of the Euro-
pean nobility, intended to strengthen the Eastern empire (Macrides 1992: 270-80) has bur-
geoned as a topic of scholarship in recent years. In Empire of Magic: Medieval Romance and
the Politics of Cultural Fantasy (2003) Geraldine Heng, for example, reads the treacherous,
cowardly and effeminate ‘Romans’ of Geoffrey of Monmouth’s Historia Regum Brittaniae
(ca. 1136) as contemporary Byzantines (Heng 2003: 46—49) and interpets the declaration in
the Alliterative Morte Arthure that the ‘Roman’ emperor is a ‘false heretic’ as covert justifica-
tion for the Fourth Crusade (Heng 2003: 153). Sharon Kinoshita’s reading of Chrétien de
Troyes’s Cliges (ca. 1176) identifies the political agenda of the work as a demonstration of
the ‘hegemony of the Arthurian West over the Byzantine East’ (Kinoshita 1996: 336). Re-
becca Wilcox discerns a revelation of ‘the West’s lingering anxieties about the questionable
outcomes of the Crusades’ in the mid-fourteenth-century Guy of Warwick, the English version
of the Anglo-Norman Gui de Warewic, where the Byzantine court is a place of conspiracy and
presumed imperial treachery, and the emperor’s daughter is dangerously seductive (Wilcox
2004: 220).

Norse-Byzantine relations from the mid-eleventh century onward, however, took a very
different course. Key factors were the apparent irrelevance of the Schism, the cultivation by
Norwegian kings of personal associations with Byzantine emperors, and the prestige associ-
ated with service in the Varangian Guard. After the Schism, whether or not they recognized it
as such or even heard very much about it, as Sverrir Jakobsson (2008: 175, 178) has demon-
strated, Icelanders continued to recognize the Byzantine emperor as the undisputed ruler of
Christendom (Sverrir Jakobsson 2005: 123-28). Much maligned by the Anglo-Norman histo-
rians Orderic Vitalis and William of Malmesbury (Angold 2003: 30-31), Alexius I is consis-
tently represented favourably in Icelandic sources, and the Norse version of his name, Kiria-
lax, became more or less the generic name for Byzantine emperors in the riddaraségur.
Where Eastern religious practice is mentioned in the riddaraségur, it is with tacit approval,
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as, for example, in the celebration of the marriage of Kirialax in the Hagia Sophia, church of
the Patriarch of Constantinople — ‘su kirkja er mest gor i allri Europa’ (Kirialax saga: 86) —
conducted by the patriarch, according to Byzantine custom.

Scandinavians, and Anglo-Saxons, had served emperors of Byzantium long before the First
Crusade (Blondal 1978: 141-47), most famously in the case of Haraldr hardradi’s service in
the Varangian Guard during the reign of Michael IV (1034—41). According to Morkinskinna
(2000: 325) and Heimskringla (vol.3: ch.12), after Sigurdr Jorsalafari Magnusson’s visit to
Constantinople on his return trip from Jerusalem in 1110, many Norwegians remained in the
service of Alexius I. Seventy years after that, as Orkneyinga saga (ch.89) tells it, Rognvald of
Orkney was showered with money by Manuel I (1143—-80) on his arrival in Constantinople
and his men invited to sign on as mercenaries.

It all adds up to a view of Byzantium in the fourteenth- and fifteenth-century riddarasogur
which, as Sverrir Jakobsson (2005) has suggested of the broader Icelandic world view, pro-
jects an image of Constantinople untainted by the tensions of the Schism and their terrible
consequences. From that perspective, an episode in the early fourteenth-century Eiriks saga
vidforla might be read as a romance of the establishment of the Varangian guard, which had
its historical origins during the reign of Basil II in the latter part of the tenth century (Blondal
1978: 41-53): in the course of his quest for the heathen ‘paradise’, the Norwegian prince
Eirikr visits Constantinople, which is beset by vikings. He and his companion, Eirikr of Den-
mark, and their men defeat them and are said to have become the first Northmen to fight for
the Greek king in Constantinople’ (Eiriks saga vidforla: 14—-15). The emperor, in turn, au-
thoritatively instructs Eirikr vioforla in the Christian faith.

The continuing popularity in Iceland of Haraldr hardradi may also have contributed to the
romanticization of the soldier of fortune in the riddarasogur. Events in a number of these sa-
gas mirror campaigns in which Haraldr took part, particularly in Apulia and Sicily. Apulia,
that region in southeastern Italy which borders on the Adriatic, became a Byzantine province
in the sixth century and, apart from intermittent Arab domination (including a short period in
the eleventh century), remained in Byzantine possession until Robert Guiscard of Normandy
set up the duchy of Apulia in 1059. Sicily, likewise, see-sawed between Byzantine and Arab
rule in the tenth and eleventh centuries, until, after an unsuccessful Byzantine attempt at re-
conquest in the 1030s, Robert Guiscard and his brother, Roger, established the Norman king-
dom of Sicily.

As related in Morkinskinna, Heimskringla, and Orkneyinga saga, the travels and cam-
paigns of Haraldr hardradi, along with those of Sigurdur Magnusson and Rognvald Kali, pro-
vide the model for the itineraries of many riddarasogur heroes who journey to Constantin-
ople: a trail of plunder-rich encounters with Saracen pirates off the coast of Moorish Spain
and in the Mediterranean, service with the emperor, forays from Constantinople against Sara-
cens, visits to Asia Minor and the Holy Land, and a component of amorous adventure. Har-
aldr har0radi served with the Varangians in the Aegean and in Sicily, and made a pilgrimage
to Jerusalem. Morkinskinna (chs. 12, 13) reports rumours that the formidable empress Zoe,
wife of Michael IV, wanted him for herself and accused him of having designs on her niece.
Enroute to Jersualem, Sigurdur Magnuasson went first to England, then to Galicia, Lisbon, and
through the Straits of Gibraltar. He harried Muslims in Spain, fought pirates off the coast of
Spain and the island of Formentara; visited Roger II in Sicily, landed in Acre and was lavishly
welcomed in Jerusalem by King Baldwin, with whom he joined in a successful skirmish
against ‘heathens’ in Syria, and then travelled to Constantinople (Morkinskinna: chs. 61-63).
Rognvald Kali (Orkneyinga saga: chs. 86—89) went to France and had a liaison with a lady-
in-waiting in Narbonne, then to Galicia and through the Straits of Gibraltar. He demolished a
Saracen dromond in the Mediterranean, then proceeded to Crete, Acre, Jerusalem, Constan-
tinople, and home via Bulgaria, Apulia, and Denmark. Penitence and pilgrimage tend not to
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be the primary objectives in Icelandic accounts of visitors to Byzantium and the Holy Land.
As Sverrir Jakobsson points out (2008: 180), the magnificent receptions by Byzantine emper-
ors for Sigurdr Jorsalafari Magnusson and Rognvald of Orkney reported in Morkinskinna,
Hemiskringla, and Orkneyinga saga take precedence over any religious considerations. Simi-
larly in the Islendingaségur, Icelanders who go to Byzantium, such as Bolli Bollason in
Laxdcela saga, do so primarily for the acquisition of personal honour and material gain.

Rhetorically, the topos of translatio studii adds a further dimension to riddaraségur en-
gagement with Byzantium. According to the preface of Viktors saga ok Blavus, Hakon
Magnusson (1299-1319) ‘liet venda morgum Riddara sogum j nora@nu ur girzsku ok fran-
seisku mali’ (3), and it is as a variation of that topos, not as a statement of fact or fiction
(Amory 1984), that I would read that statement: a declaration of the transfer of narrative au-
thority from Byzantium and France to Norway and Iceland. The topos recurs elsewhere in the
riddaraségur; for example, at the conclusion of Konrdds saga keisararsonar, where it is said
that three copies of the story were made by the emperor of Constantinople — one for the ruler
of Saxland, one for the king of Denmark, and one for the emperor himself — and that the
saga’s exemplar was found in a street of unnamed location, which, by implication, is Constan-
tinople (344).

Sometimes, in both history and romance, it’s a case of translatio studii in the other direc-
tion. Morkinskinna, for example, incorporates northern mythology and legend into the mag-
nificent statuary of the Hippodrome, which itself celebrated the translatio studii et imperii
from Rome to Constantinople (Bassett 1991: 87). Among the sculptural commemoration of
‘ancient events’ said in Morkinskinna to be found on its walls are images of the ZAsir, Vol-
sungs, and Gjukings: ‘The walls are decorated with all sorts of ancient events. You can find
the Zsir, the Volsungs, and Gjukungs fashioned in copper and iron with such great skill that
they seem alive. With this arrangement people have the impression that they are participants
in the games’ (ch. 62: 324). I agree with Ted Andersson’s comment (Morkinskinna: 453n.)
that the reference may indicate the writer’s familiarity with the notion that Aesir came from
the East, but perhaps we might also read it as a deliberate attempt to embed the North within
the cultural matrix of Byzantium.

Viktors saga ok Blavus concludes in Denmark and turns out, ultimately, to be about the
provenance of a Babylonian sword and halberd which come into the posession of a Danish
king, and which, according to the closing lines of the saga, are the weapons which slay two
men in an incident related at the beginning of the seventeenth-century Hromundar saga
Gripssonar. In something of a similar translatio from the classical world to the North, Kiria-
lax saga is ultimately configured as an an ‘ancestral’ northern narrative, inasmuch as it breaks
off in the very act of representing itself as the precursor to a narrative about kings and heroes
in the northern part of the world: ‘Ok nu skrifa ek af peira atferd eigi fleira at sinne ok vikjum
sOgunni i annan stad til peira konga ok kappa, sem bygdu nordralfy heimsins ok vid hljota at
koma pessu sogu [...]” (Kirialax saga: 101).

Among the sagas considered in this paper — Konrdds saga keisarasonar, Sigrgards saga ok
Valbrands, Jarlmanns saga ok Hermanns, Kirialax saga, Nitida saga, Vilhjalms saga sjods —
Byzantine emperors are revered figures, but often past their prime. In Konrdds saga keisara-
sonar, the emperor is ‘rikastur [...] 1 6llum heiminum’ (280), but his combat skills are rusty
(‘[k]onungr hafdi pa l1ongugi burtreid framda: 337), and his prospective son-in-law betters him
in the tilting contest which he (the emperor) intitiates. In Kirialax saga, Lotharius, the stolk-
onungr of Constantinople (the customary Icelandic term for the Eastern emperor), is said by
his prospective father-in-law to be elderly and therefore to present an opportunity for the man
who marries his daughter to become his successor. When, in Vilhjdlms saga sjods, a hostile
force from Ermland (probably Armenia) demands that Kirialax, emperor of Byzantium sur-
render himself and his daughter, on the condition that his life will be spared on account of his
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advanced age (77), they are amazed when he leads a spirited counter attack (77-79). In Sigr-
gards saga ok Valbrands the emperor Adrianus, an honoured but unassertive figure, is point-
edly given precedence in the saga’s three formal banquet scenes: in England; in “Villus-
vinaland’ — probably the kingdom of Nubia, where Christians raised pigs in the Middle Ages
(Nelson 1998), and which was strongly influenced by Byzantine culture — and in Hungary.
Adrianus’s men are, moreover, models of chivalric propriety. When they are defeated in a
tournament by English knights, the Byzantine knight Vigbaldr courteously hands over the
prize of 500 marks of gold and, with equal courtesy, the English prince Sigrgardr immediately
gives it to the poor (Sigrgards saga ok Valbrands: 120). Nor is Byzantium itself always with-
out challenge to its supremacy or immune from the threat of humiliation. In Nitida saga Prin-
cess Nitida, meykongr of France, refuses the suit of the Byzantine emperor’s son, Ingi, be-
cause, she says, Byzantium cannot compare with France in wealth and importance: ‘pier hafit
eingvan rikdom til motz vit mig. Hafa og litit lond ydar ad pyda vit Frackland jd goda’ (Nitida
saga: 10-11).

Although France, andvegi heimsins (‘the world’s high-seat’), explicitly displaces Byzan-
tium as the centre of the world at the beginning of Nitida saga (3), the balance of world power
in that romance is ultimately recalibrated through the intervention of a ruler from further East,
Lifornius of India. There are resonances here of the mythical Christian ruler, Prester John,
allegedly the author of the sensational Letter (ca. 1165) addressed to Manuel I, which prom-
ised aid to Byzantium against the Turks. (A reference in the Konungs Skuggsja [13] indicates
that the work was known in Norway and Iceland.) The new world order is mapped out in the
political power grid constructed by Lifornius at the saga’s conclusion: on his marriage to
Nitida, Lifornius becomes co-ruler of France; Ingi of Byzantium marries Lifornius’s sister;
Ingi’s sister, Listalin, is married to Nitida’s foster-brother Hléskjoldr, the heir to Apulia, and
Lifornius presents the couple with a third of India. Byzantium thus gains an alliance with In-
dia, and, through the marriage of Listalin, regains a dynastic link to Apulia.

There may be resonances in Jarlmanns saga ok Hermanns saga of eleventh-century Arab-
Byzantine power struggles in Apulia, when Jarlmann and Hermann of Swabia successfully
defend Byzantium against the combined ‘heathen’ forces of Apulia and Serkland (‘Land of
the Saracens’). Interestingly the peerlessness of Jarlmann and Hermann is geographically
measured in relation to Byzantium: ‘pa fanzt eingi fyrer nordan Gricklandz haf sa er peim
veeri iafn ad fridleika ok jprottum’ (5) (‘there was no one to be found north of Greece who
was their equal in handsomeness and accomplishments’).! Hermann seeks in marriage the
Byzantine princess, Rikilat, a woman of great learning, powers of healing, and piety. Ermanus
of Apulia, a rival contender for Rikilat’s hand, who boasts of having Blaland (Ethiopia), Bul-
garia, and Scythia in his power, threatens to attack the city with an overwhelming and mon-
strous force and to bring certain death to the emperor and utter humiliation to the Byzantines,
if his suit is rejected. The emperor’s neck is almost broken in the battle which follows, but
eventually Jarlmann visits the same fate upon Ermanus and all the ‘heathens’ are killed.

In what may be a reminder of the significant Anglo-Saxon presence in the Varangian
Guard after 1066 (Blondal 1972: 141-2), Constantinople is championed by English-led forces
in Vilhjalms saga sjoos, the story of the lifelong alliance between Vilhjalmr, son of King
Rikardr of England, and Reginbald, son of the Byzantine emperor Kirialax (said also to be
known as Michael [Vilhjalms saga sjods: 28]). Noteworthy in particular is Vilhjalmr’s con-
cern for the territorial integrity of the Eastern empire: Reginbald offers him a kingdom but
Vilhjalmr refuses it because he does not want to diminish Reginbald’s territory (129). When
Reginbald crowns him King of ‘Babylon’, Vilhjalmr, in formal acknowledgment of the sym-

' As is the beauty of the princess Potentiana in Saulus saga ok Nikanors: ‘pa ma so af henni segia at fyrir nordan
Gricklandz haf faeddizt eigi fridare kona enn petta blomstur’ (7).
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bolic overlordship of Constantinople, takes a splendid sword kisses it, and hands it to Regin-
bald.

Kirialax saga is principally the story of Kirialax, a prince from Thessaly who becomes
emperor of Byzantium. The saga operates within a multiplicity of chronologies, which draw
extensively and sometimes incoherently upon a vast array of learned sources (Cook 1985:
303-26). Some events in the narrative are said to be contemporaneous with historically
documented attacks on Rome (and France and Germany) by Goths, Huns, and Vandals in the
fourth and fifth centuries, and by the usurper Eugenius during the reign of the emperor Theo-
dosius (346-95); others are contextualized within the pseudo-history of King Arthur’s con-
quest of northern Europe. A long sequence in Sicily has echoes of the Ostrogothic conquest of
Sicily under Theodoric in the late fifth century, but it may also evoke the attempted recon-
quest of Sicily from Arab rule in the mid-eleventh, that campaign with which Morkinskina
and Heimskringla credit Haraldr hardradi with a prominent role. The framework of history is
further extended to ancient and biblical history in the saga’s accounts of Kirialax’s visits to
the ruins of Troy and to Jerusalem.

Kirialax saga is a story of Byzantium ascendant. Rome is attacked and threatened from
beginning to end: by Goths, Huns, and Vandals; by insurgents from North Africa; by the
usurper Eugenius; and by King Arthur. A running historical commentary on Roman fortunes
is linked to various episodes within the saga. Egias, son of King Dagnus of Syria, for exam-
ple, is said to have fought alongside the (historical) emperor Valentinian in Mauretania
against potential attackers of Rome, while Theodosius stays behind to guard the city from
assaults by men from the northern alps (11). After his defeat in Sicily, a viking named Eugen-
1us is said to have gone North, assembled forces from Swabia and Holstein (‘Svafa and Holl-
zetu landi’), and — on the model of the historical Eugenius — gained power over Rome until
his defeat by Theodosius (62). Resonances of the historical emperor Zeno (ca. 425-491), who
made the Germanic chieftain, Oadacer, patricius of Italy and later indirectly engineered his
killing by Theodoric, surface in the aftermath of the saga’s Sicilian campaign, when the em-
peror Zeno leaves Rome in charge of an unnamed patricius and goes to austur-veg to deal
with hostility and unrest. Towards the end of Kirialax saga, Romanus, a Roman knight and
lifelong companion of Kirialax, returns to defend his patrimony because Arthur of Britain has
subjugated the northern part of the world. War rages everywhere, as the saga comments, with
spurious invocation of the Imago mundi of Honorius Augustodunensis (Cook 1985: 306) and
a work which may, as Kristian Kalund suggests (Kirialax saga: 13n), be the Cronica Martin-
iana — ‘A peim timum var micill okyrrleikr vida um verolldina, eptir pvi sem segir Imago
mundi ok su bok, er het cronikamericion’ (Kirialax saga: 13) — but Constantinople itself re-
mains undisturbed.

Given the reference to Arthur’s conquering of the ‘nordalfu heimsins’ (89), with specific
mention of Italy (‘A pessum time herjadi Artus kongr af Bretland 4 Italiam’), the lack of any
mention in Kirialax saga of a Western emperor is puzzling. There is, however, some confu-
sion between the keisari Leo and the stolkonungr Lotharius, and an implication that Leo is
overlord of Lotharius (Cook 1985: 322n): at the wedding feast of Kirialax, Leo sits on his
right and Lotharius on his left; Lotharius addresses Leo as ‘herra keisara’ (Kirialax saga: 88);
Leo crowns Kirialax and makes him overlord of Greece and its seven subordinate kingdoms.
Leo and his predecessor, Zeno, are not identified as Western emperors, but Leo’s place of
residence appears to be somewhere other than Constantinople, since Lotharius offers him
hospitality on his return from austur-veg.

Beerings saga concludes by representing itself as an extended exemplum of how wrongdo-
ing will be avenged and righteousness rewarded (123). When Baeringr, a German knight
wrongfully deprived of his patrimony by the treacherous Heinrekr and brought up at the court
of Rikardr of England, defends Constantinople from Saracen attack, the grateful Emperor
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Emanuel offers him half of Greece and the hand of his sister, Vindemia. The sexually irre-
sistible Baringr subsequently has a dream in which an angel tells him that Lucinia, daughter
of Lucius, keisari of Rome, and other women will do their best to tempt him, but that he must
remain faithful to Vindemia. Vilfridar, daughter of Pippin, king of France, goes through the
motions of taking the veil in order to avoid marriage to Emanuel and preserve her availability
for the handsome hero. The frustrated Lucina falsely accuses him of rape, and Lucius has him
thrown into a waterfall, from which he is rescued by an angel. Mortified and terrified of
Baeringr’s wrath when he discovers his error, Lucius shuts himself up in Florence and, when
he finally emerges, surrenders himself and his lands to Baeringr. A council of kings and bish-
ops meets on the Feast of the Assumption and declares that the treacherous Lucina has lost
her father’s kingdom: ‘Lucinie [...] tapadi riki fodr sins’ (121). In the final washup, Baeringr
directs Lucinia to marry the widowed Rikardr of England, with Lombardy as her dowry, and
Vilfridar to wed the Greek emperor; he himself marries the steadfast Vindemia, according to
the laws of God and man, in a splendid ceremony (122-23). Lucius dies shortly after, and
Bearingr, having killed Heinrekr and regained his patrimony, is crowned emperor of Rome.
The virtuous Vindemia has comprehensively eclipsed the unprincipled daughters of the rulers
of France and Rome, and Constantinople is confirmed as the untarnished capital of Christen-
dom.

