Representations of the Pagan Afterlife

in Medieval Scandinavian Literature

Christopher Abram
Robinson College

This dissertation is submitted for the degree of
Doctor of Philosophy
in the University of Cambridge

14 February, 2003



Representations of the Pagan Afterlife in Medieval Scandinavian Literature
Christopher Abram

Summary

The corpus of texts surviving from medieval Scandinavia which contain, or purport to contain,
pre-Christian myths, vestiges of a pagan belief-system, is quite large. As in all religions, the fate
of the ‘soul’ after death is shown to be of primary concern to pagan Scandinavians. My
dissertation is concerned with the way in which the afterlife, in its various forms, is presented in
extant literary texts: not as an exercise in religious history, but in an attempt to find out what
literary use was made by authors of different periods and genres of the two main Scandinavian
realms of the dead, Valholl and Hel.

I first address the question of the nature of Hel which, according to Snorri Sturluson’s
thirteenth-century mythography, was the name both of an underworld home of the dead, and a
goddess who presided over that realm. Snorri’s sources diverge in this matter, however: I show
how skaldic poets only ever refer to Hel the goddess, while the poems of the Poetic Edda,
although ambivalent in a few instances, regard Hel as a place within the mythological cosmos.
Both poetic genres use references to Hel primarily as circumlocutions for death or the act of
dying. Snorti’s description of Hel is shown to be a conscious harmonization of the attitudes
evinced by the two poetic genres.

Snorri’s conception of the mythological cosmos is very structural, and based upon paired
oppositions; the dichotomy of Hel and Valhgll is one of the most important of these structures.
I show how modern structuralist interpretations of Norse mythology are only supported by
Snorra Edda, before examining how eddic and skaldic poets” attitudes towards the Hel/Valholl
complex vary, and suggest that in many cases this apparent inconsistency is a result of changing
literary taste and social attitudes, and that no single religious belief about the afterlife may be
discerned behind the extant texts.

As well as fitting Hel and Valholl into his model of the mythology’s structure, Snorri
also situates an important narrative — Hermodr’s ride in search of Baldr — in Hel. The motifs
present in this narrative, are, I argue, more closely related to Christian vision literature than to
any ‘native’ sources; I compare Snorri’s approach in this regard to that of Saxo Grammaticus, the

Danish historian whose Latin work often overlaps with Snorri’s mythography.
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Note on texts and translations

In this dissertation, all quotations from Old Norse preserve the orthography of the edition from
which they are cited: no attempt has been made to normalize them. Unless stated otherwise,
skaldic poetry is quoted from the B texts of Finnur Jonsson’s Den norsk-islensk skjaldedigtning. All
quotations from the Poetic Edda come from Neckel-Kuhn’s edition, although titles of poems are
given in their most familiar form, following the practice of Pulsiano’s Medieval Scandinavia: an
Encyclopedia, and not in Neckel-Kuhn’s spellings. Sworra Edda 1s quoted from Anthony Faulkes’s
edition. The Bible is cited from the Latin Vulgate text (Biblia Sacra inxta Vulgatem versionem, ed. R.
Weber, 2 vols., 2nd ed., Stuttgart, 1975), and translations come from the Authorised King James
version. Old Norse personal names have not been anglicised, and are given the appropriate
nominative ending. Unless stated otherwise, translations are my own, with the following
exceptions: translations of Snorra Edda are from Faulkes’s Everyman translation, and translations
of Saxo Grammaticus’s Gesta Danorum are by Peter Fisher. I have made extensive use of La Farge

and Tucket’s Glossary to the Poetic Edda in translating eddic poems.
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Introduction

The Flaw in Paganism
Drink and dance and laugh and lie
Laugh, the reeling midnight through,
For tomorrow we shall die!

(But, alas, we never do.)!

Osniallr madr hyggz muno ey lifa,
ef hann vig varaz;
enn elli gefr  hanom engi frid,

pétt hanom geirar gefi.?

The great mystery of death found interpretation in all of the religions of the Nordic world, not

least in Christianity.?

The American writer and wit Dorothy Parker was not thinking specifically of the religion of pre-
Christian Scandinavia when she identified the ‘flaw in paganism’, and yet in the attitude of mind
she humorously evokes in her short poem she reveals a spiritual affinity with the pagan Viking.
The pagan Viking might have preferred fighting over dancing, looting over laughing, in a list of
activities to be pursued recklessly, heedless of the consequences, in the knowledge that death
could come at any moment, but he would have recognised something of his own outlook in
Parker’s words. Vikings looked death in the eye and laughed in its face: the fearless acceptance of
mortality is an established part of the Viking’s character as it is conceived in the popular

imagination.” The image of the Norse hero laughing cavalierly at the hour of his demise is an

I Quoted from Dorothy Parker, Nof so deep as a well: Collected Poemrs New York, 1930).

2 Hdvamdl, stanza 16: “The foolish man thinks he will live for evet, if he keeps from fighting; but old age won’t grant
him a truce even if spears do.”

3 DuBois, Nordic Religions, p. 70.

* On the developing importance of this facet of the Norseman’s character during the formative era of medieval

Scandinavian scholarship (the seventeenth and eighteenth centuries), see Wawn, 17&ings and the Victorians, pp. 18-23.
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ancient one: we need only consider the last words of Ragnarr lodbrok, a Viking if ever there was
one, as they are reported in Krakunidl.
Krikumadl 25
Hjoggum vér med hjorvi.
Hitt leegir mik, jafnan
at Baldrs fodur bekki
buna veitk at sumblum;
drekkum bjoér af bragdi
61 bjugvidum hausa;
sytira drengr vid dauda
dyrs at Fjolnis hasum;
eigi komk med xdru

or0 til Vidris hallar.

Krakumal 29
Fysumk hins at hatta,
heim bj6éda mér disir,
par’s fra Herjans hollu
hefr Odinn mér sendar;
gladr skalk ol med ¢sum
i ondvegi drekka;
lifs eru lidnar vanir,

lzejandi skalk deyja.5

Tradition (as represented both by Krikumidil and by Ragnars saga lodbrikar) has it that Ragnarr was
bitten to death by poisonous snakes at the behest of the Northumbrian king Alla.® Anybody

5 Skjald B 1, 655-6. Stanza 25: ‘We struck with a sword. It gladdens me always that I know [there to be] benches for
banquets prepared at Baldr’s father’s; let us at once drink beer out of the curved branches of skulls; a champion does
not wail against death at dear Fjolnit’s dwellings; I do not come to Vidrir’s hall with words of fear.” Stanza 29: ‘T am
eager to venture there, the disir bid me home, those whom Odinn has sent to me from the Lord of Hosts’ hall; I will
drink ale with the Zsir gladly in the high-seat; life’s expectations are passed, I'll die laughing.” Stanza 25, line 1
Hjoggum vér med hyprvi is a refrain that occurs at the start of every stanza of Krdkumadl apart from the very last one

(stanza 29).
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who can say lejandi skalk deyja under such circumstances is clearly not afraid of the hereafter. In
Ragnart’s case, a confident and joyous expectation of an afterlife with Odinn and the other
Norse gods appears to be the main reason why death is so warmly welcomed, and the serpents
stoically embraced. His religion provides him with myths to die by.

The afterlife for which Ragnarr yearns seems to consist in his imagination mainly of
drinking in the Asir’s beer hall.” This vision of Valholl (‘Valhalla’) as divine symposium for a
warrior elite has become one of the most potent symbols of Viking-age Scandinavian culture. It
is as quintessentially Viking as that other most evocative piece of Old Norse iconography: the
horned helmet. That there is no evidence to suggest that any Viking, anywhere, ever wore a
helmet with cow horns protruding from it has never diminished its symbolic resonance.® The
identity of ‘the Viking’ is, and arguably always has been, a retrospective construct of the popular
imagination, strongly influenced by authors, artists, and scholars both medieval and modern.
Ragnarr’s conception of Valholl is a case in point. To a very large extent, Ragnars saga lodbrokar
and Krikumdl shaped modern conceptions of the myth of ‘Valhalla’, since Ragnarr’s story
became, through the medium of seventeenth- and eighteenth-century translations and poetic
retellings, part of ‘the canon of old northern texts that guided paraphrasers and imitators for
most of the nineteenth century’, the period in which the modern Old North was largely
invented.” Ragnarr lodbrék himself, the infamous Viking, is impossible to locate in the historical

record. Gwyn Jones despaired of attempts to identify the ‘real’ Ragnarr:

It is difficult to prove a negative, but there is little evidence of the existence of a
historical Ragnar Lodbrok. True he suffers more than most from the numbing
disadvantages of a mythical saga and use as a heroic symbol, but even when these

are set aside he is hard to locate in place or time. On a cautious estimate he must

6 Krdkumil, stanza 27 (Skjald B 1, 655); FINS 1, 268.

7 Although not, it should be noted, the quaffing of ale from the skulls of slain enemies. Stanza 25, line 6 of Krikumadil
is the ultimate source for this common misapprehension about life in Valholl: in the seventeenth century, Magnus
Olafsson erroneously translated this line as ‘ex craniis eorum quos ceciderunt’ (‘out of the skulls of those whom they
killed’). Skulls used as drinking vessels were an important part of “Valhalla’s” popular iconography until well into the
nineteenth century. See Wawn, V7&ings and the 1Victorians, pp. 22-3.

8 See Frank, ‘Invention of the Viking Horned Helmet’.

O Wawn, Vikings and the Victorians, p. 24; see also Clunies Ross, The Norse Muse, pp. 86-8. On the early modern

reception of Krikumil, see Heinrichs, “‘Von Ole Worm zu Lambert ten Kate’.
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have been at least 150 years old when he died in his snake-pit and prime at York
in the 860s."

The ‘mythical saga’ from which our information about Ragnarr derives was probably not
composed until after 1230;"" Krikumdl, the poem which is either incorporated or appended to
Ragnars saga, is an anonymous skaldic poem composed in the twelfth century as part of what
Anne Heinrichs has called ‘an antiquarian revival’.'” Both these sources are thus separated by at
least three centuries from the period in which the events they describe are purported to have
taken place. They are both part of identifiably antiquarian genres: Ragnars saga is a fornaldarsaga, a
late form of prose saga which tells stories set in the dim and distant past of Germanic legend.
Highly conventional, fantastical and folkloristic, the fornaldarsignr make few claims to historical
authenticity. If the effect of Ragnarr’s immortalisation through these literary works is to turn him
into nothing more than a ‘heroic symbol’, divorced forever from whatever historical existence he
may have had, it is surely incumbent upon us to question whether the beliefs and values encoded
in Ragnart’s ‘death song’ had any more basis in the realities of pre-Christian Scandinavian
culture. Or is the ‘Valhalla’-bound Viking, laughing in the face of death, as much of an

antiquarian fabrication as the horned helmet that he wears?

THE AIMS AND METHODS OF THIS STUDY

In this dissertation, my subject is Old Norse mythology as it is manifested in extant medieval
texts. The myths in which I am interested are those which deal with death and the afterlife, and
in particular the two Norse realms of the dead, Hel and Valholl. My aim is not, however, to
unearth the truth about pre-Christian religious belief in Scandinavia; I agree with Margaret
Clunies Ross that ‘myth is connected with the phenomenon of religious belief, though myth is

not the same as religion’.”” Religion is the foundation upon which myths are built; in this work, I

19 Jones, History of the Vikings, p. 212, n. 1.
" McTurk, ‘Ragnars saga lodbrokar, p. 519.
12 Heinrichs, ‘Krakumal, p. 368.

13 Clunies Ross, Prolonged Echoes 1, 18.
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am concerned with the visible architecture of the mythology, and not its hidden archaeology, lest
too much digging cause the whole splendid edifice to collapse.

My approach is therefore that of a literary critic: I aim to identify neither the origins of
the myths nor their ultimate meaning, but to explicate the use made of them by poets and
authors of literary texts. As such, I do not make use of the anthropological methodologies that
dominated the study of mythology for much of the twentieth century,'* although 1 do discuss
structuralist approaches to Old Norse mythology in chapter 2, since this school of thought has
encompassed literary criticism as well as social anthropology. Nor, in the main, do I admit
evidence from archaeology, post-medieval folkloric survivals, place-names, Indo-European
comparanda and similar non-literary or non-Scandinavian sources: that is not to suggest that
such matters are irrelevant to the study of myth, merely that #b:s study of #hese myths is concerned
only with their literary manifestations in medieval Scandinavian texts.

In the writing of this dissertation, I have been strongly influenced by the methodological
orientation provided by Margaret Clunies Ross, whose recent two-volume work on Old Norse
myths and their position in the social and intellectual life of medieval Iceland has effectively
redefined this field of study. Clunies Ross’s most salient suggestion, to my mind, is that we
should always aim to contextualise mythological material within the milieu in which we may

observe its use:

Another implication of the consideration of myth’s pragmatic dimension is that
one wants to ask questions that relate to its context of use at the time of its
recording in the forms we have it, whether as written text or as picture or as
some other material object, rather than about its prior existence and original form
and genesis, if such things can be established as more than speculative. There has
been a strong and persistent tendency in the study of Old Norse myth, which is
still by no means dead, to value the supposedly ‘original’ form and meaning of a
myth more highly than what the text and medieval context tell us was its likely

meaning or meanings in the Middle Ages.15

4 Space does not permit a detailed Forschungsgeschichte of tesearch into Old Norse mythology here: the most
comprehensive discussion of trends and developments in this field of research remains Lindow, ‘Mythology and
Mythography’, which may be supplemented by two articles by Schjedt, ‘Forskningsoversigt’, and ‘Recent
Scholarship’.

15 Clunies Ross, Prolonged Echoes 1, 16.
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My chief concern throughout this work has been to analyse the myths associated with Hel and
Valholl within the larger textual and contextual frame that Clunies Ross advocates, to investigate
what myths authors utilised in the composition of their texts, but also what use they made of
them, and to what ends. But first, in order to assess the literary manipulation of myths
concerning Hel and Valholl according to authorial design or generic convention, it is necessary
to attempt to isolate the standard form of the myths, the mythological features which all texts
dealing with this subject have in common: to see if we can get behind the written manifestations
of the myths, and back into what Preben Meulengracht Serensen called ‘the mytholgical
universe, which lies behind the known written manifestations’'® In chapters 2 and 3, my
approach has been to take the modern reconstructed form of the mythology (what I call a ‘meta-
mythology’) against which to compare the evidence of the Old Norse sources. By doing this, I
subject to scrutiny some of the casual assumptions about the nature of Hel and Valholl made by
modern scholars, which tend to give insufficient emphasis to the variance of forms of the myths
preserved in different texts; I also, however, try to look at why one text differs from another in
its representation of the afterlife: what factors — literary, social, religious — may have contributed
to each unique literary formulation of the myths. Chapters 3 and 4 assess the ways in which
attitudes towards Odinn and Valholl change over time and, in particular, according to genre.
Thus, while it is necessary to bear in mind the likelihood of the separate existence of the lost
mythical world out of which all these texts ultimately spring, it is specifically in its written
manifestations that I am interested.

One of the cultural impulses which undoubtedly has shaped the Old Norse myths as they
are accessible to us today is Christianity: as John Lindow wrote, “The mythic process, concerned
with explaining the origin and form of the world, did not stop with the conversion to
Christianity. Rather, Christianity became one of the impulses combining in such thought’.'” In
chapters 5 and 6 of this dissertation, I attempt to show the ways in which ideas and literary
motifs drawn directly from Christian textual traditions were blended with native material in the
works of Snorri Sturluson and Saxo Grammaticus, scholarly writers, themselves Christians, who
yet found much of interest and lasting value in the culture of their forebears. The dominant

methodology of this section of my work is source criticism of a fairly traditional type: I try to

16 Meulengracht Serensen, ‘Om eddadigtenes alder’, p. 224.
17 Lindow, ‘Mythology and Mythography’, p. 53.
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establish which texts (whether ‘pagan’ or Christian) provide the closest parallels to Snorri and
Saxo’s treatment of the theme, and where possible to identify in what form they may have been
available to them. All of this will, I hope, show the significance of cultural context in shaping
‘fictional mythologies™ distinct mythologies which depend on textual and cultural, but not
primarily religious, determinants. The mythology of a tenth-century skaldic poem is not the same
as a fourteenth-century fornaldarsaga, for example, even if the information they give is superficially
identical (which it usually is not); each is different because it originates in an irreproducible
cultural context unique to itself.

Context is crucial in this study; but the text itself is also of great importance. Every effort
has been made to acknowledge the problematic nature of Old Norse textuality, particularly with
regard to poetry which was originally orally transmitted, but which is now preserved in
manuscripts which reflect the agendas of their learned post-Conversion compilers. The
interpretation of many poems on mythological subjects depends on reading them alongside
Snorra Edda, which is also, in many cases, the only textual context in which the verse has
survived. There is thus a high degree of hermenecutic reflexivity. Poems were not only composed
in a unique and determinative cultural context, they were also preserved under similar conditions,
and that needs to be borne in mind in their interpretation. Although to engage fully with textual
issues arising from every stanza analysed in this work would have made this dissertation twice as
long and perhaps twice as late, I have attempted to consider the poetic text as a material artefact
whenever it has had a bearing on the meaning of the verse.

This dissertation, as most discussions of Old Norse mythology have to be, is centred on
the work of Snorri Sturluson; my admiration for him as an author, mythographer and cultural
commentator has grown enormously over the course of its preparation. I have therefore felt it
appropriate to borrow from Snorri the following methodological dictum, an apparent
afterthought with which he ends the Prologue to Hezmskringla, and which I think is still about the
most sensible piece of advice ever offered to students of Old Norse pagan culture: ‘En kvaedin

pykkja mér sizt 6r stad feerd, ef pau eru rétt kvedin ok skynsamliga upp tekin.’™®

18 Heimskringla 1, 7: ‘But it seems to me that poems will reveal more if they are recited correctly and interpreted

sensibly.’



The Dualistic Nature of Hel

The word Hel has always been connected with death: its etymological roots are in the grave.' But
in mythological terms, Hel acquired a good deal of extra significance: Hel is the name given to
the realm of the dead and to the goddess who rules over that realm in Norse mythology. Such a
bald statement of mythological fact is a typical primary definition of the Old Norse word /e/ as
found in modern reference works. Two of the most recent such books are the dictionaries of
Norse (or Germanic, or Scandinavian, or ‘Northern’ — the terminology seems interchangeable)

mythology compiled by Rudolf Simek and Andy Orchard, who define the headword Hel thus:

Rudolf Simek, Dictionary of Northern Mythology:
Hel: The realm of the dead in Germanic mythology. It is the realm of the

goddess Hel who is a literary personification of the realm of the dead.

Andy Orchard, Dictionary of Norse Myth and 1 egend:
Hel: Both the place of the dead, specifically of those who perish of sickness or

old age, and the goddess who presides over the Underworld.”

The dictionary format carries with it a reassuring authority, particularly among the non-specialist
audience that this type of general guide attracts. If a dictionary says that Hel is first the realm of
the dead, secondly the goddess of the realm of the dead, then surely this statement of Hel’s
mythic signification must be correct. But this certainty of meaning can be problematic; the very
act of defining the myth has a worrying tendency to fossilize it. The myth takes on a fixed, final

form in the mind of the reader: in a sense, when we speak of a ‘Norse myth’ what we refer to is

U De Vries, Altnordisches Etymologisches Worterbuch, s.v. hel. De Vries hypothesised a proto-Germanic verb *helan
meaning ‘to cover’ or ‘to hide’, cognate with Latin occulo, to be the ultimate root of Old Norse be/ and its many
cognates in the Germanic languages.

2 Simek, Dictionary, p. 137; Orchard, Dictionary, p. 79. See also Lindow, Norse Mythology, p. 172.
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the modern conception of the myth, a conception which, as can be seen from Simek and
Orchard’s careful presentation of the evidence which underlies their definitions, is almost always
a conflation of ideas from an array of sources of differing date, genre and degree of reliability.
Acceptance of modern (or medieval) reconstructions of Norse mythology as being true
representations of a pre-Christian Scandinavian belief-system is as unwise as it is convenient. As
we will see, it is a pitfall avoided by few.

Mythography produces meta-myths, mythologies of and about myths. When the
mythographer, be it Rudolf Simek or Snorri Sturluson, goes beyond relating the narrative of
individual myths and into the business of collating and systematizing his mythological knowledge
to reconstruct a belief-system which he does not share, and presents his reconstruction as fact,
then he creates a whole new myth: the myth of one recoverable universal mythological truth,
fixed and stable over time.” The dictionary definitions of Hel are meta-myths, part of the larger
meta-mythology which we call Norse mythology. To say that Hel is the Germanic realm of the
dead and the personification of that realm and that it/she has a certain set of ancillary
characteristics, is to make a statement of faith: we be/ieve pre-Christian Norse belief about Hel to
have been like that. Of course, reconstructing belief-systems is the very aim of the student of
mythology, who wishes to provide a framework into which to place the extant myths, the better
to understand and appreciate them and the people whose religion they represent. I have no
quarrel with such an aim. This study, however, will be concerned less with pagan Scandinavian
beliefs about the afterlife than with the use of Hel as a literary topos; as such it concentrates on
Hel primarily within its textual contexts, and deals with religion only in so far as to acknowledge
that belief necessarily informs an author’s outlook. A corollary of this approach is that it calls
into question the validity of the modern meta-myth of Hel which, I will show, is founded on
what is often very weak evidence. This chapter will examine the evidence of those texts which
are generally considered to be the best (most authentically pagan) literary sources for our
knowledge of Norse religion, against which it will test the validity of the reconstructed model of

Hel’s place in the mythological system.

3 On the inadvisability of such credulousness, see McKinnell, Both One and Many, pp. 20-7, esp. pp. 25-6.
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THE META-MYTH OF HEL

As well as the basic definition of the headword Hel, mythological dictionaries provide
information about the characteristics of Hel which constitute the meta-mythological
reconstruction of its place in pre-Christian thought. These characteristics may be summarised as

follows:

1. Helis both the realm of the dead, and a female personification of that realm.

2. Hel receives those people who die (on land) of old age or sickness.

3. Hel lies somewhere to the north, and the road to Hel goes downward. Hel is damp,
cold and gloomy. Other features of its topography include a river, either icy or filled
with weapons, a bridge and a gate. The goddess Hel dwells there in a hall.

4. Once someone is in Hel, they cannot leave.

5. The entrance may be guarded by a dog or a giantess.

6. Mythological figures may journey to Hel for a specific purpose as part of a narrative.

The Hel-complex is therefore relatively simple in its reconstructed form. The two most
significant factors of the meta-myth are items one and two, the dualistic nature of Hel and Hel’s
function as the destination for the souls of people who die of old age or sickness. It is these
which imply religious belief. The other features may be seen as more purely literary elaborations
based around the basic superstition, in much the same way as medieval Christian vision literature
elaborates a basic piece of doctrine — that the wicked go to hell — with an ever-changing array of
motifs and imagery in order to illustrate its horrors. As this chapter is concerned above all with
the literary manifestations of the meta-myth of Hel, these ephemeral characteristics will be
regarded in due course, but first we turn to the most basic question: do Old Norse texts indicate
that pre-Christian Scandinavian religions incorporated a belief in a dualistic realm/goddess of the
dead, and do the texts support the assertion of the fact that this realm was reserved for those

who died, on land, of sickness and old age?
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THE DUALISTIC NATURE OF HEL

In Snorri Sturluson’s own meta-mythology, that preserved in the part of his Edda called
Gylfaginning, the name Hel is given to one of Loki’s offspring; the naming of the goddess takes

priority over the naming of the realm of the dead:

Enn atti Loki fleiri born. Angrboda hét gygr i Jotunheimum. Vid henni gat Loki
prja born. Eitt var Fenrisalfr, annat Jormungandr (pat er Midgardsormr), pridja

er Hel.*

The goddess-figure and her family relationships come first, and it is clear from the outset that
she has a troubled background: a close association with the monstrous forces which will
eventually destroy the Asir and precipitate Ragnarok. So Hel’s strongly negative connotations
are established from the outset in Snorri’s description of the goddess, who apparently carries
some of these associations with her when Odinn throws her into the realm which bears her

name:

Hel kastadi hann { Niflheim ok gaf henni vald yfir nfu heimum at hon skipti
ollum vistum med peim er til hennar varu sendir, en pat eru séttdaudir menn ok
ellidaudir. Hon 4 par mikla bélstadi ok eru gardar hennar forkunnar havir ok
grindr storar. Eljudnir heitir salr hennar, Hungr diskr hennar, Sultr knifr hennar,
Ganglati prellinn, Ganglot ambatt, Fallanda Forad preskoldr hennar er inn gengr,
Kor saing, Blikjanda Bol arsali hennar. Hon er bla half en half med horundar lit —
pvi er hon audkend — ok heldr gnipleit ok grimlig.”

4 SuE 1, 27: ‘And Loki had other offspring too. There was a giantess Angrboda in Giantland. With her Loki had
three children. One was Fenrisulfr, the second Jormungandr (i.e. the Midgard-serpent), the third is Hel.”

> SnE 1, 27: ‘Hel he threw down into Niflheim and he gave her dominion over nine worlds, such that she has to
administer board and lodging to those who are sent to her, and that is those who die of sickness or old age. She has
great mansions there and her walls are exceptionally high and the gates great. Her hall is called Eljudnir, her dish
Hunger, her knife Famine, the servant Ganglati, serving-maid Ganglot, her threshold where you enter Stumbling-
block, her bed Sick-bed, her curtains Gleaming-bale. She is half black and half flesh-covered — thus she is easily

recognizable — and rather downcast and fierce-looking.’
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Just one edited page of Gylfaginning provides all the information necessary to support our initial
reconstruction of the most important features of Hel. However, because of the frequently voiced
reservations about Snorri’s limitations as a source for genuine pre-Christian belief (he was born
almost two centuries after Iceland was converted to Christianity, he was an educated literary
author pursuing his own aesthetic agenda, and so on), we are automatically suspicious of this
passage.’ The perceived allegorical intent behind the naming of Hel’s dish as ‘hunger’, her knife
as ‘famine’ and the like, smacks of Christian contamination to many scholars.” Hilda Ellis
Davidson stated in The Road to Hel that ‘Snorri’s account of the queen of the Underworld is
chiefly his own work ... he is in another realm from that of eschatology and mythology, one of
literary personification; and it is to this realm that Hel as a goddess in the literature we possess
seems to belong’. Simek adds that ‘nothing speaks in favour of there being a belief in a goddess
Hel in pre-Christian times’.” We have progressed quickly from a reconstruction of Hel’s place in
the mythology which places its dualistic nature at the centre to one in which the secondary aspect
of Hel is considered to be a late literary invention with no real basis in pre-Christian belief. The
goddess Hel and her realm are only clearly differentiated and their relationship to one another
codified in Gylfaginning, that much is certain. But that does not necessarily mean that the
personification cannot be rooted in pre-existing myth. As we might expect to do for any Norse
myth, we may check older sources to see if they support Snorri’s meta-myth; in this case they
generally do not, although it is hard to be so certain of the goddess’s absence from the poems as
to safely permit her excision from the mythology entirely.

A problem which arises, even before we leave the clear and concise prose of Gylfaginning
for the much less transparent testimony of pre-Christian poetry, is the fact that Hel (the realm)

and Hel (the goddess) have the same name, and the distinction between them is often blurred:

¢ Much has been written about Snorri’s approach to his mythological sources, and his overall purpose in putting
together his Edda and Ynglinga saga. For a historical overview of the scholarship, see Lindow, ‘Mythology and
Mythography’, pp. 34-42. In the present discussion, my approach follows in the broad tradition of critics who have
been prepared to see ‘learned’ or Christian influence in Snorri’s work: probably the most important publications of
this loosely defined ‘school’ have been Baetke, Die Gatterlehre der Snorra-Edda; Beyschlag, ‘Die Betérung Gylfis’, and
Holtsmark, Studier i Snorres mytologi. See also Clunies Ross, ‘,,Quellen zur germanischen Religionsgeschichte®,
Faulkes, ‘Pagan Sympathy’, and Schier, “Zur Mythologie der Snorra Edda’.

7 See e.g. Clunies Ross, Prolonged Echoes 1, 251, where she specifically suggests that Snorri may have been influenced

by Christian homiletic tradition.

8 Ellis, Road to Hel, p. 84; Simek, Dictionary, p. 138.
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Faulkes draws attention in particular to the ambiguity of phrases in Snorra Edda like haldi Hel pvi
et hefir’ ($zE 1, 48: ‘let Hel hold what she/it has’), and ‘en Loka fylgja allir Heljar sinnar’ (SzE 1,
50: ‘but with Loki will be all Hel’s people’).” The situation in poetic sources is even less clear.
The entry in Finnur Jénsson’s update of Sveinbjorn Egilsson’s Lexicon Poeticum antique lingue
septentrionalis attempts to divide poetic usages of the name Hel into distinct categories depending
on whether they refer to the place or its personification, as does Robert Kellogg’s Concordance to
the Poetic Edda." This approach is clearly problematic, as in no case does the name Hel
unambiguously refer to a goddess in eddic sources." Even a cursory glance at the references
deemed by Finnur or Kellogg to indicate the presence of the goddess reveals how illusory her
presence in the eddic poems is.

Hel occurs as a proper noun eight times in the Poetic Edda, according to Kellogg’s
concordance, as opposed to the twenty-nine occurrences of the appellative which he does not
capitalize."” In this division Kellogg follows exactly the practice of his base text, Gudni Jénsson’s
modern Icelandic edition.” Of these eight references, three come from the thirteenth-century
Christian poem Sd/arfjod, presumably included in Gudni’s text (and therefore Kellogg’s sampling)
on the grounds that it is metrically ‘eddic’;'* it is not part of what is usually understood by the
title Poetic Edda, and these references are excluded from the present investigation. These three
verses discounted, there are therefore only five instances of Hel as a proper noun in eddic
poetry: two from Grimnismal, and one each from Vgluspd, Atlamal and Baldrs dranmar. Grimnismal

and 1p/uspd both fall into the ‘mythological’ section of the Codex Regius, and Baldrs dranmar also

° Faulkes, S#E 1, 168. In his translation (Sworri Sturluson. Edda, p. 51), Faulkes opts for ‘she’ when glossing the
former, but retains the ambiguity in translating the latter. The first of these two citations is taken from an otherwise
unknown poetic stanza, which may or may not be Snorri’s own work, and may (or may not) derive from a longer
eddic poem, now lost, treating the narrative of Baldr’s death.

10 In her recent translation of the Poetic Edda, Carolyne Larrington distinguishes the goddess from the realm by
capitalizing the former but not the latter. Unfortunately, at no point does she explain the rationale behind her
choices, and nor does she admit the ambiguity latent in these references.

11 Clunies Ross, Prolonged Echoes 1, 251, n. 15.

12 Kellogg, Concordance, p. 187 (hel), p. 566 (Hel).

13 Eddukovwdi, ed. Gudni Jénsson.

Y Sdlarljéd, which was composed perhaps as late as the mid-fourteenth century, is in the Jddabdrtr metre, and appears

specifically designed to imitate traditional eddic form: Hdvamadl is its most important eddic model.
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takes place in the world of the gods:" this group of texts, being directly concerned with
mythological matters, might reasonably be expected to carry more evidentiary weight than the
so-called heroic or legendary poems.

Voluspa and Grimnismal are the most comprehensive poetic accounts of the Norse
mythological worldview, even though considerable Christian influence has been seen in
Voluspa;'® in Voluspd it is nowhere made explicit that this worldview incorporated belief in a
goddess called Hel, but it is impossible to rule out her existence somewhere in the mythological
background to the references which seem primarily to indicate that the realm was foremost in

the poet’s mind, as is the case, for example, in stanza 43:

G6l um asom  Gullinkambi
sa vecr holda at Heriafodrs;
enn annarr gelr  fyr iord nedan,

sétraudr hani, at splom Heliar."”

The second half-stanza refers to the underworld realm using the genitive construction a# splom
Heliar (consistently capitalized by editors and translators, including Neckel-Kuhn); it is perfectly
possible that Hel is here understood to refer to the goddess — such an interpretation could be
suggested by the parallelism with the genitive Heriafpdrs as a heiti for Valholl in line 2 — but the
‘halls of Hel’ could just as easily mean the halls of the realm of the dead. However, this stanza is
the only instance in the Codex Regius of the phrase ‘the halls of Hel: that the contrast between
the two cocks crowing over the opposing realms of the dead is expressed by referring to Valholl
as the property of Odinn suggests that the author of 17p/uspd may have had some conception of a
mythical figure attached to the place Hel. At the very least we must admit that this verse does not

disprove the notion of such a belief. There are two further references to Hel in ["pluspd, both of

15 On the relationship between Baldrs draumar and 1'Qluspd see Dronke, ed., Poetic Edda 11, 136; the best recent
discussion of Baldrs draumar is found in Paroli, ‘Baldr’s Dreams’ .

16 Dronke, ed., Poetic Edda 11, 93-104, discusses in some detail the Christian context of [pluspd; see also Dronke,
‘Voluspd and Sibylline Traditions’, and below, pp. 180-5.

17 Stanza 42 in Dronke’s edition: ‘Golden-comb crowed for the Asir, he wakens the warriors at the Father of Hosts’;
and another crows down below the earth, a sooty-red cock in the halls of Hel” This stanza is discussed further

below, p. 139.
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which include the word Helvegr (‘the way to Hel’, found in stanzas 47 and 52), which clearly
indicates that Hel was conceived of as a place.'

In Grimnismdl, there is a much clearer conception of Hel as a mythological figure,
although it is her spatial location that is of the greatest significance in the poet’s mythological

schema.

Grimmismal 28 and 31
Vina heitir enn,  onnor Vegsvinn,
pridia Pi6dnuma,
Nyt oc Not, Nonn oc Hronn,
Slid oc Hrid,  Sylgr oc Yler,
Vid oc Van, Vond oc Strond,
Gioll oc Leiptr,  par falla gumnom nzr,

enn falla heliar hedan.

briar reetr  standa 4 pria vega
undan asci Yggdrasils;
Hel byr undir einni,  annari hrimpursar,

pridio mennzcir menn. "

Kellogg’s grouping these two occurrences together is entirely misleading, as it implies that the
two instances of the word in this poem encode the same piece of mythological information. In
stanza 28, Hel is undoubtedly a place: rivers do not flow into goddesses. As such, it is not clear
why Hel is here regarded as a proper noun while elsewhere the realm of the dead is not so
regarded. Stanza 31, on the other hand, probably does refer to the goddess. The phrase He/ byr
undir einni would support this interpretation: the verb bza ‘to dwell’ is generally applied to people

occupying a place of residence, rather than expressing the position in space of a given

18 These stanzas are discussed in more detail below, p. 179.

19 Stanza 28: Vina is one’s name, another Vegsvinn, a third Piddnuma, Nyt and Net, Nonn and Hronn, Slid and
Hrid, Sylgr and Ylgr, Vid and Van, Vond and Strond, Gioll and Leiptr, they fall close to men, and flow from here to
Hel.” Stanza 31: “Three roots grow in three directions, under the ash of Yggdrasill; Hel lives under one, the frost-

giants under the second, the third, humankind.’
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geographical feature.” Because the hrimpursar and the mennzkir menn are beings, not places, and
Hel completes this tripartite group, the structure of the stanza seems to require a mythological
tigure. As in Voluspi 43, however, it is the realm of Hel in particular, and its position in the
cosmos, that interests the poet, and not the goddess Hel in and of herself. But to refer to the
place in this way, by allusion to an associated mythological figure, immediately contradicts the
idea that the personified Hel was Snorri Sturluson’s invention.

Stanzas 2 and 3 of Baldrs draumar exhibit exactly the same tendency as the previous
examples; Hel’s primary significance is as a place: Odinn rides # Hel, the dog comes oxt of Hel.
But in stanza 3, line 4, hdvo Heliar ranni (‘high hall of Hel’), the name of the location may carry an

implicit reference to the goddess figure, just as it may in [pluspa.

Baldrs dranmar 2 and 3
Upp reis Odinn, alda gautr,
oc hann 4 Sleipni ~ spdul um lagdi;
reid hann nidr padan  Niflheliar til,

meetti hann hvelpi, peim er 6r helio kom.

Sa var bl6dugr  um bridst framan,
oc galdrs fodur g6 um lengi;
fram reid Odinn, foldvegr dundi,

hann kom at hivo  Heliar ranni.”

There are relatively few references of any kind to Hel in the mythological poems of the
Poetic Edda, and fewer still in the legendary-heroic texts. In A#amdl we move out of the realm of
the gods, and into the world of men. When Hel’s mythological associations appear in this text
applied to the affairs of mortals, they acquire more specific connotations to do with death than

we find in Vpluspd, Grimmismal, or Baldrs draumar.