Some riddarasogur convey a sense of the geography and landmarks of Miklagardr. There
are references to the opening of the chain across Stélpasund (the Golden Horn) in Jarlmanns
saga ok Hermanns (17) and Vilhjalms saga sjods (36). Kirialax saga refers in some detail to
the Hagia Sophia (which had been ransacked and desecrated in 1204) and the imperial palace.
The long description of the latter, which derives from Karlamagnus saga (Cook 1985: 306),
comes after earlier accounts in Kirialax saga of Jerusalem and the ruins of Troy and might, in
accordance with the views of a number of medieval historians (Alexander 1962: 346; Ball
2001: 445; Carile 2006), be said to offer tacit acknowledgment of Constantinople as the sym-
bolic successor to both cities. That many of the walls of Troy remain intact, a detail not pre-
sent in the saga’s sources for this episode — Alexanders saga and Trojumanna saga (Cook
1985: 306, 313—17) — serves further as a poignant reminder for us (though perhaps not for the
saga-writer) that the walls of Constantinople are said to have terrified the army of the Fourth
Crusade. The glowing splendour of the imperial palace, with its throne of fire-red gold and
dazzling pillars (Kirialax saga: 86—87), mirrors the magnificent stone pillars and the gold
cross studded with jewels in Jerusalem’s Church of the Holy Sepulchre, as described earlier in
the saga (Kirialax saga: 64—65).

The riddaraségur, then, hum with resonances of the North’s historical association with
Byzantium, and the East-West dynamic of Christendom is grounded not in confrontation and
conquest but in deference and defence. There is a rhetoric of cultural connection, too, in the
threads of translatio studii woven by the riddaraségur between the North and Byzantium.
Just as — if we accept Heng’s argument — Geoffrey of Monmouth replaced his sixth-century
Romans with twelfth-century Byzantines, so Icelandic saga-writers of the fourteenth and fif-
teenth centuries looked back to Byzantium through an eleventh-century field of vision (Sver-
rir Jakobsson 2005: 357-8) which acknowledged that the Great City was vulnerable to attack
but unchallenged in its moral and spiritual authority.
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The World West of Iceland in Medieval
Icelandic Oral Tradition

Eleanor Rosamund Barraclough, Department of Anglo-Saxon Norse and Celtic,
University of Cambridge, England

Introduction

The abstract for this paper drew attention to the unusual way in which the Islendingasogur
depict the world west of Iceland (with particular emphasis on Greenland), and the implica-
tions of this representation for the construction of a ‘world view’ of the geographical sphere
as it might have been viewed by medieval Norse society.! The Greenland of the sagas was a
unique and at times strange place, lying somewhere on the boundary between the known, fa-
miliar Norse world, and an unfamiliar, exotic sphere beyond. An analysis of any saga is en-
hanced by a consideration of its oral dimensions, but the issue is especially important in the
case of texts with Greenlandic episodes, where the provenance and nature of these underlying
oral elements is particularly difficult to ascertain.” Yet the degree of consistency throughout
various sagas’ portrayals of the region suggests some stability within the oral traditions con-
nected with the country. This is particularly the case with regard to the Vinland sagas (Eiriks
saga and Greenlendinga saga), where their similarities led early scholarship to favour a liter-
ary relationship between the two, although more recent research has concluded that they are
unrelated literary texts with common oral elements (Olafur Halldérsson 1978:369-71,450).
By examining the strands of oral traditions and common literary themes that reoccur through-
out the sagas, this paper will attempt to construct a ‘mental map’ of this geographical and so-
cial sphere as it might have appeared to medieval Icelandic society. It will examine the place
of Greenland in the Norse world view, considering why the sagas set in the region tend to
focus on the more negative aspects of landscape and life in the country.’

Greenland in the Islendingasogur

' The term ‘world view’ is defined by Sverrir Jakobsson (2007:22) as ‘conscious and subconscious ideas about
the world and its inhabitants, including the self, in a historical and geographical perspective. It is also an integral
and inseparable part of the general discourse of a period. It characterises groups — social or cultural — rather than
individuals’.

? The literary and oral background of texts concerned with Greenland is a matter of debate, made more complex
by the diverse genres and postulated dates of composition for each saga. There is no direct evidence for the pro-
duction of Norse manuscripts in Greenland, although there was probably some form of writing at the Episcopal
see at Gardar. However, given the marginal situation of the Norse settlements in Greenland, only the wealthiest
chieftains and the bishop could have afforded to be patrons of literature, and if they were, one might expect them
to trumpet the fact, not pass by it in silence. Consequently, depending on the character of the saga in question, it
may be that the narratives were entirely fictional with no link to Greenlandic society (particularly in fantastical
texts such as Jokuls pattr and Gunnars saga, which focus on supernatural trollish communities). Alternatively, it
is possible that there was a Greenlandic eyewitness informing the writer (for instance, in Greenlendinga pattr
Greenlandic places and landscapes are described accurately, detailing a realistic Greenlandic society and its legal
procedures). Another possibility is that certain saga authors could have been Greenlandic themselves, writing in
either Greenland or Iceland. Additional texts can also be tenuously linked to a Greenlandic literary culture, such
as the two eddic poems Atlakvioa and Atlamal, which are given the debateable epithets ‘in grenlenzca’ and ‘in
greenlenzco’ in Codex Regius (GKS 2367 4to).

* The term comes from Gisli Sigurdsson’s work (2004:300) on the ‘mental map’ of the world west of Iceland. He
develops his hypothesis in terms of geographical orientation, but in the current context the model can be ex-
tended to include abstract ideas concerning the place that regions would have occupied in the world view of
collective medieval Icelandic society.
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A number of broad literary patterns and themes remain relatively consistent across the corpus
of texts featuring Greenland.* The physical landscape features prominently, emphasising the
difficulty of settling a harsh terrain. Greenland’s saga topography can be envisaged as a series
of horizontal layers, which become increasingly impenetrable as the landscape rises towards
the glaciers and mountains. The lower layers begin in the sea, where inhospitable, dangerous
waters give way to the mutable, intermediate medium of the gravel shoreline. This in turn
rises to a narrow habitable shelf, consisting of fertile pockets of land by the fjords and below
the cliffs. Further into the country, this strip of land becomes impassable rock with the (fre-
quently supernatural) wilderness located beyond. In the upper layers of the terrain, vast, unin-
habitable glaciers and ice shelves loom up, dominating the landscape and curtailing explora-
tion with their solid impenetrability. In terms of other themes associated with Greenland, the
country’s wilderness is a key feature, often complete with supernatural inhabitants and grisly
happenings. Outlaws and social outcasts frequent the shores, either arriving from the lands
from which they have been exiled, or banished at Greenland’s own Ping. Indeed, Eirikr raudi,
Greenland’s primary landnamsmadr, arrives under a cloud of killings and exile from Iceland,
having already left Norway for similar reasons. Within the community, humans become sick,
livestock die and famine is an ever-present danger, whilst on the country’s storm-battered
coast, boats are shipwrecked and lives are lost.

A broad pattern of deictic orientation emerges from the sagas concerning Greenland, in
which the more easterly part of the Norse world (particularly Iceland, and to a lesser extent,
Norway) is the conceptual and geographical locus of the texts and the nucleus of Norse social
identification.® In terms of the ‘mental map’ that can be constructed of the sphere, an east-to-
west geographical axis emerges, moving from cultural familiarity to exotic western wilder-
nesses. This is true externally, in terms of the relationship between the various lands of the
North Atlantic (as a rule, Iceland is more stable than Greenland, which in turn is more famil-
iar than Vinland, which is less strange than lands such as Einfetingaland and Hvitraman-
naland as mentioned in Eiriks saga). It is also the case internally, within the two key commu-
nities of Greenlandic society. Generally identified in terms of their relative longitudinal loca-
tions as the Eastern and Western Settlements, the former is often indicated more familiarly by
name (Brattahlid or Eiriksfjordr), whilst the latter is referred to in more abstract terms as the
vestr-byggo or the vestr obyggd (‘Western Settlement’ and ‘uninhabited west’). This differ-
ence in nomenclature is reflected in the characters of the sites themselves, for the Eastern Set-

* These are primarily Eiriks saga rauda, Greenlendinga saga, Féstbreedra saga, Kréka-Refs saga, Fléamanna
saga, Bardar saga Sncefellsness, Eyrbyggja saga, Jokuls pattr Buasonar, Gunnars saga Keldugnupsfifls,
Audunar pattr vestfirska and Greenlendinga pattr.

> There are of course exceptions to the thematic patterns, such as Graenlendinga pdttr, which concerns a realistic
Greenlandic community and its attempts to assert national identity against a background of religious tension and
struggles with Norwegian incomers. Yet even here, sickness and death awaits Sigurdr’s hunting expedition in the
wilderness (a typical Greenlandic motif), where they discover the plague-ridden remains of a lost crew. Further-
more, the Western Settlement is a hostile place in comparison to the east, used as a base by the Norwegians dur-
ing their legal feud with the Greenlanders. In other texts, although the eponymous hero of Refs saga is forced
into exile in an exceptionally bountiful wilderness, the fact remains that he is there because he has been out-
lawed, a common feature of many Greenlandic episodes.

% ‘Deixis’ is a linguistic term referring to temporal and spatial co-ordinates in language. The intrinsic orientation
of an object is by definition independent of the position of the speaker and dependent on static observation. In
contrast, the deictic orientation of objects cannot be fixed without the speaker, and is dependent on their dynamic
involvement. Deictic orientation occurs whenever a linguistic sign receives part of its meaning from an extra-
linguistic context (see Andersen 1985). This concept can be incorporated into the methodology of research into
the perception of the familiar Norse sphere and the significance of landscape in sagas concerning Greenland. By
examining the deictic locus of identification through the texts’ topographical references, it is possible to identify
thematic preoccupations, boundaries of cultural familiarity and attitudes towards the exotic and the unknown in
the Norse world view.
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tlement is described as a welcoming community, as in Eiriks saga, when Porbjorn reaches
Brattahliod, ‘Eirikr tekr vel vio honum, med bliou, ok kvad pat vel, er hann var par kominn’ (fF
4:209). In comparison, the Western Settlement is presented with a gloomy sense of alienation
bordering on the sinister, and although elements such as paganism, plague and supernatural
activity also exist in the Eastern Settlement, in the west they are conveyed with dramatic liter-
ary patterning as the defining features of the community. For instance, in Greenlendinga saga,
following his death, Porsteinn Eiriksson’s prophecy concerning Gudrior’s future back east
(‘munu pit fara af Greenlandi til Néregs ok padan til Islands ok gera bii & Islandi’ IF 4:260)
and her ‘bright’ descendants (‘bjart ok dgeett, scett ok ilmat vel’ IF 4:260) contrasts starkly
with the gloomy, claustrophobic darkness of the farmhouse in the dead of winter, where the
stagnant community seems to be internally rotting away in the grip of the epidemic.

In part, the literary descriptions must reflect some degree of the geographical and meteoro-
logical reality, with the ‘cultural memory’ and realistic oral traditions concerning the region’s
weather and living conditions being transferred in some form into the written texts that
emerged.” However, despite the fact that there must have been famines, shipwrecks, bad
weather and plagues in similar landscapes such as Iceland, such adverse features do not define
the country as a whole. In his discussion of why natural phenomena such as volcanoes do not
feature in the Islendingasogur despite their presence in the Icelandic landscape, Oren Falk
(2006:232) notes:

The Islendingaségur are tight-lipped in general about all kinds of natural calamity. Few wild-
fires or famines ravage the countryside in saga Iceland; harsh winters and disease seldom deci-
mate the population; landslides and floods are mercifully rare; and ravenous polar bears [...] are
almost unheard of.

Therefore if, as is generally held, the sagas chiefly attend to meteorological extremes and
natural phenomena for literary effects such as metaphor and mood-setting (see Falk 2006:233,
Ogilvie 2006), then what does this say about the place of Greenland in the Norse world view,
where such descriptions are so prominent?

Test case: landing on the shores of new lands

In order to answer this question, a test case will now be made of a particular aspect of the
landscape, in order to highlight the unique place of Greenland in Norse oral traditions. The
depiction of the landings and subsequent /andndm (‘land-taking’) of incomers to Greenland
and Iceland will be compared, which will show the different ways in which the voyagers in-

teract with the two new landscapes.

Beginning with the arrival in Greenland in Greenlendinga saga, from the time when Bjarni
sets out from Iceland, there is a sense of going beyond the controllable and established world
of Icelandic society when Bjarni says ‘ovitrlig mun pykkja var ferd, par sem engi var hefir
komit i Greenlandshaf’ (IF 4:246). The familiar world of Iceland retreats, and the unfamiliar
seascape is threatening and difficult to navigate (‘alda peir nu i haf, ]Jegar bezr varu bunir, ok
sigldu ]yrja daga, ]yar til er landit var vatnat, en pa tok af byrina, ok lagdi a norreenur ok po-
kur, ok vissu peir eigi, hvert at peir foru, ok skipti pat morgum dcegrum iF 4:246). Slmllarly,
in Eiriks saga they leave Iceland in good weather, yet “sidan létu peir i haf, ok er peir varu i
hafi, tok af byri’ (IF 4:205). The subsequent voyage is grisly, for once the wind has dropped,
‘fengu peir hafvillur, ok forsk peim dégreitt um sumarit. Pvi ncest kom sott i lio peira’ (IF
4:205). Later, bad weather in this stretch of water is responsible for the discovery of Vinland
— (“leetr Leifi { haf ok er lengi iti ok hitti & lond pau’ IF 4:205).

7 “Cultural memory’ is the interplay between the literary inventiveness of saga texts and their ability to reflect
and play a role in the broader social and historical issues of the day (see Glauser 2007).
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Beyond the Vinland sagas, the picture of Greenland’s physical landscape remains largely
consistent, with journeys to Greenland characterised by storms and shipwrecks. Refs saga
links the theme specifically to the sighting of Greenland (*Peim ferst vel, par til er peir fa syn
af Greenlandi, ok sidan velkir pa lengi ok hefr pd nordr med landinu’ IF 14:131), while in
Fostbreedra saga, Skufr’s journey out to Greenland contrasts with his journey to Norway (on
the way out, “skip velkir uti lengi; fi peir vedr stor’ (IF 6:223), whilst on the way back, Peir
fi g60da byri; fersk peim vel, taka Noreg’ (IF 6:257)).

In the supernatural world of Jékuls pattr, the description of the sea journey is protracted,
emphasising an otherworldly disorientation, the long time they are lost at sea, and the fero-
cious shipwreck:

Gaf peim litt byri, og rak a fyrir peim myrkr og hafvillur, svo peir voru uti allt sumarid, en er
hausta tok, gerdi storma med miklum hridum og frustum, svo syldi hvern dropa, er inn kom.
[...] um sidir rak skipio ao skerjaklasa miklum med bodaféllum storum. (IF 14:47)

The word hafvillur (witless-at-sea) is significant, implying that the Greenlandic ocean is not
only physically dangerous, but can also affect the sailors’ minds.® Furthermore, as the rain-
drops turning to ice (svo syldi hvern dropa), the weather becomes the landscape, and the
storm solidifies into the frost and snow that covers much of the country. Consequently, an
event (the storm) is transformed into a topographical situation (the icy landscape) in its mete-
orological hostility, driving the sailors forward onto the skerries and inhospitable shoreline of
the country.

Such descriptions of the approach to Greenland are compounded by the inclusion of men-
acing supernatural and pagan elements within the story. During the voyage to Greenland in
Floamanna saga, Porr appears to Porgils, threatening shipwrecks if the company refuse to
believe in him. When this comes to pass, the description of the shipwreck on the Greenlandic
coast focuses on the little ship washed up below the glaciers, compounding the continuing
sense of man’s insignificance and vulnerability in the face of the a hostile landscape: ‘Peir
brutu skipit undir Greenlandsjéklum i vik nokkurri vio sandmol. Tok skipit i sundr i efra rumi’
(IF 13:282). T here is no sense of an external agency being responsible for the breaking ship
(such as storms, skerries or humans), with primacy and power instead given to the solid sheet
of ice that dominates the landscape. In these descriptions the sailors seem to be repulsed by
the land itself, for however good the journey is up to that point, it is hard to control the ap-
proach once they sight the coast.

By contrast, in Iceland the immigrants have much more control as they near the coast, re-
flecting the more powerful way in which they are able to interact with the landscape of their
new home. To some extent, the seascape is still marginal, and as Margaret Clunies Ross notes
(1998:130, with reference to Gisli Palsson 1990):

This privileging of the idea of land taking as a means of humanising the environment had its an-
tithesis in the relative neglect of matters to do with the waters and their inhabitants which were
placed in a special, somewhat marginal category associated with anomaly and uncertainty.

Consequently, as with the seas around Greenland, there are rough passages at sea as they
reach their destination. However, the descriptions are perfunctory and serve little function in

¥ The adjective also appears in the journey to Greenland in Eiriks saga rauda (see above). The word is rare (I
have found it only in Laxdewla saga in the description of Olafr pdi’s voyage to Ireland and in Finnboga saga,
when Finnbogi is shipwrecked in the far north of Norway) and although not confined to descriptions of the tur-
bulent journey to Greenland, every time it occurs it is in the context of journeys to the inhospitable northerly or
westerly outer reaches of the Norse world.
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comparison to the place of shipwrecks in the plots of many Greenlandic episodes; the storm
blows down and they land without further ado. For instance, in Egils saga:

Er peir varu komnir vid Island, pa sigldu peir sunnan at landi; peir sigldu vestr fyrir landit, pvi
at peir héfou pat spurt, at Ingolfr hafoi sér par bustad tekit; en er peir komu fyrir Reykjanes ok
Dpeir sa firdinum upp lika, pa stefna peir inn 1 fjordinn badum skipunum. Vedr gerdi hvasst ok
veeta mikil ok poka; skilousk pa skipin. Sigldu peir inn eptir Borgarfirdi, til pess er praut sker
Oll; kbstudu pa akkerum, til pess er vedr leegdi ok ljost gerdi [...] fluttu peir kistuna a nes pat, er
par vard, settu hana par nior ok hléou at grjéti. (iF 2:71-2)

In this instance, the sailors are able to circumnavigate the country freely and weather storms
without serious repercussions, and when they decide to come ashore, the landscape opens up
to receive them so that they might enter it through easily accessible fjords. Once they have
landed, the travellers are able to manoeuvre freely in order to familiarise themselves with the
topography and bring it within their control, their exploration sweeping up across the plains
and into the mountains. This stands in sharp contrast to Greenland’s series of topographic
layers, which become increasingly impenetrable as they rise from the coast up towards the
sterile glaciers.

Just as the approach to Iceland is a controlled and manageable affair, once they have
reached the land, the colonisers must take control over their new country. As with Greenland,
supernatural elements play a role, but whilst in that setting they highlight the powerlessness of
the incomers to Greenland, here they are used as a tool of power by Icelandic settlers. This
interaction between the human and the divine take several forms, including benevolent rela-
tionships with Iceland’s landveettir (spirit-beings who live in the land and safeguard it), pro-
tective affinities with particular gods carried out with the emigrants and transferred to the new
land, and the use of fatalistic determinants such as high-seat pillars to decide on the location
of the new farmsteads (see Clunies Ross 1998:122-57).

The approach to Iceland in Eyrbyggja saga encapsulates the importance of supernatural
forces in enabling the seafarers to take control of their approach to Iceland and their settle-
ment of the land:

borolfr kastadi pa fyrir bord éndvegissulum sinum, peim er stadit hofou i hofinu, par var Porr
skorinn d annarri. Hann meelti sva fyrir, at hann skyldi par byggja d Islandi, sem Pérr léti peer d
land koma. En pegar pcer hof fra skipinu, sveif peim til ins vestra fjardarins, ok potti peim fara
eigi vanum seinna. Eptir pat kom hafgula; sigldu peir pa vestr fyrir Sneefellsnes ok inn a
fiordinn. (iF 4:7-8)

As with texts such as Egils saga and Landnamabok, Eyrbyggja saga employs the motif of the
high-seat pillars, carved with Porr and cast overboard, in order to create a sense of supernatu-
ral interaction with the meteorological conditions, working in concert to welcome them and to
create an effortless entry into the country. The word ‘sveif’ (swept) amplifies the sense of
swift movement, emphasised by the information that the ship is moving faster than expected.
As with the description of Skalla-Grimr’s landndm in Egils saga, the sailors are not curtailed
by a solid block of land in front of them, but are able to sail freely around the coast, arching
around cape Reykjanes and the headland of Snafellsnes, and propelled into the fjord by a
hafgula (sea breeze) that springs up to speed them on their way.

Conclusion

By means of conclusion, it is worth briefly considering the reasons for the way in which
Greenland is depicted in the sagas, with the prevalence of certain negative characteristics. The
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question is complex, and a number of factors are likely to be involved, ranging from geo-
graphical reality to changing trends in literary genres.

Firstly, there is the aforementioned issue of Greenland’s conceptual location in terms of the
deictic orientation of the Norse world, perched on the edge whilst Iceland was in the middle.
Strange and uncanny events are much more likely to happen in distant, more exotic countries,
since, as Falk states, ‘[un]natural calamities in the sagas tend to occur in far-off lands, where
the boundaries between the real and the fantastic are more porous anyhow’ (Falk 2006:232).

Additionally, the literary depiction of Greenland is likely to be based on its geographical
reality to some extent, for if Greenland was a difficult land to inhabit, it is not surprising that
it would be represented in the sagas as a place of shipwrecks, storms and plagues. For in-
stance, the differences between the characters of the Eastern and Western settlements can be
explained in part by the different physical conditions in the sites, since despite the nomencla-
ture, the Western Settlement was actually 300 miles further north than the Eastern Settlement.
Exposed to the inhospitable West Greenlandic current, the region was considerably colder and
wetter than its southern counterpart, with a significantly reduced summer growing season (see
Diamond, 2005:215). With a blend of literary patterning and geographical reality which hints
at the nature of the defining cultural memories associated with the region, the real-life loca-
tion and climate of the Western Settlement partly explains why it was characterised as a hos-
tile place of sickness and eerie events. Famine and plague may have also occurred in the east,
but in the west these characteristics were key, embellished with paranormal incidents in order
to generate a darker, more supernaturally inclined world.

Moreover, if the sagas are ranked roughly according to age (for discussion of this problem-
atic issue see Ornolfur Thorsson 1990, Degnbol et al. 1989), the increasingly fantastical nature
of Greenland as we move through the centuries suggests that the depiction of the country has
also been influenced by changing fashions in saga genres over the years (the classically per-
ceived pattern being a shift from the socially realistic genre of the Islendingaségur to the
more fantastical and continentally influenced fornaldarsogur and riddarasogur). The sagas
traditionally identified as older provide the most realistic and socially detailed accounts of the
country (Greenlendinga pattr, Grenlendinga saga, Fostbredra saga and Eyrbyggja saga),
whilst the later texts have a tendency to use broader brushstrokes, exaggerating the thematic
motifs associated with the region (Floamanna saga, Bardar saga, Jokuls pattr and Gunnars
saga Keldugnupsfifls). Earlier tendencies to describe shipwrecks, harsh living conditions and
supernatural elements become crystallised as the focus of later stories, with the importance
accorded to the human population dwindling until it disappears altogether to be replaced by a
trollish society in sagas such as Jokuls pattr and Gunnars saga. However, this may not only
be a result of changing literary fashions. It may also be that because the themes are largely
negative, as time passed the literature also reflected the increasingly precarious nature of life
in Greenland’s deteriorating physical climate (see Diamond 2005), with an ever more pessi-
mistic ‘cultural memory’ underpinning the sagas. It might also mirror the diminishing links
between Greenland and the rest of Europe, for as the trading patterns changed and the sailing
routes to the country were slowly abandoned, the position of Greenland in the Norse world
view must have altered significantly (see Olafur Halldorsson 1993:241). This would explain
the fact that in the later texts, human society disappears to be replaced by monsters and giants,
for with less contact between Greenland and the rest of the world (particularly Iceland where
the sagas are likely to have been recorded), there were fewer oral traditions and information
about Greenlandic society emanating from the region.

Finally, there is the question of why, as demonstrated by the test case of the landnam as it
is presented in both Iceland and Greenland, the less positive aspects of the Icelandic landscape
are not the defining features of this country. This can be explained with reference to Jesse
Byock’s assertion that ‘over centuries, [the sagas] helped an immigrant people form a coher-
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ent sense of who they were’ (2004:303). Central to this impulse were the traditions associated
with the landnam and genealogies, reflecting the Icelanders’ aspirations to establish their nas-
cent nation within a larger European framework (see Clunies Ross 1993:375-6). Within this
context, there would have been little reason for negative descriptions of the country’s land-
scape, particularly during descriptions of the landndam, since such historicising tendencies
were a critical means of defining and legitimising separate Icelandic identity as the country’s
independence became increasingly threatened in the international political arena. In contrast,
the presentation of Greenland in the sagas creates the impression that while it was not a
wholly alien land, it did lie upon the margins between the familiar Norse world and an unsta-
ble, unknowable sphere beyond. Underlying the unsettled nature of the ‘cultural memory’
preserved in the sagas, the oral traditions associated with the region were likely to have
stemmed in part from the anxieties and dangers that would have concerned the Norse settlers.
Consequently, in its literary representation, the land on the edge of the world was transformed
into an unpredictable, shadowy place of shipwrecks, plagues, and supernatural happenings.
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What do the norns actually do?

Karen Bek-Pedersen, Scandinavian Studies, University of Aberdeen, Scotland

The norns (Old Norse nornir) are a group of female supernatural beings who, in Old Norse
tradition, somehow or other represent fate. As with many other beings from this tradition, the
norns are known to us predominantly through the literary sources.

They are not exactly prominent figures; literary references to these beings are rather few,
while references to them from outwith the literature are incredibly few. However, although
the sources convey relatively little information about them, it is not unfair to say that certain
ideas constitute what one might call our general or even stereotypical knowledge about the
norns. In particular three specific ideas appear to be prominent: 1) that there are three norns;
2) that they are called Urdr, Verdandi and Skuld; 3) that they represent Past, Present and Fu-
ture.

These ‘facts’ have been reiterated in so many scholarly references to the norns that they
may even be taken to be common knowledge and, therefore, these ideas merit a bit of close
attention.

The Number Three

Concerning the idea that there are three norns, it is true that norns have a strong tendency to
occur in the plural — as a group — but instances of singular norns also exist.' In cases where
there are clearly more than one, the number of norns in the group is rarely specified;” three
seems a good suggestion, and this is the enumeration we encounter when there is one, but
there is more to be said about it than that.

Voluspa 20 gives three names and Gylfaginning 15 (quite possibly echoing Voluspa) does
the same, though Gylfaginning, perhaps in an attempt to amalgamate contradicting traditions,
goes on to state that there are more than three norns. Here, Gylfaginning cites Fafnismal 13,
which refers to a three-part division of the collective group of norns — but not to three indi-
viduals. Fdfnismal 13 quite specifically says that some norns are of this kind, some of that
kind and some of that kind, thus bringing the total number, as it were, to more than three —
otherwise it would presumably have said one of this and that kind, not some.

The intention is not to discard the idea of the three norns altogether, but simply to say that
it is not the full picture. There are three norns — in Voluspd and (at least some of the time) in
Gylfaginning. But there are also other sources that refer to these beings and they do not all
give the same information.

The Names

The idea that the norns carry the names of Urdr, Verdandi and Skuld obviously feeds off the
notion of there being three of them. Two sources mention these names, namely Véluspa 20
and Gylfaginning 15.

As a trinity, the names do not occur outwith these two texts, although both Urdr and Skuld
occur elsewhere — but never the two of them together. Verdandi occurs nowhere else, and it
has been suggested that her name may have been invented in order to fill in some sort of per-

' Reginsmal 2; Kveldulfi’s lausavisa in Egils saga Skallagrimssonar 24; Egill’s lausavisa in Egils saga
Skallagrimssonar 56; Olafs drapa Tryggvasonar 18.

1t is, in fact, statistically very unusual that a specific number is given; this happens in Véluspd 20 (though this
text does not use the term norns in its description; it simply calls them meyiar), in Norna-Gests pattr and in
Gylfaginning 15 — although Gylfaginning 15 also says that there are more norns than the three named ones.
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ceived gap between the other two. The figure behind the name may still be ancient, even if the
name is not.

Past, Present and Future

The idea that the names as well as the figures hiding behind them represent past, present and
future deserves some attention here because it is in certain ways problematic.

The first problem is that, while the meaning of the name Verdandi is in all sorts of ways
close to the meaning of ‘present’, Urdr means ‘fate’, not ‘past’, and likewise, Skuld means
something along the lines of ‘debt’. Admittedly, the noun skuld has a fairly wide semantic
range, but that it should encompass the concept of ‘future’ seems to be stretching it a bit far. |
am not aware that skuld is ever used in that sense, nor have I come across any occurrences of
urdr used with the meaning ‘past’.

However, it is possible that it has been the intention of the Véluspd-poet to create an addi-
tional layer of meaning to the names Urdr and Skuld by inserting Verdandi in order to lend
the three figures a collective, time-related aspect. This recasting of the names produces a con-
nection that can — but must not necessarily — be made, namely the temporal understanding of
Urdr and Skuld as, respectively, ‘past’ and ‘future’, without erasing the, so to speak, original
meanings of ‘fate’ and ‘debt’.

The second problem of regarding the norns as representatives for time is that fate and time
are not at all the same. Time is concerned about when things happen, and such chronological
concern seems to be quite different from what is meant by fate. Fate stands outside of time,
because it regards the future much as we regard the past; yet, fate is experienced over time, so
if time does not exist, one cannot experience fate. Therefore, we need time in order to have
fate. But this does not mean that they are the same thing. Fate is much more concerned about
what happens. It is not really concerned about when or why something is going to happen,
only about what will happen and the fact that it will happen.’

The recasting of fate in the chronologically orientated guise of time occurs only in Véluspd
and, insofar as it appears to rely on this poem, the recasting can be said to occur in Gylfagin-
ning, too.

The norns, however, are not the exclusive property of these two texts; we are allowed to
also consider what is said about them elsewhere.

What, then, is actually said about the norns? Several things, is the answer, and this paper
will not be able to go into detail with each individual reference. It will focus instead on what
appear to be the two most common ideas about the norns — their connection to honour and
their connection to law.

Norns and Honour

The norns occur almost exclusively in contexts involving legendary human characters, not the
Old Norse gods. Voluspa apart, the mythological poems of the Edda do not mention the norns
whereas the heroic poems account for almost half of the total number of references. Also
skaldic poems account for a substantial number of references to the norns, and it seems note-
worthy that a relatively large number of the total references place the norns in the context of
heroic action. By this is meant the type of action that makes a hero or heroine truly heroic,
situations where the protagonists prove their heroic character by acting in ways that accord
with the high standards of the strict code of honour instead of succumb to the pressure that
they find themselves under. In other words, there seems to be a tendency to make reference to
the norns exactly in circumstances that will define a person as truly heroic — or as not heroic.

* Winterbourne (2004:15-18); Bek-Pedersen (forthcoming)
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Brynhildr, in Sigurdarkvioa 5-7, blames the norns for the difficult situation she is in, being
married to Gunnarr instead of Sigurdr, as well as for the emotional turmoil this has thrown her
into. She identifies the norns as the ones who are to blame, but this does not stop her from
exacting her revenge on human beings and she proceeds to urge Gunnarr — successfully — to
kill Sigurdr. What motivates Brynhildr appears to be her sense of honour, the fact that she has
been made to break her promise to marry Sigurdr, and she embarks on a horrific revenge ex-
pedition, spreading death all around her, but all the while feeling that she is forced to do these
things and does not have a choice. Her strong sense of honour is her choice, brought about, as
she sees it, by the norns.

Helgi, in Helgakvioa Hundingsbana onnor 26, on returning to tell his valkyrja-lover Sigrin
of the outcome of the battle he has fought, finds himself having to communicate a tricky piece
of news. He says to her that: erat pér at ollo/...] gefio ‘not all is as you would have it be-
cause, although he has slain H60broddr, whom Sigriin was expected to marry but decidedly
did not want, he has also killed her father and one of her brothers. The situation is not entirely
unlike that of Brynhildr — with honour and love crossing each other in such a way that people
get caught in between the two — and Helgi says that: nakkvi nornir valda ‘the norns decided
some of this’. His message seems to be that obeying the rules of honour and, with that, the
decisions of the norns is only what is expected of a hero, no matter the emotional cost in-
volved.

Angantyr, in Hervarar saga ok Heioreks 14, makes the same type of reference to the norns
when he expresses deep regret for having slain his brother H16dr in a dispute over who should
inherit from their father. HI60r demands half of the inheritance, and Angantyr initially makes
him what he thinks is a very decent offer. But when H160r hears himself referred to as ambat-
tarsonr ‘son of a slave woman’ he regards this as an attack on his honour and sees armed re-
taliation as the only solution to the ensuing conflict. With this, the brothers end up on oppos-
ing sides and one of them kills the other, saying that ‘evil is the judgement of the norns’.
While the understanding appears to be that fate was what got between the two brothers, it
seems just as much to be questions of honour that separate them.

Gudrun, in Gudrunarhvét 13, seems to be thinking along the same lines. After she has suc-
cessfully seen her sons off, sending them to their almost certain death in avenging their sister,
she breaks into a long list of woes, describing how she, on the one hand, feels forced into car-
rying out horrible acts of revenge for the sake of honour and, on the other hand, feels tremen-
dous grief even as she does these things. She is caught in a tragic combination of what is nec-
essary in order to maintain honour and the inhumanity of doing this. For this, she is, as she
puts it, ‘furious with the norns’ grom vark nornom, emphasising once more that honour and
fate interlink closely.

A happier take on the same situation comes from Hamdismal 30 where the sons of Gudrun,
Hamdir and Sorli, have managed to kill [ormunrekkr, but are themselves about to be slain by
the overpowering force of [6rmunrekkr’s men. They have upheld their own and their family’s
honour and this is what is important to them, even at the cost of losing their own lives — they
seem almost happy with the outcome, as if contemplating a deed well done, in spite of the fact
that: kveld lifir maor ekki eptir kvid norna ‘no man lives out the evening after the norns give
their verdict’, as it is phrased. Again, the norns appear to be involved in a game of honour.

The norns, then, have a strong tendency to be associated with situations where the heavy
demands of upholding one’s honour and emotional stability cross each other. That is, when
the figures whom we encounter in Old Norse legends find themselves in situations where their
sense of honour requires them to act in ways that would otherwise be considered unaccept-
able, they often invoke the norns. They do not step down or shy away from what they feel
obliged to do, no matter the fact that certain death is frequently the outcome; instead, they
refer to this as fate and proceed to take the action deemed necessary.
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Norns and Law

Such are the contextual settings in which the norns are typically mentioned, and the great
concern that Old Norse heroes and heroines show for their reputation thus appears to interact
with their ideas about fate and destiny. Furthermore, some of their attitude to the obligations
imposed on them by honour and by fate is appears to be reflected in the vocabulary used to
describe the ways in which the norns exercise their influence.

The most common metaphor employed in such instances is a legal metaphor: norna domr
‘judgment of the norns’ turns up in several texts, Fafnismal 11, Ynglingatal 24 and Hervarar
saga 14, as a phrase for death or dying, with the rather similar kvior norna ‘verdict of the
norns’ being employed in Hamdismal 30. Not unlike such quasi-legal terminology are the
phrases: kved ek nokkvi nornir valda ‘1 say that the norns decided some of this’ in Helgakvida
Hundingsbana énnor 26 and Torf-Einarr’s wording: rétt skiptu pvi nornir ‘the norns settled it
correctly’, which he uses in a description of how he avenged his father. Certainly the wording
of Voluspa 20: pcer log logoo ‘they laid down laws’ clearly draws on an image involving law
to describe how the norns operate.

It is important to note that there is no direct linkage between norns and the law as this op-
erated in human society. Instead, the key to the legal metaphor characterizing the norns may
be that ‘law’ (court cases, juridical counselling and legal disputes) is not what the norns actu-
ally do, but that what they do is considered to be similar to this, only on a different level.

Underlying this legal metaphor seems to be a way of looking at the concept of fate as
though it were akin to some kind of law — that it was definite and unavoidable, but also that it
was there in order to help maintain society and uphold a balance between various sections of
society.

Conclusions

As mentioned, it is not possible to discuss each individual reference to the norns in a space as
short as this. Instead, the present paper has taken a more generalising approach — but the gen-
eralisations have been made on the basis of what are, statistically speaking, the notions that
are most often linked to the norns in Old Norse tradition.

The three points mentioned at the start: 1) that there are three norns; 2) that they are named
Urdr, Verdandi and Skuld; 3) that they represent Past, Present and Future, do not actually re-
flect the ideas that are most commonly presented in Old Norse tradition as it has come down
to us. Not that these three points are therefore invalid as such, but when it is clear that the ma-
jority of references to the norns are not at all concerned with these things, perhaps we should
reconsider how representative they really are.
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Asmund ¢ austrvega: The Faroese Oral Tradition on Asmund
and its Relation to the Icelandic Saga

Chiara Benati, Universita di Genova, Italy

The story of Asmund kappabani (“the Champion-Killer”) seems to have been quite successful
in the Faroe Islands. The character of Asmund — Faroese Asmundur — appears in five Faroese
heroic ballads: Grims rima (CCF nr. 52), Heljars kveedi (CCF nr. 63), Frugvin Olrina (CCF
nr. 81), Sniolvs kveedi (CCF nr. 91) and Torbjorn Bekil (CCF nr. 98), four of which — Grims
rima, Heljars kveedi, Snjolvs kveedi and Torbjorn Bekil — preserved in more than one version.
In addition to these, Asmund the Champion-Killer is also mentioned in other texts, such as
Tioriks kongs rima (CCF nr. 97), where he is presented as one of Dietrich’s warriors, or the
so-called Dvargamoy ballads (CCF nr. 6, 7, 8, 9), a large group of texts dealing with all the
three thematic cores which, in Faroese oral tradition, are connected with the character of
Sigurd: the Nibelung cycle, the Dietrich epic and the Asmund tradition itself.

The Faroese Ballads on Asmund

Grims rima

This ballad, preserved in the CCF in two different versions — A and B —, narrates the adven-
ture of Grimur, son of Hildibrand, against Asmund, a family of giants and, finally, Sigurd. At
the beginning of the text, Grimur expresses his wish to sail in search for adventure, he has a
new ship built and eventually leaves. His voyage leads him to a quiet beach where he finds
the terrible (illur) Asmund, who challenges him:

Asmundur vid sin skjeldin frida:
»Grimur, eg bjoodi ter Ut at stridal«

Fyrsta sting, 10 Grimur legdi,
Asmund burt Gr sadli hevdi.