20 See Fritzner, Ordbog, s.v. bia.
2l Stanza 2: “‘Up rose Odinn, the sacrifice for men, and on Sleipnir he laid a saddle; down he rode from there to
Mist-Hel; he met a dog which came from Hel.” Stanza 3: ‘Bloody it was on the front of its chest and long it barked at

the father of magic; on rode Odinn, the road resounded, he approached the high hall of Hel.’
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Atlamail 55
Breedr varom fiérir,  er Budla mistom,

hefir nd Hel halfa, hogenir tveir liggia.”

In context, the phrase hefir ni Hel hdlfa is here simply a conventional way of saying that the
brothers are dead: expressions of this type are so common in Old Norse as almost to make the
primary meaning of the word Ae/ a basic synonym for death.” Although mythological belief
underlies this commonplace at some level, it is certainly impossible to discern whether a belief in
a place or in a goddess-figure is implied here: more usually, turns of phrase that treat Hel as a
synonym for death use a verb of motion or a preposition (4 #/, dr) indicating movement or
position in space. In the Poetic Edda alone, the vast majority of occurrences of the word he/ (26
out of 29 occurrences)™ indicate movement into or out of, towards or away from, or a static
position in what must have been conceived of as a place. It is perhaps the lack of any such
movement that leads readers of A#lamil to suspect that stanza 55 refers to the personification:
‘Hel (the goddess) possesses half of us’. For an audience aware of Snorri’s account of how Loki’s
daughter was given control over a portion of the souls of the dead, such a reading makes good
sense; there is nothing in this stanza that insists that the poet had the goddess in mind when he
wrote it, however. The verb Jafa does not require an animate subject. Elsewhere in A#lamail, Hel
is always used in the normal way, with ‘to go to Hel’ quite clearly signifying ‘to die’.”
Comparable to Atlamdil 55 is Fadfunismal 21, where Sigurdr taunts the dragon Fafnir by predicting
that he will win the gold after Hel has Fafnir:

Fafnismal 21
‘R40 er pér radit  enn ec rida mun til pess gullz,
er { lyngvi liger;
enn pu, Fafnir, ligg 1 fiprbrotom,
par er pic Hel hafil’*

22 “There were four of us brothers when we lost Budli, now Hel has half of us, two lie cut down.’

23 Ellis, Road to Hel, p. 84.

2 Atlamal 56 expresses motion through use of the dative in the phrase sendud systr helju [you] sent my sister to Hel’.

25 As in stanzas 41, 43, 51, 56 and 97.

26 “You’ve given your advice, but I shall ride to where the gold lies in the heather, and you, Fafnir, lie in mortal

fragments, there where Hel will have you!’
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Neither in this stanza does the use of the verb hafz necessitate the reading of Hel as a goddess.
We may choose to read it here as referring to a personification of death acting as a psychopomp
and taking Fafnir away, or it may simply mean that the dragon will be held in Hel, that is to say,
‘dead’. The name remains open to dual interpretations, neither one of which may entirely
satisfactorily be proven to represent the poet’s mythological frame of reference.

None of these eddic poems’ use of the word Ae/, then, unambiguously identifies the
female ruler of the underworld whom Snorri thrusts into the limelight in Gy/faginning. While the
solitary reference to such a figure in Grimnismadl 31 proves that she was not entirely unknown to
eddic poets, Hel remains very much in the shadows in eddic mythology as it is represented by

the Codex Regius.

THE EVIDENCE OF PRE-CHRISTIAN SKALDIC VERSE

In attempting to validate some Old Norse poetry as a genuine witness to pre-Christian
mythology, Richard North writes that ‘the more semantic obscurity or corruption there is in a
poem, the less likely is its composition in the Christian period”.”” If this statement reflects the
truth of the matter, then we can see that, so far as Hel is concerned, there is a certain degree of
‘semantic obscurity’ in the Poetic Edda, but that it is an obscurity which suggests an absence from
the mythology: the absence of Snorri’s goddess of death. In pre-Christian skaldic verse,
notorious above almost all else for its extreme and deliberate semantic obfuscation, saying
nothing simply that may be said by means of poetic circumlocution, we might expect to find an
even more reliably pagan worldview. Not only does the difficulty of comprehending these texts
tulfil North’s somewhat dubious criterion for authenticity, but we are also able in many cases to
ascribe a skaldic stanza to a named poet, and it is sometimes possible to situate its composition
in time and space with some precision, particularly when court poets are associated with known
kings or other noblemen.”® If Hel is referred to in skaldic verse, then the attitudes towards it

displayed by the heathen poets are likely to be of primary importance.

27 North, Heathen Gods, p. 9. On the value of skaldic poetry as a source for pre-Christian belief, see also Fidjestol,
‘Pagan Beliefs and Christian Impact’, and Marold, ‘Die Skaldendichtung als Quelle der Religiongeschichte’.
28 See Fidjestol, Dating of Eddic Poetry, p. 287.
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Bragi Boddason, the ‘father of Old Norse poetry’, is the earliest named skald whose work
is extant: there is an allusion to Hel in stanza 9 of his poem Ragnarsdripa which, if accepted as
genuine, is conventionally dated to before 900. Ragnarsdripa is preserved only in Snorri’s
Skdldskaparmdil, however, and modern scholarly opinion is generally quite sceptical about the

poem’s claims to ninth-century authenticity. *’

Bragi Boddason inn gamli, Ragnarsdripa 9
Bauda su til bleyoi
beeti-Prudr at moéti
malma matum hilmi
men dreyrugra benja.
Sva 1ét ey, pott etti
sem orrostu letti
jofrum ulfs at sinna

med algifris lifru.”

Although Hel is not mentioned by name in this stanza, the kenning in lines 7-8 — #/fs /ifra “wolf’s
sistet’ — must surely be an allusion to the same figure named by Snorri as the sibling of
Fenrisalfr. This type of mythological allusion is a common device in skaldic poetics: the use of
periphrasis to name one mythological figure by allusion to other aspects of the whole myth-
complex associated with it. The interpretation of these kennings, which are themselves the key to
the audience’s comprehension of the entire verses, often requires considerable mythological

knowledge beyond that contained within the stanza in hand which, in Frederick Amory’s term,

2 On the dating and authenticity of Bragi’s Ragnarsdrdpa, see Frank, Old Norse Court Poetry, p. 22, and Clunies Ross,
‘Bragi Boddason’, p. 54, who rightly questions the authority of the text of Ragnarsdripa as it survives: ‘the
Ragnarsdrapa we read in the standard editions is a scholarly reconstruction for which there is only partial authority in
the work in which its component verse are to be found, Snorri Sturluson’s Edda’.

30 SuE 11, 73: “This bloody-wound-curing Prudr did not offer the worthy prince the neck-ring to give him an excuse
for cowatdice in the meeting of metals. She always pretended to be against battle, though she was inciting the

princes to join the company of the quite monstrous wolf’s sister.”
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provides the ‘narrative precipitate’ for the wider myth.” In this instance we are able to recover
the meaning of the kenning through the knowledge of Loki’s family tree which we have gained
from Gylfaginning. 1t is reasonably certain that Bragi did not mean to refer to the sister of any
other wolf: the context makes it quite clear that the ‘company of the quite monstrous sister of
the wolf” means ‘the dead’. But here, as opposed to the eddic poems, death is clearly linked to a
mythological figure rather than a location within pre-Christian cosmology. At face value,
therefore, Bragi’s inclusion of such a reference seems to indicate that his putative audience
shared the knowledge accessible to us via Sworra Edda, and that the belief in a goddess named
Hel was an ancient one.

The circumstances of Ragnarsdripa’s preservation must give us pause, however, at least
for a moment. This poem, supposedly composed in the ninth century by a rather hazy figure,
after whom the Norse god of poetry may well have been named, is preserved only in
manuscripts of Snorra Edda, a text which probably originated in the period 1220x40 but which
survives in no copy eatrlier than the Codex Upsaliensis (probably first quarter of the fourteenth
century).”” The enormous gap between the notional date of composition and the first extant text
gives cause for concern; by its very nature the oral transmission we must hypothesise militates
against fixity, and even when a poem entered a state of textuality, scribal interference (whether in
the form of a corrupt textual tradition, simple miscopying or deliberate intervention by a scribe)
was always possible.” There is thus a degree of likelihood that the verses which now make up
Ragnarsdripa are not precisely those which Bragi (probably) composed in Norway in honour of
Ragnarr Lodbrok, perhaps four centuries before the earliest surviving manuscript version was
written down. But more worrying is our reliance upon Snorri Sturluson both for the preservation
of this verse and for the solution to its kenning necessary for the stanza’s overall comprehension:
in effect, a hermeneutic circle is created whereby the evidence for the mythological information
contained in Gylfaginning is evidenced by material preserved only in Snorra Edda, which itself can
only be interpreted by recourse to Gylfaginning’s mythography! The difficulty for the modern
student of Old Norse mythology to progress much beyond what Snorri chooses to tell us about

it is of course often frustrating; we should not, however, become so sceptical as to disregard all

31 The term is taken from Amory, ‘Kennings’, p. 351; see also Clunies Ross, Prolonged Echoes 1, 27-8. On the
mythological content of skaldic diction more generally, see also e.g. Finnur Jénsson, ‘Mytiske forestillinget’;
Kristensen, ‘Skjaldenes mytologi’.

32 Faulkes, S#E 1, xxix. This verse is only quoted in Skd/dskaparmdl (SnE 11, 73).

33 See Abram, ‘Scribal Authority in Skaldic Verse’.
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the verses he quotes. Although we cannot be certain of Snorra Edda’s texts of Ragnarsdripa
representing Bragi’s original composition (after all, Sworra Edda’s texts of Ragnarsdripa do not
even prove the existence of a historical Bragi), there is no reason to view the mythological
worldview expressed within this poem as necessarily corrupt or tainted by transmission by
Christian intermediaries. And, if it is genuine, this stanza of Bragi’s provides the first real
evidence that from an early period a female figure, identifiable with Hel through her relationship
to the mythical wolf, was closely associated with death.

The work of the second poet to make use of mythological kennings with Hel as a
referent is similarly closely bound to the textual traditions of Snorri’s learned writings. Pjodolfr
of Hvin’s Ynglingatal is preserved only in Snorri’s Ynglinga saga, the first section of his great
historical work Hezmskringla. Pj6dolfr (fl. ¢. 885 — ¢ 920), was a Norwegian skald about whom the
historical record is largely silent, and of whose work probably only two poems survive: Ynglingatal
and Haustlgng.™ Although little is known about their author, the authenticity of these poems as
dating from the ninth century has, by and large, been accepted, although of the two, Ynuglingatals
dating is the less certain:” Claus Krag argues that Ynglingatal was abstracted from prose accounts
of the events it describes, now lost, in the twelfth century, but, according to North, ‘the high
number of semantic difficulties relative to that of overtly Christian poems’ makes the more usual
dating and attribution probably correct.”® This semantic obscurity is of course what North also
regards as one of the key tests of a text’s reliability and usefulness as a source of knowledge for
pre-Christian religious belief. Pj6ddlfr may not have been a particularly religious person but in
Finnur Jénsson’s opinion at least, he was a man who believed in the old gods.” In neither of his
extant poems does Pjodolfr use the world Hel, yet it seems that a figure equivalent to the

goddess referred to elsewhere by that name formed part of his mythological background: a small

3 For an overview of the evidence concerning Pj6ddlfr’s life and works, see North, ed., Haustlpng, pp. xxxi-xli.
Fidjestel did not count Pj6ddlfr among the skalds whose composition of praise poetry in honour of identifiable
historical figures satisfied him of their poems’ authenticity and datablility (Dating of Eddic Poetry, p. 288; Det norrone
pyrstediktet, pp. 179-82).

35 Akerlund, Studier iver Y nglingatal, pp. 45-79.

36 Krag, Ynglingatal og Ynglingasaga, pp. 47-59 and 182-200; North, ed., Haustlpng, p. xxxiii. Work by Marold
(Kenningkunst, pp. 153-210) has shown that there are distinctive similarities in poetic technique between the two
poems that are suggestive of common authorship.

37 Finnur Jénsson, Den oldnorske og oldislandske Litteraturs Historie 1, 432-42, esp. p. 439.
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slew of kennings in Yuglingatal were identified by Meissner as referring to Hel.™ Some of them

are so obscure in their references, however, as to make any interpretation extremely tentative.

bj6doltr of Hvin, Ynglingatal 7
Kvedkat dul,
nema Dyggva hror
Glitnis gné
at gamni hefr,
pvit jodis
Ulfs ok Narfa
konungmann
kjosa skyldi;
ok allvald
Yngva pjéoar
Loka maer

of leikinn hefr.”

There are three kennings in this stanza that may refer to Hel. Of these, Loka mer (‘gitl/daughter
of Lokt’, line 11) is the most straightforward; 7er is quite commonly used as a word for daughter
in poetry, and, to the best of our knowledge, Loki was never thought to have had any female
offspring other than Hel. In lines 5-6, Hel’s other family relationship is again referred to in the
kenning jidis Ulfs ok Narfa (the sister of the wolf and ‘Narfr’). The wolf must be Fenrisalfr once
again, but Narfi (otherwise called Nari) refers to a son of Loki’s marriage to Sigyn, as Gylfaginning

confirms: so properly Narfi is Hel’s half-brother.*’ Egill Skallagrimsson uses an identical type of

38 Meissner, Die Kenningar der Skalden, p. 396. One of Meissnet’s references, Yuglingatal 10, line 7 Loga dis, which he
indicates as doubtful, may not refer to Hel; the surrounding prose of Ynglinga saga states that the sister of Logi is
Skjalf (named in line 3 of the same stanza), daughter of Frosti, leader of the Finns. This interpretation may reflect
Snorri’s (mis)reading of the poem: dis normally means ‘goddess’, but he cites this word as a poeticism for ‘sister’ in
Skdldskaparmdl (SnE 11, 108).

% Skjald B 1, 8: ‘1 do not doubt but that Glitnir’s goddess has Dyggvi’s corpse for pleasure; the sister of the wolf and
Narfi had to choose a king-man. Loki’s daughter has taken the ruler of Yngvi’s people.”

40 SnE 1, 27: ‘Kona hans heitir Sigyn, sonr peira Nari eda Narfi’. (‘His wife is called Sigyn, their son Nari or Narfi.”)

It is this son from whose guts the Asir fashion Loki’s bonds: SzE 1, 49. The same story is told in the prose at the
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kenning in one of his long poems, Hyfudlausn."' Glitnis gng (line 3) is less clear: gng (manuscript
gnd) is a poetic term for a goddess, and hence for a woman. Glitnir has two possible
significations: in the interpretation which leads to the kenning being solved as ‘Hel’, as explicated
by Bjarni Adalbjarnarson, for example, Glitnir is a heiti for a horse. According to Bjarni, citing
Schiick, there was an ancient belief that the goddess of death rode a horse; hence ‘goddess of the
horse’ equals Hel.*” Although this interpretation is reflected in Finnur Jénsson’s Danish
translation of the stanza, as well as in Bjarni’s edition of Hezmskringla, it is hardly supported by
external evidence. In the written sources, there is no indication of this belief that Hel rode a
horse; there is moreover only one occurrence of Glitnir as a by-name for a horse in Old Norse
poetry.” In contrast, there is a well-attested tradition in which Glitnir is the name of a mythical

hall, quite unlike Hel’s dominion. It is described in Grimnismil 15:

Glitnir er inn tfundi, hann er gulli studdr
oc silfri pacpr ip sama;
enn par Forseti  byggir flestan dag

.44
oc sveafir allar sakir.

end of Lokasenna as found in the Codex Regius manuscript of the Poefic Edda, except that in this account Nari and
Narfi are clearly two distinct entities, brothers. Neckel-Kuhn, p. 109: ‘Enn eptir petta falz Loki { Franangarsforsi { lax
liki. Par téco @sir hann. Hann var bundinn med pormom sonar Nara. Enn Narfi, sonr hans, vard at vargi.” (‘But
after that Loki fell into Franangarfors in the likeness of a salmon. The Asir took him there. He was bound with the
guts of his son Nari. But Narfi, his son, became a wolf.”) In Gylfaginning it is Vali, whom the Hauksbok version of
Voluspd 34 possibly names as an otherwise unattested son of Loki, who becomes a wolf at this point. Elsewhere,
Vili is the name of Odinn’s son. See S#E 1, 175.

4 In Egill’s stanza, the alternative spelling for the name of Loki’s son is preserved: in this stanza he calls Hel nzpt
Nara (‘sister of Nati’) Skjald B 1, 32, stanza 10, lines 7-8: #rad nipt Nara / ndttverd Nari (‘Nati’s sister trod on the
eagle’s evening meal [i.e. “corpses”]. Perhaps the variant spelling of Nara is due to Hgfudlansn’s end-rhymed metre:
Egill needed the name to rhyme with a7 in the succeeding line of the stanza.

42 Heimskringla 1, 34: ‘Pad er forn hugmynd, ad danargydjan ferdist 4 hesti’; see also Schiick, Studier i nordisk litteratur
och religionshistorie 11, 178-81.

43 The one occurrence of Glitnir as a bei#/ for ‘horse’ is in a pula of such names, found only in two manuscripts (AM
748 and 757) of Snorra Edda: see Skjald A 11, 685.

# ‘Glitnir is the tenth, it is propped up with gold, and it is roofed with silver in the same way; and there Forseti lives

nearly every day and puts to sleep all quarrels.’
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Snorri mentions Glitnir twice in Gylfaginning, his description of the hall is clearly based on

Grimmnismal:

Par er ok sa er Glitnir heitir, ok eru veggir hans ok stedr ok stoélpar af raudu gulli,

en pak hans af silfri.*®

Forseti heitir sonr Baldrs ok Nonnu Nepsdoéttur. Hann 4 pann sal 4 himni er

Glitnir heitir, en allir er til hans koma med sakarvandradi, pa fara allar sattir a

braut. Sa er domstadr beztr med gudum ok monnum.*

Gylfaginning is little help here in unlocking the meaning of Pj6ddlft’s kenning. Neither Snorri nor
Grimnismadl offers up any plausible alternative to Hel as the referent of Glitnis gng; the only figure
associated with Glitnir is male: Forseti, Baldr’s (otherwise unknown) son. Thus, if Glitnir in
Ynglingatal refers to the same hall as these other texts, it provides no hope of a solution: no
analogous female figure shows up in the tradition as it is preserved.

Although the reliance on Glitnir’s being a horse-bei#i and thus a reference to barely-
attested folk-belief leaves the usual interpretation of this kenning open to doubt, it seems wise
on literary grounds to assume that Pj6dolfr does mean to refer to Hel in this stanza. The context
demands a figure associated with death (the other Glitnir might make sense if the stanza was
concerned with the settlement of a dispute); retaining Hel as the meaning of this kenning also
ensures that each syntactic unit — the three four-line sections which repeat, but with varying
imagery, the basic information that Dyggvi died — contains a different kenning for Hel."
bj6dolfr is showing off here, displaying a full range of mythological knowledge and his ability to
use an array of different kennings, each describing a different facet of the myth-complex
surrounding the same figure, to name Hel. It is important for the present discussion, however,

that when he chooses to use kennings for Hel, they are all unambiguously based around the idea

% $nE 1, 19-20: ‘Also there is one called Glitnir, and its walls and columns and pillars are of red gold, and its roof of
silver.’

4 SuE 1, 26: ‘Forseti is the name of the son of Baldr and Nanna Nep’s daughter. He has a hall in heaven called
Glitnir, and whoever comes to him with difficult legal disputes, they all leave with their differences settled. It is the
best place of judgment among gods and men.”

47 Lonnroth, ‘Doémaldi’s Death’, p. 88, identified this tripartite structure as a recurring pattern in what he termed ‘A-
type’ stanzas in Yuglingatal, those verses which, in general, occur in the first half of the poem, and deal with the

deaths of legendary “pre-historic’ Swedish rulers.
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of a mythological figure, and a feminine one at that: she is a goddess, a sister, a daughter. She
takes to herself the souls of the deceased; there is no mention of where she takes them. Indeed,

nothing in this stanza indicates that Pj6d0lfr conceived of Hel as a place at all.

Ynglingatal 30
bat fra hverr
at Halfdanar
sokmidlendr
sakna skyldu,
ok hallvarps
hlifi-nauma
pj6dkonung
a botni tok;
ok Skereid
i Skiringssal
of brynjalfs

beinum drﬁpir.48

The kenning for Hel in this stanza is ballvarps blifi-nanma in lines 6-7. Hallparp is probably a
compound of hallr ‘stone’ and a noun deriving from verpa ‘to throw’. Nauma is a woman-heiti, and
hlifa is a verb meaning ‘to cover’ or ‘to shelter’.” So ‘the covering-goddess of the throwing of the
stone/stone-heap’ is an approximation of the literal meaning of the kenning. This kenning
reinforces Hel’s links with the grave; hallvarps presumably refers to inhumation under a cairn or
in a barrow, and Alfi-nauma could plausibly be suggested to be a play on words based around the
etymology of the word e/ itself. Bjarni Adalbjarnarson suggests that Pjodolfr’s conception of

Hel was as the goddess who held dominion over grave-mounds.”

Ynglingatal 31

48 Skjald B 1, 12: ‘Everyone heard that the participants in the offence had to feel the loss of Halfdan, when the
covering-goddess of the stone-heap took the king of the people at Pétni; and the bones of the armoured prince
droop in Skiringsal in Skereid.”

# Bjarni Adalsteinsson, ed., Heimskringla 1, 76.

30 Ibid., p. 34.
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En Eysteinn

fyr asi for

til Byleists
brédur meyjar,
ok nu liger

und lagar beinum
rekks lodudr

4 radar broddi,
pars élkaldr

hja jofur gauzkum
Voolu straumt

at vagi komt.”!

Lines 3-4, Byleists brédur meyjar returns to the pattern of referring to Hel by her relationship to
other mythological figures; she is once again mer ‘daughter’, and her father is himself named
indirectly, although Byleists brédur is easily identified as Loki by recourse to Gylfaginning: ‘Breedr
hans eru peir Byleistr ok Helblindi’ (§#2E 1, 26: ‘His brothers are Byleistr and Helblind?’).

It is hardly surprising that we find so many references to death in Ywglingatal. In this
poem, as Ellis Davidson put it, the poet’s chief interest ‘is apparently the manner of death and
the place of burial of the kings’.”” Lars Lonnroth went further, writing that Ynglngatal's basic
form is ‘a series of terse, riddling statements about mythical Swedish kings who died in various
strange and ignoble ways’.”’ Joan Turville-Petre identified a grave-cult as the ‘social correlative’ of
Ynglingatal’s genre.”* When we regard it as a thirty-seven-stanza catalogue of significant deaths,
there is no wonder that Pj6d6lfr uses such a wide array of poetic terms for death and burial in
Ynglingatal. One of his strategies is to use mythological kennings, and several of these kennings
denote Hel who is, in this poem, unambiguously a goddess-figure, and a goddess who fits into

the mythological schema in the same relationships as the goddess Hel does in Gy/faginning. Hel is

St Skjald B 1, 12-13: ‘But Eysteinn went because of the boom to the daughter of Byleistr’s brother, and now the
leader of men lies under the bones of the sea [i.e. rocks| at the end of the ridge; there where the ice-cold Vadla
stream comes to the sea close by the Gautish boar [warrior/king].’

52 Ellis, Road to Hel, p. 31.

53 Lonnroth, ‘Démaldi’s Death’, p. 92.

5 Turville-Petre, ‘On Ynglingatal’, p. 51.
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not a personification of the realm of the dead, however: such a realm is nowhere mentioned. On
the other hand, it may well be that Pjodolfr really did regard Loki’s daughter as a personification
of death or the grave.

Egill Skallagrimsson (¢. 910-90) seemingly makes similar use of Hel in his poetry. As he is
presented in the thirteenth-century Egils saga, Egill exhibits, of the Viking-age poets, one of the
most complex sets of religious sensibilities. In the saga, he is presented as conforming to an
Odinnic paradigm, engaging in acts of seidr and combining in his behaviour, particularly in his
younger years, the two activities most closely associated with the .A/fpdur: warfare and poetry.” At
one point in the saga, it has been suggested, Egill even performs a sort of ritualised
impersonation of his patron god, when he raises and lowers his eyebrows at King Adalsteinn’s
feast, in a supposed attempt to look suitably one-eyed.”® How much of Egill’s Odinnic
characterization is the invention of the saga author is hard to tell,”’ but much of his poetry — if
the attribution to the historical Egill can be made secure — is steeped in pre-Christian religious
feeling. His two greatest poems, Sonatorrek and Arinbjarnarkvida, are both deeply concerned with

fate and death — in each case they mourn the passing of members of the poet’s family — and

55 See Haraldur Bessason, ‘Mythological Overlays’, p. 283.

56 This rather strained interpretation of the episode from ch. 55 of Fgils saga (p. 143 in Sigurdur’s IF edition) was
made by de Vries, Heroic Song and Heroic Legend, p. 84. The saga account makes it quite clear what the hero means by
this peculiar action, as he explains in a verse that his facial expression was a result of ‘sorrow’ over being given

insufficient thanks — and booty — for his part in Adalsteinn’s victory (Egils saga, ed. Sigurdur Nordal, p. 145):

Knéttu hvarms af harmi [For sorrow my beetling brows
hnugnipur mér drupa, drooped over my eyelids.

nu fann ek panns ennis Now I have found one who smoothed
osléttur paer rétti; the wrinkles on my forehead:

gramr hefr gerdihomrum the king has pushed the cliffs

grundar upp of hrundit, that gird my mask’s ground

sa’s til ygr, af augum, back above my eyes.

armsima, mér grimu. He grants bracelets no quarter.

57 The current state of opinion regarding the historicity of Egils saga is summed up by Bjarni Einarsson, ‘Egils saga
Skalla-Grimssonar, p. 156: ‘Egils saga’s desctiptions of events in the history of Norway have parallels, even verbatim,
in Heimskringla ... there is some literary relation between Egils saga and Heimskringla, but it does not follow that Egils
saga is a historical work on a par with Hezmskringla. It is obvious that the author of Egils saga has arbitrarily connected
Egill ... with well-known events of Norwegian history. It does not seem likely that Egill’s connections with persons

and events in English history are better founded.’
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Sonatorrek, in particular, is a fruitful, if obscure, source for tenth-century attitudes towards the
afterlife of the soul.

It is in one of Egill’s /ausavisur, however, that the first datable occurrence of the word he/
in an Old Norse verse occurs, in a verse which, were it genuine, should be ascribed a date of

composition around 923.”

Egill Skallagrimsson, Lausavisa 5
Sva hefk leystsk or Lista
ladvardadar gardi,
né fagak dul drjugan,
dadmildr ok Gunnhildar,
at prifreynis pjonar
prir nakkvarir Hlakkar,
til hasalar Heljar

helgengnir, for dvelja.”

Egill shares the eddic poems’ tendency to refer to Hel as a proper noun without specifying what
he thought that noun signified. Once again Hel’s high halls are mentioned, suggesting that they
were an important part of the imaginary topography of the realm. The second half-strophe, with
its enjambment and attendant emphasis on He/jar helgengnir, suggests that for Egill the word was
more than simply a way of referring to the grave; the halls of Hel were a place wherein departed
souls — the helgengnir, a heiti tor ‘the dead’” — dwelt (although we do not know what they did

there),”

and as such this reference, whether or not it implies knowledge of the goddess-figure,
indicates that going to Hel was thought of by Egill primarily as a synonym for death, and sending

someone to Hel synonymous with killing them. The use of the infinitive dve/ja in line 8 implies a

38 The dating is Finnur Jénsson’s, S&jald B 1, 5.

5 Skjald B 1, 43: ‘Bountiful in deeds, I've slipped away from the court of Norway’s lord and Gunnhildr — I do not
boast overly — such that three servants of the tester of prosperity, gone to Hel, tarry in Hel’s high hall.’

% For Renauld-Kratz, this idea of Hel as a kind of limbo, where nothing in particular happened to the soul after
death, was a neat antithesis to the conception of Valholl as a pagan paradise, with its constant activity of fighting and
feasting as the fallen warriors await Ragnarok: il existe des véritables enfers, non pas certes des enfers ou 'on expie
a 'image de Penfer chrétien, mais des enfers ou 'on végete, ou s’amasse comme dans une morne prison la foule de

ceux qui quittent la vie’ (Structures de la Mythologie Nordigue, p. 62).
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continued residence of the dead men’s souls beyond this world, and the reference to the hdsalar
Heljar may or may not point to a goddess somewhere in the background of the myth-complex.
But the likelihood of this stanza genuinely dating from the mid-tenth century is slim, together
with most of the rest of the corpus of /lausavisur attributed to Egill. Richard North does not
accept any of the lausavisur attributed to Egill Skallagrimsson in his saga to be genuine, assuming
them rather ‘to be later creations which the writer of Egils saga (formally at least) accepted as
Egill’s.”! We must be careful to avoid the temptation to place too much credence in twelfth- or
thirteenth-century sagas’ reconstructions of the pagan past, and it is clear that skaldic verse could
be manipulated, misattributed or even composed from scratch by saga-authors, according to the
requirements of their prose. Luckily, however, the saga preserves two or three longer poems
which have generally been accepted as the work of the historical Egill Skallagrimsson. For the

student of mythology, the most important of these is Sonatorrek.

Egill Skallagrimsson, Sonatorrek 25
Nu erum torvelt,
Tveggja baga
njorva nipt
4 nesi stendr,
skalk p6 glaor
géoum vilja
ok 6hryger
heljar bida.”

Egill’s lament for his sons in Sonatorrek is one of the most powerful and moving of the Germanic
clegies. At the very end of this long poem, over which mortality casts such a long shadow, Egill
looks forward to his own death: ‘But I shall wait for Hel with a good will, gladly and without
distress’ (lines 5-8). The shattering grief he has experienced in losing both his sons in quick
succession, combined with a traditional desire that a father should not outlive his children, has

driven Egill — who composes this poem (if the saga-account is to be believed) while attempting

1 North, Pagan Inheritance’, p. 148.
62 Skjald B 1, 37: ‘Now it goes hard with me: the full sister [Hel] of Tveggi’s [Odinn’s] enemy [Fenrir] stands on the
headland; but yet gladly, with a good will and without fear I shall await Hel.’
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to starve himself to death — to welcome his own death, which he imagines to be imminent. In
this stanza, the way he expresses his morbid desire is to say that he waits for Hel; here, a
psychopomp-figure, actively seeking out the deceased, rather than a mythical location passively
receiving their souls. Egill’s passivity in the face of his own death, his acceptance of his fate as he
perceives it, is heightened by this inversion. As such, Hel is not a personification of the
Underworld, but rather of death itself, a personification which Ellis Davidson regarded as purely
a literary conceit, and not indicative of religious belief.”” Such a personification might well be
associated with the preponderance of other female figures associated with fate and death in Old
Norse literature, some of which perform a psychopomp function.*

The first half of Sonatorrek 25, however, which refers to Hel by the kenning Nip? bdga
Tueggia (‘the sister of Odinn’s enemy’, i.e. Fenristlfr, against whom Odinn fights at the end of the
world, according to pluspi and Gylfaginning) suggests that Egill’s reference to Hel does belong to
a wider myth-complex. It is effectively the same kenning used by Bragi Boddason, but in this
instance we have no doubt that it is to Hel that the kenning refers, as Egill himself provides its
solution in the second half-strophe. Here, then, is an unambiguous reference to Hel as a female
goddess, associated with death, who is identified by her relationship to Loki’s monstrous

offspring, just as in Gylfaginning. As we have evidence both from FEgils saga and — more

63 Ellis, Road to Hel, p. 84. See also Jonas Kristjansson, ‘Heidin trd’, p. 107. This is also the interpretation adopted by
the most recent translator of Egis saga into English, Bernard Scudder, in Complete Sagas of Icelanders, ed. Vidar
Hreinsson, ¢z a/. 1, 156.

64 There are numerous examples of the appearance of fjlginr at the death of characters in the Iskndingasigur: see for
example Hallfredar saga (in Vatnsdwla saga, ed. Einar Ol Sveinsson), p. 198, where Hallfredr sees his fylgukona (the —
kona element reinforces the female aspect of these figures), immediately before his death. There is also a good
example of a fylgia in the prose that accompanies Helgakvida Hjprvardssonar in the Poetic Edda: Hedinn, the son of King
Hjorvardr, rejects the company of a troll-woman riding a wolf, who turns out to be the fy/gia of his doomed brother
Helgi (Neckel-Kuhn, pp. 147-8): ‘Hedinn for einn saman heim 6r scégi i6laaptan ok fann trollkonu; su reid vargi ok
hafdi orma at taumom ok baud fylgd sina Hedni ... Pat qvad Helgi, pviat hann grunadi um feigd sina oc pat at
fylgjor hans hofdo vitjat Hedins pa er hann sa konona rida varginom.” (‘Hedinn was going home alone from the
woods on Yule eve and he met a troll-woman; she was riding a wolf and had serpents as reins ... Then Helgi said
that he suspected that he was doomed and it was his fetches who had visited Hedinn when he saw the woman riding
the wolf’) The collocation here of a female harbinger of death with a wolf and serpents might just be a dim
reflection of the unholy trinity of Hel, Fenrir and the Midgardsormr. For Ellis Davidson, Ro/es of the Northern Goddess,
pp. 176-8, all these female figures connected with death are reflexes of one of the most important functions of the
‘northern goddess’. She notes (p. 176) that ‘the power of the goddess seems to be limited to her liminal aspect’,

bridging the worlds rather than forming a central part of any one schema of the afterlife.
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importantly — from his major poems that Egill was an adherent to a variety of Norse paganism,
we can be faitly sure that his conception of Hel did incorporate a goddess-figure related to the
one Snorri describes. Egill had contact with Christians and with Christianity, if FEgils saga is to be
believed,” but there is no evidence that Egill’s reference to Hel reflects a belief in or awareness
of the Christian schema of the afterlife: putative Christian influence certainly could not explain
the reference to Hel as “full sister of Odinn’s enemy’. If this verse is accepted as being the work
of a poet whose mythological frame of reference was determined, at least primarily, by his belief
in a pre-Christian religion, Snorri’s account may be less fanciful than the dearth of other
references to a goddess of death in Norse poetry might lead us to assume. The evidence of one
or two stanzas in a corpus of thousands of lines’ length is hardly overwhelming, but the kennings
of Bragi, Pj6ddlfr and Egill suggest that, within the heterodox and changeable belief-systems of
Norse paganism there was at some level, among some poets, knowledge of a myth which linked
the female personification of death with Fenrisulfr and by this relationship incorporated Hel into
their wider mythological schema.

Towards the end of the tenth century, the increasing influence of Christianity in Norway
led to what Roberta Frank has called an ‘instinctive, self-defensive “Christianization” of pagan

narrative’ in the circle of the poets of Hakon jarl Sigurésson.“

A major example of this tendency
is Eilifr Godranarson’s Pdrsdripa, a composition dating from about 985-995: a period which it
might be reasonable to call the final years of paganism as ‘state religion’ in Norway." Pdrsdripa is
the longest skaldic poem to include a continuous mythological narrative. It is also, notoriously,
among the most difficult to interpret. The problematic nature of the text is apparent in the single
stanza in which Eilifr (apparently) mentions Hel: by this point in the narrative Pérr, having
survived the perils of his journey to the realm of Geirrodr, is busily beating up the giants. In the

manuscripts of Snorra Edda which preserve Pdrsdrapa, Porr is said to be hbel blotin ‘sacrificed to in

Hel’ in stanza 20, although editors have hardly ever allowed the manuscript reading to stand,

% However, if the saga chronology is to be believed, Sonatorrek was composed ¢. 960; Egill received preliminary
Christian baptism in England, ¢ 937 (see Egils saga, ed. Sigurdur Nordal, pp. 128-9, where Egill and Porolfr receive
the prima signatio (ON primsigning) at the behest of King Adalsteinn).

% Frank, ‘Hand Tools and Power Tools’, p. 109.

7 Davidson, ‘Earl Hakon and his Poets’, pp. 528-9; see also Strém, Poetry as an Instrument of Propaganda’.
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preferring to emend helblotinn to herblstinn ‘sacrificed to by an army’ or halblotinn ‘sacrificed to by

wooden supports’, both of which alternatives are hapax legomena:*

Eilifr Godrunarson, Pdrsdripa 20
Herblétinn va hneitir
hogbrotningi skogar
undirfjalfrs af afli
altheims bliku kalfa;
né lidfostum Lista
— latr val — Rygir mattu
aldrminkanda aldar

Ellu steins of bella.”

Daphne Davidson, arguing for the traditional reading, read a political significance into herblstinn,
relating it both to the apparently flourishing cult of Pérr in Norway (if ber is interpreted neutrally
as ‘men’), and to Hakon jarl’s achievements in restoring the temples of Pérr which had been
destroyed by his enemies, the Eirikssons (if hberblitinn should be taken specifically to mean
‘worshipped by army’s sacrifice).”” But Helblitinn is, 1 think, a defensible reading which has

probably been too quickly discarded: Filifr may well be trying to equate Geirrodr’s realm with

8 Herblotinn has been preferred by all modern editors of the poem except Kiil, who favoured hallbldtinn (‘Eilifr
Gooranarson’s Pirsdrapa’, p. 164°.
% Ed. Davidson, ‘Eatl Hikon and his Poets’, p. 660: “The crusher of the calves of the shelter of the elf-realm’s glint
[glants; their crusher is Pérr|, worshipped by army’s sacrifice, fought powerfully with the handy broken-off piece of
the forest [Pért’s weapon|; the Rogalanders of the falcon-lair’s Lister [giants] could not muster resistance against the
trusty life-shortener of the men of rock-Ella [P6rr].” The diplomatic transcription of this verse from manuscripts R,
T, and W of Snorra Edda is:

Hel blotin va hneitir

hog brotningi skogar

vandir fialfrs af alfi

alfheims blikv kalfa

ne liofa stm lista

latr valrvgar mattv

alldr minnkanda elldar

ellv steins of bella.

70 Davidson, ‘Earl Hakon and his Poets’, p. 661.
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Hel. The giants with whom Poérr battles in Pdrsdriapa 20 are being sacrificed to Pérr in Hel, which
is used here as a metonym for the place in which the action of this part of the poem takes place:
they are not victims in a cultic b/7, but they lay down their lives before the god’s irresistible
might.

The emendation of helblstinn to herblitinn does not make the meaning of the stanza
radically more transparent, and Frank has stressed that the reference to Hel here is appropriate in
context: Geirrodr’s domain is a gloomy, otherworldly place, particularly when Saxo Grammaticus
describes it in Book VIII of his Gesta Danorum, reflecting, perhaps, a general conception that this
location within the mythological cosmos was, or was akin to, the pagan underworld.” Saxo’s
presentation of Geirrodr’s courts as an otherworldly destination was undoubtedly influenced, to
a greater or lesser extent, by Christian uzsiones of Hel, however. It is therefore unlikely — although
not impossible — that Eilifr imagined this location in precisely the same way as Saxo, who was a
Christian Latin author writing two centuries after the composition of Pérsdripa.”” In any case,
there is simply not enough information in Eilift’s poem for us to be able to form an opinion.
The interpretation of Pdrsdripa 20 is clearly so insecure as to render its use as evidence about Hel
rather problematic. If the manuscripts of Snorra Edda do indeed preserve the correct reading of
helblotinn in this stanza, however, we can at least be sure that Eilifr did conceive of Hel as a place,
and that it was connected in his mind with the giants: he/blétinn cannot, to my mind, encode any
information about the goddess Hel. Thus Pdrsdripa marks a shift away from normal skaldic
attitudes about Hel. It is not clear, based on this fleeting allusion, whether Eilift’s attitude to Hel
has been influenced by Christian ideas as part of the ‘Christianization’ of pagan narrative that
Frank identified. We will see, however, that the court poets of Hakon jarl sometimes did
manipulate basic mythological concepts in a manner that reflects the fraught religious
atmosphere of late-tenth-century Norway, as pagan and Christian modes of thought vied for

supr emacy.

HEL IN THE VERSE OF CONVERSION-ERA POETS

"1 Frank, ‘Hand Tools and Power Tools’, p. 99. The Geirrodr-episode in Saxo is found at Gest. Dan. 1, 262-7.

72 See Malm, ‘Otherworld Journeys’, and chapter 6, below.
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References to Hel in skaldic poetry become no more commonplace as their date of composition
progresses into the Christian era, nor do they become much less ambiguous; during the
Conversion period and beyond the waters are further muddied by the possibility that the skalds
begin to refer to the Christian concept of hell. Although the skalds are rightly regarded as
important, if unintentional, witnesses to pre-Christian belief, some of them did apparently take to
the new religion with alacrity, and the conversion of the skalds to Christianity manifested itself
quite quickly. This was probably a result of the symbiotic relationship of the court poet with his
lord, which ensured that political expediency would often dictate religious affiliations in the poets
of the conversion period.73 At any rate, for two centuries between 1000 and 1200, the
mythological content of the skaldic kenning was dramatically reduced, as de Vries and Fidjestol
have shown:™ in datable stanzas, the proportion of mythological kennings diminishes from
28.64% in the period 975-999, to below three percent throughout the twelfth century. After
1200, the mythological kenning once again makes an appearance: indeed the kenning itself once
again becomes an important part of poetic expression, having declined throughout the twelfth
century. This has been described as a ‘mythological renaissance’, and attributed to the influence
of Snorri Sturluson and his nephews. Such a process of change makes certainty as to the religious
attitudes of the skalds, particularly during the conversion period, impossible. As Fidjestel points
out, there is little real syncretism displayed in the poems of the conversion period, but one area
where the boundaries blur is in their references to the afterlife: “To judge by the scaldic sources
... the only trace of this great human revolution discernible in the first generations of Christian

poetry is no more — and no less — than a concern about the dwelling place of the spirit in the

73 The case is best proved by the dramatic decrease in mythological allusions in the work of Hallfredr vandradaskald
when he becomes a retainer of the notably pious and anti-heathen Olafr Tryggvason, who is called a hgrgbrjitr,
‘destroyer of heathen temples’ in one of Hallfredr’s verses (S&jald. B 1, 149): see Edwards, ‘Christian and Pagan
References’, p. 34; on the use of mythological imagery for political purposes see also Strém, Poetry as an
Instrument of Propaganda’.

7 De Vries, De skaldenkenningen, pp. 50-74; Hans Kuhn, arguing in favour of continuing syncretism in the first two
centuries after the Conversion, disputed de Vries’s findings about the mythological content of skaldic kennings
during that period (‘Das nordgermanische Heidentum’, passiz.). De Vries responded to Kuhn’s criticism in the
article ‘Kenningen und Christentum’. Over thirty years later, Bjarne Fidjestol, ‘Pagan Beliefs and Christian Impact’,
pp. 101-2 proved statistically that kennings with mythological content are indeed much less common in poetry of
the eleventh and twelfth centuries (see now idem., Dating of Eddic Poetry, pp. 270-93). Fidjestol’s results supersede
those of de Vries, whose methodology was open to question, and whose conclusions were accepted only with

reservations by Turville-Petre (Myth and Religion, p. 16).
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afterworld.””

This concern is no longer reflected in kennings with mythological referents, but the
word Je/ continues to appear, albeit infrequently. The Icelander Arnérr Pérdason jarlaskald («.
1011 — « 1074), for example, who was one of the most prominent conversion-age skalds, only
uses the word once, and in a way which sheds no light on the myth, even as it suggests that

Arnoérr may have intended to pun on the pre-Christian significance of the word.

Arnorr Pordason jarlaskald, Magniissdrapa 10
Od med oxi breida
Odaesin framm reesir
— vard umb hilmi Horda
hjordynr — ok varp brynju,
pa’s umb skapt — en skipti
skapvordr himins jordu;
Hel klauf hausa folva —

hendr tver jofurr spendi.76

The phrase He/ klauf hausa folva (line 7, ‘Hel clove pallid skulls’) once again depicts violent death.
Here, however, Hel is the name of Magnus Olafsson’s axe.” Whaley argues that the naming of
Magnus’s axe in this context ‘does have a punning mythological reference to the realm of the
dead and the goddess of that realm, and this is pointed up by the juxtaposition of the word with
‘heaven’ and ‘earth’ (himins, jorou)’,”® but the pun works equally well if it refers to the Christian
hell; in fact, the juxtaposition with ‘heaven’ and earth is more likely to be a reflex of the clearly
distinguished tripartite division between the worlds (the sky, the earth, the underworld) in
Christian mythology. The word himinn only acquires the meaning of ‘heaven’ as opposed to ‘the

heavens, i.e. the sky’ in post-Conversion texts. Whether or not we choose to see a mythological

7> Fidjestol, Pagan Beliefs and Christian Impact’, p. 105.

76 Poetry of Arndrr jarlaskdld, ed. Whaley, p. 121 (S&ja/d B 1, 313): “The strenuous ruler stormed forth with broad axe,
and cast off his byrnie. A sword-clash arose around the Hordalanders’ lord, as the hero clenched both hands round
the shaft; and heaven’s shaping guardian allotted earth. Hel clove pallid skulls.’

77 Snorri reports that Magnis owned an axe named ‘Hel’ in ch. 28 of Magniiss saga gdda (Heimskringla 111, 43).

8 Whaley, ed., Poetry of Armdrr jarlaskdld, p. 74. Whaley notes (n. 8) that Arnérr uses kennings for ‘heaven/sky’ to
refer to (the Christian) God; there is no reason why this usage should be placed within a pre-Christian mythological

frame of reference.
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reference in this stanza, it is in general clear that (as Whaley so justly puts it) the pagan-derived
diction in Arnért’s work belongs to the form of the poetry, not its content. Like the allusions to
legend, it lends grandeur and variety, and reminds the skald’s audience of his and their illustrious
predecessors, but its use cannot be regarded as religious in intention or in effect.” From this
point in the history of skaldic composition onwards, the purpose of mythological referents must
be viewed in this same light; as it happens, references to the goddess Hel must not have been
deemed to ‘lend grandeur or variety’ to the poetry, as she appears to merit no further mention in
skaldic verse.

That is not to say, of course, that skalds were no longer interested in their fate after
death. But with the great shift of religion (both official and personal) from paganism to
Christianity, Norwegian poets started to conceive of the afterlife in different terms. The change
in belief-systems is signalled quite clearly and simply by the switch from he/ to helviti in stanzas
composed by Conversion-era skalds. We see this change first in Hallfredr Ottarsson
vandraedaskald’s ‘last words’. In OLifs saga Trygvassonar en mesta, the dying Hallfredr summons up
with his last breath the energy to compose one final lausavisa, in which he confesses to fear the

prospect of damnation:

Hallfredr Ottarsson vandradaskald, lusavisa 28
Ek munda nu andask,
ungr vask hardr { tungu,
senn, ef s6lu minni,
sorglaust, vissak borgit;
veitk, at vetki of sytik,
valdi god hvar aldri,
(daudr verdr hverr) nema hredumk

helviti, skal slita.*

The Viking’s renowned capacity to laugh in the face of death seems to have left poor Hallfredr;

whereas Egill was able to await the Hel of the old religion gddum vilja ok dhryggr, this poet, whose

7 Ibid., p. 75.
80 Skjald B 1, 163: ‘I would die now straightaway and without sorrow — I was harsh of tongue in my youth — if I
knew that my soul was saved; I know that I grieve over nothing except that I fear the punishment of hell; Let God

choose the moment when there shall be an end to life; everybody must die.”
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earlier work provides one of the most remarkable personal insights into the Scandinavian
experience of conversion, has to confront at the end of his life the entirely novel idea that his
sins may lead to his enduring helviti. It is revealing that the misdeeds which spring to Hallfredr’s
mind when he thinks back over his life are the times when he was hardr 7 tungn in his youth:
indeed, many a pagan skald was guilty of the same sin (it often went with the territory), and it is a
mark of how much being a poet defined Hallfredr’s conception of himself that he dwells on it at
this moment.

It is possible that Hallfredr’s swansong is a forgery; its absence from manuscripts of
Hallfredar saga looks suspicious, although the presence of the expletive particle ¢fin line 5 means
that this verse meets Kari Ellen Gade’s new criteria for authenticating tenth- and eleventh-
century drittkoett stanzas.® Russell Poole proposes the neat solution that the authors of both the
Modruvallabok. text of Hallfredar saga and Oldfs saga Trygvassonar en mesta knew the full set of
Hallfredr’s lausavisur, and ‘selected differentially from a set of verses which all related to the
skald’s sickness, intimations of death, and memories of his beloved’.” Bjarni Einarsson
suggested that the choice in either saga of the verse with which to mark Hallfredr’s death reflects
an attitudinal dichotomy between the author of O/ifi saga — who wanted, according to Bjarni, to
emphasise the poet’s Christian faith at the moment of his exit from the narrative — and the
author of Hallfredar saga, who is happy for his hero to dwell on thoughts of his former lover.”
Poole dismissed this argument as ‘unsustainable’, but this judgement, in my view, is harsh, since
the idea of selectivity in the composition of both prosimetra is approved by Poole. The extent to
which his final piece of poetry reveals Hallfredr’s worldview to have been so profoundly
determined by his acceptance of the Christian faith might well have chimed better with the
author of a text like O/ifs saga, which is more obviously concerned with religious matters.

Let us assume that this stanza is genuine, and that it was composed, therefore, soon after

1000. Hallfredr we believe to have been converted to Christianity around 996, based upon the

81 Gade, ‘Dating and Attribution’, p. 73. In the IF edition of Hallfredar saga, Einar Ol. Sveinsson prints the final
lausavisa as part of the text, assuming that the omission was unintentional, and that this stanza was indeed part of a
pre-existing group that circulated together (I atmsdwla saga, p. 199, where the final stanza is numbered 34;
manuscripts of the saga preserve only 33 verses).

82 Poole, Relation between Verses and Prose’, p. 160.

83 Bjarni Einarsson, ed., Hallfredar saga, p. cxlii; see also Paasche, Motet mellon hedendom og kristendom i Norden, p. 99.

The stanzas in which Hallfredr looks back upon his love life are lausavisur 26 and 27.
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internal chronology of Hallfredar saga.** Up until that point in his life, whilst in the service of a
pagan patron (Earl Hakon being the most likely recipient of his pre-conversion verses), Hallfredr
had been a steadfast adherent of the old beliefs, responsible for ‘among the most pagan verses
we have’.® After King Olafr sponsored him in baptism, however, the tension between the
traditional pagan forms of his poetry and the new modes of belief and behaviour expected of
him by a Christian ruler soon reveals itself in verse. Hallfredar saga has an exchange between poet
and king in which Hallfredr identifies the importance of poetry to him, and suggests that

Christian doctrine cannot offer him the same aesthetic attraction:

Nu var Hallfredr med konungi um hrid ok orti um hann flokk ok bad sér hlj60ds.
Konungr kvazk eigi hlyoda vilja. Hallfredr segir: ,,Pu munt pvi rada, en tyna mun ek
pa peim freedum, er pa 1ézt mér kenna, ef pu vill eigi hlyda kvadinu, ok eru pau
froedi ekki skaldligri, er pa lézt mik nema, en kvadit er, pat er ek hefi um pik ort.
Olafr konungr melti: ,,Sannliga mattu heita vandradaskald, ok skal heyra kvadit.“
Hallfredr flutti skoruliga kvadit, ok er lokit var, malti konungr: ,Petta er gott

kvaedi, «*

This conversation is fictional, of course, but it gives an insightful impression of Hallfredr’s

mindset, one which is displayed also in the six famous ‘conversion verses’ found in the same

84 Whaley, ‘Myth and Religion’, p. 556.

85 Ibid., p. 567. The verses to which Whaley refers are the nine helmingar attributed to Hallfredr in Skdldskaparmil,
which contain the idea that a jarl enters a sacred marriage to Jord (S&jald B 1, 147-8). These stanzas may well have
formed part of Hakonardripa, a praise poem which ch. 5 of Hallfredar saga states that Hallfredr composed on his first
arrival at the Norwegian court (c. 990), although the saga does not record any of it (see Vatnsdala saga, ed. Einar Ol
Sveinsson, p. 151). As Faulkes points out (§zE 11, 158), the extant verses do not specifically refer to Hakon, and
could have been made applicable to any jarl.

8 Hallfredar saga, in Vatnsdela saga, ed. Einar Ol. Sveinsson, p. 155: ‘Now Hallfredr was with the king for a time, and
he composed a flokkr about him and asked for a hearing. The king said that he didn’t want to hear it. Hallfredr says:
“You must decide that, but then I will lose the [Christian] doctrines which you had me know, if you won’t listen to
the poem; those doctrines which you had me learn are no more ‘poetic’ than the poem that I’ve composed about
you.” King Oléfr said: “T'ruly might you be called ‘troublesome poet’; but I shall hear the poem.” Hallfredr performed
the poem splendidly: it was a drdpa. When it was finished, the king said, “that was a good poem”.” The glossing of
fredi as ‘doctrine’, using its specifically Christian sense, rather than more general ‘lore’, follows Whaley’s translation

of Hallfredar saga in Complete Sagas of Icelanders, ed. Vidar Hreinsson, et al. 1, 234.
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chapter of Hallfredar saga.*” Like Hallfredr’s final Jausavisa, the authenticity of these stanzas is open
to question, although I accept, along with Russell Poole, that Gade’s dating of them to the late
tenth century is probably correct.*”® Attribution is less easily proven on the basis of metrical
criteria, but if we accept this dating, I see no reason not to continue to regard Hallfredr as their
author.

In Hallfredr’s lausavisur 6-10, the poet speaks for himself of the problems attendant upon
his abandonment of the pagan gods for Christ; the saga-author puts the same sentiments in
Hallfredr’s mouth in the later prose account, skilfully picking up the meaning of the verse and
elaborating upon it. Hallfredr’s reluctance to turn to Christ is couched in the traditional language
of pagan poetry: Odinn, Freyr, Freyja, Porr and Njordr are all named. Emphasis is placed upon
tradition, and upon traditional poetic composition in particular: Hallfredr’s consciousness of his
own place in the skaldic tradition. He is acutely aware that by turning to Christ he turns his back
not only on the old gods as objects of worship, but also on the mythical, sacral dimension of the

skald’s craft.

Hallfredr vandredaskald, Jausavisa 7
Oll hefr wtt til hylli
Odins skipat lj6dum;
algildar mank aldar
10jur varra nidja;
en traudr, pviat vel Vidris
vald hugnadisk skaldi,
legg ek 4 frumver Friggjar

87 Space does not permit a thorough examination of all aspects of Hallfredt’s corpus here; for an overview of the
other issues raised his conversion verses, see the recent articles by Poole, ‘Conversion Verses’, and Whaley, ‘Myth
and Religion’.

8 Gade, ‘Dating and Attribution’, pp. 73-4; Poole, ‘Conversion Verses’, p. 16. Previously, scholars have tended
towards scepticism on the question of the authenticity of these stanzas: see Dronke, “The Poet’s Persona’, p. 20;
Bjarni Einarsson famously declared Hallfredar saga’s conversion verses ‘too good to be true’ (‘Last Hour of Hallfredr
vandredaskald’, p. 218). Mundal, ‘Kristninga av Noreg og Island’, p. 145, discusses the problems of the authenticity

of conversion-era skaldic stanzas more generally.
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fjon, pvit Kristi pjénum.8°

As a pagan, Hallfredr felt connected to his ancestors, part of a community (perhaps more artistic
than necessarily religious) of fellow poets; he remembers his predecessor’s works, but he has to
reject them, it seems, along with his rejection of Odinn. He does not apparently much lament the
loss of a spiritual relationship with any of the Aisir; the Christian God will provide him with

spiritual succour, as stanza 9 makes clear:

Hallfredr vandredaskald, lausavisa 9
Mér skyli Freyr ok Freyja —
fjord 1étk af dul Njardar;
liknisk grom vid Grimni —
gramr ok Pérr enn rammi.
Krist vilk allrar astar —
erum leid sonar reidi;
vald 4 fregt und foldar
fedr einn — ok god kvedija.”

Both the prose of Hallfredar saga and the embedded verses give the strong impression that a

major cause of Hallfredr’s reluctance to convert is dissatisfaction with the poet’s lot within a

8 Ed. and trans. Poole, ‘Conversion Vetses’, pp. 16-17 (S&jald B 1, 158): ‘All the family have composed songs for
Odinn’s favour; I remember the enduring works of the generation of our ancestors. But reluctantly, since the rule of
Vidrir suited the skald well, I bestow hatred upon the first husband of Frigg, because we serve Christ.” I follow
Poole’s edition for the sake of convenience; a new edition is in preparation by Whaley, a preliminary version of
which is found in her ‘Myth and Religion’, p. 557.

% Ed. and trans. Poole, ‘Conversion Verses’, p. 17: ‘Let Freyr, along with Freyja and Pérr the mighty, be angry with
me. Last year I forsook the delusion of Njordr; may the fiends have mercy on Grimnir. I will beseech Christ and
God for all love: the son’s anger is hateful to me; he alone in glory possesses power under the father of earth.” There
are problems with the text of this stanza, with af du/ in line 2 occurring only in AM 61 fol. All other manuscripts
have adul (see Skjald A 1, 168); on the possible interpretations of adul in this context, see Whaley, ‘Myth and
Religion’, p. 561: Whaley prefers to read gdu/ ‘offspring’. Poole’s preference for af dul is supportable: the ‘delusion of
Njordr’ would seem highly appropriate in the context of this stanza, but it must be borne in mind that this reading is
effectively an editorial emendation, since there is no reason to privilege AM 61 fol. above other manuscripts of

Hallfredar saga.
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Christian society. The frwdi of Christianity is no more skdldligr ‘poetly’ than the old ways, so the
saga-author has Hallfredr say. The poet in his own voice states his reluctance as stemming from
the benefits that accrued to the poer from his relationship with Odinn: ‘bviat vel Vidris vald
hugnadisk skaldi’ (‘because Vidrir’s rule suited the skald well’).”" It is as a poet that Hallfredr
chooses to convert — he could not hope to gain or retain King Olafr’s patronage had he not —
and it is primarily as a poet that he experiences the tensions between the two worlds he
straddles:” when King Olafr accuses Hallfredr of backsliding during his time among the pagan
Swedes, it is by means of a poem — the now lost Uppreistardripa (either ‘atonement poem’ or
‘creation poem’: the meaning of the title is debatable, although in the context of Hallfredar saga,
‘atonement’ seems more appropriate) — that Hallfredr makes amends.”

The conversion verses feature a good deal of pagan diction; Hallfredr’s last lausavisa
alludes only to Christian frwdz, with its emphasis on the pains of helviti that await him. Hel,
whether goddess or chthonic realm of the dead, does not appear in Hallfredr’s corpus of pre-
conversion verse. We do not know what idea of the afterlife the pagan Hallfredr may have had,
but it is clear that he has become thoroughly indoctrinated with the Christian conception, with
its emphasis on sin, judgement, reward and punishment: especially punishment. Diana Whaley
writes that the Christian content of Hallfredr’s conversion verses ‘is altogether more transparent
[than their references to pagan beliefs and practices], and there is no Christian doctrine of the

kind that might be implausible in a composition by a recent convert: no sin or redemption,

91 Although I see the poet’s creative act as being central to Hallfredtr’s conception of traditional paganism, perhaps
Ohlmarks goes too far in attempting to interpret line 4 of /ausavisa 6 — vel bléta ‘to sacrifice well’ — as a reference to
poetry (Tors skalder och Vite-Krist, pp. 490-1). One of the themes running through the conversion verses is a polemic
against b/dt (‘sacrifice’), which was clearly an obvious and early target for missionary teaching (see Poole, ‘Conversion
Verses’, pp. 23-7). But Hallfredr’s distaste for b/it does not necessarily rule out his having performed sacrificial rites
in the past. We may compare Egill’s statement in Sonatorrek 23 that ‘Bleetka pvi / brédr Vilis, / godjadat, /at gjarn
séak (‘I do not sacrifice willingly to the brother of Vilir, the guardian of gods, because 1 am eager to do so’). It has
not been suggested that Egill’s 4/t is a metaphor for versification; rather, it seems more likely that the gift of poetry
is received from Odinn as a tangible reward for his follower’s sacrificial offerings. See below, pp. 118-20.

92 Frank, Old Norse Conrt Poetry, p. 92.

93 Hallfredar saga, in Vatnsdwla saga, ed Einar OL. Sveinsson, p. 178. Krijn, ‘Halfred Vandradaskald’, p. 126, believed
that lausavisur 6-10, the ‘conversion verses’, may originally have formed part of the Uppreistardripa. On the meaning
of this title, see Poole, ‘Conversion Verses’, p. 18. Alternatives, not widely adopted, have been offered to the two
main suggested interpretations of #ppreist by Lindow, ‘Akkerisfrakki’, p. 417 (‘resistance’), and by Holtsmark,

‘Uppreistarsaga’, pp. 95-6 (‘rebellion by Lucifer’).
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Crucifixion or Judgement’.” But after a few years of living as a Christian, Hallfredr’s knowledge

of these elements of doctrine had developed to the extent that his final thoughts rested not on
Christ’s love, but on the prospect of damnation, which he connected to actions performed in the
part of his life when he was still an unsaved pagan skald.

In the wake of his conversion, the religious thought displayed in Hallfredr’s poems seems
to develop in a conventional way, mirroring the sort of progress a recent convert might make in
his or her education, away from pagan ignorance and towards a proper knowledge of Christian
doctrine. The question of damnation and salvation might well be left until late on in the process
of personal Christianization, since anecdotal evidence drawn from accounts of missionary
activity in Northern Europe suggests that the proposition that the convert’s pagan ancestors
were enduring eternal hellfire often met with hostility. Most famous, perhaps, is the reaction of
the Frisian king Radbod, who had got as far as the baptismal font before the missionary St
Wulframn told him — rather tactlessly, in the circumstances — that ‘Nam praedecessores tui
principes gentis Fresionum, qui sine baptismi sacramento recesserunt, certum est dampnationis
suscepisse sententiam’.” Radbod withdrew his foot from the font, saying that he didn’t want to
be deprived of his ancestors’ company in the afterlife, and Frisia remained unconverted. As
Carole Cusack writes, ‘some beliefs could not be reconciled with the new religion’.%

Hallfredr’s conversion verses suggest that his religious instruction began in a
conventional manner: the skip? d gumna giptn (‘change in the fortunes of men’) which he identifies
in Jausavisa 6 manifests itself in two main ways.”” First, Christ has replaced the pagan pantheon as
the object of worship, the figure in whom all power is vested, and the world’s creator. But
Hallfredr continues to regard the old gods as having some sort of existence of their own, and he
even asks that the “fiends” — grgw — should have mercy upon Odinn in stanza 9. The Asir are

not themselves referred to as devils; but their cult is represented as a delusion, and not only by

% Whaley, ‘Myth and Religion’, p. 563.

9 Vita Vulframni, ed. Levison, in Passiones vitaeque sanctorum aevi Merovingici, ed. Krusch and Levison V, 668: ‘It is
certain that your predecessors, princes of the Frisian nation who died without the sacrament of baptism, received
the sentence of damnation.’

% Cusack, Conversion among the Germanic Pegples, p. 122.

97 On the meaning of gip/a in this context, see Strém, ‘Kung Domalde’, pp. 63-6. The authenticity of Lausavisa 6 has
been called into question: Bjarni Einarsson, Skdldasignr, p. 192, suggests that this stanza may have been influenced
by Einarr Skalason’s poem Geislz, which was probably composed « 1153.

%8 Or possibly ‘ask metcy of”: Zknisk could bear either meaning.
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the disputed reading af du/ Njardar in stanza 9. The eighth verse similarly links bezdinn donr and its

rites to deception:

Hallfredr vandredaskald, lausavisa 8
Hofnum, holda reifit,
hrafnbl6ts goda nafni,
pess es 61 vid lof Iyoa

16m, 6r heidnum démi.”

Heidinn démr is among the first recorded uses of this phrase in Old Norse, and seems to
acknowledge the pagan religion as a discrete belief system in opposition to kristindémr, a loan
from Old English which is also unrecorded before the early eleventh century.'” The word heidinn
was current in Norway slightly earlier than Hallfredr’s time, however, at least among Hakon jarl
Sigurdsson’s poets: it was used by the ‘impeccably heathen’ author of Hakonarmadl, Eyvindr

: 101
Finnsson,

while another of the poets of Hakon jatl, Tindr Hallkelsson, made use of the phrase
mork heidins déms (land of heidinn démr) in a dripa on Hakon composed around 987."" Hallfredr,
too, used the word heidinn long before he has embarked on his path of personal Christianization,
and while he was still part of the circle of Hakon’s poets, in the first /ausavisa attributed to him in

Hallfredar saga:

9 Ed. and trans. Poole, ‘Conversion Verses’, p. 17: ‘Gratifier of men, we renounce the name of the priest of raven
sacrifice from heathendom, who fomented deceit in exchange for people’s praise.” The text of this verse is once
again problematic, particulatly in the first line of the stanza, which reads variously hgfium, hafum, banfum, hofum, hefir
and bafum in different manuscripts: see Hallfredar saga, ed. Bjarni Einarsson, p. 48. Compare Whaley’s text and
translation, ‘Myth and Religion’, p. 557. Whaley preserves the traditional interpretation of brafinbléts goda nafui as
‘name of the raven-sacrifice priest’, and regards it as an Oéinn—kenning. Poole has now rejected this reading,
preferring to read nafn here as ‘namesake’, leaving a reconstructed translation of ‘Gratifier of men, the namesake of
the priest of raven sacrifice, who fomented deceit in exchange for people’s praise, raised me from heathendom’
(‘Conversion Verses’, p. 26). The ‘namesake of the raven-sacrifice priest’ is King Olafr.

100 On heidinn démr, see Steinsland, ‘Change of Religion’, p. 133; Whaley, ‘Myth and Religion’, p. 560. The first
occurrence of &ristinddmr on an early-eleventh-century runestone at Kuli in Norway is noted by Abrams, ‘History
and Archaeology’, p. 111.

101 Whaley, ‘Myth and Religion’, p. 560. On Hdkonarmiil, see below, pp. 74-90.

102 Skjald B 1, 137, stanza 7, lines 8-9.
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Hallfredr vandredaskald, lausavisa 1
Sva nekkvi verdr sokkvis
sannargs troga margra
cegilig fyr augum
allheidins mér reidi,
sem Olitill uti
alls mest vid for gesta
(steerik brag) fyr buri

burhundr gamall stari.'”

This poem is addressed to a character whom the saga names as Blot-Mar, ‘Mar the sacrificer’,
who is the referent of allbeidins in line 4."" Presumably this nickname indicates that Mar was
known to be a regular participant in cultic rites, and Hallfredr’s use of it suggests that the
‘heathen’ was a term which had valence for pagans: it is unlikely that he meant it in this instance
to be derogatory (as it would have been in the mouth of a Christian), since heidinn appears not to
carry negative force but to be a source of self-identification within the self-consciously pagan
artistic milieu where Hallfredr began his career.'” Hallfredr, if this verse is genuine, was certainly
not a Christian when he composed it; without Christianity’s encroachment into Norway in this
period (under the aegis of some of Hakon’s enemies), however, heidinn démr would have been
meaningless.

The second major change that Hallfredr’s verses reveal is that pagan practices have been

outlawed by King Oléft, as the first half of /ausavisa 10 tells us:

Sa’s med Sygna reasi
sidr, at blot eru kvidjud;

verdum flest at fordask

103 Skrald B 1, 157, trans. Whaley in Complete Sagas of Icelanders, ed. Vidar Hreinsson I, 230: “The anger of the busy
bucket-sinker, a true pansy, all-heathen, is about as terrible to my eyes as if, fair-sized, outside, worst of all when
guests arrive (I swell the poetry) at the pantry door an aged pantry-dog fretted.’

104 1 atnsdela saga, ed. Einar OL. Sveinsson, p. 146.

105 See Strém, ‘Poetry as an Instrument of Propaganda’, esp. p. 457.
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fornhaldin skop norna;'"

Although we know little about the substance of missionary teaching in Norway at this period,
Carolingian authors wrote several texts which contain advice to missionaries in the field on how
to win the hearts and minds of their pagan audiences. These reveal that the changes in attitude
which underlie Hallfredr’s conversion verses are in line with established theories of pre-
baptismal instruction for pagans. In one of the most famous statements of medieval ‘conversion-
theory’, Daniel, bishop of Winchester, wrote to Boniface, the most illustrious of the Anglo-
Saxon missionaries on the continent in the eighth century, to advise him that he would gain

success with the pagans by comparing their superstitions to the teachings of Christianity:

nostris, id est christianis, huiuscemodi comparandae sunt dogmatibus
superstitiones et quasi e latere tangendae, quatenus magis confuse quam
exasperate pagani erubescant pro tam absurdis opinionibus et ne nos latere
ipsorum nefarios ritus ac fabulas estimant.'”’

Richard Sullivan summed up Daniel’s attitude thus:

The crucial step for a missionary was to undermine the confidence of the pagans
in their gods. Daniel counseled the avoidance of a positive statement of Christian
teaching, except as a means of comparison with the absurdities of pagan belief; to

present a case for Christianity would only antagonize the pagan mentality.'”

Other writers differed from Daniel’s methods. Alcuin, for one, thought that soteriological

doctrines should be at the heart of the missionary’s discourse with the pagan from the very start:

106 Hd. and trans. Poole, ‘Conversion Verses’, pp. 17-18: “Thhis is the custom with the impeller of the people of Sogn
that sacrifices are forbidden. We shall escape [/renounce?] most time-honoured destinies of the Norns.”

07 Die Briefe des heligen Bonifatins, ed. Tangl, p. 40: “Their superstitions should be compared in this way to our, that is
to Christian, teachings and touched upon as if indirectly, so that the pagans, thrown into confusion rather than
angered, may be ashamed of their absurd ideas and may understand that their infamous ceremonies and fables are
well known to us’.

108 Sullivan, ‘Carolingian Missionary Theories’, p. 2706; see also Skre, ‘Missionary Activity’, p. 5.
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Primo instruendus est homo de animae immortalitate et de vita futura et de
retributione bonorum malorumque et de aeternitate utriusque sortis. Postea: pro
quibus peccatis et sceleribus cum diabolo patiatur aeternas, et pro quibus bonis

vel benefactis gloria cum Christo fruatur sempiterna.m

I would argue that Hallfredr had received pre-baptismal instruction in the manner suggested by
Daniel. His ‘conversion verses’ show that he makes no typological distinction at this point in his
spiritual development between pagan gods and their Christian replacements, but he knows Christ
to be better than his old deities, more powerful and more loving, and he has been told, it seems
to me, that his former beliefs were a deception. The worldly representative of the new order,
King Olafr, has banned pagan rites, a step which missionaries, deeply concerned with the
prospect of continued idolatry among the notionally Christian population, would wish to
promote as soon as possible.'"” None of his information makes Hallfredr out to be particularly
sophisticated in his awareness of theological issues,'"" but over the course of these /ausavisur he
does demonstrate that he has undergone a basic Christian education appropriate to a very
recently converted Norwegian pagan, just as Hallfredar saga describes it: ‘Eptir petta heldir
konungr Hallfreodi til skirnar ok faer hann sidan { hendr Poérkatli nefju, brédur sinum, ok Jésteini

5112

og lét pa kenna honum heilpg freedi.

109 Letter of Alcuin to Charlemagne (790), in Epistolae Karolini Aevi, ed. Dimmler I, 158-9: ‘First a man ought to be
instructed concerning the immortality of the soul and concerning future life and concerning the retribution of good
and evil men and the eternal reward for each kind. After that each ought to be taught for what sins and crimes he
will suffer eternal punishment with the devil and for what good deeds and works he will enjoy eternal glory with
Christ.’

110 See Sullivan, ‘Carolingian Missionary Theoties’, pp. 289-91. In the Norwegian older Gulaping laws, traditionally
ascribed to Olafr Haraldsson’s reign (1015-28), although preserved in no manuscript earlier than the second half of
the thirteenth century, there is a specific injunction against sacrificing to heathen gods, with exile from the country
the prescribed punishment for those who persisted in such practices (Norges Gamle Love, ed. Keyser, e al. 1, 18).

1 Opinion has diverged about the extent of Hallfredr’s Christian learning. In 1908, Hjelmqvist, troubled by the
reference in lausavisa 9 to Christ holding power under the father (vald d fregt und foldar fedr) suspected Atianism in
these verses (‘Var Hallfredr vandradaskald arian?’). This interpretation has not attracted much support, and was
criticised by Lange, Studien zur christlichen Dichtung, p. 36, n. 1. T agree with Whaley, ‘Myth and Religion’, p. 563, when
she denies that ‘the motifs of an angry God and of Christ holding power under God require a specific source, or are
so sophisticated as to be unlikely in a missionary environment’.