Annan stingin legoi ta,
svor0did hinum av hondum bra.

»So kannst ta tin hestin venda,
slaa annans sverd av hendi.« (CCF 52A: st. 8-11)

They start duelling: with the first blow Grimur makes Asmund fall from his horse, while with
the second one he also loses his sword. In version A Asmund’s last action in the ballad is rep-
resented by the words he addresses to his opponent: “You can turn your horse and knock
someone else’s sword from their hand!”. In B Asmund is described while, after the duel, he is
carving evil (ramar) runes in a grassy garden.

After having met Asmund, Grimur continues his voyage in search of adventure. A storm
pushes his ship towards the shore of a land where he finds a giant. Grimur goes ashore and,
taking the sword in his hand, enters the cave where the giant lives with his family, beheads the
old giant and, after stealing gold and wealth, sails home. In the meantime the giant’s son
comes home and discovers his father’s corpse. Once he finds out who the murderer is, he
takes an iron bar on his shoulder and starts looking for Grimur, who, by that time, has reached
the hall of his residence. While he’s there drinking both mead and wine, the young giant en-
ters the hall claiming revenge for his father’s death. The two start fighting and Grimur cuts his
opponent in two pieces (7 lutir tva).
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On a sunny day, early in the morning, Grimur rides towards Hildarfjall (B: Lindarfjall),
where he meets Sigurd Sigmundarson. The two knights fight and Sigurd has the better of his
opponent. According to Grimur, this could happen only with the help of magic and runes. A
ends with this comment, while B narrates the feast celebrating their reconciliation.

2. Heljars kveedi

Heljars kveedi narrates Asmund’s quest for Heljar’s beautiful daughter, Silri. In the CCF the
text is preserved in two versions, A and B. As soon as he hears of the existence of this
maiden, Asmund has his horse saddled to ride to Heljar’s. He reaches the palace gate, which
is protected by some white bears, kills the animals with his sword and pronounces some
magic words (runir) to put to sleep the snake further protecting the threshold. In this way, he
is able to enter the hall. He immediately declares his wish to marry Heljar’s daughter. The
landlord wants Silri herself to decide about her future, since she’s not easy to rule. After three
days in the hall, Asmund hasn’t been able to see the girl yet. He, therefore, decides to change
strategy and ask for the help of other warriors. Hildibrand, his son Grimur and Virgar the
Strong accept to come to the palace, but none of them succeeds in seeing the maiden. Then
Asmund invites Sigurd, who following Nornagestr’s advice brings along his good sword and
helmet. On his way towards Heljar’s, Sigurd meets an old man, who offers him a new sword
able to cut the hardest stone. He also tells him how to face both the white bears at the gate and
the snake. In this way, he reaches the hall where the other warriors sit around the table. After
five days, Silri finally appears in the room. Asmund makes his marriage proposal, but she
strongly refuses. He then suggests organizing a tournament: Virgar fights against Grimur and
Sigurd against Asmund. Being in trouble against Sigurd and fearing Virgar and Grimur might
attack him as well, Asmund finds a diversion heading towards the house of a dwarf living in
the neighborhood. They attack, defeat him and steal his gold. When the warriors are satisfied
with the battle, they all come back home:

Arla um morgunin, sélin skin,
ta foru kempur hver til sin.

Onga jomfri Asmundur vann,
hann helt so aftur 4 Sudurland. (CCF 63A: st. 103—104)

And Asmund returns home alone, without any maiden.

3. Frugvin Olrina
In this ballad, too, the quest for a beautiful girl is narrated. In a castle on a mountain live two
maidens, Ingibjerg and Olrina. Once Grimur hears that, he rides towards the castle, where
Ingibjerg yields to him. In the meantime, Virgar Valintsson sends a messenger to Olrina. The
messenger reaches the castle and delivers the letter containing Virgar’s marriage proposal.
Olrina refuses, saying that Virgar has already hundreds of maidens in his castle to have fun
with and doesn’t need her. In the following fight Geyti, Virgar’s messenger, confronts the
maidens’ father and defeats both him and two of his men. He, then, takes all the gold and sil-
ver he can find and leaves the castle, where the two girls sit alone. Hearing that, Sniolvur de-
cides to follow and kill him. Once Geyti is defeated, Sniolvur rides to the castle.

Thinking the castle and the girl are unprotected, Asmund wants to take advantage of the
situation and find a new mistress there:

Asmundur kom so sidla 4 degi
vid sitt buigvid sverd:
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»Nu skal eg meer frillu kjosa,
deydur er hovudleysur herur.« (CCF 81: st. 49)

Actually, the castle is not unprotected, but rather full of spells and magical ties, which Sniol-
vur uses to bind Asmund:

Borgin var innan vid mentir full,
leinkjur, linur og garn,

Sniolvur spenti streingir upp,

Asmund fastan i jarn. (CCF 81: st. 50)

Bound to an iron bar, Asmund asks Sniolvur for mercy, is freed and can return to Selgjaland.

In the meantime Geyti, wounded, reaches his master Virgar and reports both on his mission
to Olrina’s and on his fight against Sniolvur. Virgar decides, therefore, to go personally to the
castle. Olrina meets him in front of the door and challenges him saying nobody in the world
dares fight against Sniolvur. Hearing these words, Virgar cannot but invite Sniolvur to duel.
Sniolvur is defeated, Virgar escorts the sad Olrina to the castle and proclaims peace for both
farmers and criminals. The ballad ends by saying that Olrina finally entered a nunnery and
that she and Virgar are both saints in Heaven.

4. Torbjorn Bekil

This ballad, preserved in six different versions, narrates the adventure of Asmund against the
troll Torbjern Bekil to avenge the damage he has caused to Halga’s farm. Unable to kill the
troll by herself, Halga goes to Asmund and offers to marry him:

»Eg havi farid um fsland alt

kristid 1i0 at kanna,

vida man mitt Iyti fara,

sjalv bidi eg maer mann.« (CCF 98A: st. 47)

She has travelled all over Iceland to meet Christian people and is looking for a husband, but
she won’t sleep with Asmund before he crosses his sword with Bekil:

» [...] Hvar er Asmundur, sonur tin,

eg geri tad ei at loyna?

Hann kemur ei i song vi0 maer

fyrr enn odd vid Bekil royna.« (CCF 98A: st. 50)

Asmund’s mother gives him coat, sword and armour. So equipped he is ready for the fight, he
goes to Halga’s and accepts her proposal. In the meantime, Torbjorn sends a messenger to
Halga’s. When he comes back, he reports having seen a tall man kneeling in front of her.
Wondering who this mysterious man could be, Torbjern suggests he could be an “ashman”
(oskudélgur)' and asks fifteen of his men to go against him. They attack Asmund without
success and are all killed. Seeing that his warriors don’t come back, Torbjern gathers his fam-

! As pointed out by Conroy (1978: 41), the original protagonist of this ballad couldn’t possibly be the same As-
mund we meet in the Icelandic saga and in the saga-related Faroese ballads of the Asmund cycle. Assuming the
existence of two different characters named Asmund — Asmund #/li or ungi and Asmund kellingarson — it is
possible to explain how a robber and rapist like Asmund i//i could be asked for help against a troll by a maiden.
The nickname kellingarson, “son of a witch, or of a female troll” (Poulsen & al. 1998: 576), with which Asmund
is usually referred to, originally indicated only the positively connotated Asmund we find in Torbjorn Bekil, but
after the confusion of the two characters it became common in the ballads dealing with Asmund illi’s adventures
as well.
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ily to ask for help and advice. The giant Rani, his relative (fieendi), offers to fight against As-
mund with his right hand bound. They duel bitterly until Asmund is able to cut Rani’s stom-
ach down to the navel. The same destiny is shared by Gyrdilin and Atli, who wanted to
avenge the death of their relative. Finally Torbjern himself challenges Asmund: He is killed
and, after him, his mother and his sisters as well.

Tired and wounded Asmund can go back to Halga:

Tad var Asmundur kellingarson,
fellur upp 4 sini kne,

medan hann tad vana viv

til ektar festi seer. (CCF 98A: st. 183)

They get married and live happily ever after:

Drukkid vard teirra bradleyp,

katt var teirra liv,

foru so badi i eina song,

Asmundur og hans viv. (CCF 98A: st. 184)

5. Sniolvs kveedi
According to de Boor (1920: 214), this text represents the oldest and possibly the original
Faroese version of Asmund’s story. Certainly this ballad and, in particular, one of the twelve
versions preserved in the CCF, B (447 stanzas divided in seven teettir) — which I will analyze
in this study — constitutes the longest and most complete witness of the reception of the As-
mund matter in the Faroe Islands.

The first part of version B — Rana tattur — tells the story of Hildibrand’s Brautwerbung.
Sitting in armour on his golden chair, Hildibrand asks his men if any of them knows a maiden
deserving to become his wife:

Hildibrand setst i gyltan stol,
kleeddur i brynju bla:

»Hvar vita tit so veena jomfra,

meer er sami at fa?« (CCF 91B: st. 4)

One of his men — his messenger — starts speaking of the daughter of Olav of Uppland, the
beautiful Silkieik, whose face shines like the brightest spring sun:

»[...] Hun ber ikki bleika bra

undir sinum gula hari,

heldur enn tann fagrasta summarsol,

10 fagurt skin um vario.« (CCF 91B: st. 8)

After hearing these words, Hildibrand leaves immediately for Uppland. In the meantime Rani
is heading to Olav’s to conquer Silkieik. Once he is there, Rani asks the girl to follow him to
fsansland. Silkieik replies that she is already betrothed to another man, whose name she re-
fuses to tell. Instead of naming him, she calls for her brother, Sniolvur, who challenges Rani
to a duel.

Before the fight takes place, another knight in blue armour is seen riding towards the cas-
tle: Hildibrand. He enters the hall, goes to Silkieik and asks her to follow him to Selgjaland.
Her answer is positive: this is the knight she is betrothed to and whom she loves. In the duel
which follows Hildibrand defeats and kills Rani. Not knowing which of the two opponents
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has died, Silkieik sends her brother Sniolvur to the battlefield to check it out. Hildibrand
doesn’t know he is his future brother-in-law and attacks him. Sniolvur is quick enough to find
a shelter, so that Hildibrand gives up the fight and reaches Silkieik. They get officially en-
gaged and move to Brandavik.

At Christmas Hildibrand and Silkieik invite some nuns who predict that their son — a brave
warrior who will hardly find his equal — will fall under his father’s sword. Hearing this proph-
ecy, both Hildibrand and his wife are deeply shaken: while Silkieik wants Hildibrand to de-
stroy his sword, he prefers to sink it in the sea, so that nobody can find it:

Hildibrand sigldi for Heljar nordur,
tad var mest av sut,

hann tok sin gylta, bitra brand

og varpar i havid ut. (CCF 91B: st. 86)

In Sniolvs tattur Sniolvur’s Brautwerbung is narrated. Wishing to find a girl deserving to
marry him, Sniolvur asks his mother for advice. When she suggests he should take a maiden
from Uppland, he answers that none of them can sleep in his arms and that he wants to con-
quer the daughter of the duke of Brunsvik. He has a new ship built and sails towards the
duke’s land. Seeing him coming, the duke sends Sigurd to the beach to kill him. As soon as he
sets foot on land, Sniolvur expresses his wish to conquer the duke’s daughter, Adalles. The
girl enters the hall and falls immediately in love with Sniolvur. She, therefore, accepts to fol-
low him to Uppland to marry him. After their wedding has been sumptuously celebrated, one
night Adalles wakes up from a strange dream: her husband was fighting against a knight who
eventually cut off his head. His name was Asmund.

The third part of the ballad, Golmars tattur, focuses on Asmund’s search for Hildibrand’s
sword sunk in the sea. Having been told of the existence of this extraordinary weapon,
Asmund leaves for Gantarvik. There he meets duke Golmar who asks him what the reason for
his journey is. Asmund replies that he wants to seduce the beautiful Ingibjerg, Golmar tries to
resist, but is taken away by force, while Asmund obtains the object of his desire. The day after
he forces Golmar to accompany him and to show him the very spot where Hildibrand sank his
weapon. He dives repeatedly and finally finds it. With his new sword in hand Asmund kills
Golmar and returns home together with Ingibjerg.

Hildibrands tattur echoes the description of the fight between Asmund and Hildibrand at
the end of the Asmundar saga kappabana. The duel’s outcome is, however, different, since
the battle doesn’t end with Hildibrand’s death, but with Asmund returning home naked after
Hildibrand has cut in two pieces his armour:

Hildibrand gav so stort eitt hagg
av so miklum mooi,

klyvur brynju av Asmundi,
hann nakin eftir sto0.

[...] Asmundur snudist hadan burt

baedi vio sut og sorg,

gladur sndist Hildibrandur

aftur i sina borg. (CCF 91B: st. 267, 270)

In Virgars tattur, Asmund fights against Virgar Valintsson. After forging a new silver armour,
Asmund sends a messenger to Virgar to challenge him to a duel. Before answering, Virgar
listens to the girls living in his castle, who foresee his defeat on that very day. Sure that no-
one can — fairly — hurt him while on Skemming, Virgar leaves the hall and reaches the battle-
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field. He is definitely stronger, but Asmund knows magic and, in this way, is able to hit his
opponent between the ribs and the shoulders. It will take a while before he’s healed and can
return to his golden castle, where he probably still is.

The same narrative scheme of the challenge (German Herausforderungsschema) is present
in the sixth part of the ballad, Asmundar tattur, where Asmund encounters Sniolvur. This time
the challenge to the strong warrior is determined by Asmund’s wish to seduce his wife,
Adallgs. Sniolvur is killed in the duel and Asmund rides with his victim’s head to the latter’s
castle. Seeing him riding towards her, Adalles understands immediately that this knight is not
her beloved husband. When Asmund tells her he wants to seduce her, she repulses him, say-
ing she won’t have any other man after Sniolvur and adds that Asmund could defeat him only
by employing magic. He, then, shows her Sniolvur’s head, her belt goes into pieces and her
heart is broken.

Grims tattur begins with Asmund out at sea asking if any warrior is still alive. From that
moment on his name is changed into kappabani.* Hearing of the existence of Grimur, a war-
rior against whom nobody dares fight, he sends him a messenger to invite him to fight. The
news that Asmund has already killed Sniolvur scares Grimur, who doesn’t want to encounter
a warrior using witchcraft. He, therefore, offers him the armour of fifty warriors, but refuses
to duel with him. Asmund goes, then, to Oddur the Strong and tells him that one particular
warrior in the wood doesn’t want to encounter him. Both Oddur himself and his relative {vint
offer to go and fight against Grimur, who eventually defeats and kills them. Since Grimur still
refuses to duel with him, Asmund goes to Hildibrand’s, where Silkieik is telling her husband
what she has dreamt: he was fighting with his own son, unseated him and cut off his head.
Hildibrand reassures her saying that his sword is lying in the deep of the sea. When Asmund
enters his house and explains to him that he cannot defeat a dangerous warrior because he
refuses to encounter him personally, Hildibrand offers to fight against him if he can borrow
Asmund’s sword. Grimur and Hildibrand meet on the battlefield and duel until the
unsuspecting father cuts his son in two pieces. Wishing to know who this valiant opponent is,
Hildibrand asks for his name and discovers that he is his own son. He throws away the sword
cursing the stomach and bones that have picked it up from the sea. The ballad ends with this
remark:

Satt er tad, 10 talad er,

so er greint ifra,

eingin ger at fortvinast,

hvat nornur leggja a. (CCF 91B: st. 447)

No-one can change what the Norns have devised.

Icelandic and Faroese Asmund

As appears from the account given above, the Faroese ballads on Asmund preserve a version
of Asmund’s story diverging in many respects from the Icelandic Asmundar saga kappabana.
These divergences concern both the plot and the characterization of the protagonist, Asmund.
In the first chapter of the Icelandic saga the genealogy of the two protagonists, Hildebrand
and Asmund, is presented together with the story of the two swords forged by king Budli’s
guests Olius and Alius, one of which will be fatal to Hildebrand in the dramatic climax of the

? This nickname only occurs in another Faroese ballad, Dvorgamoyggin fagra or Dvorgamoy II (CCF nr. 7),
where stanza 53 of version B and C says: “Tad er Sjurdur Sigmundarson, / hann situr 4 baki Grana: / » Asmundur
ber eitt heidursnavn, / teir kalla hann kappabana.«” Elsewhere, Asmund is usually referred to as kellingarson.
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narrative. None of the Faroese ballads reports this antecedent: in Sniolvs kveedi the first time
we meet the sword it is already in Hildibrand’s possession and we only discover it has some
peculiarity when the three nuns — who were probably originally the three Norns — foresee it
will cause Grimur’s death.

This is, in fact, another striking difference between the saga and Sniolvs kveedi: in the
Faroese ballad the dramatic climax is not represented by a fratricide, but by a paternal filicide,
with an unaware Hildibrand killing his own son, Grimur. The family drama of a father fight-
ing against his offspring and finally killing him is reminiscent of the Old High German
Hildebrandslied and is hinted at in both the stanzas inserted at the end of the saga and known
as Hildibrand’s Death Song:

Stendr mér at h6foi hlif in brotna,

eru par taldir tigir ins atta

manna peirra, er ek at mordi vard.

Liggr par inn svasi sonr at hofoi,
eptirerfingi, er ek eiga gat,

oviljandi aldrs synjadak (Detter 1981: 99).

and in the passage of the saga, where Hildebrand’s fury is described: “En i vanstilli pessu er 4
hénum var — pa sd hann son sinn ok drap hann pegar” (Detter 1891: 98). According to
Halvorsen (1951: 15), the author of the written version of the saga derived this piece of
information from the death song, without properly understanding which episode was alluded
to.

The tragic epilogue of the saga is announced in the first chapter by Olius, the sword maker,
who curses king Budli saying this will cause the death of his grandson: “Hann segir: jarngott
er sverd, enda munu ni ndckur forfoll aliggja til hamingjubrotz, pviat pat mun verda at bana
inum gofgustum braedrum, dottursonum pinum” (Detter 1891: 82). In the Faroese ballad
Grimur’s death is first prophesied by the three nuns invited by Hildibrand at Christmas and
then recalled by Silkieik’s premonitory dream.’

Another fundamental difference between the two texts is represented by the connotation of
the protagonist. In fact, if in the Asmundar saga all actions and military enterprises carried out
by Asmund find their explanation both in the political logic of territorial expansion and in the
wish to protect and avenge his own or his allies’ sovereignty, in Sniolvs kveedi Asmund is de-
picted as a robber and rapist who chooses his victims arbitrarily, following a sort of animal
instinct. Even his repeated successes on the battlefield cannot be fully ascribed to his skill and
valour, but rather to the use of sorcery he had probably learnt from his mother, a notorious
witch, as it is frequently hinted at:

»Sniolvur var min modurbrodir,
hans liki kann ikki finnast,

tad var alt vid illgerningar,
hann mundi sigur vinna.

Hann hevur att se&er moour ta,
ein er verst i land,
hon hevur manga raska kempur

3 In version A of Sniolvs kveedi only the premonitory dream is present and Hildibrand himself has it: “Hildibrand
vaknar & midjari natt, / hann sigur sin dreym so bratt: / »Undarligt hevur fyri meg borist / alla hesa natt.« //
Hildibrand so til orda tok, / i let seer vikja: / »Mer tokti, sum mitt géda sverd / var komid fra havsins dypi. //
Meer tokti, eg reid 4 grenum velli / vid so litid trd, / har kom Grimur, sonur min, / eg hegg hans hevur fra.« (CCF
91A: st. 158-160).
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lagt for eiturgrand. [...]« (CCF 91B: st. 354-355)

Asmund’s familiarity with magic is also attested in other Faroese ballads, such as Grims rima
B, where he is depicted while carving some runes or Heljars kveedi, where he pronounces
some magic words to put to sleep the snake protecting the threshold of Heljar’s palace. Arbi-
trariness of military action and brutal attitude towards women are distinctive features of As-
mund in all Faroese ballads, except Torbjorn Bekil. Here he has the positive connotation of
the hero fighting to protect Halga who has been attacked by the terrible troll. The scene of
Halga going to Asmund’s and asking him to avenge her father’s death parallels — in the saga —
the sister of the dukes of Saxony complaining about Hildibrand’s tyranny, so that Asmund
moves against him to protect her and her country.

Similarly, the stanzas narrating how Torbjern Bekil sends his warriors to fight against As-
mund who reproaches him with instigating other warriors to fight, instead of encountering
him personally echo this passage of the saga: “P4 melti Asmundr: fyrir hvi hleypir Hildi-
brandr it ménnum sinum, en sitr heima sjalfr ok etr & mik smamenni?” (Detter 1891: 97).

However, only part of the narrative material employed in the Faroese Asmund ballads
finds a correspondence within the Asmundar saga kappabana. Apart from the above-
mentioned parallels between the saga and Torbjorn Bekil, Grims rima, Heljars kveedi, Frugvin
Olrina and Torbjorn Bekil itself narrate a series of adventures involving Asmund — as well as
other famous warriors, such as Sigurd or Virgar Valintsson — and having no connection with
the events portrayed in the Icelandic saga. The same can be said for the Dvargamoy ballads or
for Tioriks kongs rima. Even in Sniolvs kveedi only three teettir (Rana tattur, Golmars tattur
and Grims tattur) correspond to the saga, while all other parts are but the obsessive and for-
mulaic repetition of the same narrative scheme resulting from the combination of the Braut-
werbungs- and the Herausforderungsschema: wishing to seduce the one or the other beautiful
girl, Asmund challenges their guardians who are usually stronger than he is, but are humili-
ated when not put to the sword. Only once, against Hildibrand, is he defeated and left naked
with his armour cut into pieces, but this humiliation simply represents one of the motivating
forces of Asmund’s later military enterprises. On the whole, Sniolvs kveedi moves from the
antecedent constituted by Hildibrand’s successful quest for Silkieik and the prophecy about
their son’s destiny and, in a sort of spiral movement determined by the incremental repetition
of the duel sequences, culminates in the filicide committed by Hildibrand. The continuous
repetition of both narrative sequences (not only attempted seduction, challenge and fights, but
also premonitory dreams) and poetic formulae helps giving unity and cohesion to the ballad,
which despite various ellipses and inconsistencies, appears quite well-structured in compari-
son to other Faroese kveedi.

Concluding remarks

In this study I have analyzed the reception of the Asmund story in the Faroe Islands in order
to get the most accurate possible image of the development of both the characters and the plot
of the Icelandic Asmundar saga kappabana on its way east.

On the basis of the results of this analysis, it is possible to agree with de Boor (1920: 214
and following) and exclude that Sniolvs kveedi derives from the saga in the form we know it.
On the other hand, the remark on the unavoidability of the fate devised by the Norns in the
last stanza of the ballad and its correspondence with some of the Latin lines inserted by Saxo
in his account of Hildigerus’ death® don’t seem to be sufficient for assuming Sniolvs kveedi
derives directly from Saxo’s Gesta Danorum, since allusions to the Norns are not infrequent

* “Sed quaecunque ligat Parcarum praescius ordo, / Quaecunque arcanum superae rationis adumbrat, / Seu quae
fatorum serie praevisa tenentur, / Nulla caducarum rerum conversion tollet.” (Olrik — Raeder 1931: 204).
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in Faroese oral poetry (Halvorsen 1951: 17). In addition to this, the confusion between nornir
“Norns” and nunnur “nuns”, which has evidently taken place in Rana tattur, indicates, in my
opinion, that the final reference to the Norns is perceived as purely formulaic and is in no way
put into relation with the events previously narrated.

As suggested by Halvorsen (1951: 50), Sniolvs kveedi could be derived from another form
of Asmund’s narrative material. In this version the character of Asmund has a strongly nega-
tive connotation: he’s a robber and a rapist, who doesn’t fight fairly, but achieves his victories
with the help of witchcraft. The transformation of his mother into a witch or female troll (kel-
ling) must have taken place once Faroese oral tradition had lost the consciousness of Hildi-
brand and Asmund being half-brothers. After this detail had been lost, there was no more mo-
tivation for the dramatic climax, since the death of either opponent wouldn’t have constituted
a family tragedy. At this point, Sniolvs kveedi was probably newly contaminated with the old-
est epic nucleus on Hildibrand and family tragedy was reintroduced in the tradition in the
form of paternal filicide.

Over the centuries in which the ballad survived in a purely oral dimension, this narrative
core was expanded through the insertion of new adventures, roughly corresponding to the
various feettir composing the ballad. These were concluded in themselves and could probably
be sung and danced to separately. Such a complex narrative was very likely to entertain
Faroese people for several kvaldsetur (Wylie 1987: 43 and following) in a row, not too dis-
similarly from today’s TV-dramas and soap-operas. These expansions — some of which, as
Hildardalstrid, appear to be quite late — are often originated by Asmund’s sexual desire and
contribute to increase, especially in a serialized performance, the tension towards the dramatic
epilogue of the story. Some of these additions are completely new compositions, while some
are the result of the incorporation of characters and events from originally separate traditions
into this particularly successful cycle (Conroy 1978: 38 and following).

Asmund’s attraction for women plays a fundamental role in the other Faroese ballads
where he appears and which, apart from the case of Torbjorn Bekil, don’t show any corre-
spondence with the Icelandic saga. In the majority of these texts, Asmund is simply a warrior
(usually on the quest for a beautiful girl), who often shares his adventures with other famous
heroes, such as Sigurd, Virgar Valintsson or Dietrich of Bern.

Since both the Icelandic saga and the Faroese ballads had been transmitted orally for centu-
ries before being fixed in the form which has come down to us, it is impossible to reconstruct
the exact course followed by the Asmund story on its way east, towards the Faroes. However,
I have tried to demonstrate, that once it had reached the Islands, the Asmund story, far from
having a linear development, was repeatedly altered as a result of the loss of original details,
of the insertion of new narrative material or of the contamination with other heroic traditions.
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The ‘Other’ and the Noble Heathen: Ambiguous
Representations of Grettir and Finnbogi

Lisa Bennett, Flinders University, South Australia

In Chapter 38 of Grettis saga Asmundarsonar, there is a significant episode in which Grettir
begrudgingly agrees to swim an icy channel and retrieve fire for his freezing shipmates.'

Grettir burst into the house, unaware who was inside. By the time he reached land his cowl was
frozen stiff, and he looked frighteningly huge, like a troll. The people inside were startled and
took him to be an evil creature. They struck at him with everything they could lay their hands
on. A great scuffle ensued, and Grettir warded off the blows with his arms. Some of the men
struck him with blazing logs and the fire spread all over the house. Then he managed to leave
with the fire and returned to his companions. They lavished praise on his exploit and his brav-
ery, and said no man was a match for him. The night passed, and the crew felt they had been
saved when they had the fire. The weather was fine the next morning, and the merchants woke
up early and made ready to sail away, saying that they would go and find the people who had
made the fire, to find out who they were. They unmoored the ship and sailed across the channel,
but instead of finding the hut they saw a great pile of ashes with human bones inside, and felt
certain that it must have burned down along with everyone inside it. They asked Grettir whether
he had caused this mishap, and called it a pernicious crime. Grettir said what he had suspected
had come true, that they would reward him badly for fetching the fire, and said it was a bad
thing to help dishonourable men. Grettir suffered greatly for the incident, because wherever the
merchants went they said that he had burnt those men in their house. [...] [Grettir] became so
despised that no one wanted to have anything to do with him. (CS1I:111)

Scholars approach this fire-fetching episode from several different angles. Much criticism
focuses on Grettir’s swimming prowess, here and elsewhere in Grettis saga, as a parallel to
Beowulf’s swimming contest with Breca (Puhvel 1971:277-8; Jorgensen 1978:55-6; Went-
ersdorf 1975:146-7). Other studies view Grettir’s encounters with supernatural beings, par-
ticularly Glamr, as the cause of his persistent ill fortune and eventual downfall (Cook
1989:239; Poole 2004:6). From this perspective, Glamr’s curse — “henceforth outlawry and
killings will fall to your lot, and most of your deeds will bring you misfortune and improvi-
dence” (CS 11:107) — can be held accountable for Grettir’s killing of Périr and his family as
described above. Finally, and most importantly for this discussion, there is the scholarly opin-
ion that the burning-in is an ‘accident’ resulting from Grettir’s ill fortune. Scholars defend
Grettir’s actions by saying he performs a good deed in fetching fire for his companions; he is
generally seen as behaving ‘heroically’ in this passage (Hume 1974:476; Pencak 1995:8;
Bragg 2004:246-7; Poole 2004:15; Hawes 2008:31, 36) or it is assumed that his failure to
undergo the ordeal condemns him to outlawry (Hamer 2008).

However, if Grettir is to be considered a hero then he is a hero out of his time, as Kathryn
Hume argues: “Grettir’s stormy relations with society gain immeasurably in importance when
viewed not just as the result of personal quarrelsomeness, but as reflecting a clash between
two sets of values [...] both of which have merit but which cannot really coexist” (Hume
1974: 485-6). In other words, Grettir’s heroic aspirations are modelled on pagan virtues that
have no place in post-Conversion Iceland. More to the point, although I largely agree with
Hume’s stance, in this paper I would like to argue that Grettir is remembered in a negative

! Unless noted otherwise, all English translations of Grettis saga Asmundarsonar are Bernard Scudder’s from the
Complete Sagas of Icelanders series; hereafter cited (CS IL:pp.). All English translations of Finnboga saga
ramma are John Kennedy’s from the same series; hereafter cited (CS IIl:pp.).
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light in this saga, not only because he demonstrates outdated heroic qualities — such as a pro-
pensity for fighting to resolve disputes instead of using cunning or for battling with vikings
(Hume 1974; Hume 1980:11; Bennett 2008) — but because, even though he is one of the only
central characters in the [slendingaségur to live his entire life in the Christian period, Grettir
i1s guilty of committing a burning-in. Grettir’s intentions in fetching the fire are irrelevant
here; what is important is the implication that Grettir has performed a deed that, in Christian
terms, is no longer acceptable. Although many scholars describe this burning-in as an ‘acci-
dent’, and indeed the passage can be interpreted in this way, we nevertheless get the impres-
sion that Grettir is guilty of committing the ‘pernicious crime’ his companions accuse him of
because of his ambiguous characterisation.

As I have argued elsewhere, the ‘burning-in’ motif, which depicts the incendiary killing of
victims trapped within their own homes, frequently appears in both pre- and post-conversion
periods in the Sagas of Icelanders and the Sturlunga saga compilation (Bennett 2007). The
treatment of this motif seems to reflect how the saga compilers wanted to perceive their an-
cestors, rather than how historical events might actually have unfolded. For instance, the pat-
tern of burnings seems to indicate that remote ‘pagan’ characters were able to commit burn-
ings of epic proportions without incurring any serious repercussions in the saga narratives. By
contrast, late pagans, whose stories appear in the period immediately preceding the year 1000,
were frequently portrayed as innately anticipating Iceland’s acceptance of Christianity
(Lonnroth 1969; Stromback 1975:23; North 1991; Jochens 1999a:621; Tulinius 2000:253),
even though such behaviour and such supernatural awareness of Iceland’s conversion is his-
torically illogical. We find, therefore, that many planned burnings are thwarted in sagas de-
picting late tenth century events, which suggests the society’s growing reluctance to accept
burnings even though major characters still propose them. Moreover, once the storylines
move beyond the year 1000, only two successful burnings occur in the Sagas of Icelanders:
Grettir’s ‘accident’ and the burning of Njal. Several important figures in the Sturlunga saga
compilation propose burning-in as the solution to ongoing feuds, but when these burnings are
not thwarted, the victims are few and the perpetrators are considered rather despicable charac-
ters. In this way, although such perceptions may be historically inaccurate, the impression we
get is that through the recurrent use of the burning-in motif, saga writers were able to incorpo-
rate their pagan ancestors into their Christian world without condemning them wholly for be-
haviour that is seen in Christian terms as completely unacceptable — by the same token, they
were able to paint Christian burners as solitary, pagan, bestial ‘Others’ (cf. Aalto 2006), as is
the case with Grettir.

Comparing Grettir’s burning-in episode to an almost identical sequence of events in
Finnboga saga ramma — which was written in the early fourteenth century, well before Gret-
tis saga’s composition (/B II 1993:42; Hawes 2008:25; cf. Hamer 2008:21) — sheds much
light on this argument. Like Grettir, Finnbogi is caught out at sea in inclement early winter
weather. His ship is dashed to pieces on the rocks — but because Finnbogi is depicted as a for-
tunate character in his saga, he survives the crash and makes his way to shore. Parallels be-
tween Finnbogi and Grettir’s situations are impossible to miss at this point in the narrative:

It was then dark night and neither frost nor wind was in short supply. All his clothes froze on his
body, and the snow storm was intense. [...] When he had been walking for a while he noticed
the smell of a fire, and a little after came to a large and impressive farm [...] where he heard
many people inside. They were sitting by fires. (CS 111:231)

Both characters set out by themselves to seek fire and, as William Ian Miller argues, “Soli-
tariness was always ground for suspicion. Being alone gave one the option of holding one’s
own counsel and thus the option to be a thief or a murderer, a secret killer [...] Only in the
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rarest of circumstances in the sagas does a man of good character and intention go somewhere
alone” (1990:102). In this episode, Finnbogi should be as open to suspicion of solitariness as
Grettir is in his saga, yet the events in Finnboga saga unfold in a very different way.

In Finnboga saga we are presented with one of the rare circumstances “where a man of
good character and intention” goes somewhere alone. The promise of a warm fire lures
Finnbogi to a farmhouse filled with people, much as it does Grettir. However, considering it is
night time and he, like Grettir, is an enormous man — so “apprehensions of a veritable frost
giant would be fully understandable” as Poole observes (2004:7) — Finnbogi’s behaviour is
beyond reproach. He openly approaches the farmhouse, and knocks at the door three times:

He knocked at the door, and a man spoke, asking one of the servants to answer the door. They
replied that they did not care though the hammering went on all night. Finnbogi knocked a sec-
ond time, more loudly. The man asked them to open the door. They replied that they would not
do so, even if a troll beat on it every night. Finnbogi struck a third time, so hard that everyone
was startled. (CS 111:231)

The farmer disparages his servants’ objections and answers the door himself, at which point
Finnbogi introduces himself as the son of Asbjorn and as an Icelander (CS I11:231). Despite
the possibility that a ‘troll” might be at their door, the significance of which will be discussed
further below, the farm’s inhabitants are only startled by Finnbogi because of the strength and
volume of his knocking. All of the elements for disaster are present in this episode: it is night;
Finnbogi is alone and thus open to all of the negative connotations solitariness carries; there is
a house full of people a roaring fire ready to scorch them all. Yet, despite the potential for a
burning-in to occur in Finnboga saga, nothing of the sort happens. Instead, Finnbogi acts rea-
sonably and respectfully, just as one would expect a Christian character to behave — regardless
of the fact that Finnbogi has yet to be converted to Christianity. As a result, he is invited in
from the cold and “Everyone’s attitude towards him was very cheerful” (CS 111:232).

By comparison, when Grettir approaches a farmhouse in almost identical circumstances,
we get the impression that he is behaving as a thief or a secret killer. He is enlisted to seize
fire for his companions, but ends up committing a burning-in; even worse, when he is directly
asked about the burning, Grettir refuses to take responsibility for his actions and publish his
crime. In his analysis of the laws referring to theft in Gragas, Theodore M. Andersson points
out the difference between a rdnsmadr ‘robber’ and a pjofr ‘thief” (1984:497). Robbery in-
volves the open seizure of property, and results in full outlawry if the perpetrator is prose-
cuted; whereas a thief, who is also condemned to full outlawry if discovered, disgracefully
commits his crime in secret. Similarly, the penalty for murder, and “it is murder if a man
hides [a killing] or conceals the corpse or does not admit it” (Gr I 1980:146), is outlawry. Al-
though the punishment for all of these offences is the same, there is a significant social and
legal stigma attached to the act of thievery and secret killing, as Andersson notes: “If a man
took something by force and used it openly, his conduct was less reprehensible in the eyes of
the law than if he took it in secret and continued to hide it” (1984:497). In this episode, Grettir
may be seen as seizing Porir’s fire, since his companions encourage him to do so, but he
steals Porir’s life when he does not confess about the burning-in: in other words, he commits
murder. In addition, Grettir is aligned thematically with his pagan great-grandfather, Onundr
tréfotr, who commits a mass burning-in in the opening section of Grettis saga (CS 11:56;
Hume 1974:479; Hawes 2008:22-3). Thus, Grettir’s behaviour — in his approach to the farm-
house, in his being involved in a mass burning, and in his failure to publish his crime — puts
him on the same semantic level as thieves, murderers and pagan mass-burners, all of which
highlights his non-Christian tendencies.
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Unlike Finnbogi, who introduces himself and makes his lineage clearly known, Grettir is
cast as an ‘Other’ in this fire-fetching episode. The only declaration we get of Grettir’s iden-
tity in this sequence is that he is a troll, and he certainly behaves like one. The word ‘troll’ is
also used when Finnbogi knocks at the farmhouse door: the servants say that they will not
answer it “even if a troll beat on it every night.” But since Finnbogi acts like a reputable man,
most notably by speaking instead of barging in unannounced, it soon becomes obvious that
we are not intended to equate him with trollishness. A similar example, as Richard North ar-
gues, occurs when Egill is about to give himself up to Eirikr Blodox in Egils saga.

A servant goes in and announces him:

‘madr er hér kominn ti fyrir durum,’ segir hann, ‘mikill sem troll.’

‘There’s a man come here standing at the door outside,” he says, ‘as big as a troll.” (/F II 178,
ch.59) With proverbial humour Egill is made a living example of the expression troll fyrir du-
rum, a ‘liability’, and yet in the weakening of his stature from purs [ogre] to troll, the author
also seems to made [sic] him more human than his father. (1991:148)

Like Egill, Finnbogi goes through the right channels: he approaches the door and is human-
ised as a result, despite his potentially frightening appearance. When Bardr, the owner of the
farm, realises who Finnbogi’s father is he says, “I expect to find the wolf where I see his ears”
(CS 111:232); yet while the words ‘troll” and ‘wolf* are used around Finnbogi, there is no indi-
cation that these terms refer fo him as a character. There is potential for Finnbogi to be inter-
preted as a ‘troll” or ‘Other’ in this episode, but his behaviour prevents us from seeing him as
such.