Y2 Vatnsdwla saga, ed. Einar Ol. Sveinsson, p. 154: ‘After that the king sponsors Hallfredr in baptism and afterwards

he puts him in the hands of Pérkell beak, his brother, and Jéstein, and had them teach him holy doctrine.’
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In the four or so years that Hallfredr lived following his conversion, he would have
continued to receive instruction, and quite soon the subject of teaching would have turned to
matters of eschatology and soteriology: perhaps he would have heard hellfire-preaching of the
type found in the Norwegian Homily Book, which was written about two centuries after

Hallfredr’s death, but which undoubtedly contains older texts:'"’

En himin-riki er sva got at engi madr kan pat hyggia eda odrum sagia. par er lif

xi-lift ok @i ok @i lios. par er gaman ok gledi ok hversconar prydi. ok dyrd ok

fagnadr enda-laus. par vardr madr wigi siucr. ok engi of-gamal. par er hvarke

hungr ne porste. par er @igi sut ne sorg. par ann hvaer madr odrum iamt sem

siolfum sér. Par sculu aller goder menn gud sia i ok 1 ok med honum lifa ok

hans @nglum fyrir utan enda. Szler ero pair menn er vid slict scula vera. en hinir

ero vesler er til halvitis sculu rapa. par sculu pzir vera med dioflum. par er ei ok

el myrcr ok main ok sut ok sorg. hungr ok porste. firna frost ok othiti ok hinar

mzsto piningar. ok allar endi lausar.'"*

Perhaps exposure to this type of sermon was responsible for Hallfredr’s final thoughts being of
helviti, and not of the love of his life.

Hallfredr’s verse changes over time, concomitant with the development of his
worldview. In his later /ausavisur, mythological content is limited to the occasional use of a god-
name in a kenning for ‘man’, or the conventional phrase ‘Odinn’s weathet’ or ‘blizzard’ for
‘battle’.'"” Beyond these most commonplace and innocuous pieces of traditional phraseology,
Hallfredr’s later verses contain no kennings which require wider knowledge of pre-Christian

myth to interpret. The contestation between the traditional pagan frwdi and the incoming

113 The Norwegian Homily Book, AM 619 4to, was written about 1200, but contains texts which may date back to
as early as 1100: see McDougall, ‘Homilies’, p. 290.

4 Gamal Norsk Homiliebok, ed. Indrebo, pp. 88-9: ‘But the kingdom of heaven is so good that no man may think or
else speak of it. There is eternal life everlasting, and eternal light. There is joy and gladness and adornment of every
kind, and endless glory and rejoicing. A man never becomes sick there, and never too old. There is neither hunger
nor thirst; there is no grief or sorrow. Each man there takes care of the others just as he does himself. There all
good men see God forever and ever and live with him and his angels forever without end. Happier are those men
who shall be with suchlike. But they are more wretched who shall go to hell. They shall be there with devils. There is
forever and ever darkness and pain and grief and sorrow, an awful frost and excessive heat and the greatest
sufferings, and all without end.” I discuss this homily in my forthcoming ‘Anglo-Saxon Influence’.

15 As in Jausavisa 14 (Skjald B 1, 160, line 7: bal raudk Y ggjar éla).
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Christian fredi which Poole identifies as being at the conceptual heart of the Hallfredar saga
prosimetrum (especially in the Mgdrmwallabék version of the saga),''’ is in the end no contest. The
last chapter of the saga has Hallfredr rejecting his fylgukona, his ‘fetch’, dressed in the valkyries’
usual mail coat (surely the symbol, in the mind of the saga-author, of his hero’s final rejection of
paganism), while O/ifs saga Trygvassonar en mesta has him think upon the fate of his soul in
Christian terms.

Hallfredr’s attributed lausavisur and their prose contexts are frustrating sources: they are
textually problematic, and conserved within a narrative of religious conversion composed
centuries after the fact, a story, as Ruth Mazo Karras describes all conversion-sagas, ‘of the
replacement of paganism by Christianity, written by men who were Christians all their lives and
who never knew paganism at first hand’.'"" I think it highly likely, however, that there was a poet
called Hallfredr Ottarsson who composed some verses dealing with his experiences as a religious
convert, and that the success of their integration into Hallfredar saga is a tribute to that text’s
author’s skill as a compiler of prosimetrum and an author of prose, and not as a forger of
eleventh-century skaldic poetry. And as such, Hallfredr’s verse is of crucial importance to the
study of medieval Scandinavian conceptions of the afterlife. Belief in Hel as a mythological
manifestation of death did not persist: its replacement by helviti accompanies the transference of
loyalty from Odinn to Christ as among the earliest shifts in belief discernible in skaldic poetry.'®
A quarter of a century or so after Hallfredr’s death, Sighvatr P6rdason — of whose work before
his acceptance of Christianity nothing survives, and who almost totally eschewed mythological
allusions in his verse, making him perhaps the first skald to have worked only in a Christian
milieu — also used helviti, proving its currency in Norway in the first part of the eleventh

119
century:

116 Poole, ‘Relation between Verses and Prose’, p. 160.

17 Karras, ‘God and Man’, p. 100; see also Pizarro, ‘Conversion Narratives’.

118 Fidjestel, ‘Pagan Beliefs and Christian Impact’, pp. 105 and 115.

119 In stanza 1, lines 4-8, of Sighvatr’s Erfidrapa Olifs helga (Skjald B 1, 239), which dates from about 1040, Hel
appears as a simplex in the phrase Sviz tyggia leitk seggi soknstrids rida til Heljar Sigars besti (‘1 saw the battle-afflicted man
of the Swedes’ leader ride Sigart’s horse [the gallows] to Hel.’) There is no reason, I think, to assume that Sighvatr
meant to refer to anything but the Christian idea of hell in this verse: the traditional poetic use of ‘to go to Hel’ as a
way of saying ‘to die’ was still possible in the eleventh century, but the word would have gained different

connotations for the Christian poet.
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Sighvatr Pordarson, lausavisa 16
Fjandr ganga par pengils,
pj6d byodr opt, med sj6da,
hofgan malm fyr hilmis
haus 6falan, lausa;
sitt veit hverr, ef harra
hollan selr vid golli
(vert es sliks) 1 svortu,

sinn, helviti innan.'

A new mythology of the afterlife, much more potent and formalized than the old beliefs
associated with Hel as either goddess or realm of the dead had been, had captured the
imagination of Scandinavian poets. It was not until antiquarian interest in pre-Christian
mythology began to manifest itself in the late twelfth and thirteenth centuries that authors

returned to retrace their ancestors’ steps along the He/vegr.

CONCLUSION

In pre-Christian poetic sources, there appears to be a simple dichotomy between two variant but
compatible conceptions, eddic and skaldic, arising from the same primary meaning of Ael, its
etymological roots in ‘the grave’, but developing different mythological associations. In the Poefic
Edda, Hel is primarily thought of as a location within the schematisation of the mythological
worlds. The most frequent use of the word is as a part of phrases synonymous with ‘dying’; but
in these phrases death is usually presented as a journey, a question of movement from the world
of men into Hel, although the poems are largely silent about how the Hel-realm was conceived.
It is impossible entirely to discount the possibility that the poems of the Edda sometimes allude
to a goddess-figure, but by and large it seems unlikely that they do. The evidence of the earliest

skaldic verse presents a rather different picture: the poets also use Hel as an element in their

120 Skjald B 1, 250: “The enemies of the prince go there with loose purses; people often offer heavy gold for the
king’s unfallen head. Each one knows his path to be in black hell, if he gives his gracious lord up in exchange for

gold: it is deserving of such.’
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vocabulary of death, although she is frequently only referred to obliquely via mythological
kennings that have to be solved by recourse to external referents. These kennings indicate that
the skalds’ conception of Hel was different to that of the authors of the eddic poems, in that
they primarily refer to a female mythological figure, although they do not name her. With respect
to her status within the world of the gods, these skaldic references support Snorri’s description
of her relationship to Loki and his other children, and are thus presumably the source for it.
Thus we cannot agree with Simek that ‘the first kennings using the goddess Hel are found at the
end of the 10th and in the 11th centuries’, nor that the goddess is ‘probably a very late poetic
personification of the underworld Hel’."”" The works of Pj6d6lfr and Egill and Bragi (if they are
accepted as genuine, and their dating is accurate) are among the earliest Norse poems to survive,
and among the most authentically ‘pagan’. And, when their poems touch upon death, as they do
quite frequently, this goddess figure sometimes appears as part of their figurative diction. She is a
personification of death, but not necessarily of the realm of death, and the implication of these
verses is that Hel herself may come to collect the souls of the departed; she is active, whereas the
realm of the eddic poems is passive.

As the case of Hallfredr vandraedaskald shows, Hel was not one of the mythological
referents which persisted as an element of traditional skaldic vocabulary during and beyond the
Conversion. Christianity brought with it the concept of helvitz, the realm of eternal torment for
sinners, which had a place at the very heart of Christian teachings, and a well-established
iconography of its own. Hebiti, understandably enough, captured the imagination of
Christianized Scandinavians, and the native myth-complex connected with death was displaced
by it. Only with the burgeoning interest in the mytho-poetic heritage of Iceland towards the end
of the twelfth century did Hel once again enter poetic currency after Snorri Sturluson
reconstructed in his own meta-myth of Hel in Gy/ffaginning. Snorri used both eddic and skaldic
verse as sources for his mythography, and it is probable that from the one he drew his idea that
Hel was the underworld realm of the dead, while from the other he extracted information about
Hel, Loki’s daughter. As we might expect from such a skilled mythographer, Snorri weaves

together the two strands into a harmonious and consistent meta-myth that reconciles them both.

121 Simek, Dictionary, p. 138; Lindow, ‘Norse Mythology’, p. 172, agtees that older poetry deals with a place rather

than a person, and that this is assumed to be the older conception.



The Hel/Valhgll Dichotomy I:
Valholl as Odinnic Wartior Paradise

Yes, ’tis decreed my Sword no more
Shall smoke and blush with hostile gore
To my great Fathet’s Feasts I go,
Where luscious wines for ever flow.
Which from the hollow skulls we drain,

Of kings in furious combat slain.

Death, to the Brave a blest Resort,
Brings us to awful Odin’s court.

Where with old Wartiors mix’d we dwell,
Recount our wounds, our Triumphs tell;
Me, will they own as bold a guest,

As ¢’er in battle bar’d my Breast.!

SNORRI STURLUSON AND THE STRUCTURALISTS

In Gylfaginning, Snorri Sturluson is perfectly clear about who goes to Hel: ‘hon skipti ollum
vistum med peim er til hennar varu sendir, en pat eru séttdaudir menn ok ellidaudir’ (SzE 1, 27:
‘she has to administer board and lodging to those sent to her, and that is those who die of

sickness or old age’). He is equally specific about who is received by Odinn in Valholl:

Odinn heitir Alfodr, pviat hann er fadir allra goda. Hann heitir ok Valfodr, pviat
hans 6skasynir eru allir peir er { val falla. Peim skipar hann Valholl ok Vingélf, ok

heita peir pa einherjar.2

! Thomas Warton the Elder, Runic Ode’ (1748), quoted by Wawn, I7&ings and the Victorians, p. 22.
2 $7E 1, 21: ‘Odinn is called All-fathet, for he is father of all the gods. He is also called Father of the slain, since all
those who fall in battle are his adopted sons. He assigns them places in Valholl and Vingolf, and they are then

known as the eznberjar [the ‘lone warriors’].”
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For critics influenced by structuralism, this bipartite division between the dead who go to Odinn
and the dead who sink down to Hel is a crucial one. One of the chief products of structurally-
informed theories of Old Norse myth is the ‘binary-spatial’ model of pre-Christian cosmogony.
This model works around two axes — the vertical and horizontal — that are mediated in the world
tree Yggdrasill. Hel, unambiguously placed under the earth through its etymological links with
the grave, is an integral part of the tripartite vertical axis that has the realm of the gods at the top,
human beings occupying the middle earth, and Hel, the realm of the dead, at the bottom (see fig.
1).> Valholl is usually placed in the same sphere as the world of the gods. Grimnismdl 8, lines 1-2,
states that ‘Gladsheimr heitir inn fimti, pars en gullbiarta / Valholl vid of prumir’ (“The fifth is
called Gladsheimr, where gold-bright Valholl spreads broad’). Snorri identifies Gladsheimr as the
site of the Asit’s thrones (S#E 1, 15). Odinn is closely connected with both realms, being both
chief of the gods and lord of the dead.

The horizontal axis of the binary-spatial model, as illustrated by Klaus von See, is a series
of concentric circles, each occupied by one category of beings, starting with the gods at the
centre in Asgarér, with men living ‘underneath’ Midgardr, and the giants living outside the heinr,
what von See calls the ‘bewohnte Welt’ (see fig. 2).* The evidence for this schema of the
horizontal spatial dimension is taken mainly from Snorri’s description of the creation of the

world:

Hét karlmadrinn Askr, en konan Embla, ok 6lusk padan af mannkindin peim er
bygdin var gefin undir Midgardi. Par nast gerdu peir sér borg { midjum heimi er

kalladr er Asgardr. Pat kollum vér Tréja. Par bygdu gudin ok zttir peira.’

3 The binary-spatial theory was formulated by Meletinskij, ‘Scandinavian Mythology as a System’; significant
developments of the theory were made by Molenaar, ‘Concentric Dualism’, and Hastrup, Culture and History, p. 149.
The idea that Yggdrasill mediated structurally between the living and the dead was offered by Haugen, ‘Mythical
Structure of the Ancient Scandinavians’, p. 182. Strutynski, ‘History and Structure’, criticised Haugen’s methodology
as precluding an empirical approach to the data; more general doubts as to the validity of the binary-spatial model
have been expressed, particulatly by Schjedt, ‘Horizontale und vertikale Achsen’; see also Clunies Ross, Prolonged
Echoes 1, 252-3.

*Von See, Mythos und Theologie, p. 42.

> §$x#E 1, 13: “The man was called Askr, the woman Embla, and from them was produced the mankind to whom the
dwelling-place under Midgardr was given. After that they made themselves a city in the middle of the world which is

known as Asgarér. We call it Troy. There the gods and their descendants lived.”
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The worlds of men and gods are separated from that of the giants by a fortification, and the sea

circumscribes the whole:

Asgarér/ Valholl
(gods and ‘heroic’ dead)

Ygedrasill

A

Midgardr / Utgarér

(men) (glants)

Hel
(the other dead)

Figure 1. The vertical axis of the binary-spatial model of Norse cosmogony

Utgarér
(giants)

Fortification
to keep the
glants out

Hinn diipi sjar

Figure 2. The horizontal axis of the binary-spatial model of Norse cosmogony
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Hon er kringl6tt utan, ok par ttan um liggr hinn djapi sjar, ok med peiri sjavar
strtondu gafu peir lond til bygdar jotna attum. En fyrir innan a

jordunni gerdu peir borg umhverfis heim fyrir 6fridi jotna.’

According to the account of the creation given in chapter 8 of Gylfaginning, Hel does not have a
spatial position in the horizontal dimension, yet it has also been argued that Hel has a place on
the horizontal axis, as a facet of Utgarér, the hostile ‘outside’ which is opposed by Midgardr, the
inner world of men.” This theory might be supported by one reference in Gylfaginning, which

places the road to Hel in both a downward and a northerly direction:

‘Hann svarar at “ek skal rida til Heljar at leita Baldrs. Eda hvart hefir pa nakkvat
sét Baldr a Helvegi?”

‘En hon sagdi at Baldr hafdi par ridit um Gjallar brd, “en nidr ok nordr
liger Helvegr.”®

The neat equivalence between horizontal and vertical dimensions within the cosmogony may
appeal to the structuralist’s desire for ‘general patterns and structural recurrences’,” but there are
considerable problems with such an approach. Any attempt to fit Hel into the horizontal axis
founders due to lack of evidence: as Schjodt points out, the giants that are the conventional
inhabitants of Utgarér do not dwell in Hel, but are subject to death like mortal men, as can be
seen when Dorr strikes the giant-builder so hard that he sends him down beneath Niflhel (§#2E 1,
35: ‘ok sendi hann nidr undir Niflhel’). So, even for the giants, who are located on the ‘outside’
in the horizontal axis, death brings about a shift to the vertical, made explicit in the giant-
builder’s exit downwards. Schjedt’s conjecture about the reasoning behind Snorri’s placing Hel

in the North — the direction of the coldest weather, differentiating it from the traditionally hot

6 SnEz 1, 12: ‘It is circular around the edge, and around it lies the deep sea, and along the shore of this sea they gave
lands to live in to the races of giants. But on the earth on the inner side they made a fortification round the wotld
against the hostility of giants.’

7 See Meletinskij, ‘Scandinavian Mythology as a System of Oppositions’, pp. 251-2.

8 §#E 1, 47: ‘He replied: “I am to ride to Hel to seek Baldr. But have you seen anything of Baldr on the road to
Hel?” And she said that Baldr had ridden there over Gjoll bridge, “but downwards and northwards lies the road to
Hel”.” On this passage see below, pp. 178-86.

° Hastrup, Culture and History, p. 147.
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Christian inferno — is dubious,' but his insistence that Hel was first and foremost ‘below’, and
that it did not perform a function analogous to Utgardr, seems a necessary one.'' Hel may have
no place on the horizontal axis of the binary-spatial schema, but it does seem to fulfil an
important requirement in the vertical dimension. There is, on the other hand, very little evidence
to suggest that Valholl (or Asgardr) merits its position on top of the worlds. There is a single
eddic reference to a figure ascending into the sky on her journey into the otherworld in

Helgakvida hundingsbana I1 49, although the realm is not specifically named as Valholl:

Mail er mér at tida  rodnar brautir,
lata folvan i flugstig troda;
scal ec fyr vestan  vindhialms bruar,

aor Salgofnir  sigrpi6d veki.'?

This stanza does appear to refer to Valholl in its last line, with sjgrpiod “victory-people’ referring
to the emberjar, and Salgofnir ‘hall-cock’ presumably identifiable with the cockerel Gullinkambi
who is said to crow at Heriafpdrs (‘at Odinn’s place’) in 1pluspd 43, line 2. Helgi, who speaks this
verse, is a fallen warrior and a member of the eznberjar, which explains why he must hurry back to
Valholl before the sigrpidd wakes. The strong implication here is that his route back to Valholl will
take him through the sky, but nowhere else in the Poetic Edda is this idea mentioned. Skaldic
poets hardly ever refer to Valholl, but in stanza 21 of Egill Skallagrimsson’s Sonatorrek, the poet’s
son is said to have gone upp 7/ Godheimr (‘up into the world of the gods’).” If Godheimr was
equivalent to Valholl in Egill’s mind, then his verse would seem to support the view that the twin
realms of the gods and the dead were believed to lie ‘above’. The paucity of references to this
idea in the poetry, however, leads me to think that the case for this facet of the vertical axis has
been overstated, although perhaps Gurevich went too far in writing that ‘there is no reason to
suppose that the Scandinavians imagined their gods to be inhabitants of some heavenly

spheres’.'* The single phrase upp 7 Godheimr in Bgill’s Sonatorrek suggests otherwise, and gives

10 See below, pp. 179-80.

11 Schjodt, ‘Horizontale und vertikale Achsen’, pp. 47-9.

12 It is time for me to ride the reddened paths, to have the pale horse tread the flight-path; I must go west of
windhelm’s bridge, before Salgofnir wakes the victory-people.’

13 This verse is discussed in detail in the next chapter: see below, pp. 113-14.

14 Gurevich, ‘Space and Time’, p. 46. See also Grundy, ‘Cult of Odinr’, pp. 110-13; Neckel, Walhall, p. 25.
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room for doubt. Gy/faginning, too, places the gods in the heavens, although the description Snorri

gives of the place he calls Himinbjorg is strongly suggestive of Christian influence:

Par er enn sa stadr er Himinbjorg heita. Sa stendr 4 himins enda vid bruaar spord,
par er Bifrost kemr til himins. Par er enn mikill stadr er Valaskjalf heitir. Pann
stad 4 Odinn. Pann gerdu gudin ok pokdu skiru silfri, ok par er Hlidskjalfin i
pessum sal, pat hasxti er sva heitir. Ok pa er AlfQdr sitr { pvi sati pa sér hann of
allan heim. A sunnanverdum himins enda er sa salr er allra er fegrstr ok bjartari
en solin, er Gimlé heitir. Hann skal standa pa er badi himinn ok jord hefir farizk,

ok byggja pann stad gédir menn ok réttlatir of allar aldir."”

The correspondences found in this passage with the Christian heaven, particularly in the
description of the shining, eternal hall Gimlé, populated by the good and righteous of allar aldir,
are obvious. The names of the gods’ dwellings derive from poetic sources (including Himinbjorg,
which is the name of Heimdallt’s home according to Grimnismal 13), but they are placed within a
schema, unique to Snorri, which implicitly equates them with features derived from Christian

16
lore.™”

The vertical axis of the structuralists’ binary-spatial model is altogether more appropriate
to a Christian worldview, in which heaven was always thought to be celestial. It is safe to say that
Hel’s place on a vertical axis of the Norse mythological cosmos is secure, but that only in Snorra
Edda is the conception of a connected realm of the gods and the dead located in the sky fully
developed.

Whether the binary-spatial model as a whole really does reflect the ‘reality” of Old Norse
mythology is therefore extremely doubtful, because of its absolute reliance on the evidence of

Snorra Edda. Even the proponents of structural analysis admit the limitations of Snorri as a

source for pre-Christian belief:

15 §#E 1, 20: “There is also a place called Himinbjorg. It stands at the edge of heaven at the bridge’s end where
Bifrost reaches heaven. There is also a great palace called Valaskjalf. This place is Odinn’s. The gods built it and
roofed it with pure silver, and it is there in this hall that Hlidskjalf is, the throne of that name. And when All-father
sits on that throne he can see over all the world. At the southernmost end of heaven is the hall which is fairest of all
and brighter than the sun, called Gimlé. It shall stand when both heaven and earth have passed away, and in that
place shall live good and righteous people for ever and ever.”

16 See Holtsmark, Studier i Snorres Mytologi, pp. 35-8.
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Our knowledge of pre-Christian Scandinavian mythology stems from the writings
of a Christian scholar, living in Iceland two centuries after Christianity had been
accepted as the national faith ... obviously this makes it very doubtful whether

what Snorri depicts as the heathen worldview was actually ‘heathen’ at all."”

It seems unquestionable that the substance of Snorti’s description of Norse cosmogony owes
something to his Christian background and upbringing as well as to his knowledge of
mythological poetry, and that the form of his description is determined by his desire to reconcile
the two worlds in a literary form." Gylfaginning, and to an extent Grimnismil, are the only texts
that offer anything like a comprehensive description of pagan Norse cosmogony. As the binary-
spatial model rests primarily on Gylfaginning, its validity as the structural underpinning of Norse
myth depends on an acceptance of Gylfaginning as a reliable source. It will be seen that the neat
equivalences and oppositions established by proponents of the binary-spatial model are not
validated by sources outside of Sworra Edda, and that accordingly the whole theory can only
safely be applied to Gylfaginning. Structuralism has provided a further meta-myth of a pagan
Norse belief system; unlike Snorri, modern structuralists have failed to consult sufficiently widely
in the source texts, and their meta-myth is implausible as a result.

Hel looms large in the binary-spatial conception of Norse myth: larger, perhaps, than it
does in the texts. As well as its function in the spatial schematisation, Hel is a crucial part of the
hypothesised bi-polar structure of pre-Christian beliefs about the afterlife, because it stands in

clear and direct opposition to Valholl, the heroic warrior-paradise ruled by Odinn. For the

7 Hastrup, Culture and History, p. 146. Her anthropological methodology, however, allows her to effectively overlook
the weaknesses in her source material: ‘Once we allow ourselves to read his work anthropologically ... its validity
‘stretches out’ and comes to encompass the entire generalized world-view of the Icelanders, whether heathen or
Christian. Structural recurrences point to a conceptual continuity which exists before and outside particular literary
products. These in their turn, may influence popular representations of the structural patterns, which may in
consequence become gradually ‘twisted” or changed ... [these structures are not unchangeable, but] they seem to
outlive the events through which the analyst gets access to them’ (p. 147). Hastrup’s attitude is unsurprisingly
influenced by the father of structural anthropology, Claude Lévi-Strauss, who wrote that structuralism ‘eliminates a
problem which has been so far one of the main obstacles to the progress of mythological studies, namely, the quest
for the #rue version, or the earlier one. On the contrary, we define the myth as consisting of all its versions; to put it
otherwise: a myth remains the same as long as it is felt as such’. (‘Structural Study of Myth’, p. 435.)

18 Holtsmark, Norron mytologi, p. 14.
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structuralists, the separating out of the dead who go to Odinn from the dead who sink down to
Hel is vital. It enables more opposing pairs to be added to the structural framework relating to
death in Scandinavian myth. In particular, Hastrup establishes a suggestive set of oppositions

that characterises, for her, the structure of Snora Edda’s description of the afterlife (see table 1)."

ODPINN HEL
Asgardr/Valholl Hel
‘above/up’ ‘below/down’
male female
wartior function / high status non-warrior function / low status
death in battle death by ‘natural causes’

Table 1: Oppositions between the two trival conceptions of the aftetlife in Scandinavian mythology.

As table 1 shows, the categories correspond exactly. Each conception of the afterlife has a
mythical figure to represent it, a place in the spatial system, a gender signification and a socio-
economic resonance.”’ Entry to Valholl is exclusive: the very name, with the ambivalence of its
first element — does it derive from valr, ‘the slain’, or val, ‘choice/selection’? — indicates as
much.” The word valkyrie means ‘chooser of the slain’, and Snorti emphasises the choosiness of
Odinn’s handmaidens: ‘Pessar heita valkyrjur. Paer sendir Odinn til hverrar orrustu. Per kjdsa
feigd 4 menn ok rada sigri. Gudr ok Rota ok norn in yngsta er Skuld heitir rida jafnan at kjésa val

522

ok rada vigum.”™ Valholl is not a place for peasants; rather, it is the warrior nobility who are

required, and this social class by and large excludes women. If the door policy were not stringent

19 Hastrup, Culture and History, p. 149.

20 Molenaar adds a further opposition to the system: he contrasts the abundance of food and drink in Valholl with
the hunger and thirst associated with Hel in Gy/faginning (‘Concentric Dualism’, p. 32).

2l In stanzas 2 and 14 of Atlakvida, Valholl is the name given to a human dwelling, which would perhaps be
inappropriate to gloss as ‘hall of the slain’ scholars have generally interpreted the name in this instance as ‘foreign
hall’, with the »a/- element here meaning ‘Welsh’, and thus ‘foreign’ by extension. On the possible range of
interpretations of Valholl’s occurrence in A#lakvida, see Dronke, ed., Poetic Edda 1, 47.

22 $4E 1, 30: “These are called valkyries. Odinn sends them to every battle. They allot death to men and govern
victory. Gudr and Rota and the youngest norn, Skuld, always ride to choose who shall be slain and to govern the

killings.’
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enough, one’s suitability has to be proved beyond doubt by dying in battle. Such is the
impression that Hastrup’s structural analysis leaves, and it is one that is supported by Gy/lfaginning.
The rest of the sources of our knowledge about who went where in the pagan Scandinavian
afterlife present a more confusing picture. As the polarity of Hel and Valholl has become
fundamental to modern reconstructions of Old Norse belief, this chapter examines attitudes
towards Valholl in Snorri’s source texts in order to test the structuralists” hypothesis of a simple
binary division between the two realms of the dead.

We might propose a further paired opposition, were we concerned with promulgating
the binary-spatial model: Valholl was valorised, and even glamorised, and as such we would
logically expect Hel to be stigmatised. This opposition might well be supported by the
description of the realm in Gylfaginning. Snorti’s description of the hall is truly that of a pagan
paradise, and it is his account which forms the basis of the popular modern conception of
‘Valhalla’. There is a meta-myth of ‘Valhalla’ which is just as pervasive as Hel’s. Simek

summarises the myth-complex in this manner:

Valhall or Valhalla (ON Valholl, ‘hall of the slain’) is the name of Odin’s home in
Asgard where he gathers the warriors slain in battle around him ... Valhall is
situated in the part of Asgard called Gladsheimr; the hall is thatched with spears
and shields, and armour lies on the benches. The valkyries lead the slain heroes
(the einberjar) to this hall, to Odin, and they serve them with meat from the boar

Sahrimnir (which the cook Audhrimnir prepares in the cauldron Eldhrimnir).

Simek goes on to describe the endless drink which accompanies the everlasting pork supper, the
mead which flows from the udders of the goat Heidrun. The emberjar fight all day, but are
resurrected each evening to return to the feast. “This’, writes Simek, ‘seems to give an impression
of how Viking Age warriors imagined paradise’.” The word ‘paradise’ is loaded with meaning by
dint of its primary association with the Christian heaven. It connotes a perfect, blissful state of
existence, beyond that which is attainable by men while they are on earth, and reserved for the
select bands of the blessed. Simek’s description of Valholl therefore implicitly equates the Norse
realm of the dead with the Christian heaven. By logical extension, Hel would exist in the same

relation to Valhgll, as does the Christian inferno to heaven. But while the meta-myth insists that

23 Simek, Dictionary, p. 347.
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Valholl was conceived as a paradisiacal state of existence for the soul of the elect, the literary

evidence, once again, presents a less coherent picture.

VALHOQLL IN EDDIC SOURCES

There are surprisingly few occurrences of the name Valholl in pre-Christian poetry: it appears
only six times in the Codex Regius,”* and twice in all skaldic poetry (although, as we will see, the
two skaldic products which name Valholl are decidedly anomalous). In Gylfaginning, Snorti’s
description of Valholl derives from Grimnismal. Stanzas 8-10 of this poem, part of a formalized
pula of mythical places, provide some of the major iconographical elements: the hall’s golden
colouring, the spears on the wall, shields on the roof, and mail-coats on the benches, and the

presence of a wolf and an eagle at the doors:

Grimnismal 8-10.
Gladsheimr heitir inn fimmti,  pars en gullbiarta
Valholl vid of prumir;
enn par Hroptr  kyss hverian dag

vapndauda vera.

Mioc er audkent,  peim er til Odins koma,
salkynni at sia;
scoptom er rann rept,  scioldom er salr pakior,

bryniom um becci strat.”

Mioc er audkent,  peim er til Odins koma,
salkynni at sia;

vargr hangir  fyr vestan dyrr,

24 See Kellogg, Concordance, pp. 472 and 597.

25 Stanza 8: ‘A fifth is called Gladsheimr, there gold-bright Valholl spreads broad; there Hroptr [Odinn] chooses
every day those who are to be dead in combat.” Stanza 9: “It’s very easy to recognize for those who come to Odinn
to see how his hall’s arranged; the hall has spears for rafters, it is thatched with shields; mail-coats are strewn on the

benches.’
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oc dripir orn yfir.”

For our purposes, the most important piece of mythological information in these verses is that
Odinn, here called Hroptr (‘the one who cries’ or, perhaps, ‘the prophet’),27 himself chooses
weapon-dead men. The sentence enn par Hroptr kyss hverian dag | vapndauda vera (stanza 8, lines 3-
4) does not necessarily mean, however, that Odinn chooses men who die in combat to come and
join him in Valholl; rather, it should be translated ‘and there Hroptr selects every day [those who
are] to be weapon-dead’. To put it another way, the correct interpretation of this stanza is that
Odinn, god of war, has victory in battle within his gift. Odinn’s jurisdiction over the fate of
combatants is another of the god’s traditional attributes. In Gylfaginning the valkyries act as
Odinn’s agents in this business, choosing the slain and determining victoties: af &jdsa val ok rida
vignm (SnE 1, 30). Those ‘who come to Odinn’ (peim er til Odins koma) in stanzas 9 and 10 may be
inferred to be the same warriors who are selected for death by Odinn as he sits in Valholl, but
there is room for doubt: at this stage Grimnismdil does not categorically support Snorri’s assertion
that a// those who fall in battle automatically go to Odinn.

The next reference to dead warriors in Grimnismadl comes in stanza 14, but this frequently
overlooked verse offers an unexpected (and almost unparalleled) mythological association for

death in battle, since it endows the goddess Freyja with a role in the dispersal of the fallen:

Félcvangr er inn nfundi,  enn par Freyia redr
sessa kostom 1 sal;

halfan val ~ hon kyss hverian dag,
enn halfan Odinn 4.%

The name given here to Freyja’s hall — ‘Félkvangt” — means ‘battlefield’. Of those who die on

the battlefield, Grimnismdl 14 states that Freyja chooses half: it is a reasonable inference that these

26 Stanza 10: “It’s very easy to recognize for those who come to Odinn to see how his hall’s arranged; a wolf hangs in
to the west of the doorway and an eagle hovers above.’

27 The well-attested Odinn-/eiti Hroptr may also have signified Odinn’s magical powers: Vogt, ‘Hroptr rogna’, read
the name as ‘conjurer/magician’. See also the discussion by Lie, ‘Sonatorrek str. 1-4, pp. 205-6, and Olsen, ‘En
iakttagelse vedkommende Balder-diktningen’, pp. 152-6.

28 ‘Folcvangr is the ninth, and there Freyja decides the qualities [or ‘arrangements’ or ‘allocations’] of seats in the

hall. Half the slain she chooses every day, and half has Odinn.’



Valbll as Odinnic Warrior Paradise 62

slain warriors are to dwell in Félkvangr with Freyja in the same way that the emberjar form
Odinn’s company in Valholl. It certainly contradicts the idea that all dead warriors automatically
go to Valholl. The repetition of the formula &jyiss hverian dag from stanza 8 creates a strong parallel
between the figures of Odinn and Freyja, but it is difficult to interpret the significance of this
parallel. It seems to support the suggestion that Hroptr in Grimnismal 8 chooses who is to live
and die in battle, but did not automatically receive them in Valholl. Freyja chooses from among
those who have already been slain. The basis on which she makes this choice, and the reason for
which the goddess might need these people, is not stated.

There is virtually no evidence beyond this single eddic stanza to associate Freyja with
death in battle or even with death more generally. In Gylfaginning, Snorri quotes Grimnismal 14,
but he hardly elaborates the information contained in the verse: ‘En Freyja er agmtust af
Asynjum. Hon 4 pann bee 4 himni er Félkvangr heita, ok hvar sem hon idr til vigs pa 4 hon
hilfan val, en halfan Odinn, svid sem hér segir.’29 Snorri has Frejya choosing half the slain
whenever she rides out to a battle, which makes her sound more like one of the valkyries and
subtly subverts the inference from Grimmnismdil that she automatically receives half of all the
slain.” Tt is possible that this change is Snorri’s own intervention, intended to prevent an
inconsistency with the structural opposition of Hel and Odinn already established. There is little
evidence elsewhere to suggest that Freyja participates in battles in this way.”' Once, in Egils saga,
the phrase ‘going to Freyja’ is used as a metaphor for dying of a conventional type, when Egill’s
daughter Porgerdr refuses any food before that which she will receive ‘with Freyja’ ‘Engan hefi
ek nattverd haft, ok engan mun ek, fyrr en at Freyju’.”> Although this metaphor does suggest that

Freyja had some mythic connection with death, in the mind of the Egils saga-author at least, it

29 SuE 1, 24: ‘And Freyja is the most glorious of the Asynjur. She has a dwelling in the sky which is called
Félkvangar, and wherever she rides to battle she gets half the slain, and the other half Odinn, as it says here.’

30 In the most recent comprehensive treatment of the goddess Freyja, Motz makes a couple of regrettable errors,
stating that Freyja ‘rides to strife to receive half of those who died’, but citing Grimnismdl 14 as the source for this
information, which it is not. She also cites Egils saga incorrectly: Porgerdr’s mention of Freyja occurs in chapter 78 of
the saga as edited in Islensk fornrit, and not in chapter 4 as Motz states (‘The Goddess Freyja’, p. 164).

31 The name of Feyja’s steed as given in Hyndluljéd 7 as Hildisvini, ‘battle-boar’. Motz, “The Goddess Freyja’, p. 164,
states that in the mythological introductory episode of Sgria pattr, a narrative inserted into Olfs saga en mesta in the
late-fourteenth-century Flateyarbok, Freyja ‘creates unceasing warfare among men’. A cursory reading of chapter 2
of this text (FINS I, 368-70) reveals that, although it is the theft of Freyja’s necklace that causes strife, it is in fact
Odinn who instigates the everlasting battle.

32 Egils saga, ed. Sigurdur Nordal, p. 244: ‘T have had no supper, and nor will I, before Freyja’s’.
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does not much resemble the unusual presentation of Freyja as a goddess of the slain that we find
in Grimmnismal 14.