By contrast, Porir and his family believe Grettir is a troll fyrir durum (literally, ‘a troll,” as
well as the proverbial ‘liability’), which explains why they react so violently against his intru-
sion. There seems to have been a tradition about Grettir’s trollishness that predates Grettis
saga. For instance, in the opening passage of Fostbredra saga, written in the late thirteenth
century (/B 11 1993:42), we learn:

He was an outlaw at the time, and wherever he went he managed to have people give him what
he wanted. However, what Grettir called gifts would not have been regarded as such, or so read-
ily given away, had people not felt that they had a troll on their doorstep. It was this that eventu-
ally led to the farmers gathering their forces, capturing Grettir, condemning him to death, and
building a gallows on which they intended to hang him. (CS 11:329-30)

Elsewhere in his own saga, Grettir is referred to, or treated as, as a troll (Hawes 2008:36).
Moreover, he is consistently associated with the marginal elements of the Icelandic world in
which trolls belong. First and foremost, he becomes a permanent outlaw — one of the utilegu-
menn (‘out-lying men’) — after he commits the burning-in. Kirsten Hastrup explains, “[t]his
category differed from the category of skogarmenn (outlaws, ‘forest-men’), in that it was [...]
labelled ‘mythological’ [...] [it] was used as a designation of any who left ordinary human
company [...] Later, in Iceland as well as Norway, the notion attained a more ‘wicked’ mean-
ing, including outlaws and non-humans” (1985:142). In addition, Grettir adopts the name
‘Gestr’ for some of his (mis)adventures, which means ‘stranger’ as much as it can mean
‘guest’ (Heinrichs 1994:50—1) and his most powerful confrontations are against supernatural
or mythological creatures. Hastrup adds, “it required an outlaw to defeat supernatural beings;
only an outlaw could meet them on equal terms. To fight on common ground, the fighters had
to inhabit the same space. Outlaws and supernatural beings were co-inhabitants of ‘the wild’,
and in this sense they were allies against society” (1985:153). Thus, although Grettir earns the
reputation as a great ‘ghost-buster’ in his saga, the impressive battles he fights with trolls,
giants, and the undead simultaneously diminish his honour and underscore his exclusion from
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Christian society. The impression we get is that Grettir has more success fighting these crea-
tures than fighting other men because, as a Christian who behaves like a pagan (and who, be-
cause of Glamr’s curse, “has the ability to see what no human wants to see: the supernatural
creatures that haunt the dark” (Hawes 2008:20)), Grettir does not inhabit the same space as
other people. He is not worthy to fight with Christian men, so he must find opponents who are
on an equal par with him.

Furthermore, as Sverrir Jakobsson points out, “If being a stranger did not automatically
make one a marginal person, some habits of strangers might have worked towards their mar-
ginalization. [...] It was, for instance, common to describe marginal figures in terms of besti-
ality” (2007:152). It is significant that Grettir seems to be metaphorically characterised as
hamrammr — a person who could change shape, usually into an animal, while retaining his
human identity (Hastrup 1985:153) — which, I would argue, is suggested by his trollish char-
acteristics in the fire-fetching episode. Perhaps more striking, though, is the sequence of
events in the bear-slaying episode in which Grettir is semantically linked to the realm of ber-
serkir and bears (Heinrichs 1994:55; Miller 1990:208; cf. Hawes 2008:29-30). Simply put,
berserkr means ‘bear-shirt’ (Hastrup 1985:153). Jens Peter Schjedt notes, “the traditional way
of looking at berserkir [was] as warriors who in some way were associated with bears [...]
being a warrior of this special kind demanded that they were strong and savage like bears”
(2007:145). Once again, a comparison between Finnbogi and Grettir’s association with bears
is illuminating. I would like to argue that Grettir’s behaviour when he confronts a bear not
only foreshadows his reprehensible actions in the fire-fetching episode, but it situates him as
an ‘Other’ by implying that he is a bear himself. By contrast, Finnbogi’s upstanding treatment
of the bear he fights (in almost identical circumstances, as is the case with the fire-fetching
episode) firmly places him in the world of honourable Christian men.

In both sagas, a vicious bear awakes from his winter hibernation and proceeds to slaughter
livestock and wreak havoc on the farms in the district (CS 11:83-5; CS 111:232—4). Also in
both sagas, prominent farmers enlist Grettir and Finnbogi to help hunt down the bear. In Gret-
tis saga, a boastful character named Bjorn (another ‘bear’) attempts, and fails, to kill the
beast; while in Finnboga saga, Bardr, the farmer who Finnbogi opted not to burn-in in the
previous chapter, demonstrates the qualities of a ‘noble heathen’: he chooses Christian brains
over pagan brawn by calling together an assembly, at which he has the bear legally outlawed,
which gives people an officially authorised reason to pursue it. Teams of warriors intend to
fight the bear in both sagas, yet Grettir and Finnbogi each end up confronting the animal at
night, by themselves. While his companions are asleep, Finnbogi takes his weapons and sets
out to find the bear’s den; when he finds it, he once more demonstrates that he is a rational,
honourable, and even-tempered man. He tries to reason with the bear before doing anything
rash:

‘Stand up bear,” said Finnbogi, ‘and attack me. That would be more worthwhile than lying on
this sheep’s carcass.’

The bear sat up, looked at him, and flopped down.

Finnbogi said, ‘If you think I’m over-armed against you, I’ll remedy that.’

He took off his helmet, laid down his shield, and said, ‘Stand up now, if you dare.’

The bear stood up, shook his head and lay down again.

‘I understand,” said Finnbogi, ‘you want us to be on equal terms.’

He threw away his sword and said, ‘It will be as you wish. Stand up now if you have the sort of
heart one would expect, rather than that of the most cowardly of all beasts.” [...] They fought
for a long time [...] but it ended up with Finnbogi forcing the bear onto his back and breaking
asunder his spine. (CS 111:231)
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Finnbogi stresses the importance of being ‘on equal terms’ with his foe, but there is no indica-
tion that he ‘becomes a bear’ to achieve this equality. If anything, the bear in Finnboga saga
is metaphorically lifted up to Finnbogi’s level and is humanised: this exchange outlines how
one would expect a person to reason with another person, not the way a beast would challenge
another beast. Thus, as is the case in the fire-fetching episode, Finnbogi is positioned near the
realm of the marginal — he is associated with words like troll and he places himself on ‘equal
terms’ with a bear — but he consistently acts like a noble (almost-Christian) human.

Grettir, on the other hand, is symbolically linked to the berserkir when he sets out wearing
a shaggy fur cloak, which his companions throw into the bear’s den (cf. Hume 1974:481).
When they depart, Grettir turns back alone, affording himself the opportunity to take his own
bad counsel, much as he does in the fire-fetching scene. The bear lashes out when he sees
Grettir; Grettir instantly unsheathes his sword and chops off the creature’s paw. There is no
discussion here, only action: Grettir “said later that holding off the bear was his greatest feat
of strength” (CS 11:84), a comment which emphasises his habit of relying on actions and bes-
tial strength rather than on human reason. Grettir takes every advantage he can, succumbing
to the visceral mindset of ‘survival of the fittest,” and he is not above using his weapon if it
means he will win. He returns home wearing his tattered cloak, carrying the bear’s paw as
proof of his victory, and boasting about his achievement in verse. In this episode, Grettir
metaphorically proves that he is stronger than two bears, Bjorn and the animal whose life he
has taken, which reinforces his symbolic status as an ‘Other’ — as a bear who enjoys fighting
with other bears. Conversely, Finnbogi does not even want to take credit for his deed: “He
arranged [the bear’s dead body] so that things looked as they were when he had arrived, took
his weapons and went back to the farm. He was very stiff and lay down on his bed, pretending
he had been asleep” (CS I11:233). Given the unmistakable parallels — and significant diver-
gences — between these two bear fights, once cannot help but think that the author of Grettis
saga was familiar with Finnboga saga and that he adapted crucial scenes from it for thematic
purposes (cf. Hume 1974). If this is the case, then the author of Grettis saga ultimately
chooses to differentiate his hero from Finnbogi, in that Grettir’s animal qualities are empha-
sised rather than his human ones.

Grettir is not the only saga character to be described as ‘monstrous’ for narrative purposes.
We need only consult Egils saga, with its generations of dark, half-troll, wolfish shape-
shifters, for a prime example of such ‘Othering’ (Jochens 1999b:88; North 1991:147-55).
Evil trolls, like Kolbjorn and his crew in Bardar saga, also “represent nature and are repeat-
edly likened to animals™ (Jakobsson 1998:66); but benevolent trolls and giants, such as Bardr
Snaefellsass, are not always ‘Othered’ in this way. It seems reasonable to suggest that saga
authors did not have the same expectations of non-human characters as they did of human
protagonists (Jakobsson 1998:54). Therefore, Grettir’s ambiguous characterisation, in which
he is simultaneously cast as human and ‘Other’, is significant.

While Janice Hawes states, “It is Grettir’s contradictory personality above all else that
places him in liminal space and threatens to place him completely outside the human sphere”
(2008:32), 1 would argue that this personality is manifested in Grettir’s actions — and these
actions determine how readers see him. Thus, in situations where we might expect to see bad
behaviour, such as when he is out alone at night bearing a striking resemblance to a troll,
Grettir behaves like the beast he resembles. The same circumstances are not problematic for
Finnbogi, however, because he does not behave badly. There is no overt indication that
Finnbogi chooses not to commit a burning-in at the farmhouse even though all of the ingredi-
ents are there for him to do so; but his characterisation as a ‘noble heathen’ — especially when
it is seen in light of the pattern of thwarted burnings in the pre-year 1000 period in the other
Sagas of Icelanders — means that he simply will not do it. For most of his saga, Finnbogi does
not consciously follow Christian tenets (and he could not logically have been expected to) yet
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he is portrayed as doing so nonetheless. His noble behaviour seems to be rewarded when, at
the end of Finnboga saga, Finnbogi is one of the first people to convert to Christianity (CS
111:257).

By contrast, Grettir is consistently represented as a bestial or ‘monstrous’ (Hawes 2008)
character throughout his saga. These negative characteristics are exaggerated when Grettir
confronts the bear; but it is when he causes — and then conceals — a burning-in in the Christian
period that we get the ultimate proof of his ‘Otherness’. Unlike Finnbogi, Grettir is a Chris-
tian from the start; and though Hamer argues Grettis saga is “more than a morality tale” (19—
20), we cannot help but speculate that the saga author was remembering Grettir in a negative
light for instructive purposes, particularly when we situate Grettir’s crime amongst the many
other instances of burning-in in the Sagas of Icelanders.
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Mikill vinr Bors

Eyrbyggja saga och namngivningen 1 runinskrifter
Maths Bertell, History of religions dept., Stockholm university, Sweden

Inledning

Denna undersdkning dr sprungen ur tanken att det forkristna namnskicket pé de 1 de flesta fall
kristna runstenarna ger en bild av det hedniska samhéllet. Uppland ska ju enligt traditionen ha
varit svarkristnat och man skulle darfor kunna tinka sig att namnskicket skulle kunna besitta
en seghet som ger en ldngsam foridndring. Adam av Bremens Uppsalaskildring fran 1075 ger
intryck av en sddan seghet och d@ven Upplandslagen fran c:a 1300 papekar att “ingen skall
blota at avgudar, och ingen skall tro pa lund eller pa stenar” (Adam av Bremen [1075] 1984;
Svenska Landskapslagar, Upplandslagen 1979:12). Eftersom inget sddant ndmns i S6derman-
nalagen skulle man ju kunna ténka sig att de forkristna inslagen i det uppldndska namnskicket
skulle vara storre dn i S6dermanland.

Forskningen om forleder i personnamn

Personnamnen pa Rokstenen, mojligen 12 stycken, ger oss en inblick i 800-talets namnskick.
Stenens inskrift dkallar 4skguden Porr, men intressant nog dr inget av de namn som kan uttol-
kas ur den omdiskuterade texten sammansatt med forleden Por- vilket man kanske skulle ha
kunnat vénta sig (Lindquist 1947:9). I Assar Janzéns undersokning av Landnamaboks
namnskatt kan han konstatera att de tvdledade namnen med Por- som forled dr de mest fore-
kommande, hos bdde mans- och kvinnonamn. Forleden dr ocksa typiskt nordisk. De vanligas-
te mansnamnen &r Porsteinn (83 st), Pordr (73 st), Porir (56 st), Porkell (56 st), Porbjorn (53
st), Porgeirr (51 st), Porarinn (45 st), bPorgrimr (40 st) och de vanligaste kvinnonamnen ar
burior (57 st), borgerdr (43 st), Pordis (37 st), Helga (36 st), borunn (34 st), Pora (22 st),
Yngvildr (19 st), Hallveig (19 st), Valgeror (18 st), Porbjorg (17 st), Vigdis (16 st), Porkatla
(15 st) och Jorunn (15 st) (Janzén 1947:27 f). Vi har en tydlig bild av namnskicket i Norge
vid tiden for landnamet pa Island. Utvecklingen i Norge och pa Island gar sedan isér vad det
giller flera av namnen: en del forsvinner i Norge men lever vidare pé Island och tvart om.
Senare, under medeltiden, har namnskicket dndrat skepnad: ménga dldre namn lever kvar men
ménga med hednisk bakgrund har fatt kliva at sidan for kristna namn. Por-namnen har mist
sin ledande stéllning 1 biskop Eysteins jordebok, dven kind som Rede Bog, fran 1200-1300-
talets biskopsdome for Oslo med omnejd. Det vanligaste namnet hér ar det kristna namnet Jon
(Janzén 1947a:29).

Det vikingatida namngivandet tycks ha foljt vissa principer, gemensamma for hela Norden.
Forédldrarnas syfte med sina telningars namn tycks ha varit ndrmast magiska och med en for-
hoppning om att kunna paverka sina barns framtida karaktdr, efter tanken att “méanniskan &r
vad hon kallas” (se Janzén 1947a:31 m litt). Givetvis ville man ge dem en sa fordelaktig start i
livet som mgjligt. I namngivande kan vi ocksé spéra en tydlig genusordning: de karaktdrsdrag
som ansdgs manliga inympades med manliga attribut som strid, rikedom, makt etc medans
flickornas framgang tycks ligga i1 vdarden som skonhet och hjdlpsamhet, men dven valkyrjed-
rag uppmuntras (Janzén 1947a:31). Janzén menar att namngivandet dr 1 hogsta grad medvetet,
dvs den som dops till Porgeirr blir skyddad av askguden, Eirikr ”den framfor andra maktige”
ska vara mer gynnad &n andra. Detta ska dock ha fordndrats genom den allt mer populéra va-
riationsprincipen som gav ett odndligt antal varianter av tvaledade namn. Denna fordandring av
namndelarnas genomskinlighet ska ha skett i redan i1 dldre germansk tid, &ven om en med-
vetenhet kring vissa namns betydelse levt kvar langt fram i tiden. Variationsmojligheterna gav
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dock mojlighet till hogst orimliga eller betydelseldsa kombinationer, Qrnulfr (6rn — varg),
Hallsteinn (flat sten — sten). Darfor kan man inte ldgga alltfor stor vikt vid enstaka namns be-
tydelse (Janzén 1947a:32; Janzén 1947b: 238). | Landnamabok kan dock Janzén konstatera att
ménga namnled gér i arv i namngivningen, bade for- och efterleder. Ibland hoppar dock upp-
kallningsprincipen 6ver en generation. Vanligast dr att faderns namn ateranvinds men det
forekommer dven att moderns namnleder vandrar vidare (Janzén 1947a:33). Av Janzéns reso-
nemang kring medvetenhet om namnens betydelse, tycks just de teofora namnen vara sddana
som anvints i ett aktivt namngivande 1 Landnamabok.

Den alliteration som kédnnetecknar germansk namngivning under folkvandringstid har inte
fatt spridning i det nordiska namnskicket (Janzén 1947a:34 f; Janzén 1947b:237). Variations-
principen och uppkallelsen har antagligen varit radande i samhillets hogsta skick och som
sadan blivit normgivande for samhéllet som helhet (Janzén 1947:36). Det ar ocksd mojligt att
namn i olika tider varit pa modet, t ex genom kunganamn och andra i tiden vilkanda karakta-
rer och dé orsakat en stor tillfallig frekvens (Janzén 1947:38).

Wessén vill se 4s- och Os-forlederna som varianter pa Por-forleden och att namngivandet
ska ses som atminstone delvis tdnktes ge béararen beskydd (Janzén 1947:65, 96). I samma
anda skulle forleden Gud- med variationen God- tinkts ge bararen gudarnas beskydd, om én
utan att peka ut ndgon sérskild gud. Dock anses Ragn- av regin ”gudar” vara sa pass forblek-
nad att man inte kan rikna med ett medvetet namngivande under vikingatid (Janzén 1947:87,
96).

bor-, bor- med olika vokalvarianter dr den vanligaste forleden i Landndamabok. Anled-
ningen till detta dr de breda folklagrens gud i vistra Norden under vikingatiden. Inom kunga-
atter lyser dock Por-namnen med sin franvaro. Forleden existerar i princip bara i Norden. Inte
ens kristendomens genomslag dédmpar till en borjan namnets popularitet (Janzén 1947:94).
Forleden finns i en médngd variationer men dven former som Pordr (urspr. Porred) och Porir
(urspr. bor-vér), samt Polfr (urspr. Porulfr) raknas till namngruppen. Ocksa smeknamnet 7os-
ti av Porsteinn hor dit (Janzén 1947a:94 f). Vi kan ocksé se en genusstruktur som dterspeglas
i forlederna. Mannens territorium 4r vapnen och forleder som Brand-, Bryn-, Geir-, Grim-,
Hjalm-, Ketil-, Odd-, Skjald- och mojligen Jor-, samt dven forleder som Sig-, Vig- och Gunn-
pekar i den riktningen. Men ovanstdende kan ocksd peka i ett valkyrieideal for sma flickor.
Som tidnkt hirskarinna i det egna hemmet kunde ocksa, enligt Janzén, forleder som Rann- och
Sal- tinkas peka i1 en sddan riktning, med en idealiserad bild av kvinnan som husfru (Janzén
1947a:96 f; Janzén 1947b:256, 260).

I det fornsvenska materialet aterfinns bendmningar eller namn pa gudar och andra mytolo-
giska vésen 1 en stor del av namnen. Syftet med dessa forleder ér, precis som 1 de védstnordiska
exemplen, att ge individerna gudarnas uppmairksamhet (Janzén 1947b:256 f).

Syfte

I Eyrbyggja saga ges vi ett mojligt scenario kring forkristna gudar och namngivning. Reflek-
teras sagans tradition i det bevarade runstensmaterialet? I sagan beréttas om den Torstillvinde
Hrolfr Mostrarskegg som var sé hingiven sin gud att han kallades Pordlfr. I sagan kan vi ldsa:

Hrolfr var hofdingi mikill ok inn mesti rausnarmadr; hann vardveitti par 1 eyunni borshof ok var
mikill vinr Pors, ok af pvi var hann Porolfr kallaor. (Eyrbyggja saga 1935:6)

borolfrs fixering vid dskguden begrédnsar sig inte bara till honom sjélv. Platsen for hans nya

hem och @ven hans son far forleden Por-. Intressant nog doper sedermera sonen sin son till
borgrimr.
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bau borolfr ok Unnr attu son, er Steinn hét. bPenna svein gaf bPorolfr Por, vin sinum, ok kalladi
hann bérstein, ok var pessi sveinn allbradgorr. (Eyrbyggja saga 1935: 12 f)

En sumar pat, er borsteinn var halfpritegr, feeddi Pora sveinbarn, ok var Grimr nefndr, er vatni
var ausinn; pann svein gaf borsteinn Por ok kvad vera skyldu hofgoda ok kallar hann Porgrim.
(Eyrbyggja saga 1935: 19)

borsteinns hustru heter Pora, men det dr Porsteinn som ger barnet till Porr och ger honom
hans framtida roll. Porgrimr blir sedan 4ofgodi nir han har &ldern inne och fir dven han en
son, som dock fods efter hans dod. Sonen far ocksa namnet Porgrimr och efter honom brise-
rar anviandandet av forleden i sldkten fullstindigt (Eyrbyggja saga 1935:20). Detta namngi-
vande skulle ju kunna vara en litterdr knorr och ett sitt att visa hur fanatiska de hedniska for-
fdderna var, men skulle ocksa kunna dterspegla en dldre namntradition. Vi vet ocksa att storre
kungaitter riknade sig som hirstammade frén de storsta gudarna Porr, Odinn och Freyr. Men
hirskarskiktet har alltid haft en normerande inverkan pa befolkningen och en inte alltfor djarv
tanke vore att den aristokratin pd samma sétt tecknat sin egen sldkts ursprung eller 4tminstone
tillhorighet till ndgon av de stora gudarna och att detta skulle kunna haft utslag i namnskicket.
For att riktigt pressa tanken kan vi ju ocksd ténka oss att en sddan tillgivenhet ocksa skulle
kunna haft sitt inflytande pa ortnamnen. Enligt Eyrbyggjasagans tvd exempel ges namn an-
tingen av fordldrar eller av omgivningen. [ sagan ar det faderns fortjanade forled som fors
vidare till sonen och sonsonen etc. Namnmaterialet i runinskrifterna tillater endast en under-
sokning av den fOrsta prinicipen, ddr fordldrarnas namndelar ges vidare till nésta generation.
De vikingatida runinskrifterna &r ju nistan uteslutande kristna och nagon grad av hedniskhet
kan inte fOrvéntas av generationerna i 1000-talets runinskrifter. Daremot kan en viss seghet 1
namnskicket vara mojlig dér en tidigare tradition baserad pa ett forkristet namngivande kan ha
drojt sig kvar.