It is not clear what we should make of Freyja’s supposed role in choosing the afterlife-
destination of those killed in battle. The fragment of mythological lore that Griminsmail 14
preserves is discrepant with the evidence of other sources, and although it is included in
Gylfaginning, Snorri hardly expands upon the information contained in the stanza. It is also
notable that the context in which Griminsmil 14 is quoted in Gylfaginning is the section which
introduces the Asir in turn, and not that which deals with the dead, the places of the dead, and
the mythological features associated with the dead. Grimmnismdil was clearly one of Snorri’s most
important mythological sources, and could not be overlooked, but it does not necessarily always
agree with his own conception of the totality of the mythology. Freyja’s involvement in choosing
the slain was present in Snorri’s source but did not, it seems, become assimilated into Snorri’s
meta-myth of the pre-Christian afterlife.

The next reference to dead wartiors in Grimnismal comes in stanza 18, which, together

with stanza 25, is the source for Snorri’s account of the feasting in Valholl.

Grimnismal 18
Andhrimnir  letr { Eldhrimni
Sahrimni sodinn,
flesca bezt, enn pat fair vito,

vid hvat einheriar alaz.

Grimmnismal 25
Heidrun heitir geit,  er stendr hollo a Heriafdrs
oc bitr af Laerads limom;
scapker fylla  hon scal ins scira miadar,

. . : 33
knaat su veig vanaz.

33 Stanza 18: ‘Andhrimnir has Sehrimnir, the best of meat, boiled in Eldhrimnir; but few know by what the einberjar
are nourished.” Stanza 25: ‘Heidrdn is the name of the goat who stands on the hall of the Father of Hosts and grazes

from Laradr’s branches. She will fill a vat of shining mead. That liquor cannot ever diminish.’
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Snorri remains reasonably faithful to Grimnismil (and quotes both these stanzas) in his
description of the activities in Valholl. He has a tendency, however, to elaborate slightly, and
especially to add references to the former social status of the e/nberjar: He also adds that all men

who have ever fallen in battle go to Odinn, which is never explicitly stated in the eddic poem:

bar malir Gangleri: ‘Pat segir pu at allir peir menn er i orrostu hafa fallit fra
upphafi heims eru nd komnir til Odins { Valholl. Hvat hefir hann at f4 peim at
vistum? Ek hugda at par skyldi vera allmikit fjolmenni.’

ba svarar Har: ‘Satt er pat er pu segir, allmikit fjolmenni er par, en myklu
fleira skal enn verda, ok mun po oflitit pykkja pa er ulfrinn kemr. En aldri er sva
mikill mannfjoldi { Valholl at eigi ma peim endask flesk galtar pess er Sehrimnir
heitir. Hann er sodinn hvern dag ok heill at aptni. En pessi spurning er na spyrr
pu pykki mér likara at fair muni sva visir vera at hér kunni satt af at segja.

Andhrimnir heitir steikarinn en Eldhrimnir ketillinn.**

Gangleri goes on to ask about the drink on offer in Valholl: do the fallen warriors have
water to drink? (§zE I, 33: ‘Hvat hafa einherjar at drykk pat er peim endisk jafngndgliga sem
vistin, eda er par vatn drukkit?’) In Gylfaginning, Har’s response foregrounds the social status of

the eznberjar by its mock-incredulity at Gangleri’s naive question:

ba segir Har: ‘Undarliga spyrdu nu at Alfodr mun bjéda til sin konungum eda

jorlum eda odrum rikismonnum ok muni gefa peim vatn at drekka, ok pat veit

3 $nE 1, 32: “Then spoke Gangleri: “You say that all those men that have fallen in battle since the beginning of the
world have now come to Odinn in Valholl. What has he got to offer them as food? I should have thought that there
must be a pretty large number there.” Then Har replied: “It is true what you say, there is a pretty large number there,
and many more have yet to arrive, and yet there will seem too few when the wolf comes. But there will never be
such a large number in Valholl that the meat of the boar called Sxhrimnir will not be sufficient for them. It is
cooked each day and whole again by evening. But this question that you are now asking, it seems to me very likely
that there can be few so wise as to be able to give the correct answer to it. The cook is called Andhrimnir and the

pot Eldhrimnir.””
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tria min at margr kemr sa til Valhallar er dyrt mundi pykkjask kaupa vazdrykkin

ef eigi vaeri betra fagnadar pangat at vitja, sa er 40r polir sar ok svida til banans.”

This Odinnic social contract — a warrior must earn his place in paradise through his suffering on
earth, must buy it with the shedding of his blood — is cleatly an addition to Grimnismal's
description of the goat Heidrin and her udders of perpetual mead. Grimnismal is silent about the
origin of the enberjar, and how they achieved their immortal status. It provides only two pieces
of information about the inhabitants of Valholl (as opposed to its topography): in stanza 36, the
valkyries are named, and we are told that they ‘catry ale to the emberjar (36/06 par bera einberiom ¢l).

Stanza 23 of Grimnismal provides an idea of the mythological function of the eznberjar:

Grimmismal 23
Fimm hundrad dura  oc um fiorom togom
sva hygg ec at Valhollo vera;
atta hundrud einheria  ganga 6r einom durum,

, . . . 36
pa er peir fara at vitni at vega.

The einberjar will fight on the side of Odinn and the gods at Ragnarok. Grimnismdl is not the only
poetic source to state this fact; the tenth-century Eiriksmdil includes a similar reference to the
wolf Fenrir, one of the gods’ chief opponents and eventual slayer of Odinn, in explaining why

the Norwegian warrior-king Eirikr bl6dex has been called to Valholl:

Eirikesmal 7
Hvi namt hann sigri pa
es pér potti snjallr vesa?
Ovist ’s at vita,

sér ulfr enn hosvi

3 SnE 1, 33: “Then said Har: “This is a strange question you are asking, whether Alfodr would invite kings and earls
and other men of rank and would give them water to drink, and I swear by my faith that there comes many a one to
Valholl who would think he had paid a high price for his drink of water if there were no better cheer to be got there,
when he had previously endured wounds and agony leading to his death.”

36 ‘Five hundred doors and forty I think there are in Valholl; eight hundred warriors will go together from one door

when they go to fight the wolf.”
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[greypr] 4 sjot goda.”

The enberjar’s presence on the side of the gods in the final battle against the monstrous forces
under Loki’s command explains the military criterion for entry into their ranks. Eirfkr bl6dox,
along with Snorri’s kings, earls, and other powerful men, those who would expect better than
water in the afterlife, are those who form the top echelons of a warrior aristocracy. Another of
Snorti’s poetic sources, stanza 41 of VVafpridnismal — which is quoted in Gylfaginning — shows the
einberjar engaged in their famous never-ending battle, from which the slain are resurrected each
evening. This carnage could be regarded as a dry run for Ragnargk, a sort of ethereal boot camp
designed to keep the warriors on their mettle, although Snorri presents it as their entertainment

for the daylight hours:

ba mealir Gangleri: ‘Allmikill mannfjoloi er i Valholl. Sva njéta trd minnar at
allmikill hofdingi er Odinn er hann styrir sva miklum her. Eda hvat er skemtun
einherjanna pa er peir drekka eigi?’

Har segir: ‘Hvern dag pa er peir hafa klezk pa hervada peir sik ok ganga
ut { gardinn ok berjask ok fellr hverr 4 annan. Pat er leikr peira. Ok er lidr at
dogurdarmali pa rida peir heim til Valhallar ok setjask til drykkju, sva sem hér
segir:

[Vafprionismail 41]

Allir einherjar

Odins tanum i

hoggvask hverjan dag.

Val peir kjosa

ok rida vigi fra,

. . L. 38
51t]a melr um sattir saman.

37 Skjald B 1, 165: “Why then did you take victory from him, he who seems so brave to you?” ‘It is impossible to
know, when the fierce grey wolf will look at the home of the gods.’

3 SuE 1, 34: “Then spoke Gangleri: “There is a very large number of people in Valholl. T declare by my faith that
Odinn is a very great lord when he commands such a great troop. But what entertainment do the einherjar have when
they’re not drinking?” Har said: “Each day after they have got dressed they put on watr-gear and go out into the

courtyard and fight each other and they fall each upon the other. This is their sport. And when dinner-time
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Gangleri believes there to be ‘a very large troop’ in Valholl. The size of the einberjars
company is specified in Grimnismal: there will be eight hundred warriors who leave each of
Valholl’s five hundred and forty doors at Ragnarok. This amounts to 432,000 eznberjar, unless the
ancient Germanic value of the ‘long hundred’ is assumed, in which case Odinn’s retinue will
number a maximum of 614,400. Various theories — none of them particularly convincing — have
been put forward to explain the significance of these figures.” If Odinn takes all those who die
in battle to himself in Valholl, the multitude inside the hall of the slain — including as it does a//ir
peir menn er i orrostu hafa fallit fra upphafi heims — would exceed presumably either of these figures
almost immeasurably. In which case the question is raised: do all those who go to Odinn after
death join the emberjare Will the 432,000 (or 614,400) chosen warriors who throng through
Valholl’s 540 (or 640) exits leave an even vaster number of the fallen behind them? Or does
Grimnismal simply mean that an unspecified total number of einberjar will pass though each of
Valholl’s doors in groups of eight hundred? There are no real answers to these questions in
Gylfaginning, although, when the battle finally commences, Snorri says that all Hel’s people will be
on Loki’s side ($#E 1, 50: en Loka fylgia allir Heljar sinnar). A structuralist desire for balance would
then require ‘all the eznberjar (Snkz 1, 50: Asir hervada sik ok allar einberjar ok swkja fram d volluna) to
counterbalance a//ir Heljar sinnar. As such we may infer that all of the inhabitants of the opposing
afterlives are set against each other in Snorri’s telling of the mythical narrative, just as the gods
and monsters are paired up and set against each other in a counterbalancing structure. The idea
that Hel will provide a troop equivalent to the enherjar (although, we may safely assume, one
much less handy in battle; it will consist of the sub-heroic majority, if the meta-myth is true)
seems to be original to Snorri. His main source for the events around Ragnarok is [pluspa, which

has in stanza 51 a reference to Muspelli’s troop, but which lacks Gy/faginning's reference to Hel.

approaches they ride back to Valholl and sit down to drink, as it says here: All einberjar in Odinn’s courts fight one
another each day. They select their victims and from battle ride, sit the more at peace together.””

3 Schroder, Germanentum und Hellenismus, pp. 15-19, who preferred the ‘short hundred’, argued that 432,000 was a
number of great mystical significance for ancient Europeans, and for the Babylonians in particular. On the long
hundred, see Helm, ‘Die Zahl der Einherjar’, p. 316. Helm did not dispute the possible numerological significance of
the number of einberjar and doors in Valholl, but he thought (pp. 317-18) that it was the individual numbers, and not
their product, which had meanings connected to ancient astronomical theories. Meyer atrived at a different (and,
unless his intentions were ironical, completely erroneous) interpretation of the stanza when he wrote 540 Tore in
Walhall; 800 Einherjer — etwas viel Tore fur etwas wenig Krieger’ (Altergermanische Religionsgeschichte, p. 531). See also
de Vries, Altgermanische Religionsgeschichte 11, 378, n. 3.
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Voluspa 51
Kioll ferr austan,  koma muno Muspellz
um log Iydir, enn Loki styrir;
fara fifls megir ~ med freca allir,

peim er brédir  Byleiptz { for.”

There is no mention of Hel or her (/its) people in this part of the poem. Muspelli is, according
to Dronke, ‘the ancient German term for the dissolution of the earth on Judgement Day ...
translated into a demonic personality in ON”.*" This demonic personality is linked in Ipluspd to
the prime agent of malice, Loki, who is in turn closely associated with Hel in Snorti’s
mythography (although, as we have seen, the relationship is less apparent in eddic poetry). For
want of evidence to the contrary, it seems that the participation of Hel’s inhabitants in the battle
at the end of the wortld is restricted to Gylfaginning's version of these events.

Snorti’s inclusion of a force in direct opposition to the eznberjar may be read as part of his
general attitude towards the Valholl myth-complex. In Gy/ffaginning, the relatively bare bones of
Grimnismal and 1V afprionismal are fleshed out with details derived from non-eddic sources, and
Snorri presents Valholl in much the same way as the modern meta-myth. He emphasises the
martial aspect of life in Valholl, and the role of the eznberjar, about whose status he is apparently
inconsistent: although he categorically states that all those men who have died in battle go to
Odinn, he also indicates that membership of the einkerjar was meant for (if not reserved for)
those who had formed part of a social elite in life. Perhaps Snorti thought of Harbardsljod when

formulating his version of the Valholl-myth. In stanza 24 of that poem, Harbardr says

‘Var ec 4 Vallandi  oc vigom fylgdag,
atta ec iofrom, enn aldri settac;
Odinn 4 iarla, pa er i val falla,

enn Porr 4 praela kyn.*

40 °A bark sails from the east, across the see will come Muspelli’s troops with Loki at the helm. All that monstrous
brood are there with the wolf. In company with them is Byleiptt’s brother.’

41 Dronke, ed., Poetic Edda 11, 146.

4“1 was in Valland, and I waged war, I incited the princes, and never made peace; Odinn has the nobles who fall in

battle and Pérr has the breed of setfs.’
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This verse could therefore introduce a further complication into the simple bipartite schema
Snorri attempts to establish. This differentiation is based not upon mode of death, but rather
upon mode of life: Pérr has the prala £yn, while the iarla belong to Odinn. It is a matter of
interpretation, however, whether this verse refers to what happens to the social classes after their
deaths; it seems more likely that Harbardr’s statement reflects the social norms associated in the
mind of the poet with the respective cults of the gods: Odinn was the patron of the aristocracy,
those who were likely to fall in battle — warfare generally being the primary function of the
nobility in medieval societies — while Port’s cult, it seems, was less exclusive, and widespread
among the humbler sections of the pagan Scandinavian communities.” It is not necessary to read

into the Hdrbardsljéd verse any sort of belief in an afterlife ruled over by Porr.*

THE AFTERLIFE OF THE HERO IN EIRIKSMAL. AND HAKONARMAL.

Whereas the mythological poems of the Edda are by and large quite neutral in their descriptions
of Valholl, Snorri’s treatment of the heroic afterlife seems to borrow at least something from an
ethical system most coherently expressed by Eiriksmail, wherein the hero’s entry into Valholl
indicates that, in the Viking age, the myth-complex could carry a considerable social cachet for a
warrior-aristocratic audience.

The anonymous Eiriksmdl is generically rather anomalous. Together with Eyvindr
Finnsson skaldaspillit’s Hdkonarmal, which is often treated as its companion piece, and the
reconstructed remains of a poem known as Haraldskvadi or Hrafnsmail, composed ¢ 900 and
attributed to Pérbjorn hornklofi,” Firiksmdil constitutes a rare type of ‘eddic’ praise-poetty,
standing apart from most skaldic eulogies in its eschewal of driftkvest and limited use of
kennings, and, most particularly, in its locating the action of the poem in the world of the gods."

It is clearly distinguished from the mythological poems of the Codex Regius, on the other hand,

43 See Turville-Petre, My#h and Religion, pp. 85-94.

# Schullerus, “Zur Kiritik des Valhollglaubens’, p. 232, suggested that the Hdrbardsljio-poet, ‘undoubtedly’ a
worshipper of Odinn, may have simply been engaged in scoring points off Pérr (and the peasants) by asserting his
god’s superiority, and that of his social class.

4 There is a tradition of misattributing Haraldskvedi to Pj6dolfr of Hvin, following Snorra Edda’s precedent: see Jon
Helgason, ed., S&jaldervers, pp. 105-15.

4 See Lindow, ‘Mythology and Mythography’, p. 29; Marold, Das Walhallbild’, p. 21, is quite correct to link

Eiriksmadl first and foremost to the legendary poems of the Poetic Edda.
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by its relationship to historical events, and transposition of an actual historical figure into
Odinn’s realm.
Eiriksmal is the only Old Norse poem set entirely in Valholl; it presents the heroic realm

of the dead in terms which will be familiar at once to readers of Gy/lfaginning.

Eiriksmal 1
Hvat’s pat drauma [Pqvad Odinn],
hugdumk fyr dag risa
Vallholl at rydja
fyr vegnu folki;
vakdak Einherja,
badk upp risa
bekki at straa,
bjoérker at leyOra,
valkyrjur vin bera

sem visi keemi.*’

Eiriksmal is a panegyric for Eirikr bl6dex, sometime king of Norway and ruler of the
Scandinavians in Northumbria. In Fagrskinna, the only context in which this poem is preserved
entire,® we are told that Eirike’s queen Gunnhildr commissioned the writing of a panegyric for
her late husband following his death at the battle of Stainmore, which suggests that the poem
was composed soon after 954: ‘Eptir fall Firfks 1ét Gunnhildr yrkja kvaedi um hann, sva sem
Odinn fagnadi honum i Valholl.™® Eiriksmil takes the form of a conversation among the gods
and legendary heroes who are already in Valholl as they anticipate Eirike’s arrival: stanza 1 sets

the scene. Odinn (or conceivably the poet) describes a dream he has had in which he prepares

47 Skyald B 1, 164: “What sort of dream is that? I thought I rose up before dawn to clear Valholl for slain people. 1
roused the enberjar, bade them get up to strew the benches with straw, clean the beer-cups, the valkyries to serve
wine as a prince was coming.’

8 The first stanza of Eiriksmdl is also quoted in Skdldskaparmal.

4 Fagrskinna, ed. Bjarni Einatsson, p. 77: (‘After Eirikr’s death Gunnhildr had a poem composed about him, just as

Odinn welcomed him into Valholl.”)
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Valholl for the arrival of an unknown prince. * Odinn then states (stanza 2) that his heart is glad
at the news of this prince’s coming out of the heimr. A great noise is heard, off-stage as it were,
and Odinn asks the mythical poet-god, Bragi, if he is knows what the cause of it is (stanza 3).
Bragi suggests that it might be the return of Odinn’s son, Baldr, to Valholl, for which remark he

earns a terse rebuke:

Eiriksmal 4
Heimsku mzla
skalat enn horski Bragi,
pvit pu vel hvat vitir;
tyr Eiriki glymr,
es hér mun inn koma

jofurr { Odins sali.”!

Eirikr’s renown is obviously such that it should be self-evident among the gods that it is he who
stands at the doors of Valholl. As well as being known among the Asir, Eirikr is linked to the
world of Germanic legend when in stanza 5 Sigmundr and Sinfjotli, the two prime heroes of the
Volsung-cycle of legends, are sent out to greet him. While they do so, Bragi asks Odinn two
questions pertaining to the contradiction central to the Valholl-complex: first, why is Eirfks’s
arrival so keenly anticipated? (stanza 6, lines 1-2: Huvi’s pér Eriks von | heldr an annarra? “Why is
Eirikt’s arrival more expected than another’s?”) Odinn’s answer makes clear the basis of his
selection criteria: it is success in battle that has brought Eirfkr to his attention. The Norwegian
prince has reddened many lands while carrying a bloody sword (stanza 6, lines 3-5: buit nprou

landi | hann hefr maki rodit | ok blédugt sverd borif). That being the case, Bragi then asks Huv/ namt

50 In one manuscript only (the AM 757 copy of Swnorra Edda) does the first line of this stanza contain the parenthetic,
hypermetric addition of guad oden; the other manuscripts of Skdldskaparmal have qvad, but omit oden. See Skjald A 1,
174. If read as per the Fagrskinna texts, this stanza could equally well be regarded as describing a dream that the poet
(and not Odinn) had had: thus also the interpretation of Faulkes in his translation of Snorra Edda, p. 69. Most other
commentators agree that the god speaks the opening stanzas in the first person: see e.g. Marold, ‘Das Walhallbild’, p.
19. This reading seems to make the best contextual sense: Odinn would normally be expected to control the actions
of the einberjar and valkyries, both of which groups serve the god according to Gy/lfaginning.

51 Skjald B 1, 165: “You mustn’t talk foolishly, Bragi the wise, since you know full well what; the din accompanies

Eirfkr, who will enter here, a prince into Odinn’s hall.’
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hann sigri pd, | es pér potti snjallr vesa? (stanza 7, lines 1-2: ‘why then did you deprive him of victory,
when he seems brave to you?) The reasoning behind Odinn’s decision to allow the finest
warriors to be cut down in their prime is that they are needed for a higher purpose: Ragnarok,
symbolised by the great grey wolf, is perceived to be close at hand, and the best of the earthly
fighters are now needed to swell the ranks of the eznberjar for the coming battle (stanza 7, lines 3-
5, and stanza 8). All of which ties in neatly with Snorri’s conception of the role of Valholl’s fallen
warriors within the eschatological time frame he describes.

Unlike conventional skaldic praise poetry, where detail of the subject’s actions on earth,
and his victories and conquests in particular, take primacy, there is little concern in Eiriksmil for
what the historical Eirfkr did, beyond the simple statement that he bathed many lands in blood;
rather, the king’s entry into Valholl mythologizes him, shifting him out of the Jeinr and into the
realm of the supernatural, the Godheimr. It is apparent that, whether or not Queen Gunnhildr did
indeed commission this eulogy soon after Eirikt’s death, the unknown poet thought that the
most glory could be achieved for his subject by transposing Eirikr into the realm of myth; as
such we may adduce the importance attached to Valholl by a warrior-aristocratic audience.
Indeed, Joseph Harris argues that one of the chief functions of the erfikradi is to secure a place in
the afterlife for the deceased by ‘the simple verbal magic of saying it is so’.”* By reporting the
death of Eirikr in this manner, the Eiriksmal-poet asserts (for posterity just as much as for the
grieving widow) that Eirikr has found his reward in the Viking ‘heaven’. In so doing, he confirms
that Eirikr is of high social standing: he will be welcomed as a prince in Valholl, just as he was a
prince on the earth; and he is part of a warrior tradition: the rest of the einberjar prepare for his
coming. These chosen few may include FEirikt’s ancestors, but there is no indication that
ancestor-worship forms part of the Valholl-complex; it is merit as warriors on earth which fits
men for membership of Odinn’s companies in the afterlife, and not family connections. Again,
this is an appropriate reflection of the king’s violent death. The valkyries, the executive agents of
Odinn’s will, prepare to serve Eirfkr with the plentiful strong drink which he expects and
deserves. By placing the poem in the mouth of Odinn (or by addressing Odinn directly: either
interpretation is possible), the poet further establishes the links between his subject, the warrior-
king, and the warrior-god. As such, Ezriksmdl does nothing to contradict Snorri’s description of
Valholl, and it fits neatly into the system proposed by Hastrup: Eirikr, a high-status warrior male,

dies in battle and is chosen to go to Valholl, where Odinn and his (female) servants prepare for

52 Harris, ‘Sacrifice and Guilt, p. 194.
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him an afterlife of feasting and fighting. The only aspect of Hastrup’s model lacking from
Eiriksmal is an indication that Valholl occupies a position in the upper compartment of the
spatial schema. The iconography of Valholl is not as developed in Ezriksmal as it is in Gylfaginning,
but nothing in the poem contradicts the established meta-myth of the hall of the slain.

At first glance, then, Ezriksmadl fits the Valholl paradigm established by Snorri and the
structuralists perfectly. It does not mention Hel, but then again, Hel is not for heroes. If the
traditional dating of this poem is secure, it is an extremely important witness, not necessarily to
pagan beliefs about the fate of the soul after death, but to the role of the presentation of the
afterlife in the composition of mytho-poetical encomia in the tenth century. Whether or not
Eirikr himself believed that Valholl would be his fate after death is moot — he was, after all,
baptized as a Christian at Adalsteinn’s instruction in England « 948, immediately after the

English king had granted him the rule of Northumbria, according to Hdikonar saga géda:

Adalsteinn Englakonungr sendi ord Eirfki ok baud honum at taka af sér riki {
Englandi, sagdi sva, at Haraldr konungr, fadir hans, var mikill vinr Adalsteins
konungs, sva at hann vill pat virda vid son hans. Féru pa menn i milli
konunganna, ok semsk pat med einkamalum, at Firfkr konungr tok
Nordimbraland at halda af Adalsteini konungi ok verja par land fyrir Donum ok
odrum vikingum. Eirfkr skyldi lata skirask ok kona hans ok born peira ok allt 1id
hans, pat er honum hafdi fylgt pangat. Tok Eirfkr penna kost. Var hann pa skirdr

ok tok rétta trd. >

There is no evidence that Eirikt’s baptism was anything more than a political gesture, nor that his
followers became Christianised to any great extent. In any case, Eirikt’s personal faith is largely
irrelevant for the purposes of the panegyric. For the unknown poet of Eiriksmdil and — we may
be sure — his audience, participation in a mythological scene such as this one asserts most

powerfully that Eirfkr had been, and continues to be, a hero among kings and a king among

53 Heimskringla 1, 152: ‘King Adalsteinn of England sent word to Eirikr and told him to take a kingdom for himself
in England, saying that his father, King Haraldr, had been a great friend of King Adalsteinn, such that he wished to
take account of that with regard to his son. Men went between the kings then, and it was settled with agreements,
that King Eirfkr took Northumbria, to hold it in fief from Adalsteinn, and to defend the land there from the Danes
and other Vikings. Eirfkr had to let himself be baptised with his wife and children and all of his retinue that had

followed him there. Eirfkr accepted these terms. He was baptised and accepted the true faith.”
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heroes. It is possible that the connection made between Eirfkr and the gods, and particularly
Odinn, also manifests an aspect of sacral kingship in its broadest sense, as Rory McTurk defines
it: ‘a sacral king is one who is marked off from his fellow men by an aura of specialness which
has its origins in more or less direct associations with the supernatural.”” Eirikr may not have
tulfilled any of the other criteria variously claimed to prove or disprove the existence of sacral
kingship, but his panegyric, with the exclusivity of its portrayal of Valholl and its inhabitants,
certainly imbues the king with an aura of specialness by dint of his association with supernatural
elements.” From this we can discern that Eirikt’s place at the heart of this paradigmatic nexus is
important to the poem’s audience: it is this positioning that attracts the posthumous glory which
is the function of the panegyric memorial lay.

It is far from clear, however, to what extent it is valid to regard Eiriksmdil as being
indicative of wider beliefs about the afterlife in tenth-century Scandinavian paganism. The date
and location of its composition is open to doubt: we do not know how long after Eirikr’s death
Gunnhildr commissioned the poem. Unlike the majority of skaldic poetry, there is no named
author whose existence may be situated within a specific period of time. Some scholars have
argued that Edriksmdil must have been written in England, on both linguistic and
textual /contextual grounds. Others have suggested that its connections are with Norway.* If
composed in Northumbria, it is arguable that the mythological content of the poem derives in

part from English culture, and that it is not, therefore, a ‘true’ reflection of Norse belief. I agree

5 McTurk, ‘Scandinavian Sacral Kingship’, p. 31.

% It would not be appropriate to discuss here the extremely contentious question of the nature of Scandinavian
sacral kingship, or whether it existed at all. McTurk has identified the issues in question, and provided an extremely
useful overview of previous scholarship in two articles, ‘Sacral Kingship’ and ‘Scandinavian Sacral Kingship’. The
most influential monographs on this subject have been Baetke, Yngvi und die Ynglinger; Picard, Germanisches
Sakralkioniginm?, and Steinsland, Det hellige brylup.

56 Hofmann, Nordisch-englische Lebnbeziehungen, pp. 42-52, argues that the vocabulary of Eiriksmadl is so clearly
influence by English that the poem must have been composed in the Danelaw; Kuhn, ‘Rund um die Vpluspd’, pp. 7-
11, suggests that Eiriksmal’s innovations in religious language (including its naming of Valholl and conception of the
impending end of the world) are indicative of composition in a milieu in which a high degree of syncretism between
paganism and Christianity obtained: Kuhn thought that this must have been the same milieu in which Vp/uspd
originated, and that Viking Northumbria was the most likely place of composition. This view has been refuted by

Lindow, ‘Norse Mythology and Northumbria’, pp. 25-9.
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with Lindow, however, that Eiriksmils textual connections are primarily Norwegiam,57 and that
there are no English parallels with which to compare it. Nor does Fagrskinna’s account of its
composition, in itself of doubtful historical value, necessarily indicate that tradition placed
Eiriksmal in a Northumbrian context.™

Eiriksmal is an innovatory poem: Kuhn was right to observe that it is the first datable
poem not only to attest to belief in Valholl, but also to allude to the Norse conception of the end
of the world and to the myth of Baldr’s death.” If it follows Pérbjorn’s Haraldskvedi in its use of
eddic metre, it breaks entirely new ground by placing its hero in the world of the gods, and by
having the gods engage a mortal in dialogue. In this respect it treads an almost unique path. By
describing the hero’s participation in the Odinnic afterlife, the poet is able to add a compelling
new dimension to his praise of Eirikr. The choice of Jddahdittr, appropriate to a poem set in the
world of the gods, is a stylistic masterstroke, a perfect match of form and content. We cannot
know how accurately Ezriksmal’s depiction of Valholl reflects contemporary religious beliefs,
since we cannot adequately date or localize its production. Whether it describes an afterlife that
was already imagined in the same terms, is unclear. But there is no doubt that the Eiriksmail-
poet’s desire to imagine a valorised, aristocratic, warrior afterlife, contributed a great deal to what
later generations thought of as Valholl, since it is the first text to combine many of the key
iconographic elements — the hall, the valkyries serving beer, the role of the eznberjar as wartiors at
the end of the world, and so on — that Snorri would include in Gylfaginning. We know, too, that
Eiriksmal was more immediately influential, although the poem with which it is most closely
connected in fact subverts Ezriksmdl’s glamorised representation of Valholl.

Eyvindr Finnsson skaldaspillit’s Hakonarmdl is inextricably linked to Eiriksmdl. Eyvindr,
forever tainted with the accusation of plagiarism, is usually believed to have based his account of

his hero’s entry into Valholl on that found in Eirtksmdl.” The nickname skdldaspillir — literally,

57 The only possible model for Eiriksmadl which is extant is the Norwegian skald Pérbjorn’s Haraldskvedi, which is
the eatliest datable poem to be composed in the eddic style. See Lindow, ‘Norse Mythology and Northumbria’, p.
28.

58 Von See, “Zwei eddische Preislieder’, p. 117, dismisses Fagrskinna’s account of the poem’s composition as having
‘wenig Wert’.

5 Kuhn, Rund um die Vpluspa, p. 11.

% See e.g. Sahlgren’s extensive treatment of the poem in his Eddica et Scaldica 1, esp. p. 23. Von See, typically
controversial, suggested that Eiriksmadl is a later composition than Hdkonarmadl, partly on the basis that it presents a

more refined, and presumably therefore younger, version of the Valholl myth-complex (“Zwei Eddische Preislieder’).



Valbll as Odinnic Warrior Paradise 76

‘poet-spoiler’ (Cleasby-Vigfsson) or perhaps better ‘destroyer of poets’ — is unquestionably
ancient, although it is not entirely clear what meaning attached to it in the Middle Ages: Snorri
consistently uses it in both Skdldskaparmal (e.g. SnE 11, 7) and Heimskringla (e.g. Heimskringla 1,
181), but he does not explain its origins. In large measure, the interpretation of Eyvindt’s
nickname as ‘plagiarist’ has determined his subsequent reputation, and continues to inform many
readings of his works."'

The idea that Eyvindr could not come up with an original line of his own seems rather
hard on this poor poet, but his reputation is not without foundation. His poem Haleygjatal

certainly alludes to Yaglingatal (and ‘alludes to’ puts it mildly).*”

So when Eyvindr came to write
his own eddic Pressiied in honour of Hakon g6di Haraldsson (who was killed by the sons of Eirfkr
bl6dox in 961) we are wont to believe that he would turn at once to a well known model for
(what we might tactfully call) inspiration.” Owing to a reference in Fagrskinna to the composition

of Hdkonarmal it is this opinion that has held sway for as long, it seems, as the poem has been

written down.

...sem Eyvindr segir { kvaedi pvi, er hann orti eptir fall Hakonar, ok setti hann pat
eptir pvi sem Gunnhildr hafdi latit yrkja um Eirik sem Odinn bydi honum heim

til Valhallar, ok segir hann marga atburdi { kvaedinu fra orrostunni.”

1 It appears that among modern scholars Wadstein, ‘Bidrag till tolkning ock belysning’, p. 90, was first to suggest
that the nickname skdldaspillir should be interpreted as ‘plagiarist’. Olsen, perhaps Eyvindr’s staunchest supporter,
argued that he was given his pejorative nickname by the Eirfkssons’ party, led by Gunnhildr (‘Fortjener
“Hakonarmals” digter tilnavnet “skaldaspillit”?’, pp. 8-9). Although there is no hard evidence for such an assertion,
it ties in with Alois Wolf’s political reading of Hdkonarmdl, in which the differences between Eiriksmal and Eyvindr's
poem are regarded as reflecting the dynastic and nationalistic concerns of the Danish Eirikssons on the one hand
and the Norwegian followers of Hakon on the other (“Zitat und Polemik’, pp. 13-14).

02 See Faulkes, SzE 1II, 156-7. Faulkes agrees with the conventional wisdom that Hdkonarmiil, ‘one of the skaldic
poems composed in eddic style and/or using mythological and legendary motifs that seem to have been in vogue in
Norway in the tenth century’, is ‘evidently an imitation’ of Eiriksmdl.

6 In the words of Hollander, ‘Eyvindr certainly did pattern his poem after Eiriksmdil ... any consideration of the
chronological and aesthetic relations of the two poems will corroborate this statement’. Hollander’s considered
opinion, however, was that this ‘patterning’ did not extend so far as ‘execution and detail’, in which the two poems
are ‘radically unalike’ (‘Is the Lay of Eric a Fragment?’, pp. 251-2).

4 Fagrskinna, ed. Bjarni Einarsson, p. 86: *...as Eyvindr says in this poem, which he composed after Hikon’s death,
and he modelled it after the one which Gunnhildr had caused to be made about Eirikr, in which Odinn invited him

home to Valholl, and he has much to say in the poem about the battle.”
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This passage, its phraseology parallel to Fagrskinna’s prose frame to Eiriksmidil, may be interpreted
in two ways. It may be that se##/ hann pat eptir pvi sem Gunnhildr hafoi litit yrkja um Eirik means that
Eyvindr plundered the earlier poem for his diction as well as his theme; such imitation might
properly be called plagiarism, if he did not acknowledge his source. On the other hand, it could
be that merely the impulse to compose this eulogy was inspired by Gunnhildr’s example. A good
court poet would not want his patron to pass unremembered and, if there was a passing fad
among skalds for praise-poetry in eddic metres and with mythological settings in the mid tenth-
century, there is no doubt that Eyvindr would have wanted to commemorate Hakon in a finer
example of the genre than the one composed in honour of his old enemy Firikr. Hakonarmal is,
by this reading, an attempt at literary one-upmanship; imitation is not always the sincerest form
of flattery, and Hakonarmdil successfully surpasses its supposed model in both the honour it gives
its subject, and, I would argue, in its quality as poetry. While it is likely, if the conventional
relative chronology for the composition of these poems is accepted, that parts of Hdkonarmail
were based, formally at least, upon Eiriksmail, to regard the later poem as a mere imitation does
not do Eyvindr justice. It is also now quite clear, thanks to the work of Edith Marold in
particular, that the differences between Eiriksmdil and Hdkonarmal are probably more significant
than their similarities, and that in their representation of the warrior afterlife they in fact differ
quite radically. This leads me to suspect that whence ever Eyvindr the plagiarist took his
depiction of the pagan afterlife, it was not from Ezriksmal or, at least, not only from Eiriksmil.

In modern critical parlance, Hdkonarmal displays signs of intertextuality. It alludes
primarily to eddic poetry, repeating verbatim perhaps the most famous gnomic couplet in Old
Notse: Havamal's deyr f¢ | deyja frandr (‘cattle die, kinsmen die) in its final stanza. Stanza 17, too, is
quite similar in tone to Hdvamadil, as Hakon tells his companions that it is important to keep their

weapons to hand as they enter a stranger’s hall:

Harkonarmal 17
Gerdar Orar,
kvad enn g6di konungt,
viljum vér sjalfir hafa;
hjalm ok brynju
skal hirda vel,
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g6tt’s til gors at taka.®

This cautious injunction may be compared, for example, with Hdvamdl 38:

Vapnom sinom  scala madr velli 2
feti ganga framarr;
pviat 6vist er at vita, nzr verdr 4 vegom uti

geirs um porf gurna.(’6

There is, furthermore, a less obvious parallel between Hdkonarmal 13, lines 5-6 (Skjald B 1, 59) at
ndi mun allvaldy koma | d hann sjalfan at séa (‘now the all-ruler [Hakon, in this instance] will come to
see [Oéinn] himself’) and Vafprionismal 6, lines 1-2 Heill psi ni, 1V afpriionir! Nii em ec i holl kominn,
/ a pic sialfan sid (‘Greetings to you now, Vafprudnit! Now I’ve come into the hall to see you
yourself’). Eyvindr’s use of the term regin for the gods (in the alliterating phrase 7gd o/l ok regin,
stanza 18, line 06) is also highly reminiscent of the poems of the Codex Regius; this word appears
as a simplex only in eddic verse.”” Table 2 shows the extent of verbal borrowing in Hakonarmar
there is only one significant lexical parallel between this poem and Ezriksmal, as compared to five

lines which are found in eddic verse.

05 Skjald B 1, 59: “The good king said: “We wish to keep our war-gear to ourselves; we must tend well to our helmet
and mail-coat; it is good to have things ready’.

% ‘From his weapons on the open road no man should step one pace away; you don’t know for certain when you’re
out on the road when you might have need of your speat.” The phrase pviat dvist at vita also occurs in Havamdl 1, line
5 and in Fafunismdil 24, as well as in Eiriksmadl 17.

7 Regin (‘powers’) occurs 9 times in Vpluspd, 14 times in Vafpridnismal, 4 times in Grimnismil, 3 times in Lokasenna,
twice in Voluspd in skamma and once each in Havamal, Atlamal, Baldrs dranmar, Sigrdrifumal and Fjolsvinnsmdl. Regin, as a
simplex, is ‘peculiar to the ancient poems’ (Cleasby-Vigfusson). Eyvindr also calls the gods bgnd (‘those who bind’),
rgd (‘powers’) and heidin god (‘heathen gods’). For Marold, this religious terminology is ‘characteristic of the late pagan
religion of the environment of the eatls of Hladir’ (‘Eyvindr Finnson Skaldaspillit’, p. 175). See also eaden., ‘Das
Walhallbild’, p. 32; Heinrichs, ““Hakonarmal” im literarischen Kontext’, p. 437, and especially de Boor’s seminal

study of the religious attitudes of the poets who served the eatls of Hladir, ‘Die religiése Sprache’.
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Hafkonarmal Eriksmal Other poems
11/3 mearar af mars baki Hamoismal 12 (14) /2
mart um léc 4 mars baki¢8
13/1-3 Hyndluljéo 1
Rida vit skulum, Vaki, mar meyia, vaki min vina,
kvad en rikja Skogul, Hyndla systir,  er { helli byr,
greenna heima goda. nu er rocr rocra, rida vit scolom
til Valhallar  oc til vés heilags.
13/5-6 Vaforsidnismal 6/1-2
at nu mun allvaldr koma Heill pa nu, Vafprudnir!
4 hann sjalfan at séa Nu em ec { holl kominn,
a pic sialfan sia
14/3 gangid { gogn grami 5/3 ok gangid { gogn grami
18/6 100 oll ok regin Voluspd 6,9, 23, 25
ba gengu regin oll 4 rokstola
21/1-2 Deyr fé  deyja frendr Havamadl 76/1 & 77/1
Deyr fé,  deyia freendr

Table 2: Significant verbal parallels between Hdkonarmdl and other poems

The part of Hdikonarmdl which takes place within Valholl (stanzas 1 and 10-21) is in
ligdahattr, the metre of both Hdvamdil and Eiriksmdl. Eyvindr may of course have chosen this
metre in imitation of Ezriksmdl, but this imitation cannot be insisted upon; the use of /jddahattr in
both panegyrics is a mythologizing device, designed to help situate their heroes more firmly
within the wotld of the gods. Audiences attuned to the rhythms of eddic verse would have
recognised the Jiddabdittr, which in the poems of the Codex Regius signals either that a text
contains ‘wisdom’ — either mythological information or gnomic proverbs — or that it is dialogic in
form, and attended to both poems within a primarily mythological, as opposed to a historical,
frame of reference.”’ Hakonarmal differs from Eiriksmdl in that the first part of the poem, which
describes the battle in which Hakon lost his life, is in mdlahdttr, a variant of fornyrdislag more
suited, perhaps, to narrative.

In this way Eyvindr locates Hakon in both the historical record and in the mythological
wortldview, in both the world of men and the world of the gods. The shift between metres is a
remarkably effective device: stanza 1, in Jddahdttr, describes the flight of the valkyries Gondul

and Skogul on their way to select which of the rival kings would be welcomed in Valholl.

%8 This stanza of Hamdismal is numbered 14 in Neckel-Kuhn, but it is the twelfth stanza according to the ordering
found in the manuscript.
9 [ jédahdttr (‘song-metre’) is also the metre of Vafpridnismal, Grimnismal, For Scirnis, Lokasenna, Alvissmdl, part of

Fafnismal (stanzas 1-31, which constitute the dialogue between Sigurdr and the dragon) and Sigrdrifumdl.
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Hakonarmal 1
Gondul ok Skogul
sendi Gauta-tyr
at kjosa of konunga
hverr Yngva attar
skyldi med Odni fara
ok { Valholl vesa.”

The poem’s first stanza takes place in the world of the gods, and its mythological content is by
now familiar: Valholl is closely associated with Odinn, and the valkyries once again act as the
god’s agent in choosing high status males — the references to kings in line 3 and to Yngvi’s
descendents in line 4 serve at once to emphasise the candidates’ social standing — to join him.

In stanza 2, the metre changes as the poem’s scene shifts to the battlefield. At this point,
rather than being self-consciously eddic, the mdlabdittr verse sounds more akin to stereotyped
battle-descriptions more usually found in skaldic drdstkrett.”" Gods and other mythical beings
play no part in this section of Hdkonarmal other than providing determinants in kennings for
battle, of which there are several, in marked contrast to the practice of eddic poets and the
author of Eiriksmal.”” Hakon and his men, on the other hand, are presented as god-like; in stanza

6 the king is called Bauga-Tyr Nordmanna (‘ting-Tyr of the Norsemen’).” This kenning recalls

0 Skjald B 1, 57: ‘Gauta-Tyr sent Gondul and Skogul to choose which king of the line of Yngvi was to go with
Odinn and dwell in Valholl’

"' As Sahlgren put it (Eddica et Scaldica 1, 42), mdlabdttr is simply more suited to battle-scenes or epic themes than
[jddabittris.

72 Mythological kennings in Hakonarmdl are 5/3 vidir Vifadar (‘the waverer’s [i.e. Odinn’s| clothing > armour’); 8/3
vedr Skoglar (‘Skogul’s weather > battle?) and 8/6 vedr Odins (‘Odinn’s weather > battle?). The alliterative patterning of
Eyvindr’s mdlabdtr — with its two regularly alliterating stressed syllables in odd lines also alliterating with the first
stressed syllable in the following even line — is also more reminiscent of drdtkvett than of the common eddic metres.
3 Stanza 6, lines 1-4: Trpddusk torgur | fyr Tiis ok bauga | bjalta hardfétum | bausar Nordmanna (‘shields and skulls were
trodden before hard feet of the swords of the Norsemen’s ring-Tyr). The interpretation of this stanza is open to
doubt: this translation is based on Finnur Jénsson’s corrected text, and reflects the traditional reading. Alternatives,
dependent on significant emendation, were suggested by Kock, Notationes norrane, § 1053 and Sahlgren, Eddica et
Scaldica 1, 51-55. Kock and Sahlgren would emend the reading of 6/2 (fyr tyss ok banga in most manusctipts) to #nd
Tys of eldi (based on the witness of the two Fagrskinna manuscripts: see Skjald A 1, 65): in this reading Tyr eldi is

regarded as a kenning for battle. Otherwise, baugr-Tyr Nordmanna we must take to refer to Hakon. As using a god-
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Odinn’s by-name in the first stanza: Gauta-Tyr. In a poem in which the human subject ends up
being placed alongside Odinn in the aftetlife, the switch to a narrative mode and skaldic
conventions emphasises the implied equivalence between the hero and the god. Much more than
in Eiriksmal, the subject of the panegyric is shown engaged in the action which brings him to the
attention of Odinn and the valkyries. This first distinction between the two poems is
fundamental: whereas Eiriksmdil only mythologizes its hero, Eyvindr combines and reconciles
two different encomiastic impulses. From skaldic tradition, he takes his battle-scenes, which
provide an air of historical verisimilitude. From the purely mythological tradition of eddic
poetry, he takes up (beginning properly at stanza 10) the motifs of the warrior’s entry into Valho
I and the debate among the gods. If Hakonarmidil is dependent on Eiriksmal for anything, it is for
its purely ‘eddic’ section as, assuming both poems are complete in their extant form, there is no
equivalent description of events on earth for Eyvindr to have plagiarised from. A comparison of
the two poems’ treatment of the entry into Valholl type-scene shows, however, that they do not
adhere to a single homogenous version of the myth even in their most analogous parts.

Eiriksmdl centres itself on Odinn while Hdkonarmal focuses on Hakon’s experiences, not
merely in his battle but also following his death. Stanza 2 of Eiriksmadl is in the first person,
spoken by Odinn. In it, he desctibes how the thought of Firfkr’s arrival in Valholl makes his
heart glad:

Eiriksmal 2
Es mér 6r heimi
holda vanir
gofugra nokkura,

sva’s mér glatt hjarta.™

The battle-sequence of Hdkonarmil ends in stanza 9, lines 6-8 with the phrase sd herr ... dtti 11/
Valhallar vega (‘the army had to go to Valholl’). As soon as the name of Valholl recurs the metre
changes back to Jddahdttr as the poet returns to the world of myth, and the valkyries who were

introduced in stanza 1 reappear. The aural echo of Hdakonarmal 1, line 6 7 VValhgll vesa, in stanza 9,

name as part of a kenning for a man or warrior is commonplace in skaldic verse, the conventional reading should be
preferred. See the extensive list of such kennings provided by Meissner, Die Kenningar der Skalden, pp. 259-63.

74 Skjald B 1, 165: ‘Certain noble men out of the world are expected by me, for which my heart is glad.”
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line 8 #/ Valhallar vega creates an envelope pattern, a structural device that serves, together with
the change in metre, to frame the battle and to highlight the definite transition from one realm —
of poetry as well as existence — into the other; in so doing, it also provides internal evidence in
support of the theory that Hdkonarmadl is an entire poem, unified in its conception.

Eiriksmal 2 may be regarded as structurally analogous to Hdkonarmadl 10, in that they both
feature the mythological figures responsible for choosing the slain — in the one Odinn’s servants,

in the other the god himself — speaking directly of their anticipation of the welcome arrival of a

new hero.
Hakonarmail 10
Gondul pat melt,
studdisk geirskapti:

vex nu gengi goda,
es Hokoni hafa
med her mikinn

heim bond of bodit.”

Both these verses contain the word heir, although it refers to different concepts in each. In
Eiriksmal Eirikr is to come dr heimi, out of the world of men. Hakon’s heimr, on the other hand, is
his home in the world of the gods. The shared vocabulary is probably coincidental; if it is not, it
cannot be seen as the direct influence of Ezriksmal upon Eyvindr’s work, as it has subtly different
implications. Hakon’s natural home, Eyvindr seems to be suggesting, is among the /Esir: he is
the gods’ equal. Throughout Hdkonarmal, this tendency to place Hakon in a position of status
equal to the gods is apparent. It may be the case, although I do not insist upon it, that Eyvindr’s
use of Jeimr here is a deliberate inversion of Eiriksmdls. Eirikr was taken oxt of his home in his
translation from Midgardr into Valholl, Eyvindr may be saying, but Hakon belongs there: Valholl
75 his home. Although I may be guilty of over-interpretation of these two stanzas, the similarities,
and differences, between the representations of the warrior-king’s entry into the afterlife in
Eiriksmal and Hdkonarmadl can in many cases best be explained by regarding Hdakonarmiil as a self-

conscious attempt to situate the poem’s hero in a more glorious position in the afterlife than his

5 ‘Gondul spoke, supporting herself on a speat-shaft: “the gods’ troop grows now that the gods have invited Hdkon

2

home with a great army.’
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predecessor’s. In Hdkonarmal glory is not in the gift of the gods, but depends rather on the
hero’s situation relative to them within the mythic hierarchy. Odinn describes Eirikt’s worth; his
special status is Odinn’s gift. Hakon’s worth is conversely demonstrated both by the extended
description of his feats of arms and by his comportment upon his arrival into Valholl.

Hakon is presented as being cautious, even reluctant, about joining Odinn’s company.
While still on the battlefield he and his men heard the valkyries’ talk of the voyage to Valholl:

they do not seem pleased, as stanzas 11 and 12 show.

Hakonarmal 11-12
Visi pat heyroi,
hvat valkyrjur meltu
mearar of mars baki;
hyggiliga 1étu
ok hjalmadar sotu
ok hofdusk hlifar fyrir.

Hvi pt sva gunni

skiptir, Geir-Skogul,

6rum po verdir gagns fra godom?
Vér pvi voldum,

es velli helt

en binir fiandr flugu.”

The adverb hyggiliga in stanza 11, line 4 does not suggest that Hakon and his company were
exactly enthusiastic about the valkyries” arrival: they were getting the better of the battle, as the
mdlahattr narrative, as well as Hakon’s question in stanza 12, lines 1-3, indicates. There is no sign
that the warriors are excited, or even pleased, that they are about to join Odinn. Instead they sit
‘circumspectly’, their helmets upon their heads, and their shields remaining upright in a gesture

that suggests suspicion and wariness of further trouble. In Ezriksmal, because Eirikr only enters

76 Stanza 11: “The captain heard what the valkyries said, glorious on horseback. With circumspection they behaved,
and sat helmeted, and held their shields up before them.” Stanza 12: ““Why did you divide the battle this way, Geit-
Skogul, when we merited victory from the gods?” “We caused it to be thus, that you held the field, but your enemies
fled.””
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at the very end of the poem, we can hardly gauge his reaction, although his noisy arrival and
hubristic description of the five kings he has brought with him (as described in stanzas 3-4 and 9
respectively) suggests that he has few qualms about accepting Odinn’s offer of an eternity in the
corps of the eznberjar.

The question in Hdakonarmdl 12, “why did you decide the battle in this manner?’ reasserts
the traditional role of the valkyries in determining the outcome of such conflicts, whether on
their own initiative or under instructions from Odinn.”" It also echoes the question asked by
Bragi in Edriksmal T: Hvi namt hann sigri pa [ es pér potti snjallar vesa? While both questions address a
contradiction at the heart of the Valholl meta-myth — if the emberjar are to comprise the finest
earthly warriors, isn’t it strange that it should be the ones who are killed (the losers, in fact) from
which they are chosen? — the answers they receive are rather different. Eirfkr’s future role is
emphasised: he is part of Odinn’s insurance against the unknown day when Fenrislft’s release
will initiate the end of the world. The valkyrie who answers Hakon’s version of the same
question simply says vér pvi voldum, asserting her rights to choose whomever she pleases. At once
she adds, however, that Hakon’s enemies have fled. Hakon thereby gets the best of both worlds.
He receives whatever posthumous glory is to be found by a place in Valholl, without being
tainted with the stigma of having lost a battle. And, although Gondul says that the gods’ support
is growing with Hakon’s addition to it, she does not state for what purpose his support is
needed. Nowhere in Hdkonarmdl is Ragnargk alluded to, unless we count stanza 20, where

Eyvindr states that

Mun 6bundinn
a yta sjot

fenrisulfr fara,

77 Schullerus, “Zur Kiritik des altnordischen Valhollglaubens’, p. 225, interprets the valkyries as mythical female
warriors, rather along the lines of the Amazons, who fight ‘aus Lust am Kampf, t6ten die Helden, nicht um sie nach
Valholl zu fithren, sondern weil diese die Gegner ihre Schutzlinge sind’. In Hdkonarmil there is no indication that the
two valkyries fight on either side of the battle: Gondul is shown leaning on a spear, but this attitude is not
necessarily that of a resting warrior. The spear, being an Odinnic symbol, is part of the iconography of his cult, such
as it was, as were the valkyries. Gondul and Skogul do not actually lead Hakon into Valholl, it is true; they ride ahead
to inform Odinn of his coming. The gods Hermédr and Bragi are sent out to greet the wartiors. In Eiriksmal the
legendary heroes Sigmundr and Sinfjotli perform this function, while the valkyries are mentioned only in the

opening stanza, and are presented purely as Odinn’s servants, who will serve the wine to Eirikr.
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aor jafngoor
2 auda trod

konungmadr komi.”™

This stanza does not, I think, suggest that the last battle loomed large in Eyvindr’s mind as a
result of contemporary apocalyptic jitters, as Grundy opines.” Although the approach of the
year 1000 did provoke fears among Christians about the imminent Second Coming,” there is
nothing in Eyvindr’s verse to suggest that he had been influenced by millenarian angst: in fact,
the further away the end of the world, the more effective his hyperbole, by which he means to
say that there will zever be a ruler as great as Hakon. He does not assert that Hakon will play a
part in Ragnarok, whether it was believed to be imminent or not. This combination of
apocalyptic imagery with praise for a ruler at the end of an eyfidripa is not restricted to
Hakonarmdl. it is also found in the final stanza of Hallfredr’s Oldfsdripa, and in Arnérr jarlaskald’s
Dorfinnsdrapa, stanza 22, both of which use exactly the same form of expression to suggest that
their patron will never be surpassed by future lords. Arnérr and Hallfredr, being (by the time
they composed these drdpur) Christians, and writing in honour of Christian lords, use apocalyptic

imagery which is less specifically linked to Ragnarok than Eyvindr’s is:

Hallfredr Ottarsson vandraedaskald, Olifsdripa 29
Fyrr mun heimr ok himnar,
hugreifum Aleifi,
(hann vas menskra manna
mest gott) { tvau bresta,
aor an, glikr at g6du,
goedingr myni feedask;
keens hafi Kristr enn hreini

konungs ond ofar londum.*

8 ‘Unbound, Fenrisalfr will come upon the places of men before such a good kingly man may come to the desolate
land.’

79 Grundy, ‘Cult of Odinn’, p. 29.

80 See Sigurdur Nordal, “Three Essays’, pp. 113-18, and Bethurum, ed., Homilies of Wulfstan, pp. 278-82.

81 S&jald B 1, 156-7: ‘First will heaven and earth break in two, before a chieftain equal in goodness to cheerful Olafr

— he was best of all human people — will be born: let the pure Christ have the soul of the wise king above the lands.’
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Arn6rr Pordarson jarlaskald, Porfinnsdripa 22
Bjort verdr sol at svartri,
sokkr fold { mar dekkvan,
brestr erfidi Austra,
allr glymr sar 4 fjollum,
a0r at Eyjum friori
— inndrottar — Porfinni
— peim hjalpi god geymi —

— geedingr myni feedask.”

Although the later poets eschew specifically pagan referents in these verses (with the exception
of Arnérr’s harmless kenning for ‘sky’ as ‘toil of Austri’), their dripur conclude with a rhetorical
trope effectively identical to stanza 20 of Hdkonarmadl. Viewed in this context, Eyvindr’s verse
thus does not have any bearing on the connection between the e/nberjar and the end of the world.

The closest correspondence between Ezriksmal and Hakonarmal is found in the analogous
stanzas in which a welcoming party is sent out to meet the kings. Both include the line gangid 7
gogn grami, which verbal identity is the only indication of direct borrowing from Eiriksmadl in the
later text. The two verses obviously occupy the same position in the structure of both poems:

they are, in fact, the only verses which have this directly analogous structural function:

Eiriksmal 5 Hifkonarmal 14
Sigmundr ok Sinfjotli, Hermodr ok Bragi,
risid snarliga kvad Hroptatyr,
ok gangid { gogn grami, gangid 1 gogn grami,
inn pa bjood pvit konungr ferr,
ef Eirfkr séi; sas kappi pykkir,
hans es mér nd vén vitud.” til hallar hinig.*

82 Poetry of Arndrr jarlaskdld, ed. Whaley, p. 128: “The bright sun will become black, earth will sink into dark sea,
Austri’s toil [sky] will burst; all the sea will roar over the mountains before in the Isles a finer chieftain than Porfinnr
— God help that guardian of a retinue — will be born.” As Whaley points out, #id., pp. 265-0, lines 1-2 of Arnérr’s
stanza were probably influenced by Vgluspd 57 Sdl tér sortna /| sigr fold i mar, while the stanza as a whole deliberately
echoes Hallfredr’s dripa. See also McKinnell, Both One and Many, p. 108.
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A difference between the two stanzas is that Eirikr is met by two legendary heroes from the
Volsung-cycle whereas two gods, Hermo6dr and Bragi, go to greet Hakon. Eyvindr’s naming of
two of the Asir in this stanza should be read, I think, as a further attempt at aggrandizement,
part of Hdkonarmail's poetics of outdoing: gods trump heroes in this game, and Hakon’s entry
into Valholl is the more impressive for it. In passing it should be noted that Sigmundr and
Sinfjotli, though they carry perhaps the greatest cachet of any Germanic heroes, should not, by
rights, both be in Valholl. In Vplunga saga Sinfijotli dies of poison:® he is certainly not a
vdapndandr madr, although, as a murder victim neither does he fit propetly into Snorri’s categories
of the sdttdandir or ellidandir, by which token he would not have been automatically accepted as
one of Hel’s people.®

It is somewhat strange that it should be Bragi, rather than Odinn, who utters a speech of
welcome when Hakon arrives in Valholl, although Hakon has already taken something of a

dislike to the Valfoor’s visage, as Hdkonarmal 15 makes clear:

Rasir pat meaelti,

vas fra romu kominn,
st6d allr 1 dreyra drifinn:
illadigr mjok

pykkjumk Odinn vesa,

séumk vér hans of hugi.87

There is little glamour in Eyvindr’s description of Hakon dripping blood onto the floor of
Odinn’s hall, and the hero is wary of Valholl’s lord. This presentation of Odinn as taciturn and

foreboding is in keeping with his depiction in many other literary sources, but it clashes rather

83 “Sigmundr and Sinfjotli, rise quickly, and go to meet the watrior. If it should be Eirikr, invite him in; his arrival is
now expected by me.””

84 ‘Hroptatyr said: “Hermo60r and Bragi, go to meet the wartior, since a king is coming hither into the hall, one who
seems to be a champion.”

85 The Saga of the 1olsungs, ed Finch, p. 18. The saga does not mention Sinfotli’s destination in the afterlife.

86 See Schullerus, “Zur Kritik des Valhollglaubens’, p. 231, for a short list of other significant figures — historical as
well as legendary — whom poets placed in Valholl despite their having died non-violent deaths.

87 “The chieftain spoke, he who was come from the battle; he stood all splattered with blood: “Odinn seems to me

to be very ill-boding. We must beware of his mood.”
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with the god as he appears in Eiriksmdl, voluble and welcoming and, one might almost say,
cheerful. For Bragi to act as the gods’ spokesman in this instance is an exercise in public
relations.

In the following stanza, it seems that Bragi offers Hakon membership of the emnberjar
and, implicitly, participation in their conventional activities of feasting, fighting and preparing to
serve in the gods’ army at the end of the world, but whether Hakon accepts this honour or not is
questionable. In Hdkonarmal 16/1-2, Bragi says Einberja grid | skalt psi allra hafa (‘you must have
the truce of all the eimberjar). 1t is unclear precisely what einberja grid must mean in this context.
The primary meaning of grid is ‘home’ or ‘place of abode’, qualified according to Cleasby-
Vigfusson by ‘the notion of service’. So, Hakon and his men may simply be invited to make their
home among the einberjar, with the implication that they too will be bounden to the service of
the gods. It could, however, mean ‘truce, peace, pardon, immunity, or promise of safe conduct’,
in which case we must decide whether membership of the emberjar required the adherence to
some such truce (not, if Snorri is to believed, a truce which prevents them fighting — and killing
— one another on a daily basis), or whether warriors were guaranteed safe passage and pardon
for any misdeeds by the gods upon their entry into the cohort, or whether instead Hakon needed
to be granted a truce or pardon by the einberjar themselves. Although psi skalt hafa may express
the future tense, it could also have the force of an imperative, leaving the impression that Hakon
has no choice in the matter, with possibly threatening overtones. In any case, Hakon is not at
once keen to accept the offer. Bragi tries to sweeten the deal by offering the ‘beer of the gods’

and by telling Hakon that he already has eight brothers in the hall):

Harkonarmal 16
Einherja grid
skalt pu allra hafa,
pigg pu at ¢sum ol;
jarla bagi
pu att inni hér

atta breedr — kvad Bragi.™

88 “You shall all have the truce of all the einberjar: accept beer from the gods; enemy of eatls, in here you have eight

brothers,” said Bragi.’
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Even so, this cajoling hardly convinces the Norwegian, who answers by telling his men to keep
their weapons close to hand in stanza 17.

There is an apparent standoff between the king and Odinn; Bragi attempts to act as an
intermediary, to bring Hakon into the community of Valholl, but Hakon is in no hurry to accept
the allra einherja grio or the ¢/ at dsum, the symbols of his inclusion. He is suspicious of these
offers. Perhaps he does not wish to become a member of Odinn’s army. Even if Hakon’s
reticence upon his arrival in Valhgll is no more than common sense for a warrior in a strange
hall, it suggests a different attitude towards the whole myth-complex. Hakon does not wish to
rush in, and his weapons remain for his own protection, not for Odinn’s service. The contrast
with Eirikt’s demeanour in the earlier poem is marked. The hero of Eiriksmail is defined by his
new function as one of the eimberjar; he talks excitedly of the five kings who he has brought with
him, more great warriors for the eternal army. Hakon keeps his own counsel, and never speaks
to Odinn or Bragi directly.

The impasse on the floor of Valholl is broken in Hdkonarmadl 18. The gods recall what a
servant Hakon had been to them, not in his battles, but in his respectful observance of their

cults.

ba pat kyndisk,

hv¢é sa konungr hatoi
vel of pyrmt véum,
es Hokon bodu
heilan koma

60 oll ok regin.89

The recollection of this service is presumably enough to dispel the tension in the scene, because
the remaining stanzas abandon the confrontation between Hakon and the gods, and the poem
closes with three more generally encomiastic verses in praise of the earthly king. The final stanza
(which begins with the quotation of the opening lines of Hdvamdil 76/77) concludes with the
statement that siz Hgkon / for med heidin god | morg es pjoo of péud (‘since Hikon went among the
heathen gods, many a people has been subdued’). Although fir med heidin god is probably nothing

89 ‘It was then recognised, how the king had respected the altars well, and that all the gods and powers bade Hdkon

welcome.’
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more than a circumlocution for ‘he died’, it could be inferred from this line that by going ‘with’
or ‘among’ the heathen gods Hakon himself attains the status of a divinity. Not content with
being one of Odinn’s hand-picked warriors, Hakon’s refusal to conform to the expected
paradigm of a hero’s behaviour in Valholl (in so far as it can be discerned from Eiriksmal) forces
the gods to reassess his worth: finally he enters the gods’ own circle, and is perhaps accepted as
their equal. The use of the name allvaldr (13/5 “all-powerful’) for Hakon recalls one of Odinn’s
eddic heiti, Alfodr (‘all-father’),” suggesting an equivalence between the two figures in the extent
of their power. Thus, when Eyvindr has the valkyrie say vex 74 gengi goda in stanza 10, it could be
that she means that the number of the gods themselves is to be enlarged with Hakon’s arrival,”!
although it seems more likely to me that Hakon, like Eirfkr, initially was chosen for his prowess
as a warrior. It is his uncompromising refusal to let down his guard and accept the a/lra einberja
grid that forces the gods to reassess their opinion of him.

Edith Marold has written that it is ‘because of his Christian faith or his fear [that] the
king does not want to go to Odinn’. She also argues that Valholl and Odinn are presented very
unfavourably’ in Hakonarmdl.” 1 cannot discern any trace of fear in Eyvindr’s portrayal of Hakon
in Valholl. Hakon’s wariness must not be equated with cowardice: he is annoyed that life has
been denied to him and his men when they were on the path to victory, and wary of the god
who engineered their defeat. His apparent reluctance to join the enherjar is better interpreted as a
symptom of pride than fear: Eyvindr would have had no reason to, and did not, represent
Hékon as cowardly. Facing up to Odinn and the other gods in this way actually requires a high
degree of bravery, even if it is rather different from the gung-ho, self-disregarding courage we
expect to see the warriors of Valholl display.

Traces of Christian attitudes are similarly hard to find. The phrase hezidin god is the only

possible evidence of Christian mores in a poem otherwise imbued with pagan sentiment and

9% Odinn is called Alfodr in Grimmismil 48 and Alfadir in Helgakvida hundingsbana 1 38; see Grandy, Miscellaneous Studies,
p. 67.

o1 Both Neckel, Walhall, p. 69, and Marold, ‘Das Walhallbild’, p. 25, who quotes a passage from Rimbert’s 1/7a
Abnstkarii as evidence that earthly heroes could attain divine status after their death, have suggested this possibility.

92 Marold, ‘Eyvindr Finnson Skaldaspillit’, p. 175. Heinrichs, ¢ “Hakonarmal” im literarischen Kontext’, p. 430, also

asks ‘warum Hakon Odin furchtet?’
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crammed full of eddic referents and phraseology.% And yet, the attitudes towards death, Odinn,
and Valholl, and the very mood of the poem all do stand in contrast to Eiriksmal, in comparison
with which the Valholl myth-complex is presented in a2 much more ambiguous light.”* The main
effect of the disparity between the presentation of the afterlife in Hdkonarmdl and its (partial)
exemplar is an undercutting of Valholl’s image as a glorious warrior paradise. By engaging more
fully than any other source with the unappealing and otherwise disregarded fact that death, even
a glorious death in battle, was unwelcome to some wartiors, and by emphasising Odinn and his
agents’ capriciousness in deciding the fate of men’s lives, Eyvindt’s poem removes some of the
gloss from the shining hall. Whether because of Hakon or Eyvindr’s adherence to a new faith or
not, the Lord of Valholl is presented in Hdkonarmdl in his familiarly terrifying, taciturn aspect,
and resembles nothing like the loquacious host of Eiriksmdl, fussing over domestic
arrangements, solicitous for his guest’s well-being. (It might well be argued that in its depiction
of Odinn, Héikonarmdil conforms the more closely to expected norms, precisely because of this
characterisation.)

So the reputations of Valholl and its owner are somewhat tarnished by Eyvindr’s
equivocation; but it is not his aim to do down pagan notions of the afterlife. Rather, his aim in
muting the triumphal aspects of Valholl is to stand his hero, his departed lord and patron, in the
position of most glory, as was ever the encomiast’s job. His purpose in this endeavour is still
served by placing him in a conventional mythological scene, even though Hakon died a
Christian. The cachet of Valholl must have remained strong. But mere membership of the
einberjar is, for Eyvindr, not sufficient to guarantee his subject adequate fame in perpetuity.
Whereas Ezriksmil, then, is theocentric, Hdkonarmadl is hero-centric. Eirikr’s glory accrues from
his conformity to the paradigm of the Viking warrior, whose function within the mythological
scheme of things was to fight and die and to fight some more, explicitly in the service of Odinn.
Hiakon, however, transcends this paradigm; he effectively refuses the Odinnic contract.

Although he has served the gods in life by allowing their cults to flourish, he is no longer their

93 Before the atrival of Christianity the word heidinn had no currency, and the word appears for the first time in
Hdkonarmdil (but see above, pp. 42-4). Heinrichs, ¢ “Hakonarmal” im literarischen Kontext’, p. 437, emphasises what
she calls the ‘vertieften heidnischen Religiositit’ of Hakonarnal.

% For von See, this ambiguity was a primary reason for reversing the conventional model of transmission for these
poems and regarding Eiriksmil as a partial imitation of Hdkonarmil, because of its more highly developed and
coherent version of the myth (“Zwei eddische Preislieder’, pp. 116-17). Which is to say, I infer, that it more closely

resembles the meta-myth preserved in Snorra Edda.
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servant; he is something approaching their equal. This attitudinal shift may be due to
squeamishness about using the relationship of man to heathen god as the main panegyric device.
It may reflect, as Marold and Heinrichs would have it, the religious attitudes of the pagan earls
of Hladir, who were perhaps Eyvindr’s intended audience, and with whom the Christian Hakon
had interacted during his life. It is more likely, however, to be a necessary component of
Eyvindr’s desire to upstage Eiriksmal. The allusions we find in Hdkonarmal draw our attention to
superficial similarities with Ezriksmal, but these correspondences serve primarily to accentuate
the differences between the poems, which are many and obvious. Bearing in mind the purpose
of the erfikvadi, it is unsurprising that these differences create a clear differentiation between the
men immortalised in them. Eyvindr’s so-called plagiarism invites his audience to draw a direct
comparison between Hdkonarmdl and Eiriksmadl, and thereby to judge Hakon against Eirfkr.
According to my reading, Eyvindr’s deviation from the standard Valholl myth-complex is a
deliberate literary manipulation. Edriksmails representation of the afterlife fits in happily with the
model provided by Snorri’s meta-myth; Hdkonarmdl deliberately subverts that model, not
primarily on the basis of religious belief, but according to its author’s eulogizing strategy. I have
no particular quarrel with Stephan Grundy when he writes that ‘Eyvindr was apparently a man
of considerable religious conviction’, but I cannot agree with his statement that ‘Eyvindr’s poem
is thus more likely [than FEiriksmil to present Norse belief about Odinn and Valholl
accurately’.” What Hakonarmil says about Odinn and Valholl is always subordinate to what it

wants to say about Hakon.

THE OPINNIC MODE OF DEATH IN THE FORNALDARSOGUR AND YNGLINGA SAGA

The vogue for eddic praise-poetry, as exemplified by Ezriksmal and Hdkonarmal, did not last long.
It is hardly surprising that, from the Conversion period onwards, Christianised skalds made no
further use of Valholl type-scenes in their memorial lays: a Christian poet would have no cause
to imagine a truly Christian king in Odinn’s company. Only after Christianity had been
established for some time did authors choose to revisit the Valholl myth-complex in their work.
By the time interest in pagan myths resurfaced in literary products of twelfth- and thirteenth-

century Iceland, belief in Valholl would presumably no longer have been current. Snorra Edda’s

9 Grundy, ‘Cult of Odinn’, p. 94.
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treatment of Valholl, in line with Snorri’s attitude throughout this work, is scholarly, and his
purpose is mainly historical.” Not all late treatments of the myth-complex are so academic,
however. In the so-called fornaldarsigur, ‘sagas of the ancient time’, pre-Christian religion and its
associated myths and legends form an important part of authors’ subject matter. As part of this,
the Valholl myth-complex is presented in terms often very similar to the standard heroic model.

Hakonarmal introduced us to the idea that a king could gain favour with Odinn in the
afterlife not only by dying in battle, but also by serving the god on earth. In the legendary
fornaldarsogur, the connection between Odinn’s cult, wartior activity and Valholl is made even
more apparent. One of Germanic legend’s most significant heroes is Sigmundr, who dies as a
result of wounds sustained in battle (and thus is technically vdpndandr, although he is not at once
killed outright). As we see in glsunga saga, his deathbed thoughts are of his relationship with
Odinn:

En hann svarar, ‘Margr lifnar 6r litlum vanum, en horfin eru mér heill, sva at ek
vil eigi lita greeda mik. Vill Odinn ekki at vér bregdum sverdi, sidan er nu

brotnadi. Hefi ek haft orrustur medan honum likadi.”’

Sigmundr reasserts that Odinn is responsible for deciding the fates of those men who serve him:
in his case, as in so many others, this service has consisted mainly of fighting for as long as it
pleased the god. For Sigmundr, though, Odinn’s determination of his fate takes on an unusually

personal character. A figure bearing all Odinn’s characteristic features breaks Sigmundr’s sword,

% Faulkes, ‘Sources of Skdldskaparmdl, p. 76. Other scholars have dissented from Faulkes’s view that Snorri was
primarily a historian: Schier, “Zur Mythologie der Snorra Edda’, p. 406, thought that the purpose of Sworra Edda as a
whole was primarily poetological; Clunies Ross, ,,Quellen zur germanischen Religionsgeschichte®, on the other hand,
thought that Snorri’s intention was first and foremost to provide an overview of pre-Christian Scandinavian myth.
To my mind, Weber’s integrative approach to Snorti’s work, in which he sought to relate the purpose of Ynglinga
saga to that of Swnorra Edda, arguing that the two works are both part of one overarching project by which Snorri
hoped to make sense of pre-Christian culture in its widest sense within the context of contemporary thought, is the
most satisfactory interpretation of Snorri’s overall approach to pagan subjects. See Weber, ‘Sidaskipti’, esp. pp. 311-
12.