Fragestillningar

Finns det en liknande namngivningsmall i uppldndska och sddermanlidndska runstenar? Kan
vi uppticka flera teofora forleder eller efterleder inom samma familj, exempelvis en fader vid
namn Frejsten och en son som heter Torsten? Gar det att se en regionalitet i Tornamnen ge-
nom runinskrifternas spridning i Uppland och S6dermanland?

Undersokning

Jag har valt ut de inskrifter som har tvd eller flera Tornamn, oavsett om de hor till samma ge-
neration eller inte. Sedan har jag analyserat varje inskrift och valt ut de inskrifter som kan
tdnkas ha ett Eyrbyggjamonster. Runristaren Torbjorns skalds namn har inte rdknats med i
undersdkningen och inte heller de andra runristare som har namn som boérjar pa Por- eller har
namn avledda dédrav. Undersokningsomrdde dr S6dermanland och Uppland.

I Uppland finns enligt Jan Owes Svensk runristningsforteckning 1474 stycken och i Sam-
nordisk runtextdatabas édterfinner vi 1392 av dem. I S6dermanland har vi totalt 471, respekti-
ve 361 av dessa i Samnordisk runtextdatabas. Owes sammanstéllning bygger pd de stora run-
verken 1 Norden, i vart fall Sveriges runinskrifter. Uppdateringar av Samnordisk runtextdata-
bas genom nya fynd och ny belysande forskning gor ju att listan pdverkas i frdga om antal
runinskrifter (Owe 2002:3 f).

Islandskt sagamOnster 1 namngivningen?

Det finns i materialet ett litet antal stenar som uppvisar vad man skulle kunna tolka som ett
“Eyrbyggja-monster” i namngivningen, dvs tvd generationer med anknytning till namnet
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borr, antingen som forled eller som avledning. I Uppland ar dessa U 418, U481, U 510, U
838, U 878 och U 1034. U 418 éar en tydligt kristen inskrift med bénen Gud hjalpi ond hans.
U 878 ér intressant eftersom Porgerdr reser stenen efter sin man och Porunn efter sin far. Om
vi antar att PorgerOr dr mor till Porunnr ser vi att forleden Por- dé har gatt i arv mellan kvin-
nor. En av Tors stora uppgifter var just att beskydda Asgards och Midgérds kvinnor, vilket tar
sig uttryck 1 myterna, men dven i det vikingatida gravskicket, ndgot som jag diskuterat i ett
tidigare sammanhang (Bertell 2003:193 ff). Inskriften dr dock den enda i sitt slag av de som
jag undersokt. Den liknar dock U 104, dir Ingipora och hennes soner Porsteinn och Porir om-
ndmns. Fadern heter Sveinn. P4 U 1034 har tva av tre soner fatt namn med forleden Por-:
borbjorn och Porsteinn, soner till Porfastr. P4 ovriga stenar med fler dn ett Por-namn ar for-
hallandena inte riktig lika tydliga. P4 U 144, U 151, U 176, U 628, U 653 och U Fv1992;157
har tva av broderna Por-namn men inte fadern eller modern (i de fall dar hon ndmns). P4 U
180 och U 275 har tva av broderna Por-namn men ingen ur den dldre generationen nidmns,
stenarna dr resta av broder over broder. Familjerna skulle alltsd kunna ha en namntradition
kring Por-namnen men detta avslojas inte 1 inskrifterna.

Tor och Frej

Tva inskrifter dr sdrskilt intressanta ur ett annat forkristet perspektiv: U 275 och S6 232. Pa U
275 har tva av broderna Por-namn medan den tredje brodern heter Freysteinn. P4 S6 232 har
Freysteinn och fgull rest stenen éver sin far Porbjorn och Porir 6ver sin bror. P& den forsta
stenen har vi en brodraskara med forkristna gudanamn i forlederna och pd den andra tycks en
bor-generation foljts av en Frey-generation.

Pa de sormléndska stenarna terfinns ett Eyrbyggja-monster pad S6 84 och S6 233. So 84
har en bon Gud hjalpi ond Porbjarnar. Méjligen ér ocksa S6 61 en Eyrbyggja-inskrift da den
omniamner en man Porsteinn som rest stenen dver Porbjorn. Inskriften fortsitter sedan med att
ndmna att Sglvi och Smidr rest stenen dver sin bror. Vi kan dérfor anta att Porsteinn dr Porb-
jorns far, eftersom det antagandet skulle folja det géngse monstret att den dldre generationen
ndmns forst och dérefter syskon. Sléktingar brukar ndmnas fore vinner, varfor vi kan anta att
relationen mellan ménnen har varit av slaktkaraktir. Eftersom de inte var bréder, som de 6v-
riga 1 inskriften aterstdr alternativet fader. Jimfor med exempelvis U 878 och U 151. Det dr
uppenbart att namnleder gar i arv i bade Uppland och S6dermanland i ndgon mening men att
detta géller inte endast forlederna utan dven efterlederna. Se till exempel S6 229.

I inskrifterna SO 54, S6 229, S6 336 och S6 360 ndmns endast broder med Por-namn och
ingen ur en dldre generation bér forleden. Man kan darfor inte tala om Eyrbyggja-namn i des-
sa fall. P4 S6 336 ndmns inte den dldre generationen alls, men intressant nog bér alla tre bro-
der namn vars forled har en forkristen bakgrund: Porgisl, Asgautr och Porgautr. Trots detta
avslutas inskriften med bonen Hjalpi Gud ¢nd, vilket tyder pa att namnen ir neutraliserade i
religi®s mening.

U 418 (P3) Arlinghundra hirad, Norrsunda socken
(p)(w)[rfas]tr * auk| |kitilui * pau * litu * stain [*] rito [*] ifti[R] * purstain * fapur sin *
kup hialbi hont * hons
borfastr ok Ketilvé pau létu stein rétta eptir Porstein, foour sinn. Gud hjalpi ond hans.
Stenen ar smyckad med ett kors och inskriften avslutas med en bon.

U 481 (P4) Langhundra hirad, Lagga socken

x porkis[l] -uk x porstin auk x uibiarn x auk x olifr X --tu X raisa x stin x eftiR x porbi-
arn X fapur x sin

borgisl ok Porsteinn ok Vébjorn ok Oleifi [1é]tu reisa stein eptir Porbjorn, fodur sinn.
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Stenen ar smyckad med ett kors, men saknar bon.

U 510 (P4) Langhundra hérad, Karsta socken
x frystin x porbiurn x fasti X uiniutr x ulfr x kuntiarfr x paiR x brupr x raistu x stin :
at * porstin : fapur X sin *
Freysteinn, borbjorn, Fasti, Vénjotr, Ulfr, Gunndjarfr, peir breedr reistu stein at Porstein,
foour sinn.

Stenen dr smyckad med ett kors, men saknar bon.

U 838 (P3) Lagunda hérad, Nysitra socken
pufr * auk * porfatr * pair * litu ' raisa ' stan * at * porborn * fapur * sen * kopan **
hir maa ' stanta ' stain ' ner ' brautu ' auk ' (k)ilauk ' rip * kirua ' merki ' [at] (b)(0)a---
*sen :
bolfr(?) ok Porfastr peir létu reisa stein at Porbjorn, foour sinn godan. Hér mun standa ste-
inn neer brautu ok Gillaug réo gera merki at bo[nda] sinn.

Stenen saknar kristna markorer.

U 878 (P3) Hagunda hérad, Hagby socken

[iopkirp x l]it x raisa x st[ain X iftr X olaf X bunta x sin x auk x fastlauk x auk x porun

x iftiR % fapur X sin x|

borgerdr(?) lét reisa stein eptir Olaf, bénda sinn, ok Fastlaug ok Pérunnr eptir fodur sinn.
Saknar uppgifter om kors. Stenen éterstar endast som fragment.

U 1034 (P5) Norunda hirad, Tensta socken

porbia(r)n ' auk ' porstain ' uk ' styrbiarn ' litu raisa stain ' eftiR ' porfast ' fapur sin

ybir risti

borbjorn ok Porsteinn ok Styrbjorn létu reisa stein eptir Porfast, foour sinn. (Epir risti.
Stenen saknar kristna markorer.

S6 84 $ (KB) Visterrekarne hdrad, Tumbo socken
x a...R ...et * raisa * stain * at * porbiorn * boropur * sin * sun * porstainR * i skytiki *
kup * hiolbi * ant * § * porbiornaR *
... [l]ét reisa stein at Porbjorn, brodur sinn, son Porsteins i Skyttingi. Gud hjalpi ond Porb-
jarnar.

Stenen dr smyckad med ett kors.

S6 233 § (FP) Sotholms hérad, Sorunda socken
kun[i X au]k x porfastr x raistu x stain X at x pori x fap-... ... [amut]i (h)iuk
Gunni ok Porfastr reistu stein at Pori, fpd[ur sinn]. Amundi hjo.

Stenen ar utsmyckad med ett kors, men saknar bon.

Tvé av de uppléndska stenarna saknar kristna markorer, de 6vriga dr med all tydlighet kristna.

Gar det att se en regionalitet 1 Tornamnen?

I Uppland har 13,6 % av inskrifterna inslag av Por-namn, vilket dr farre dn i S6dermanland
dér siffran dr 15,5 %. I Uppland &r det intressant att 1agga mérke till att vissa omraden, dir det
anda finns relativt manga inskrifter som t ex i Bro hirad med 24 inskrifter, helt saknas inslag
av Por-namn, eller Lyhundra hérad dér vi hittar hela 50 inskrifter men endast en med Por-
namn. Allra flest, procentuellt sett, hittar vi i Orbyhus hirad (3 av 8 dvs 37,5 %), Simtuna
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hirad (4 av 14 dvs 28,6 %) och Hagunda hirad (11 av 47 dvs 26,2 %). Det finns alltsé ingen
jamn fordelning av namnen over landskapet som helhet.

Inskrift med Tornamn

* |nskrift med flera Tarnamn

| W Eyrbyggjainskrift

M Kvinnonamn med Tor
Farekomst av ortnamn med Tor-

N
I S6dermanland finns en liknande bild. Intressantast d&r Daga hédrad med sina 19 inskrifter,
men som helt saknar inslag av Pér-namn. Aven Eskilstuna och Striingniis med 7 inskrifter var
saknar Pér-namn. Titast ir Svartldsa hirad (10 av 34 dvs 29,4 %), Oknebo hirad (6 av 20 dvs
30 %) och Jonékers hirad (3 av 11 dvs 27, 3 %). I Akerbo hirad &r hela 50 % av inskrifterna
Pér-inskrifter men det stora procenttalet beror pé att Akerbo endast har 2 inskrifter och en av
dem har ett Por-namn. Antalet inskrifter varierar alltsa kraftigt mellan olika harader, men vi
ska ocksé tidnka pd den stora procentuella utfall som enskilda beldgg ger 1 hirader med fé in-
skrifter. Istdllet &r harader med manga inskrifter, men fa eller inget beldgg for Por-namn mer
intressanta. Detta tyder pé att en viss regionalitet kan skonjas och att namnet trots sin popula-
ritet konkurreras ut av andra forleder.
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Inskrift med Tornamn
* Inskrift med flera Tornamn
SODERMAMNLAND W Eyrbygajainskrift

M Kvinnonamn med Tor

Forekomst av ortnamn med Tor.

Forandring over tid

Jag anviander mig av Anne-Sofie Graslunds datering av runinskrifter som baserar sig pa in-
skrifternas ornamentering och utformningen av rundjuren, sérskilt deras huvuden. Graslund
delar in de runristningar som har ett rundjur med huvudet 1 profil i 5 perioder, samt en period
dér rundjurets huvud avbildats uppifrén:

Stilgrupp  Forslag till absolut datering (Gréslund 1998:86)

P1 ca 1010-1040
P2 ca 1020-1050
P3 ca 1050-1080
P4 ca 1070-1100
P5 ca 1100-1130
FP samtidig med P1 och P2, ca 1010-1050

Griaslund har anviant sig av uppgifter av genealogisk karaktér och uppgifter om Ingvarstaget
for sin datering. Hon har ocksa utnyttjat arkeologiskt material med siker datering (Grislund
1992:195 ff). En del inskrifter faller utanfor indelningen ovan. De har istéllet delats in i grup-
perna korsbandsstenar (KB) och raka runinskrifter (RAK). Korsbandsstenarna &r ristade sa att
slingornas dndar utgér ett fundament for ett kors. Dessa anses oftast hora till det dldre skiktet
av runinskrifter. Graslunds datering dr inte oproblematisk och har ocksa kritiserats, nu senast
av Magnus Kallstrom (Killstrom 2007:64 ).

Jag anvinder mig av dels den tidigare databasen Milsten och den nyare Samnordisk run-
textdatabas.

Intressant nog ligger tyngdpunkten pd Por-inskrifterna i de tidigaste perioderna i Soder-
manland men i Uppland ddremot ligger de i de senare perioderna. Om man till tidig period
raknar perioderna 1 och 2, samt FP och RAK har hela 53,6 % Por-namn, mot endast 1,4 pro-
cent ar period 4 och 5. I Uppland dr bilden annorlunda: perioderna 1 och 2, FP och RAK har
sammanlagt endast 15 %, medan 23 % faller under period 4 och 5.

Mikromiljéer: I Uppland har 28 av 141 stenar med Por-namn éven kristna boner, dvs 19,9
%. I Sodermanland é&r siffran ligre: 10 av 67 stenar dvs 14,9 %.

Ortnamn: Finns det ett samband mellan Tor-namn pa runstenar och teofora ortnamn inne-
hallande forleden 7or-? Sockennamn? Kan omrdden med ménga ortnamn pa Tor- tyda pé
gammal Torsbygd, Tor-namn pa runstenar och 7or-namn 1 sockennamn?
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Det finns lite som tyder pa ett samband mellan teofora ortnamn och namnen pa stenarna.
Enligt Per Vikstrands Gudarnas platser finns ett mindre antal teofora ortnamn 1 Uppland som
kan betraktas som sékra och de flesta av dessa upptrader i1 hirader dér vi inte har ndgra Por-
namn alls. Torstuna i Torstuna socken i Torstuna hirad och Torsvi i Torsvi socken i Trogds
hirad dr exempel pa ortnamn som tagits upp i socken- och hidradsnamnen, vilket borde indike-
ra att namnen betecknat centrala platser redan 1 forkristen tid. Per Vikstrand diskuterar mgj-
ligheten till en koppling mellan tingsplatser och ortnamn med Por- i forleden men tycker sig
inte kunna se ndgon tydlighet i materialet (Vikstrand 2001: 146, 162 f¥).

Slutsatser

De fa exempel vi har pd inskrifter med tva generationer med Por-namn, visar inte pd nagon
namntradition med som en stark stdllning i omradet. Inte heller kan vi se nagon koppling mel-
lan ortnamnen som indikation om starka Por-omraden i personnamnskicket.

Vid tiden for resandet av runstenar i Svealand tycks namnen for de forkristna gudarna som
del i1 personnamn helt tappat sin laddning, precis som de teofora ortnamnen. Forleden Por-
forkommer 1 de mest kristna sammanhang, med kors och med boner i samma inskrifter. De
skillnader som @nda finns over tid och rum i1 undersdkningen méiste ses som popularitetsvagor
som antagligen liknar dem som finns i dag. De teofora ortnamnens laddning tycks ocksa ha
gatt ur tdmligen fort, eftersom vi har flera exempel pa sockennamn och kyrkor som overtagits
fran forkristen tid, exempelvis Odensala 1 Uppland (Othinsharg 1293). Det gér inte heller att
tolka namnen som négot vittne fran en segdragen kristning av Uppland. Om namnen hade haft
sin laddning kvar langre i Uppland 4n i S6dermanland, dir namnen nira nog forsvinner i peri-
od 4 och 5, borde tyngdpunkten inte ligga sa sent i dateringen. Istéllet borde vi kunna se en
jamnare fordelning av namnen Over alla perioder. Dock verkar namnelementen ha haft regi-
onalt starka omraden, satillvida att det helt saknas i vissa hdrader i bade S6dermanland och
Uppland, trots rikt runinskriftsbestdnd, men &r kraftigt representerat i andra omraden, procen-
tuellt sett.

Namnelementet traderas pa fler sétt dn 1 sagan ur ett genusperspektiv. Man arver forleden
av sin far, men dven av sin mor. Déttrar drver pad samma sétt forleden fadernet och pa mdder-
net.

Undersokningen leder vidare till nya fragestillningar. Det tycks som om inget av de beva-
rade namnen fran urnordisk tid har Pér- eller motsvarande som forled. Ar det ett sent inslag i
namnskicket och i sddana fall varfor?
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The Good, the Bad and the Devil!

On rewriting a Religious Motif in some Virgin Martyr Legends

Kjersti Bruvoll, Dept. of Scandinavian studies and comparative literature, NTNU, Norway

”Do not have any other gods before me.” The first of the Ten Commandments is well known
to most of us. In Exodus 20:4 it is followed by the statement:” You shall not make for your-
self an idol...” The Christian condemnation of idols is a central point in early Christian theol-
ogy and missionary activity, and thus also in several of the early Saints’ Legends. Idols are
presented as an example of the many traps the Devil has devised to lure humankind away
from God, and to worship them therefore leads to damnation. These are simple religious
truths well suited to missionary activity and to early Christian didactic writings. One of the
most important dichotomies in the Virgin Martyr Legends is therefore the fight between Good
and Evil, represented on the one side by the Holy Trinity and on the other by the Devil and his
servants and idols. However, the presentations of opposed groups differ between the extant
Old Icelandic versions of the legends, and the Latin versions that they have been shown to be
based on, and at times quite substantially. Here, I will primarily examine the alterations in the
Old Icelandic versions of the Legends in the presentations of Evil, the Devil and his other
worldly and human servants; that is the consequences of the changes made in the translation
process and, perhaps even more important, later rewritings of the Virgin Martyr Legends.

Many of the quite extensive changes in the Old Icelandic versions of Virgin Martyr Leg-
ends are to be found in manuscript AM 233a fol. In this manuscript we see a series of amplifi-
cations and interpolations, from single words to larger extracts of text, that are nowhere to be
found in the respective Latin versions of the same legends or, for the most part, not even in
other manuscripts or versions that contain the Old Icelandic Legends. Many of these transpo-
sitions and transformations have therefore presumably been made in the transmission process
rather than in the translation process. The main focus will therefore be on this manuscript,
which today contains 29 leaves that have originally belonged either to one single or two dif-
ferent manuscripts. The Legends of Virgin Martyrs are all to be found in a part that has cer-
tainly originally belonged to one single manuscript of large format.! The legends of Virgin
Martyrs preserved here are the Legends of St. Agatha, St. Margaret, St. Katherine and the
three sisters Fides, Spes and Caritas. The legend of St. Agnes was also originally been part of
this manuscript, but today all but a very small fragment of it has been lost.