97 The Saga of the V'olsungs, ed. Finch, p. 21: ‘Many have recovered when there was little hope,” he answered, ‘but my
good luck has turned and so I do not wish to be made well. Odinn does not want me to wield the sword, for now it

lies broken. I have fought battles while it was his pleasure.’
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and turns his luck.” The author of Vplunga saga does not mention whether Sigmundr believed
he was destined for Valholl, but we would expect no less for a hero of this magnitude, and an
avowed Odinn-worshipper to boot. And of course he was seen, as large as life, welcoming Firfkr
bl6dex to the god’s realm in Edriksnil.

According to historians of Norse religion, Odinn’s special literary associations with those
killed in battle could have grown out of the fact that his cult at one time practised human
sacrifice. Renauld-Kratz, for example, dedicates a chapter of his book on the structures of Old
Norse mythology to ‘Odin: dieu des morts’. He views each and every battle in which a pagan
Norseman took part as potentially a ritual offering to Odinn: the vanquished warrior is

automatically sacrificed to the god:

On pourrait méme voir dans cette offrande rituelle — qui fait de I'adversaire
abbatu la victime d’un sacrifice dédi¢ a Odin — P'origine de la croyance suivant
laquelle ’homme tué par les armes va automatiquement chez Odin. Elle est en
tout cas en parfait accord avec I'usage des sacrifices humains (dont elle n’est
quelque sort qu’une extension) et confirme le gotut du dieu pour les victims

. 99
humaines.

In this analysis, war becomes a religious operation which Odinn inspires and of which he
receives the fruits. The archetypal instance of this ‘religious operation’ is, according to Renauld-
Kratz, the duel between Hjalmarr and Angantyr in Hervarar saga ok Heidreks. The two warriors, in

the words of the saga, visadi hvirr gdrum til Valhallar.""

Puhvel, too, cited this instance of the
‘custom’ of wishing a warrior a journey to the next world as illustrating the ‘popular prevalence

of belief in Valholl’.""" Whether or not this custom has any basis in the realities of pagan belief is

98 The Saga of the Volsungs, ed. Finch, p. 20: ‘Ok er orrosta hafdi stadit um hrid, pa kom madr i bardagann med sidan
hott ok heklu bla. Hann hafdi eitt auga ok geir { hendi. Pessi madr kom a4 mét Sigmundi konungi ok bra upp
geirinum fyrir hann. Ok er Sigmundr konungr hjé fast, kom sverdit { geirinn ok brast { sundr { tva hluti.” (‘Now when
the battle had gone on for some time, a man who had on a hat coming down over his face and a black cloak entered
the fray. He had one eye and a spear in his hand. The man advanced towards King Sigmundr, raising the spear to
before him, and when King Sigmundr struck fiercely, his sword hit against the spear and snapped in two.)

9 Renauld-Kratz, Structures de la Mythologie Nordigune, p. 64; see also de Vries, Altgermanische Religionsgeschichre 11, 74.

100 The Saga of King Heidrek the Wise, ed. Tolkien, p. 7: ‘they showed each other the way to Valholl.’

101 Puhvel, ‘Heroism in the Anglo-Saxon Epic’, p. 61.
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unclear: nowhere else in the literary record do two warriors utter precisely these supposedly
ritual words, although there is a close analogue in Snorti’s prose frame to Hdkonarmal in Hdikonar
saga géda: ‘Mzltu beir sva fyrir grepti hans sem heidinna manna sidr var til, visudu til Valhallar’.'”
In Hdfkonar saga the practice is slightly different, in that the send-off to Valholl takes place as part
of a funeral oration; the overall conception, that — among heidnir menn — Valholl was a destination
in the afterlife to which a man could be directed or dedicated, is the same.

Hervarar saga’s conception of the afterlife does centre on Odinn: Oddr and Hjalmarr, as
they discuss the likelihood of their violent death at the hands of a dozen berserkers, repeatedly
refer to dying by the euphemism ‘to be Odinn’s guest’. First Hjalmarr says ‘synisk mér nu likast,
at vér munum allir Odin gista { kveld i Vallhollu’ (‘1 think it is most likely that we shall all be
Odinn’s guests in Valholl this evening’). Oddr replies ‘en ek nenni eigi at gista Odinn { kveld” (T
have no mind to visit Odinn this evening’), and the warriors then each declaim a stanza in which
the phrase Odin gista means ‘to die’, with the implication that death will occur in battle.'” The
problematic nature of Hervarar saga as a source, however, means that these references have little
relevance to a study of pre-Christian religious belief. This text, in common with the other
fornaldarsogur, cannot be dated with any certainty: perhaps composed « 1250, its eatliest
manuscript witness is Hauksbok, written some time between 1290 and 13341 Although the
term fornaldarsaga is modern, having been applied to sagas that deal with legendary (or, perhaps
better, ‘non-historical’) subjects only since Rafn’s Fornaldar sigur Nordrlanda was published in
1829, ‘sagas of ancient times’ seems an entirely appropriate nomenclature for the genre.

The fornaldarsignr are an antiquarian genre: but while they are unarguably nostalgic, they
are yet not nostalgic for any historical period in particular. The ancient time they describe never
was. Written in what Stephen Mitchell calls ‘a period of national distress and cultural
retrogression due to geological, meteorological, political and demographic factors’, the
Jfornaldarsogur ‘represented a conduit to a glorious heroic past. As an antiquarian literature that
developed in the postclassical-saga period, the fornaldarsignr tulfilled an important cultural and
psychological function in addition to their robustly entertaining value’.'” The performance of

this function entailed the creation (or re-creation) of a heroic identity for the Icelanders’

102 Heimskringla 1, 193: “They said this before his grave, as was the custom of heathen men: they showed him the way
to Valholl.”

193 The Saga of King Heidrek the Wise, ed. Tolkien, p. 6. See also Tolkien’s note, zbid., p. 87.

104 See Pritsak, ‘Hervarar saga ok Heidreks konungs’, p. 283.

105 Mitchell, ‘Fornaldarsignr, p. 207.
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legendary ancestors. One aspect in which the valorised past could easily be differentiated from
the problematic present was religion: notions of their forebears’ belief in the old gods was
central to post-Conversion concepts of the past, as it was one of the most obvious and resonant
disjunctions between ‘then’ and ‘now’.'” Also, of course, the legendary narratives inherited by
Christian Icelanders and woven into the fornaldarsignr centred on pagan heroes and, often, their
interaction with the pagan gods.

The retrospective nature of the fornaldarsigur must be borne in mind when considering
the significance of references to pagan belief found in them. The authors of these texts were
Christians, who were attempting to create a literary world in which legendary heroes, figures
from a pre-Christian past, could flourish. But no more did they themselves believe in Odinn
than in the dragons, dwarves, and giants that people their sagas. In many cases, the
Jfornaldarsogur make explicit the gulf between the sensibilities of Icelanders in the postclassical
period and those of the heroic society they purport to describe: with the exceptions of 1plsunga
saga, Sogubrot and Hervarar saga, attitudes towards pagan cults in these texts are, in the main,
resoundingly negative."” In Gautreks saga, to cite just one example, Valholl is mentioned several
times in connection with an unusual, and frankly rather ridiculous, form of voluntary euthanasia,
which is, I think, sardonically mocked as an example of pagan folly by the saga author, albeit

implicitly:

‘Hér er sa hamarr vid ba varn, er heitir Gillingshamarr, ok par { hja er stapi sa, er
vér kollum Ztternisstapa. Hann er sva har ok pat flug fyrir ofan, at pat kvikendi
hefir ekki lif, er par gengr fyrir nidr. bvi heitir pat Atternisstapi, at par med
feekkum vér vart atterni, pegar oss pykkir stor kynsl vid bera, ok deyja par allir
varir foreldrar fyrir utan alla sétt ok fara pa til Odins, ok purfum vér af engu varu
forellri pyngsl at hafa né prjozku, pvi at pessi szldarstadr hefir 6llum verit
jafnfrjals varum ®ttmoénnum, ok purfum eigi at lifa vid fjartjon eda fadsluleysi né

engi 6nnur kynsl eda bysn, pott hér beri til handa. Nu skaltu pat vita, at f6our

196 See Torfi H. Tulinius, “The Matter of the North’, p. 253.

107 Hallberg, ‘Some Aspects of the Fornaldarsognr as a Corpus’, p. 33. While considering references to Odinn in the
fornaldarsigur, however, Mitchell shows that the revisionist Christian view of the pagan gods is less universal than
Hallberg suggests: ‘in these sagas we are more likely to meet with an Odin who strikes us being very much in
keeping with the deity who might have appeared in some pre-Conversion prose version of the eddic poems (““Nua

gef ek pik Odni”, p. 777); see also Schlauch, Romance in Iceland, pp. 18-41.
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minum pykkja petta vera in mestu undr, er pu hafir komit til hisa varra ... pvi at
til pessa munu engi demi finnast, ok pvi atlar fadir minn ok moédir 4 morgin at
skipta arfi med oss systkinum, en pau vilja sidan ok prallinn med peim ganga
fyrir ZAtternisstapa ok fara sva til Valhallar. Vill fadir minn eigi tepiligar launa
prelnum pann godvilja, at hann «tladi at reka pik 6r dyrum, en nd njéti hann
selu med honum. Pykkist hann ok vist vita, at Odinn mun eigi ganga { mot

sz .. = 5 10:
prelnum, nema hann sé { hans féruneyti.”'”

Several distinguished historians of religion have taken the blackly comic image of a family taking
turns to jump off a cliff to get to Valholl as evidence for a cultic rite of airborne suicide.'”
However, as James Milroy — a rather more discriminating literary critic — has shown, this part of
Gautreks saga has little to do with pre-Christian ritual, and potentially much to do with the saga-
author’s artistic design.'"” Milroy provides ample literary and textual evidence to show that the
link between cliff-suicides (which are rather shadily attested by survivals of folk tradition in
Sweden) and Odinn/Valholl are interpolations into the original story of Gautrekr made only as

111

the saga neared its final, longest, form (i.e. . 1300)." Moreover, Gautreks saga, in its full version,

is self-consciously an exercise in entertainment: the saga begins with the introduction ‘Par hefjum

108 FNS IV, 5: “Thete is a crag called Gillingshamatr here, beside our farm, and close by is that pinnacle which we
call it Atternisstapa [“family-pinnacle”]. It is so high, and the drop down from it, that no living thing survives that
falls off down there. It’s called the Atternisstapa because with it we reduce the size of our family whenever it seems
to us that some extraordinary event is happening, and there all of our elders die without any illness, and then they go
to Odinn, and we do not need to have the burden or obstinacy of our elders, because this place of bliss has been
equally freely available to all our family members. And we don’t need to live with poverty or want of food nor any
other extraordinary or portentous event that might befall us here. Now you must know, that my father thinks this to
be a great wonder, that you have come to our house ... because no precedent for this is to be found and so my
father and mother intend to divide the inheritance between us siblings in the morning, and then they wish to fall
over the Atternisstapa and thus to go to Valholl, and the slave with them. My father does not wish to reward the
slave sparingly for the goodwill that he showed when he intended to drive you away from the doors, but now he will
enjoy bliss with him. It also seems certain to him, that Odinn will not welcome the slave, unless he be in his
company.’

109 See Gétlind, “Valhall och dttestupa’; Turville-Petre, My#h and Religion, p. 254. Olsen, ‘Rois og Rysseberg’, linked
this passage to a cult of ritual horse sacrifice associated with a particular group of cliffs in Norway.

110 Milroy, ‘Etternisstap?, pp. 222-3. Vermeyden writes that ‘as a historical source, Ganutreks saga has no importance’
(‘Gantreks sagd’, p. 224).

1 Milroy, ‘Etternisstap?, pp. 208-12.
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vér eina katliga frasogun’ (FINS' IV, 1 ‘Here we have a cheerful/comic tale’). In a saga designed to
amuse, the cliff-jumping scene operates on the level of parody, sending up the naive beliefs of
the audience’s pagan forebears;'"” part of that amusement surely comes from some inherited
knowledge of pre-Christian myths about death, as when Snotra alludes to the difficulty faced by
persons not of the upper classes to get into Valholl: if the audience has no concept of the social
status attached by their ancestors to Valholl, the joke — the poor servant flung to his death, and
supposed to be gratefull — is not as successful. From a vantage point of literary sophistication,
amusement at the folly of the ignorant and the customs of the uncouth is a natural reaction: as
are horror, disgust, pity, condescension or bewilderment, or any combination thereof. Gautreks
saga, and other late texts like it, gives an insight into the perception of pagan antiquity in its own
time, but does not and cannot provide us, as anthropologists would wish, with a window
through which to observe pre-Christian belief in its natural habitat. Milroy neatly summarised the

issue thus:

In stories of this kind appearing in medieval literature we have to reckon with the
antiquarian notions of the writers ... Christian writers may have introduced into
their work spurious accounts of heathen customs, based on unreliable literary and
antiquarian knowledge, the purpose being to give a ring of authenticity to the
story’s milien, or to draw attention to the strange, amusing and disgusting

practices of the heathen.'"

Even in Volsunga saga, in which Odinn’s role is so significant, the antiquarian nature of
the saga’s interest in the god and his cult is apparent: when King Rerir dies (of sickness, it should
be noted), the saga says ‘at Rerir tok sott ok pvi nast bana ok wtladi at sekja heim Odin, ok
pétti pat morgum fysiligt i pann tima’.""* If the saga’s account of King Rerir were accepted as
true, it would suggest, pace Snorri, that even those who became sd##dandr still believed they could
attain a place with Odinn. The attitudes of the characters in the fomaldarsigur do not stem,

however, from a living religion, but from an imaginative reconstruction of what their authors

112 Ellis, Road to Hel, p. 74, suggests that this episode is either parodic, or else ‘a misunderstood echo of the tradition
of dying by fire’.

113 Milroy, ‘Etternisstap?’, p. 219.

114 The Saga of the 1 olsungs, ed. Finch, p. 3: ‘Rerir became ill, and this soon killed him, and he intended to seek a home

with Odinn, and that seemed agreeable to many at that time.’
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thought them to have been like. As Margaret Schlauch pointed out, there is considerable interest
in the way in which the presentation of the old gods and heroes altered under the influence of
scholarly and literary antiquarianism,'” and Stephen Mitchell has discussed how the authors of
the fornaldarsogur were ‘skilled antiquarians who were capable of accepting, selecting and editing
the material they had to hand, elements of this broken, or displaced, myth’."'* Indeed, these texts
must rely, to a greater or a lesser extent, on an inherited tradition, be it oral or literary. But
whatever kernels of pre-Christian religious belief the fornaldarsigur may preserve have been
distorted by the requirements of the literary form, the antiquarian nature of the genre, or
obscured by a patina of romantic nostalgia for the past. As the saga explicitly states, it was
considered a good thing to visit Odinn a7 that time: but for the author of plunga saga, that time
had passed.

In the Foraldarsignr, Odinn is referred to quite frequently as the recipient of sacrificial
victims, if we wish to read the phrase i gef ek pik Odni as having some sort of ritual
signification:'"” perhaps the most famous instance of Odinnic sacrifice is Starkadr’s hanging of
King Vikarr, which also occurs in Gantreks saga. Hanging is another typically Odinnic mode of
death, once again in imitation of the god’s self-sacrifice, as described in Hdvamal. In the Vikarr-
episode, the victim is not explicitly marked with a spear, although it is quite clear that the king is
on his way to Odinn: ‘P4 stakk Starkadr sprotanum 4 konungi ok melti: ,,nd gef ek pik Odni
(FNS TV, 31: “Then Starkadr pushed the stick at the king and said: “Now I give you to Odinn).
In this example, there is a clear association between human sacrifice and Odinn. Once again,
however, it is just as possible to see the emphasis on the practice of human sacrifice (utterly
taboo in a Christian society) as an example of morbid antiquarian speculation as to see in these
late sagas survivals of actual pagan rituals.

The fornaldarsogur do not describe their heroes’ experience in the next life, and so they

cannot add much to our knowledge of the perceived nature of Valholl itself. They do, however,

15 Schlauch, Romance in Iceland, pp. 18-19.

116 Mitchell, ““Nu gef ek pik Odni™”, p. 789.

17 See e.g. Sogubrot (FINS 1, 355); The Saga of King Heidrek the Wise, ed. Tolkien, p. 26; Egils saga einbenda (FINS 111,
339), all of which references refer to the dedication of slain wartiors to Odinn, expressed in phrases built around gef
Odni, rather than to a discrete religious ceremony. In Hervarar saga, p. 32, Odinn appears to Gestumblindi (itself
probably an Odinn-heiti) after he sacrifices (blitar) to the god. Gestumblindi’s sacrifice is, presumably, a cultic ritual,
but it is not described: there is no indication that it is a human sacrifice that attracts Odinn’s attention. Hanging as a

method of sacrifice to Odinn is also mentioned in a verse in Halfs saga ok Halfsrekka (FNS 11, 96).
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make considerable use of ‘going to Valholl’ as a metaphor for dying. Characters, who die in this
manner, with Odinn’s name on their lips and the hope of the warrior paradise in their hearts, do
conform to a recognisable paradigm. They are generally high status males, warriors even if not
slain in battle. They often are connected, by personal devotion or ritual action, to Odinn. All of
these features support the spirit, if not quite the letter, of Snorri’s analysis of the Valholl meta-
myth and the social values that underlie the eddic praise-poems’ treatment of the same subject.
Generically more authoritative than these late confections are the konungasigur, the
historical sagas of which Snorri Stutluson’s Hezmuskringla is the pre-eminent example. But when
Snorri deals with the legendary past, as he does primarily in Yuglinga saga, he hardly takes us
closer to authentic pre-Christian belief, for all that his cool, detached style suggests impartial
scholarly observation. Chapter 10 of Ynglinga saga, a portion of the text for which Snorri does
not cite his usual poetic source, Pj6dOIfr’s Yuglingatal, as authority, includes a passage on Odinn’s
relationship with the dead that must be read alongside Gylfaginning to provide an overview of
Snorri’s design which, in this case, is not merely mythographic, but which is explicitly
euhemeristic. Whereas the tally of the Ynglingar in the poetic source begins with a king named
Fr6o1, Snorri takes the genealogy back to Odinn, interpolating an incongruous verse from
Eyvindr’s Haleygatal.'"® Odinn is here presented as a legendary king of Sweden who became
worshipped as a god after his death, in much the same way as Snorri describes the Zsit’s
progress from human survivors of the fall of Troy into deities in the Prolggue to his Edda.""” The
origins of belief in Odinn as god, and particularly as god of death, are in a passage in which his

funeral rites are described.

Odinn vard séttdaudr { Svipjéd. Ok er hann var at kominn dauda, 1ét hann marka
sik geirsoddi ok eignadi sér alla vapnadauda menn. Sagdi hann sik mundu fara {
Gooheim ok fagna par vinum sinum. Nt hugdu Sviar, at hann vaeri kominn { inn
forna Asgard ok myndi par lifa at eilifu. Hofsk pa at nyju atranadr vid Odin ok
aheit. Opt potti Svium hann vitrask sér, a0r storar orrostur verdi. Gaf hann pa

sumum sigt, en sumum baud hann til sin. Pétti hvarrtvegei kostr gc')éi.m

118 The verse in question is stanza 3 of Hdleygiatal (Skjald B 1, 60).

119 See Faulkes, ‘Descent from the Gods’, pp. 107-10.

120 Heimiskringla 1, 22: ‘Odinn died of illness in Sweden. And when he approached death, he had himself marked with
the point of a spear and claimed for himself all those men who were killed by weapons. He said that he would go

into the Godheimr, and welcome his friends there. Now the Swedes thought that he would arrive in old Asgardr
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Here the euhemerised god’s death helps to iron out a few of the inconsistencies which we find
elsewhere in texts which deal with the Hel/Valholl myth-system. He holds out hope, lacking in
Gylfaginning, for those unlucky enough to die in bed: if marked with a spear — Odinn’s traditional
weapon, and one of his most potent symbols — the dead man will go to Valholl (although it is
not named as such, being equated here with Asgardr). This reference in Ynglinga saga has led to
some rather lurid speculation about the possibilities that marking with a spear was a ritual cultic

act. Georges Dumézil was adamant about the historical validity of this belief:

During the time that Snorri reported, hope of going to Valhalla gave rise to ritual
usage that assured this at least cost, for it could at the last minute make the most
sedentary man the equal of heroes. In order to ‘go to Odin’, it was sufficient to
mark oneself with the sign of Odin, that is, to receive a cut from the point of a

spear.'?!

But what time is it that Snorri reports in this part of Ynglinga saga? 1t is a legendary, and not a
historical period: the usually meticulous historian does not have any contemporary verses to cite
as evidence for his narrative. Although the first sections of Ynglinga saga treat legendary or

mythical subjects, neither does Snorri cite any eddic poetry in support of his assertion.'” We

and would live there forever. Belief in and invocation of Odinn rose anew. He often scemed to the Swedes to reveal
himself in dreams before great battles happened. Then he gave victory to some, but some he invited to join him.
Either way, it was considered a good choice.”

121 Dumézil, Gods and Myths of the Ancient Northmen, p. 30. See also Chadwick, Cult of Othin, pp. 13-15.

113

122° As Clunies Ross has shown (‘,,Quellen zur germanischen Religionsgeschichte®, pp. 645-7), Snorri clearly and
consistently differentiated between his poetic sources depending on whether he was writing about mythology,
poetics, or history, as here. He makes quite clear in his famous preface to Heimskringla that skaldic verse held the
most evidentiary value for his historical work: ‘tokum vér par mest deemi af, pat er sagt er { peim kvadum, er kvedin
varu fyrir sjalfum hofdingjunum eda sonum peira. Tokum vér pat allt fyrir satt er { peim kvaedum finnsk um ferdir
peira eda orrostur.” (Heimskringla 1, 5: “We take the most heed of what is said in those poems, which were composed
for the chieftains themselves, or for their sons. We accept as the truth everything that is found in those poems about
their journeys and battles.”) Snorri restricts himself to eddic citations when authenticating the myths written down in
Gylfaginning. The two genres do not overlap, even when, as here, the prose deals with a subject that might be

expected to find support in the other type of verse. A possible exception to this rule is the citation of the ‘eddic’

Eiriksmal and Hdafkonarmal in Heimskringla. As we have seen, however, these two poems form a separate sub-gente
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cannot therefore compare Snorri’s account of Odinn’s death with his source, for we know of no
such text. It is probable that the connection between Odinn and human sacrifice finds its

original poetic expression in Havamdil 138, in which the god hangs himself on the world tree:

Veit ec, at ec hecc  vindgameidi
netr allar nio,

geiri undadr  oc gefinn Odni,
sialfr sialfom mér,

a peim meidi, er mangi veit,

, 12.
hvers hann af rétom renn.'®

But whatever the origins of Odinn’s self-sacrifice, Havamil is the only eddic poem to mention it
directly.'” There are, furthermore, no references in the Poetic Edda to the transformation of this
mythic act into ritual: we cannot rule out the possibility that pagan Scandinavians sacrificed to
Odinn in imitation of the mythic narrative of the god’s own hanging, but the literary references
to this practice are — once again — too late safely to be admitted as evidence of cult. Snorri’s
euhemeristic account of Odinn the king’s mutation into Odinn the god is a literary fabrication,
possibly in imitation of Hdvamadil: the king decides that he wishes to become a god, and lets his

intention be known (Sagdi hann sik mundu fara i Godheim). Although he dies of sickness, he has

which straddles the worlds of historical and mythological thought, and Quinn argues that the treatment of
Hdkonarmal within Hdkonar saga gdda indicates that its generic strangeness was recognised during the compilation of
the prosimetrum: rather than interspersing the stanzas into the prose as he did when using skaldic verse as historical
evidence, the poem is quoted entire. According to Quinn, this presentation means that ‘the narrator can both
distance himself from the beliefs implicit in the poem and enjoy the artistic effect of the panegyric sounding a
celebratory note at the end of his history” (““Ok er petta upphaf™, p. 77).

123 9 know that I hung on a windy tree for nine long nights, wounded with a spear, dedicated to Odinn, myself to
myself, on that tree of which no man knows from where its roots run.’

124 Approaches to Odinn’s self-sacrifice have tended to fall into two groups, both with primarily anthropological
methodologies: the ‘myth and ritual’ school sees Odinn’s hanging in Havamdl as a reflection of cultic ritual, either an
initiation (e.g. Fleck, ‘Odinn’s Self-Sacrifice, I’, in which Odinn’s acquisition of rune magic occurs within the
framework of a ‘ritual kingship’ (p. 142); van Hamel, ‘Odinn Hanging on the Tree), or a fertility rite (e.g. Talley,
‘Runes, Mandrakes and Gallows’). The other main school of thought to do with this myth has been the comparative
one, in which cognate myths from other cultures are used in order to propose a shared Indo-European origin:
Sauvé, “The Divine Victim’ offered Vedic Indian comparanda, while de Vries, ‘Odin am Baume’, used ancient Greek

examples to argue in favour of an Indo-European original.
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himself marked with a spear, and thereby dedicates himself, the man, to himself, the god. Snorri
links this ‘self-sactifice’ to the idea that Odinn will receive, at his own volition, all those who die
of weapons: eignadi sér alla vapnadinda menn. In the same chapter of Yuglinga saga, Odinn’s
successor Njordr dies (once again the phrase vard sittdandr is used) and dedicates himself to
Odinn by marking himself, presumably with a spear.125 By explaining the origins of this
supposed ritual, Snorri removes from his religious-historical model the contradiction implicit in
Gylfaginnings description of Valholl: that some Odinnic heroes — among them warriors who
might be considered most suitable to join the e/nberjar — might, through no fault of their own, die
in bed, and could thereby be condemned to Hel. By introducing the idea that entry into Valholl
could be achieved by a simple religious act (which Snorri models on an authentic piece of eddic
lore), suddenly the way is clear for all those characters whom he wished to situate within the
pagan-heroic world to conform, even after their death, to the paradigm of what Snorri, along
with the authors of the fornaldarsigur, seemingly considered to have been a real pagan hero. None
of the foregoing, it must be emphasised, denies the possibility that Odinnic human sacrifices
took place before the Conversion of Scandinavia to Christianity. But Snorri’s presentation of this
information owes its form to his own conception of, and attitudes towards, the pagan culture of

the Norse lands. Ynuglinga saga is not an anthropologist’s field report.

CONCLUSION

Gerd Wolfgang Weber’s reconstruction of Snorti’s religionsgeschichtliche Modell is germane to the
discussion of the Valhgll meta-myth. For Weber, the approaches to the period before the
sidaskipti (‘change of religions’) found in Snorri’s various works are all facets of a basically unified
system of thought: Ynglinga saga does for cult what Gylfaginning does for mythology and
Skdldskaparmail for pagan poetry. Each text fulfils the same function, but applied to a different
body of material: to establish the origins of pre-Christian beliefs and practices, to situate them
within a framework of universal human history, and to endow them with historical, artistic, and

theological significance for a post-Conversion Icelandic audience.® In the case of the Valholl

125 Heimskringla 1, 23: ‘Njordr vard séttdaudr. Lét hann ok marka sik Odni, 40r hann dé.” (Njordr died of illness. He
had himself marked for Odinn, before he died.”)
126 Weber, ‘Sidaskipt?, pp. 311-12 and 321.
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myth-complex, I believe that we can discern Snorri’s overarching conception of his work
operating precisely in accord with the model which Weber identified. Gy/faginning treats Valholl
within its mythological context; its antecedents are found in the Poetic Edda, and in Eiriksmadl and
Hikonarmal, although Snorri adapts his inherited material according to his structural conception
of the mythology as a whole. In Ynglinga saga, which functions, according to Weber, as Snorri’s
explanation of cult-practices, the Valholl complex (tied to the conception of Odinn as god of
death) is approached, as it were, from the other side. The two texts work in harmony to provide
a unified conception of pre-Christian attitudes towards death: the myths of Gy/faginning provide
the religious background against which Y#glinga saga’s rituals take place, while the cultic activity
described in the saga gives an indication of how people on earth applied myths to their lives, or
their lives to myths. In this respect, Snorri’s work could be said to support Sir James Frazer’s
famous dictum that ‘often, myths stood to magic in the relation of theory to practice’.'”” Snorti
Sturluson was not merely an early, if unwitting, pioneer of Lévi-Strauss’s methodology of
anthropological structuralism, it seems:'* he was also a precursor of the ‘myth and ritual’ school.
The idea that there was a binary opposition between those who died in battle (and went to
Valholl) and those who died in their beds (and went to Hel), as found in Gylfaginning, reveals his
structuralist tendencies. The descriptions of human sacrifice and ‘marking’ for Odinn in Yuglinga
saga are the product of a different methodology, and reveal that, according to Snorti’s
antiquarian conception of pagan religion (a conception shared by the authors of the
fornaldarsogur), entry into Valholl could be secured by participation in ritual, and that it was not
the inalienable right only of vapndandir menn.

Many of the individual elements which comprise Snorri’s meta-myth of Valholl are
readily traceable in earlier poetic traditions: Gy/faginning's general presentation of the realm and its
functions certainly finds parallels in eddic verse (in which category Eiriksmal and Hdkonarmal
must certainly be placed). Whatever its ultimate origins, Valholl was, on the literary evidence
hitherto presented, a privileged conception of the afterlife. It was the home of privileged, high-
status, warrior males after their death: it encodes social privilege into the mythological
cosmology. A range of literary motifs developed around this central premise: feasting, fighting,
and a lasting relationship with Odinn, all located tirmly within the familiar environment of a

traditionally Germanic lordly hall, evoked for an aristocratic audience the sort of afterlife it

127 Frazet, Balder the Beantiful 11, 88.
128 Clunies Ross, Skdldskaparmal, p. 174.
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thought it deserved. But that is not to say that the whole meta-myth as Snorri has it reflects the
reality of Old Norse belief: it is the product of an interventionist methodology, in which rigid
structural principles are applied to different aspects of pre-Christian Scandinavian culture. Part
of this methodology, I would suggest, was sometimes deliberately to harmonize sources which

contained discrepant mythological information.



The Hel/Valhgll Dichotomy II:
Who Goes Where?

Ubi tantus ille infernus esset, qui tantam multitudinen caesorum posset?!

Lenfer, c’est les antres — Jean-Paul Sartre

As we saw in the previous chapter, one factor which could expedite a hero’s progress to Valholl
was adherence to Odinn’s cult. In Hakonarmdil, the king does die in battle, but it is his service to
the heathen gods during his life that seems finally to ensure his acceptance among the gods and
einberjar. Elsewhere in the literary record, there are further signs that the relationship between
Odinn and his worshippers could extend beyond the grave, if the proper rituals were observed,
even if they were not killed in swordplay. Hilda Ellis Davidson characterised the nature of the
relationship, placing emphasis on reward for service rendered, as well as on the high social status

of most adherents to the cult:

[Valholl] was peopled by the chosen ones, the aristocratic warriors who had
worshipped the god on earth. Those who joined Odinn in Valholl were princely
warriors, kings and heroes, who had followed the god in life and pledged him

their loyal service in return for his help.?

Ellis Davidson’s conclusions are supported by the testimony of Hdkonarmal, although, as I have
argued, the presentation of the hero in his relationship to Odinn and Valholl in that poem — and
Eirifsmal, for that matter — is largely a reflection of the text’s panegyric function: it is a literary
motif, which is much more than a simple expression of the poet’s (or subject’s) religious beliefs.
Beyond the restricted scope of the eddic praise-poetry genre, attitudes towards Odinn in his
aspect as recipient and ruler of the dead vary, and the dichotomy between Odinn and Hel, and

Valholl and Hel, is not always observed. In those skaldic poems that are likely to come closest to

V Widnfkindi res gestae Saxonicae, ed. Bauer and Rau, p. 54.
2 Ellis Davidson, Gods and Myths of Northern Europe, p. 48.
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displaying the world-view of contemporary adherents to the Odinnic cult, matters are much
more ambiguous: Valholl is not mentioned by name by the earliest pagan skalds (Eyvindr and
the Eiriksmil-poet excepted), and although allusions to Odinn’s mythological function as a god
of death are found, the afterlife is presented in terms which are often at variance with the
mythic-heroic conventions previously described. This chapter is concerned with conceptions of

the afterlife which do not conform to the valorised Valholl-Odinn paradigm.

THE THREE DEATHS OF SONATORREK

Egill Skallagrimsson’s poem Sonatorrek was probably composed around 960, if the chronology of
his saga is to be believed, and as such it is roughly contemporary with the accepted date of
composition of Hdkonarmdl, and just a little later than Eiriksmdil.’ The atmosphere conjured up
by Egill’s poem could hardly be more different, however, to the encomiastic bombast of
Eiriksmal. Sonatorrek is entirely bound up with ideas of mortality, and, as we have seen, the
goddess Hel figures as part of the poet’s mythological vocabulary of death. Sonatorrek, however,
also bespeaks a pagan religiosity unique in the depth and subtlety of its feeling: it is Odinn who
is central to Egill’s faith, and who dominates the language of the poem. And yet, even Egill, the
self-confessed Odinn-worshipper, does not talk of death within the primarily Odinnic frame of
reference that we see in Eiriksmdl or Hdikonarmdl. Rather, his poem includes a variety of
mythological associations for death and the act of dying. Unfortunately, the complexity of Egill’s
verse and the corrupt textual state of some of the most significant stanzas makes Sonatorrek a
sometimes ambiguous and frustrating source.*

There are three deaths in Sonatorrek. The drowning of Egill’s son Bodvarr is (according
to Egils saga) the spur to the composition of the elegy, but his other son, Gunnarr, had not long
since died of a fever. The third death is Egill’s own, still in the future, but perhaps not far away:
in his grief he looks forward happily to Hel’s arrival (stanza 25). If Egill was conscious of the

clear distinction between Valholl and Hel made by Snorri, we could read the end of Sonatorrek,

3 Niedner, ‘Egils Sonatorrek’, provided an alternative dating of about 970 for the composition of Sonatorrek; Niedner
was inclined to dismiss Egils Saga’s anecdote about the composition of the poem as a literary fabrication.

* The most recent study of Sonatorrek is Jon Hnefill Adalsteinsson, ‘Religious Ideas in Sonatorref’, in which he
provides a particulatly valuable textual analysis of the most significant stanzas. Although, as will be seen below, I do

not agree with all of Jén Hnefill’s conclusions, I have adopted some of his readings.
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where he awaits Hel, when throughout his life he has been on good terms with the lord of the
spear (Odinn) (Sonatorrek 22, line 1: dttak gott vid geirs drittin), as a pathetic irony. He is resigned
to the fact that he will not spend the afterlife in the company of his patron and his fellow warrior
poets, recognising, perhaps, that he will end up joining the sd#tdaudir ok ellidandir. In the saga, that
is precisely what happens: after a cantankerous and rather undignified old age, Egill dies of
natural causes.

The anguish that motivates Egill’s composition of Sonatorrek is precipitated by the death
of his son Bodvarr, whose drowning in a shipwreck off the coast of Iceland is described in

chapter 78 of Egils saga:

Ok er peir skyldu ut fara, pa var fleedrin sid dags, ok er peir urdu hennar at bida,
pa foru peir um kveldit sid. Pa hljop 4 dtsynningr steinddi, en par gekk i moéti
utfallsstraumar; gerdi pa stort a firdinum, sem par kann opt verda; lauk par sva, at
skipit kafdi undir peim, ok tyndusk peir allir. En eptir um daginn skaut upp
likunum; kom lik Bodvars inn { Einarsnes ... Pann dag spurdi Egill pessi tidendi,
ok pegar reid hann at leita likanna; hann fann rétt lik Bodvars; tok hann pat upp

ok setti { kné sér ok reid med ut { Digranes til haugs Skalla-Grims.’

Whether or not the saga is a record of events that actually happened, its description of a parent’s
discovery and burial of his child’s corpse invokes a sense of grief that also permeates Sonatorrek.
In his eulogy for his sons, Bodvart’s death by drowning haunts the poet’s mind, as reflected by
the constant use of sea-imagery in the stanzas relating to this tragic event: the poem ends,
movingly, with Egill envisioning Hel, the symbol of his own death foreseen, standing on a
headland (25/4 4 nesi stendy), presumably the same ness on which he had buried his father and his

son.