Some of the dissimilarities between the Latin versions and the Old Icelandic translations of
them are naturally due to misinterpretation or to faults or unconscious choices of wording in
the transcription process. This being said, however, there is also a clear tendency in the later
reworking of the texts that they involve conscious changes such as amplifications, reductions,
rewordings or omissions; changes made either to adapt the texts to a vernacular public or po-
etics or to clarify ambiguous parts or elaborate on motifs, phenomena and so on. When it
comes to the motif of the Devil and his idols, another tendency is that a translator or a later
editor adds information about the idols that are not originally mentioned or thematised in the
Latin version. This is evident in a longer interpolation in the Legend of St. Agatha in AM
233a fol, but it is also manifest in several of the shorter and less evident amplifications in this
and other legends in both the same and other manuscripts.

"1 Helgafellsbeekur fornar, (1966:30-38) Olafur Halldérsson writes that the second hand in AM 233a fol. — from
the part of the manuscript containing the Virgin Martyr legends — is probably the same hand that has copied
several manuscripts in the monastery at Helgafell.
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The Idols

A central motif in hagiographic literature is the futility of worshipping the idols. In the Latin
legend of St. Agatha, in the version BHL 133, her main message in the discussion between
herself and her persecutor on this topic is that the idols are bad role models, since they are in
fact demons that wish to alienate humankind from God. People who worship them can also
become like them or meet the same fate as them, since they become tainted by their evil. A
prayer to the idols is therefore futile and stupid. In AM 233a fol we can, however, see a fur-
ther elaboration of this motif through a series of amplifications and amendments, the most
important of which is a quite extensive interpolation following a speech from Agatha in which
she states the stupidity of appealing to stones for help — in the Old Icelandic manuscript am-
plified to stocks and stones. Some of the aspects of and points made about the idols are less
important, merely implicit or even not touched upon at all in the original version, as such; the
interpolation in AM 233a fol clarifies, elaborates on or introduces new aspects when it comes
to the idols:

[...] eda huerr mun suo fiarlegr allr1 skynsemi. sa er deili ueit aa skapara sinum. ok kennir satt
l1os. at hann mun ganga myrkra gotu. sva afskapliga. at hann mun dyrdka greylig god pin. er
gior ero manna hondum eptir hinum uerstum monnum. er uerit hafa 1 heiminum. er aa allan hatt
voro fullir af didfulligum golldrum. ok goérningum. ok par med af allzkonar fullifnadi. ok
hordémum. mordum ok odadauerkum. er audfundin munu verda 1 perra lifssdégum. mepan pau
voro her 1 heimi 1 stnum bauluudum likomum. En eptir peira skemdarfult 1if foro pau til helvitis
ok brenna par ok friosa med didflinum. ok hans arum. ok allir perr er pau dyrdka utan enda. en
pau mega huarki biarga ser ne odrum helldr voro pau eptir daudann blotut ok mognut af uén-
dum monnum. ok diofuls krapt1 til fyrirdemingar eilifrar sialfum perm ok 8llvim peim er peim
treysta. eda hyggr pu hinn grimmi guds ouin. at ek muna saku reidi pinnar eda fyrir ognir
pisla pinra eda fyrir ndckurskonar blidmali orda pinna gefa upp ast ok traust drottins mins
Jesu Kristi. er badi er gup ok madr. [My transcription]

This interpolation adds what for this legend are some new, but generally well-known theo-
logical concepts and truths about the idols. For example, the fact that the idols are made by
human hands is stressed, and we are told that they are sculpted after the worst men that have
ever existed in this world; criminals, murderers, adulterers and so on, men that after their
deaths went straight to Hell where they are to burn and freeze in eternity. Life — and espe-
cially punishment — after death is in this way further elaborated upon in comparison with the
original. Also emphasised is the fact that anyone who worships the idols will suffer the same
fate as them. In fact, idolatry leads to damnation both for the idols themselves and for their
worshippers. Another perspective added to the text with this interpolation is the insistence on
Christ as both human and God. This is for different reasons also a very interesting addition,
but not one that will be touched upon here.

Some of the above-mentioned aspects of idols and idolatry are further elaborations of al-
ready treated, or at least implicitly mentioned, characteristics and qualities of idols and eternal
punishment; others are new to the text, while not to the genre. Most of what is mentioned here
is information about the idols which is known from other texts of the same genre. The insis-
tence on idols as made by human hands is an important focus in other Virgin Martyr legends.
In the beginning of the prologue of the Latin BHL5303d version of the legend of St. Margaret
for example, humanity’s foolishness in worshipping the idols is linked to the raging madness
of the devil. At the same time, the uselessness of the deaf, dumb and blind idols, made by
human hands, is stressed:
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Adhuc tamen obtinebat insaniae diaboli rabies homines, et idola surda et muta et caeca, manu
hominum facta adorabant, quae nec illis proderant, nec sibi.”

The foolishness of this behaviour is further emphasised by the comparison of it to the glories
one can expect if one submits oneself to the power of God. The reason why the the idols are
not of benefit to humankind but rather the contrary, lies in their nature as human-made
symbols. This is an argument that is also well known in the Bible. In the Book of Psalms
113.12-16’ we read:

The idols of the Gentiles are silver and gold, the works of the hands of men. They have mouths
and speak not: they have eyes and see not. They have ears and hear not: they have noses and
smell not. They have hands and feel not: they have feet and walk not: neither shall they cry out
throu%h their throat. Let them that make them become like unto them: and all such as trust in
them.

This Biblical quotation is rendered in its entirety in the legend of St. Barbara (cf. Unger 1877:
155, line 17-23), and in the legend of St. Margaret the characteristics of blindness, deafness,
dumbness and lameness are on several occasions linked to the idols, together with a stress on
the fact that they are made by human hands and as such useless. In the legend of St. Agatha
however, this fact is only implicitly understood and not stressed in any way. The legend men-
tions that the pagans have made the idols themselves using copper, marble and plaster and
covering them with gold. It also mentions that it is futile and insane to call upon them for help
as they are made of stocks and stones. But the deficiency of the idols is not further elaborated
on. It is however an important feature in some of the other Virgin Martyr legends, in addition
to the legends of Margaret and Barbara. St. Katherine states that the idols can neither help
themselves or others: “Nam dii nec sibi nec aliis prodesse prosunt™, and St. Cecilia insists,
talking to her persecutor, that it marvels her how he does not see that figures made of stone,
metals or tree cannot be gods. In a further elaboration on this subject she ridicules the idols
and those who believe in them by, among other things, describing how they let spiders spin
webs or birds build nests or shit all over them without interfering, and she stresses how stupid
it is to believe that something like that can be a god. She also compares the idols to dead peo-
ple, adding that they are inferior even to them; they are proved to be less than the dead since
when humans lived they were able to see, hear, walk, talk, caress and smell, while the idols
can do none of these things and never could nor ever will. Cecilia later also asks her persecu-
tor, Almachius, to place his hands onto the idols and in this way experience that they are
merely made of stone, since he will not believe what his own eyes ought to tell him about
them; thus being the laughing-stock of the entire people.

It is not only in the Old Icelandic translation of the legend of St. Agatha in AM 233a fol
that the “idols as made by human hands” motif is stressed more than it is in the Latin version
it is based on. The portrayal of this motif is also marked by amplification in the legend of St.
Katherine, but here traceable mainly in the other manuscripts containing this version of the
legend; Stock.perg.fol.2 and AM 429 12mo.° Also, the interpolations in connection with this
motif are primarily suited to clarify or embellish certain aspects in its presentation; aspects

* Translation: ”As yet, however, the raging of the madness of the devil held people in its grip, and they wor-
shipped deaf, dumb and blind idols, fashioned by human hand, which were of benefit neither to them nor to
themselves.” (cf. Clayton and Magennis 2006: 194-5)

3 In numbering here and other places in the text refers to that in the Latin Vulgate Bible.

* This and later Biblical quotations in English are from the Douay-Rheims Bible. We can also find almost the
same text in Psalm 134.15-18. The same idea is also expressed in for example Isaiah 31.7 and Isaiah 37.19.

> Translation (mine): ”But the Gods can neither be of help to themselves nor others.”

6 PS: Lacuna in AM 233a fol.
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that either are not mentioned at all in the Latin text or the other Old Icelandic manuscripts, or
that are merely suggested or mentioned in passing. In the opening passages of the Legend,
where we learn that humans are the eager slaves of demons or depictions of idols because
they do not yet know about the true God, these manuscripts have an interpolation that states
that the idols are made by human hands:”[...] ok kollodv pat gud er sialfir hofdu peir sinum
hondvm smidat.”” This is a fact that is merely implied in the Latin version of the legend,
BHL1661b.* St. Katherine speaks ironically about how her persecutor, Maxentius, admires a
temple made by humans, but the false gods themselves or their graven images as made by
human hands are not mentioned. Is seems that the translator here, or maybe more likely a later
editor, has felt the need to add this otherwise well known fact about them. We can also find
this fact stated in other amplifications and interpolations in the Old Icelandic text in AM 233a
fol. When a group of onlookers after being converted by Katherine curse the idols and every-
one that worships them, they add in this manuscript only that the idols are: “handa uerk
manna. ok oll likneski perra. [...177°

The Devil and Mister Kvintian'®

The second of the more important additions in the above-mentioned longer interpolation in
the legend of St. Agatha states that the idols are filled with devilish sorcery and actions, and
thus also every kind of immorality, indecency, adultery, committing homicides and other evil
deeds, and that after their deaths they went to Hell where thy will burn and freeze together
with the devil and his servants and all people who worship them in all eternity. The fact that
the idols are images of evil people or false gods is thematised in the Latin legend, they are
among other things named as the pagan gods Jupiter and Venus (Odin and Freya in the Old
Icelandic texts), but here it is further embellished upon. A central feature in the legends of
Virgin Saints is in fact the thought that the idols themselves are devils or demons that wish to
remove humankind from God. Since the false gods thus represent evil beings, it is only suit-
able that their worshippers suffer their same faith and conditions; they “become like unto
them”, as Psalm 113.16 states; their evil rubs off on those who create them and those who
worship them alike. Thus it is only fair that your conditions are the same as those of your
gods and that a person is judged according to the rank of his or her gods. In the legend of
Agatha she explains to Kvintian that: [...]vt et vos possitis in deorum vestrorum numero
computari”'' (ASS Feb I: 616), further she uses the comparison with the roman gods Jupiter
and Venus to insult Kvintian and his wife; or at least he so interprets it. She tells him: ”Sit
talis vxor tua, qualis dea tua Venus fuit; et tu sis talis, qualis Tupiter deus tuus extitit.”'* Kvin-
tian naturally reacts to this insult; a reaction that Agatha turns around and uses against him;
why should it be an insult to be compared with one’s own gods if those are true gods? The
gods that a person worships should stand as examples in this person’s life. If the worshipper
himself is insulted when a person compares his lives to the gods, then that has to be the ulti-
mate proof that these false gods are not to be trusted. This is ultimately an idea derived from
the Bible. In Matthew 10.25 we read: “It is enough for the disciple that he be as his master,

7 The text follows the manuscript Stock.perg.fol.2. AM 429 12mo reads: ” [...] ok kollodv pat gud uera er sialfir
perr héfdu smidat sinum hondvm.” Lacuna in AM 233a fol.

¥ According to Bjarni Olafsson (1972:53) this version, first printed in Bronzini (1960), is closest to the Icelandic
text, not BHL1659 as previously thought. BHL1659 has however some readings that are closer to the Icelandic
texts.

? My transcription. This addition is not to be found in Stock.perg.fol.2. Lacuna in AM 429 12mo.

!0 Kvintian in AM 233a fol, Quintian(us) in the Latin version and in the other Icelandic manuscripts.

" Translation: (mine) “So that you can be judged according to the rank of your gods”.

12 Translation (mine): "I wish that your wife would be like your goddess Venus, and you like your god Jupiter.”
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and the servant as his lord. If they have called the good man of the house Beelzebub, how
much more them of his household?”

In the Latin text Kvintian is presented as both an idolator and a servant of sin. Version 1 of
this legend, found in AM 429 12mo and Stock.perg.fol.2 presents him as one who sacrifices
to the devil, leading to a simplification of the concept of the enemy. In version 2 of the Ice-
landic legend, found in AM 233a fol, the consul (jar/ in the Old Icelandic text) is presented as
simply a grand idolater; a blotmadr mikill, and not the servant of sin. This leads to less em-
phasis on Kvintian as a servant of sin in this opening passage in both Old Icelandic versions.
The difference seems however quite incidental in both versions. In AM 233a fol similar ex-
pressions are also omitted elsewhere, for example when St. Agatha abuses Kvintian calling
him: ”Tu minister Satanaa”; this is rendered merely by “pu” in AM 233a fol, again leaving us
with a weakened emphasis on Kvintian as the servant of evil. On other occasions, though, the
statement that Kvintian is the servant of sin is added where it is not stated in the Latin legend
or in version 1 of the Old Icelandic legend; a version that except for the opening passage men-
tioned above follows the Latin rather closely in this respect.

The Latin legend of Agatha is quite clear when it comes to the punishment Kvintian can
expect after death if he does not turn his back on “the dark path”. St. Agatha tells him that he
should regret his delusions so that he can be saved from eternal torment in the afterlife; tor-
ments that by far exceed the torment that he threatens to wreak upon Agatha. She also tells
him that if he does not abandon the false gods and instead adores the true God, the Creator of
all things, he will be subjected to harsh punishments and eternal flames. Even the physician
who visits Agatha in the dungeon, and who later reveals himself as God’s apostle, predicts
that Kvintian’s soul will suffer eternal pains. These predictions and threats are faithfully ren-
dered in the Old Icelandic texts, although in some instances we see a clarification of what the
consequences of Kvintian’s actions might be; for example when Agatha tells Kvintian that:
Omnia verba tua fatua et vana sunt et iniqua, praecepta tua aérem ipsum maculant. Vnde miser
et sine sensu et sine intellectu es.”” This is in the Old Icelandic version 1 rendered by: “oll
ero ord pin tom ok raung bodord pin. pviat pau saurga pik sialfan ok gera pik vitlausan.”, and
in version 2 by: ”Aull ero bodord pin ok ord onyt. ok rangir domar pinir. pviat peir saurga pik
ok draga t1l heluitis.” So while St. Agatha both in the Latin and in the first Old Icelandic ver-
sion presents the consequences of Kvintian’s words and judgements as condemning him to
misery and stupidity, according to the version in AM 233a fol. they actually condemn him to
misery and drag him to Hell.

In this way both the Latin and the Old Icelandic versions of the legend portray the pun-
ishment for idolatry and renouncing God as everlasting torments in the eternal flames of Hell.
In the longer interpolation in AM 233a fol. we see however that Hell is not necessarily only a
place of fire and flames, but that it can also be freezing; perhaps this is a natural expansion of
the concept of Hell in a Nordic country. Further we see an expansion of the description of the
people that the images of the idols were once modelled upon; the worst people that have ever
existed, adulterers, murderers and so on; a colourful description, but not necessarily compati-
ble with the presentation of the idols as based upon false gods that we find elsewhere in the
legend.

A further amendment when it comes to Kvintian’s expected punishment is evident in the
closing passages of the legend in AM 233a fol., an amendment that instead of clarifying or
narrowing the text, actually opens it up to new interpretation; a rather uncommon move for
the text. The passage in question recounts how Kvintian, after the death of St. Agatha, wants
to get hold of her family’s assets. Both the Latin and Old Icelandic versions narrate how while

" Translation (mine): “all your words are foolish, useless and evil, your commands pollutes the air itself. Be-
cause of this you are miserable and devoid of wits and intelligence.”
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on the journey to put his plan into effect, he is killed by two horses while crossing the river in
a boat; they kick him to death and into the river, and he is never found. He has to suffer the
fate of being denied a proper burial. In all but the AM 233a fol. version of the legend, this
passage opens with the narrator’s statement that Kvintian is actually struck by the revenge of
God here. AM 233a fol omits this rather clear and obvious statement, and instead closes the
passage with a quite colourful description of what happens when Kvintian falls into the river:

[...] ok heyrdu menn 1 ana midr. didfulliga blistran med 6p1 ok gny. pa er lik 1arls sokk midr. ok
tok uatnit at uella sem 1 katli veer1 vim priar stundir dags. [My transcription]

Here too it is quite evident where Kvintian ends up after his demise, but the passage depicts
this much more elegantly and somewhat less explicitly than in the other versions. Also the
description of how, after this incident, the water in this spot begins to boil as if in a kettle
three times a day; inevitably calls to mind the Icelandic heitur pottur.

In the AM 233a fol. version of this legend we see that idols through interpolations in the
text are depicted both as representations of false gods and of evil humans, two distinctive fea-
tures characterising the idols that are not usually present in one and the same legend. They are
however both well known qualities used to describe the idols in other texts of the genre. The
different interpolations and other amendments also lead to the inconsistency that the idols are
described both as without autonomous powers, since they are made by human hands and
without the power to intervene on behalf of their worshippers or themselves, and at the same
time as representations of evil powers in society and as the snares of the Devil; two qualities
that are not necessarily compatible. Are the idols useless and helpless or do are they affect the
lives of those that worship them, driving them to punishment in Hell? The presentation of this
motif thus becomes blurred and less focussed in this version, and additional information
might appear incidental and without a clear direction. At the same time additions and emenda-
tions, at least some of the more fortunate ones, broaden the reader’s perception of the plot by
providing greater and more colourful detail.

We can see some of the same effects as described in the AM 233a fol version of the legend
of Agatha also when it comes to the emendations in the legend of St. Katherine in the same
manuscript. The fact that the idols, named as Jupiter, Odin or Tor, in fact are demons that
have in store the expected and inevitable fate that they are fated to burn in the eternal flames
of Hell together with the people who worship them, is a characteristic of the idolatry motif not
stressed in the Latin Vulgate version of the legend of St. Katherine. The motif does however
surface in the Old Icelandic version of the legend that is extant in AM 233a fol, and, as men-
tioned above, it is well known from other Virgin Martyr Legends, like for example the legend
of St. Agatha. As is the case in the legend of St. Agatha, this manuscript adds aspects not pre-
sent in the Latin legend through amplification and longer interpolations; after the emperor has
condemned Katherine to death, he disputes with his queen who protests fiercely against this
monstrous act. This leads the emperor to ask his queen if she has abandoned faith in the gods,
and she answers him that she now believes in the one true God; the Holy Trinity. In AM 233a
fol. she further elaborates on this:

porr ok 00nn ok allir gudar ok god heidinna manna ero didflar ok engu nyt nema til pess at
brenna 1 eilifum heluitis elldi. ok allir peir med perm er pau dyrka. en pau megu huarki ser gott

gera ne gOrum. [My transcription]

This interpolation might be understood as both a reference to other texts of the genre, and also
an attempt to clarify why it is so crucial that people abandon the false gods. In this way the
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Old Icelandic editor of this manuscript or one of its models interprets the legend for his pub-
lic.

Demonic possession

In the legend of St. Margaret the idol motif is not embellished in AM 233a fol in the same
way as in the legends of Katherine and Agatha. In fact the strategy here seems to be quite the
contrary; omission and contraction. As mentioned earlier, the narrator in the Latin legend
opens the prologue where the idols are characterized as deaf, dumb and blind, and made by
human hands. The foolishness of worshipping them is contrasted with the near-infinite
possibilities awaiting if one subjects oneself to the power of God; a contrast that is repeated
throughout the whole legend.

The entire prologue is omitted in version 2 of the Old Icelandic legend extant in for
example AM 429 12mo, while it is rendered in version 1 extant for example in AM 233a fol
and AM 235 fol. In version 1, however, the contrast between good and evil depicted and
stressed in the latin version is downplayed; the narrator simply states that retaining faith was
difficult at the time of the events narrated in the lege