5> Egils saga, ed. Sigurour Nordal, p. 243: “‘When they were ready to put out, high tide was late in the day, and since
they had to wait for it they put out late in the evening. Then a wild south-westetly gale got up, against the current of
the tide, and the sea grew very rough in the fjord, as often happens there. In the end their ship sank beneath them,
and they all perished. The following day the bodies were washed up. Bodvart’s body came ashore at Einarsnes ...
Egill heard the news that day and rode off at once to search for the bodies. He found Bodvarr’s body directly,

picked it up and put it across his knee, then rode with it out to Digranes to Skallagrim’s burial mound.’
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A number of references to mythological figures associated with the sea occur in the
poem, most notably to the maritime goddess Ran, wife of Agir, whom Egill blames for the

young man’s death.

Sonatorrek 7

Mjok hefir Rén
of rysktan mik;
emk ofsnaudr
at astvinum,;
sleit marr bond
minnar xttar,
snaran pott

af sjolfum mér.°

Although she is a rather marginal member of the pantheon, there is some evidence to suggest
that, as a sea-deity, Ran was believed to take as her share of the dead all those who died at sea.
Snorri describes her thus in Skdldskaparmal, as an explanation for the mythological background
of gold-kennings of the type of ‘fire of Agir/Ran’; ‘Ran er nefnd kona ZAgis, en niu deetr peira,
sva sem fyrr er ritat ... P4 urdu ZAisir pess varir at Ran atti net pat er hon veiddi { menn alla pa er 4
see kému.”” Ran is also listed as one of the Asynjur in Snorti’s versified list of god- and goddess-
heitir (SnE 11, 115), although she is not mentioned in Gy/faginning: Snorri may not have been able
to accommodate her within his mythographic structures, but he needed nonetheless to include
her in Skdldskaparmal, specifically to explain a number of kennings.

It is doubtful that this passage means that Ran was believed to have rights to the souls of
men who died at sea; the phrase ‘hon veiddi i menn alla pa er 4 s& koému’ does not actually state

that the sailors whom she nets have drowned. Elsewhere in the corpus, there is no mention of

6 Skjald B 1, 35: ‘Ran has handled me very roughly, I am deprived of loving friends; the sea has cut the bonds of my
race, a strong strand from myself.’

7 Sx#E 11, 41: ‘Ran is the name of ZAgit’s wife, and the names of their nine daughters are as written above ... then the
Aisir discovered that Ran had a net in which she caught everyone that went to sea.” Snorri’s account of the mythical
underpinning of ‘Agir’s fire’ as a kenning for gold ends rather incoherently: Agir and Ran, we are told, lit their hall
with glowing gold, but the story of Loki’s killing of one of Agir’s slaves, and the mention of Ran’s net, does not

seem integral to the narrative.
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Ran’s net. There are but two references to Ran in the Poetzc Edda, both in heroic poems. In
stanza 18 of Helgakvida Hjprvardssonar, Ran might seem to fulfil a purpose analogous to that of

Hel or Odinn in their functional aspects as the recipients of the souls of dead men:

bu vart, hala,  fyr hildings scipom
oc latt { fiardar mynni fyrir;
raesis recca  er pu vildir Ran gefa,

ef pér keemid i pverst pvari.®

The phraseology of vildir Ran gefa recalls the similar constructions using Odinn as the recipient of
the intended victim: it is a circumlocution for ‘to kill’, but specifically ‘to kill at sea’. But this is
the only occurrence of the idea that ‘sending someone to Ran’ means deliberately to commit
them to a watery grave.

In stanzas 29 and 30 of Helgakvida hundingsbana 1, Ran is presented as an active force,

personally bent on wreaking havoc on shipping:

Draga bad Helgi  ha segl ofarr,
vardat hronnom  hofn pingloga,
pa er 6gorlig  Agis dottir

stagstiornmorom  steypa vildi.

Enn peim sialfom  Sigran ofan,
félcdiorf, um barg  oc fari peira;
snoriz ramliga  Ran 6r hendi

gialfrdyr konungs  at Gnipalundi.’

8 ‘Ogtess, you stood before the prince’s ships and blocked the fjord mouth; the king’s men you wished to give to
Ran, if you hadn’t been thwarted.”

9 Stanza 29: ‘Helgi ordered the high sail be raised higher, the crew did not fail at the meeting of the waves, when
Agir’s terrible daughter wanted to capsize the stay-bridled wave-horses.” (“Agit’s terrible daughter’ must refer to
Ran, even though such a reading contradicts the relationships within Aigir’s family as Snorri describes them.) Stanza
30: ‘And Sigran above, brave in battle, protected them and their vessel; the king’s sea-beasts twisted powerfully out

of Ran’s hand towards Gnipalund.’
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It is in precisely this way that Egill uses the figure of Ran in Sonatorrek: she is a personification of
the ocean’s destructive power. The poet rages impotently; if he had the strength, he says, he

would fight against the very sea itself:

Sonatorrek 8
Veiztu um pa sk
sverdi of rakak
var ‘olsmid’
allra tima;
‘roda vags’ breedr
‘um voga’ meattak,
feera ek andvigr

Agis mani. "’

While Egill’s emotions are starkly revealed by his outburst against Ran, his reaction probably
does not reveal too much religions feeling. It is more likely that, as in Helgakvida hundingsbana, he
uses the goddess as a poetic device, a personification of the sea against whose almost infinite
power he may contrast his own human frailty, as shown by his incapacity to avenge his son."
Ran stands for the sea in this stanza; in stanza 10, Egill says Mik befir marr | mikln rentan ‘the sea
has robbed me of much’, punning, it would seem, on rin ‘unlawful seizure of property’ — the

nominal form of the verb rzna — and Ran, the goddess whom he blames for his loss. Stanza 6

contains the same the sentiment:

10 The Sonatorrek, ed. Turville-Petre, pp. 46-7: “You (daughter) know that if I could avenge that injury with the sword,
the brewer’s days would be over; if I could fight, I would go against the brother of the storm and the wife of Agir.’
This stanza is cited from Turville-Petre’s edition as in its extant manuscript form it is corrupt and very inscrutable:
see Skjald A 1, 41, for the manuscript reading. Turville-Petre discussed the emendations proposed by previous
commentators (Kock, Olsen and Sigurdur Nordal), and adopted those readings he thought most sensible. Although
a matter of judgement, Turville-Petre’s text makes more sense than Finnur Jonsson’s rettet text (Skjald B 1, 35), and is
to be preferred on this occasion.

1 In other skaldic stanzas, Ran also serves primarily as an alternative appellation for the sea, particulatly in its
destructive aspects. See, e.g., the two stanzas by the eleventh-century Icelandic skald Hofgarda-Refr Gestsson
quoted in SzE 11, 37 (Skjald B 1, 296), and one of Snorri Sturluson’s own stanzas in Hdttatal (stanza 19, SuE 111, 13).
As a simple noun, 77z means ‘plundering’, suggesting that the idea of the sea’s capacity to despoil and disrupt human

activities upon it was central to the goddess’s signification. See SzE 11, 499.
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Grimt vorum hlid
pat ’s hronn of braut
foOur mins

a freendgardi;

veitk ofult

ok opit standa

sonar skard,

, 12
es mér szt of vann.

The sea, by whatever name he calls it, is blamed for the ending of Bodvart’s physical existence.
And within the narrative framework provided by the saga, we understand why Egill rails against
the ocean with such vehemence: he finds his son’s corpse on the shoreline and buries him on a
headland. The references to Ran in Sonatorrek do not necessarily indicate that Egill believed in
the goddess, or believed that such a figure received the souls of all drowned sailors, any more
than modern navigators believe in the literal existence of ‘Davey Jones’s Locker’. There is no
compelling evidence for Jon Hnefill Adalsteinsson’s dogmatic assertion that ‘the general
Scandinavian belief [was] that those who drown will go to Ran’; but she clearly formed part of
Egill’s mythological knowledge, and was used by him, just as Snorri later said she could be, as a
mytho-poetical personification of ‘the sea’.

Stanzas 10 and 11 of Sonatorrek complete the sequence of Ran-verses. Stanza 10,
however, has caused some confusion about Egill’s conception of the afterlife, because, although
it begins by repeating the idea that ‘the sea has robbed me of much’, it may also imply that

Boodvarr has gone to Valholl:

Sonatorrek 10
Mik hefr marr
miklu rentan;
grimt es fall
franda at telja.

sidan ’s minn

12 Skjald B 1, 34: ‘Cruel to me was the gap which the wave broke in the family house of my father; I see unfilled and

gaping stand the breach left by my son, which the sea has caused me.”
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a munvega
attar skjoldr
af lifi hvarf."

The key word in this stanza is munvega. Munvegar has traditionally been interpreted as ‘the paths of
love/joy’, and that it is meant to refer to way to Valholl, by analogy with munarbeinr ‘the world of
joy’ in Helgakvida Hjorvardssonar 42."* Jén Hnefill Adalsteinsson has recently offered an alternative
interpretation, by which to avoid what he considers a damaging inconsistency in the poem: by
reading zunr as ‘mind’ Bodvarr is not anachronistically envisioned on the road to Valholl, but
rather on the less clearly defined ‘paths of thought’."” Jén Hnefill’s argument is plausible, without
being compelling: explaining munvegar as referring ‘in an unspecific sense’ to ‘the field of spiritual
experience to which all people go when they die’ is rather vague, and this idea is not found
elsewhere. There is no doubt, however, that if we believe in the tripartite division of the dead
into Réan’s, Hel’s and Odinn’s people, as Jén Hnefill suggests we should,'® then a reference to
Boodvarr on his way to Valhgll is indeed out of place. Valholl, rather, is where Bodvarr would

have gone, so the poet implies in stanza 11, if he had lived long enough to grow up into a

wartior:

Veitk pat sjalfr,
at { syni minum
vasa ills pegns
efni vaxit,

ef randvidr
roskvask nadi,

uns hergauts

hendr of teeki.!”

13 Skjald B 1, 35: “The sea has robbed me of muchy; it is cruel to tell of the fall of kinsmen; since the protector of my
race departed life onto the paths of joy.’

Y Bgils saga, ed. Sigurdur Notrdal, p. 250, n. 10; Turville-Petre, “The Sonatorrek’, p. 34.

15 J6n Hnefill Adalsteinsson, ‘Religious Ideas’, p. 164.

16 Jbid., p. 175.

17 Skjald B 1, 35: ‘I know myself that the stuff of an evil man had not grown in my son, if that shield-tree had been

able to ripen until the hands of Odinn took him.’
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This stanza has proved typically controversial: the crucial word here is hergauts (1. 7). 1 take ‘army-
Gautr’ to refer to Odinn, along with Turville-Petre, and take the sense of the last two lines to be
‘antil Odinn’s hands took him’. Opinions to the contrary fall into two groups: some scholars
(exemplified by Sigurdur Nordal) have wished to read ‘army-Gautr’ as a warrior kenning,
meaning that Bodvarr’s hands had not yet grown into those of a warrior.'® This reading fits
contextually: Boovarr had not yet reached maturity, but as Gautr is a well-attested by-name for
Odinn, which is alluded to in 21/4 Gauta spjalli, and is common elsewhere in Old Norse, there is
no reason to adopt this interpretation.”” Nor do the emendations proposed by Olsen and Kock,
in which ber-Gants hendr is emended to her-Gauts hurd (‘Odinn’s door’) or haudr (‘land’), both
kennings for shield, seem more persuasive.”’ In his commentary to this stanza, Turville-Petre
wrote that the lines might mean ‘until Odinn took him, until he fell in battle’, and this is the
most plausible interpretation.” In any case, the message of Egill’s verse is clear: Ran’s gain is not
only Egill’s, but also ultimately Odinn’s loss. This reading does, however, depend on acceptance
of munvegar in stanza 10 as religiously neutral, referring to no conception of the afterlife in
particular. If the older interpretation is preferred, and we decide that Egill did mean to refer to
Valholl in this stanza, then Bodvart’s fate after his death is, and must remain, inconsistent with
the bipartite (or tripartite, if we include Ran in it) schema. Jén Hnefill Adalsteinsson’s statement,
that ‘from the words of st. 10 alone it is impossible to draw any further conclusions about
exactly where he believes his son to have gone after death’, is justifiably equivocal.”

If, as seems probable, Egill believed that his eldest son’s entry into Valholl had been
prevented by his untimely drowning, it is strange indeed that his second son, Gunnarr, should be
envisioned in Odinn’s company after he had died of an illness. The brief testimony of Egils saga,

where Gunnart’s obit is tacked on to the end of the account of Bodvart’s death and burial —

18 Bgils Saga, ed. Sigurdur Nordal, p. 250.

19 See SuE 11, 496-7, for a list of the Odinn-heiti given in Skaldskaparmal. Hergautr also occurs (as part of a kenning
for ‘stone’), in Bragi inn gamli’s Ragnarsdripa 5/8 (Skjald B 1, 2).

20 Olsen, ‘Commentarii scaldici, I, pp. 230-1. The reading her-Gauts handr is also preferred by Kock, Notationes
Norrene, § 3007.

2l Turville-Petre, ed., “The Sonatorrek’, p. 48.

22 J6n Hnefill Adalsteinsson, ‘Religious Ideas’, p. 165.
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‘Egill hatdi pa att son, er Gunnarr hét, ok hafoi sa ok andazk litlu 401’ — is here corroborated

by the internal evidence of Sonatorre 20:

Siz son minn
sottar brimi
heiptugligr

Or heimi nam,
panns ek veit
at varnadi
vamma vant

vid namaeli.**

Again, there is a force charged with the agency of the son’s death: not, on this occasion, a
mythological being, but rather the more prosaic ‘fire of sickness’, which takes Gunnarr dr heimi.
Our initial expectation is that the other world to which the illness will take Gunnarr must be
Hel: there are few more explicit references to disease as a mode of death than the first half of
Sonatorrek 20. And yet, the next verse immediately contradicts this preconception. According to

most readings of stanza 21, Egill states that his second son has in fact gone to join Odinn:

Pat mank enn,
es upp of hof

i Godheim
Gauta spjalli
attar ask

panns 6x af mér
ok kynvid

A . 25
kvanar minnar.

23 BEgils saga, ed. Sigurdur Nordal, p. 245: ‘Egill had had another son, who was called Gunnarr, and who had died a
short while before.’

2 Skjald B 1, 36: ‘Since the vicious fire of sickness seized my son from the world, the one whom I knew avoided evil
speech, on his guard against faults.”

25 Skjald B 1, 37: “This 1 remember yet, when the friend of the Gautar raised up the ash-tree of my race into the

world of the gods, when also my wife’s family branch grew apart from me.”
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In this instance it is generally believed that Godheimr, otherwise known as Asgarér, signifies the
same realm of the heroic dead as the name Valholl: this position is supported by the evidence of
Snorra Edda, where the two names at times seem equivalent to one another.”® Gawuta spjalli “friend
of the Gautar’ in line 4 is a kenning for Odinn, who seems here to act as a psychopomp,
effecting the transposition of Gunnarr’s soul out of this world and into the next. So, although
Gunnarr has died of sickness, in Egill’s imagination there is no bar to his accompanying Odinn
into the realm of the gods. It is difficult to resolve this discrepancy within Snorri’s model of the
pagan afterlife. Although Gunnarr is described in the saga as inn efniligsti madr ‘the most
promising man’,”’ there is no indication that he had done anything that might attract the
attention of Odinn. The meaning of stanza 21 is unusually transparent, offering no real textual
problems. Its successful interpretation depends merely upon deciding to which of his sons Egill
refers here.

Joseph Harris has argued that the poet alludes to both his dead sons in Sonatorrek 21: the
one is called ask wttar ‘the tree of my kindred’, the other &ynvid kvinar minnar ‘the family branch
of my wife’.”® By this reading, both Bodvarr and Gunnarr go to the Godheimr. 1 do not think,
however, that such an interpretation is very secure. As Harris himself admits, ‘sometimes two
such objects joined, as here, with 0k can have the same referent’; the parallelism of imagery
between the two lines, between the tree of Egill’s lineage, and the branch of his wife’s, leads me

to think that both epithets do indeed refer to Gunnarr, the subject of the preceding stanza. The

26 According to the glossary in Anthony Faulkes’s edition of Gy/faginning, the palace of the ‘historical’ Asir is called
Valholl ($#E 1, 7), where it is used in a sentence introducing a stanza attributed to DPjéddlfr of Hvin: ‘Sva segir
bjoddlfr inn hvinverski at Valholl var skjoldum pokd.” (‘Pj6ddlfr of Hvin says that Valholl was thatched with
shields.”) In fact, the stanza Snorri cites is probably an extract from Pérbjorn hornklofi’s Haraldskvedi (composed c.
900), misattributed in the manuscripts of Snorra Edda: it does not use the word Valholl: the kenning for shields in
this stanza (Svdfuis salnafrar, ‘Svafnir’s roof-tiles’) refers to the home of Odinn, but not necessarily to Valholl, the
realm of the dead. The association of Valholl with the home of the /Esir that Gylfi visits, initially called Asgardr in
Gylfaginning (SnE 1, 7) owes to an architectural detail that the buildings share: they are both tiled with shields.
Elsewhere in Gylfaginning, however, although Faulkes glosses the other occurrences of the name Valholl as ‘the
mythical palace of the gods’, these references refer unambiguously to Valholl as the hall of the slain: the only god
who is said to reside there is Odinn himself.

27 Egils saga, ed. Sigurdur Nordal, p. 242.

28 Harris, ‘Sacrifice and Guilt’, p. 187. This interpretation is contrary to that given in the translations of Turville-
Petre, “The Sonatorrek’, p. 39, and Hollander, The Skalds, p. 96, who both regard Gunnarr to be the sole referent of

the stanza.
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tone of this verse, and those that follow it, seems more detached and less emotional than those
stanzas in which Egill specifically laments Bodvart’s death; perhaps the passage of time has
brought him a new perspective: he states that he s#/ remembers (Pat mank enn) the time when
Odinn took his son, suggesting that there is now some distance between that event and his
current sorrow. Jon Hnefill Adalsteinsson, discontent with the anomalous positioning of
Gunnarr in Valholl suggested in stanza 21, hypothesises that Egill must have had a third son,
otherwise unknown, and likewise deceased, but who had previously perished in some battle or
other (as distinct from Egill’s third son, Porsteinn, who, so the saga tells us, outlived his
father).”” While the historicity of Egils saga is open to question, the omission of this third son
would be a major lacuna in its biography of Egill; Jéon Hnefill’s invention of this character, by
which he means to make Sonatorrek support his preconceived notions about Viking-age religion,
is all his own work. Since, as we have seen, conceptions of who went to Valholl, and why, were
by no means fixed, I do not think that such an interpretation is warrantable or even necessary.
Our knowledge of pre-Christian Scandinavian religions is anything but perfect, but it should be
clear that there existed no authoritative theological dogma associated with Odinn, Valholl, or any
other facet of Norse paganism. There is therefore no standard belief-system against which to
compare textual evidence of the nature of Sonatorrek, excepting later reconstructions such as
Snorra Edda.

If we continue to believe that Sonatorrek is an elegy for two young men, one drowned and
the other dead of a fever (if that is the correct interpretation of sdtfar brimi in stanza 20), then
there seems no way of avoiding the conclusion that Egill’s conception of his sons’ fates in the
afterlife does not match the structuralists’ dichotomy between Odinn and Hel. Gunnarr is
unambiguously placed in the Godbeimr after his death by natural causes. It is arguable that
Boodvarr has joined him there: although the sea-deity Ran is blamed for his drowning, there is no
indication that Bodvarr’s relationship with her will persist beyond the grave. The discrepancy
between the overall impression of the afterlife given by Sworra Edda and that implied by
Sonatorrek has led Jonas Kristjansson to argue that in the tenth century the beliefs were current

that a man went either to Hel or to Odinn, but that there was effectively no difference between

2 Jon Hnefill Adalsteinsson, ‘Synpunkter pd Sonatorrek’, p. 16. According to Egils saga, Porsteinn Egilsson ‘grew to a
great age, died of illness, and was buried at the church he had built at Borg’ (ed. Sigurdur Notrdal, p. 299: ‘hann vard

madr gamall ok s6ttdaudr, ok var jardadr at Borg at peiri kirkju, er hann Iét gera’).
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the two.” J6nas’s explanation is plausible, but there are alternatives: Sonatorrek may indicate that
death in battle was not an inevitable prerequisite for acceptance by Odinn after death, but that
there were other criteria that helped determine the dead man’s location in the afterlife. In
essence, the main criterion is simply that of the god’s own choice; Valholl is for the chosen, and
not merely for the slain. In the case of Somatorrek, Odinn’s implied rejection of Egill has
suggested to some scholars that their relationship had broken down: by the time of the
composition of Sonatorrek, Egill has grown out of his killing and looting, his sorcery and to an
extent his poetry (he has to be cajoled into creating the memorial lay for his sons by his
daughter, Porgerdr). It is generally agreed that Sonatorrek is a profoundly ‘religious’ work, in that
it is anchored’ in an explicitly Odinnic religion,” but there is a strong suggestion that Egill is no
longer such a devoted follower of his god: Egill has abandoned his Viking ways, and settled
down into the rival paradigm for a saga-hero, that of the farmer-chieftain, a class which probably
was more likely to cult Porr, the god of weather and fertility, than the anti-social, aristocratic
Odinn. Sigurdur Nordal alleged that it was in revenge for this abandonment that Odinn took to
himself Egill’s son, in which case Bodvarr’s death can be viewed as an involuntary sacrifice on
Egill’s part.”® North argues against this point of view, suggesting that the religious views
expressed in Sonatorrek are more traditional than personal, and that ‘Egill has no religious crisis
to face’.” Joseph Harris, however, has emphasised that many of the mythological allusions made
in Sonatorrek deal with sacrifice, creating ‘mythic paradigms [that] are the precedent for the guilt

attaching to the sacrificer or simply to the survivor’.*

30 Jonas Kiristjansson, ‘Heidin trd’, pp. 108-9. Jénas suggests that the belief that all the dead went to Hel is the oldest
pre-Christian conception discernible to us; the growth of the cult of Odinn during the Viking age presumably led to
the growth in popular beliefs about Odinn as a god of death.

31 Ralph, ‘Om tilkomsten av Sonatorrek’, p. 154. On Egill’s religious sensibilities, see Sigurdur Nordal, ‘Atrinadur
Egils Skallagrimssonar’, and his Islensk menning 1, 171-4 and 214-15. Von See, ‘Sonatorrek and Havamal’ offers an
alternative view. Both von See (ibid., p. 28) and de Vries, Altnordische Literaturgeschichte 1, 166, agree that Sonatorrek
demonstrates a wortldview profoundly affected by pagan mythology, despite their reservations about Sigurdur’s
interpretation of Egill’s relationship with the gods.

32 Sigurdur Nordal, ‘Atrinadur Egils Skallagrimssonar’, pp. 160-3.

3 North, Pagan Inheritance’, p. 161.

34 Harris, ‘Sacrifice and Guilt’, p. 175. The stories from Norse legend that Harris cites in this connection are: King
Aun’s sacrifice of his sons in Yuglinga saga, ch. 25, Haraldr hilditonn’s identification with Odinn in Sggubrot af

Sfornkonungum (FINS' 1, 355), and the story of Starkadr found in chapter 6 of Ynglinga saga.
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Sonatorrek itself, as Harris makes clear, refers explicitly to Egill’s sacrifice of his sons in

stanzas 22 and 23:

Attak gott

vid geirs droéttin,
geroumk tryggr
at traa honum,
40r vinan

vagna runi
sigrhofundr,

of sleit vid mik.

Bleetka pvi
brédur Vilis,
godjadar,

at gjarn séak,

p6 hefr Mims vinr
mér of fengnar
bolva beetr,

es et betra telk.”

35 Skjald B 1, 37. Stanza 22: ‘I was on good terms with the lord of the spear, I grew trustful, believing in him, until
the friend of wagons, the lord of victory, broke friendship with me.” Stanza 23: ‘T do not sacrifice to the brother of
Vilir, the guardian of gods, because I am eager to do so; yet the friend of Mimr has given me recompense for my
harms which I count the better’. The only point of difficulty in these two stanzas is the Odinn-kenning vagra rini in
line 6 of stanza 22, which probably does mean ‘friend of wagons’, since Odinn’s connection with some sort of
wheeled vehicle in which the dead are transported to the otherworld is well established. See Weber, ‘Odins Wagen’,
wherein he collects a variety of references from eddic verse that should probably be interpreted as referring to this
vehicle, which was presumably a recognised part of Odinn’s iconography, even if only a few scattered and oblique
references to it have survived. Kock, Nozationes Norrene, §§ 136, 226, 1813, 2505, and Olsen, ‘Commentarii scaldici,
I, p. 246, preferted to read 22/6 vagna (genitive plural) as vagna or vogn (both singular), meaning ‘killer-whale’, which
Kock thought may refer obliquely to a giant, while Olsen suggested that this killer-whale is a bei#Z for ‘criminal’, and

alludes to Odinn’s relationship with hanged men.
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Egill does not wish to make sacrifices to Odinn in stanza 23, lines 1-4, and yet in the second half
of the stanza he admits that ‘the friend of Mimr has given me recompense for my harms which I
count the better’. The betr in stanza 23 are plural, argues Harris, so that there is equivalence
between Egill’s twin sacrifices — both his sons — and the amount of recompense that the
sacrificial act brings about. The first of these gifts is clearly the conventional Odinnic gift of
poetry: Odinn stole the divine myth of poetry and thenceforth became the patron of human
poets.” The second part of Odinn’s reward for Egill’s sacrifices is probably the spirit to make
open foes out of hostile plotters’,” which Harris suggests is a genuine and significant gift within
the ‘suspicious Odinic world of (much of) the Hdvamal philosophy’.” But the real recompense
that Egill receives for these sacrifices is, as North justly suggests, catharsis through the act of the
elegy’s composition, when the option of avenging his sons’ death was denied to him.”

The result of Harris’s compelling discussion of Sonatorrek’s presentation of involuntary
sacrifice to Odinn is that we must add a new dimension to the bipartite division of the Old
Norse afterlife. The Odinn / Valholl complex is here far more complicated than the picture
given in Sworra Edda suggests. Much of the determination of who goes to Valholl, for example,
rests on Odinn’s capriciousness. His faithful follower, Egill, believes himself to have received
important gifts from Odinn, gifts that define both his relationship with the god and much of his
own character, but Odinn has extracted a high price in exchange. Egill loses both his sons, who
are taken from him by his own god, and also, perhaps, his own chance to die a glorious death
and end up in Valholl. As Harris points out, there is a verse in Ke#/s saga hangs that expresses
much of the same frustration about the relationship between Odinn and the adherents to his
cult. Ketill predicts that he will receive the same (double-edged) gift that Egill, Aun and Starkadr
all get in exchange for their sacrifices — /anglifi, a long life — even though he has never made

b

sacrifices:

Odin blota
gerda ek aldrigi,
hefk po6 lengi lifat.

Framar falla

36 Harris, ‘Sacrifice and Guilt’, pp. 188-9 and n. 41.

37 Thus the interpretation of von See, ‘Sonatorrek und Havamal’, p. 29.
38 Harris, ‘Sacrifice and Guilt’, p. 190.

% North, Pagan Inheritance’, p. 161.
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veit ek fyrr munu

en petta it hdva hofud.”

These verses give the distinct impression that a long life is an unwelcome burden for the
Odinnic hero, even if Hdvamail, the most important repository of ‘Odinnic’ wisdom, states is

better for a man to be alive than otherwise:

Havamal 70-1
Betra er lifoom  enn sé 6lifdom,
ey getr qvicr ka;
eld sa ec up brenna  audgom manni fyrir,

enn ati var daudr fyr durom.

Haltr 1idr hrossi,  hioprd recr handarvant,
daufr vegr ok dugir,
blindr er betri  en brendr sé,

nytr mangi nas."

There is a contradiction between the words put into the mouth of Odinn by the Hdvamdil-poet
and the impression given by Sonatorrek and the verse from Ketils saga: a long life is not necessarily
a good thing, especially if, like Egill, the hero has outlived his sons; something that Havamal 72

indicates to be most undesirable:

Sonr er betri, pott sé sid of alinn

eftir genginn guma;

40 FNS 11, 177: ‘I never sactificed to Odinn, yet I have lived long. T know that Framarr will fall before this high head
will.” This stanza may reflect influence from Sonatorrek, or a shared tradition. See Harris, ‘Sacrifice and Guilt’, p. 177,
n. 14.

#1 Stanza 70: ‘It is better to live than not to be alive, it’s the living man that always gets the cow; I saw fire blaze up
for the wealthy man, and he was dead outside the door.” Stanza 71: “The lame man rides a horse, the handless man
drives the herds, the deaf man fights and succeeds; to be blind is better than to be burnt: a corpse is of no use to
anyone.” Line 1 of stanza 70, enn sé dlifdom is the reading found in the Codex Regius text. Neckel-Kuhn emends to o¢

seellifdom.
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sialdan bautarsteinar  standa brauto ner,

.« . . . 2
nema reisi nidr at nid.*

These ideas are particularly tested in the King Aun episode in Ynglinga saga, where the reward for

Aun’s sacrifices is an extended lifespan, but this is achieved only at the cost of his sons’ lives:

Aun eda Ani hét sonr Jorundar, er konungr var yfir Svium eptir fodur sinn. Hann
var vitt madr ok blétmadr mikill ... Halfdan konungr vard séttdaudr at
Uppsolum, ok er hann par heygdr. Eptir pat kom Aun konungr enn til Uppsala.
ba var hann sextogr at aldri. Pa gerdi hann blot mikit ok blét til langlifis sér ok gaf
Odni son sinn, ok var honum blétinn. Aun konungr fekk pau andsvor af Odni, at
hann skyldi enn lifa sex tigu vetra ... [Aun rules for forty years more| Pa gerdi
hann blét mikit ok bl6tadi odrum syni sinum. Pa sagdi Odinn honum, at hann
skyldi z lifa, medan hann gefi Odni son sinn it tiunda hvert 4r, ok pat med, at
hann skyldi heiti gefa nokkuru heradi { landi sinu eptir tolu sona sinna, peira er
hann bl6tadi til Odins. En pa er hann hafdi blétat sjau sonum sinum, pa lifoi
hann tfu vetr sva, at hann matti ekki ganga. Var hann pa 4 stéli borinn. Pa blétadi
hann inum 4tta syni sinum, ok lifdoi hann pa enn tfu vetr ok la pa { kor. Pa blétadi
hann inum nfunda syni sinum ok lifd1 pa enn tiu vetr. P4 drakk hann horn sem
lébarn. Pa atti Aun einn son eptir, ok vildi hann pa bléta peim, ok pa vildi hann
gefa Odni Uppsali ok pau herud, er par liggja til, ok lata kalla pat Tfundaland.
Sviar bonnudu honum pat, ok vard pa ekki blot. Sidan andadisk Aun konungr, ok
er hann heygdr at Uppsolum. Pat er sidan kollud Anasott, ef madr deyr verklauss

af elli.”

42 ‘A son is best, even if he is born late, when the man is gone; seldom do memorial stones stand by the wayside,
unless one kinsman raises them for another.”

43 Heimskringla 1, 47-9: “The son of Jorundr was called Aun or Ani, who was king over the Swedes after his father.
He was a wise man and a great maker of sacrifices ... King Halfdan died of an illness at Uppsala, and he is buried
there. After that, King Aun came back to Uppsala. He was then sixty years old. Then he prepared a great sacrifice,
and sacrificed for a long life for himself, and gave Odinn his son, and he was sacrificed to him. King Aun got the
answer from Odinn that he would live for another sixty years ... Then he prepared a great sacrifice and sacrificed
the second of his sons. Then Odinn said to him, that he would live for evert, for as long as he gave Odinn a son

every tenth year, and so long as he named a district in his country after the number of his sons that he had sacrificed
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Aun’s vanity and folly lead to his willingness to sacrifice his sons (although one at least is left
over, presumably to oversee his father’s burial), but the Odinnic contract brings him no lasting
advantage. The same is true for Egill, even if he did not choose to live beyond his sons’ lifespan.
The tragicomic descriptions of Egill’s old age in the final chapters of his saga show the once
great Viking poet frail, blind and nearly deaf: he suffers, in fact, from Apnasétt. His cook makes it
clear what has become of him when she says that ‘pat var undr mikit, slikr madr sem Egill hafdi
verit, at hann skyldi liggja fyrir f6tum peim, sv4 at peir metti eigi vinna verk sin”.* In the same
chapter Egill catches the illness that eventually led to his death. The saga does not speculate on
what would happen to Egill’s spirit in the next world, and neither may we, even if it is tempting
to imagine that, as he predicted in Sonatorrek, Egill was taken away by Hel, and deprived of the
warriors’ paradise.

Sonatorrek is correctly regarded as an essential text for the understanding of tenth-century
religious values: it is almost unique in being a long poem through which an authentically pagan
voice speaks directly of its relationship with the gods. It is not, however, a devotional work; it is
far from being a theological tract. Any desire to see Odinnic dogma in Sonatorrek is misplaced,
since the catharsis that Egill hopes to achieve through the composition of his poem (and which,
according to Egils saga, he does achieve) is not a religious experience in the conventional sense.
His gradual acceptance of his sons’ fate, and his stoicism in the face of his own approaching
death is attained as a function of the creative act, and not at all through the god’s gift (or what,
in a Christian context, might be called divine grace). Odinn gives, just as he takes away. What he
gives Egill, however, is not consolation, but rather — so the poem implies — the means by which
he might obtain consolation for himself: the power of self-expression through verse. The author

of Egils saga, too, recognised that the catharsis which Egill experiences was brought about by the

to Odinn. And when he had sacrificed his seventh son, then he lived for ten winters, but he wasn’t able to walk. He
was then carried around in a chair. When he sacrificed the eighth of his sons, he also lived a further ten winters, and
then he lay in his bed. Then he sacrificed the ninth of his sons, and he lived a further ten winters. Then he drank
from a horn like an infant. Aun then only had one son left, and he wished to sacrifice him, and to dedicate Uppsala
and the surrounding area to Odinn, and to have it called Tiundaland (the land of the tenth). The Swedes prevented
him from doing that, and there was no sacrifice. Then King Aun died, and he is buried at Uppsala. Since then it has
been called Ani’s disease if 2 man dies incapable through old age.’

* Egils saga, ed. Sigurdur Notrdal, p. 295: ‘it was most astonishing that such a man as Egill had been, should lie under

people’s feet so that they couldn’t do their work.”
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creative act: ‘Bgill tok at hressask, sva sem fram leid at yrkja kvaedit.” (‘Egill began to recover his
spirits as he proceeded to compose the poem.’)*

It should be clear from the foregoing analysis that the attitudes towards death and the
afterlife evinced by Egill’s elegy, though ultimately rooted in the same religion as that which
underlies the visions of Valholl in Ezriksmadl and Hakonarmail, resemble the ethos of the
Norwegian eddic praise-poems not at all. Nor does Somatorrek support Snorri’s structural
reconstruction of the mythological associations of the afterlife. Nobody in Sonatorrek is killed in
battle; nobody dies a ritual death, and yet Odinn is still seen as the instigator of the Egilssons’
deaths, and Gunnarr still goes 7 Godheims. Although Egill is a self-confessed adherent to Odinn’s
cult, he expects for himself no special dispensation from his patron: he cannot look forward to
an eternity among the emherjar. Whether the discrepancies between Egill’s mythological allusions
and the representation of Valholl in the eddic tradition represent a difference in religious belief is
moot, however. I would suggest that the differences between this text and those which conform
to the aristocratic paradigm of the warrior paradise are primarily due to the differing aims and
techniques of two quite different genres. In the eddic erfikvwds, as 1 have shown, the
representation of the Odinnic afterlife was manipulated — within a traditional mythological
framework — in order to endow Valholl with the maximum cachet for an aristocratic audience,
by which the subjects of the poems gain the most glory in posterity. Egill’s Sonatorrek
memorialises his sons, it is true, but its function is not the same as that of the panegyrics: it is an
intensely personal poem, a text centred in the poet’s own experience, and it was not composed
to conform to, or to surpass, the generic requirements of the eddic Preis/ied or the expectations of
an audience. According to the tradition of Sonatorref’s composition (as preserved by Egils saga),
there was no audience for the poem’s first performance. It certainly had no political purpose, as
has been identified in the cases of Edriksmdl and Hdkonarmal, poems which were shots fired in a
dynastic propaganda war, and which reflect the ideologies of the ruling clans in whose service

they were produced.

4 Egils saga, ed. Sigurdur Nordal, p. 256.
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THE MANY WAYS OF DYING IN YNGLINGATAL

bj6ddlfr of Hvin, though he was required to come up with a poetic way of saying ‘King X died’
in all but one of the thirty-seven stanzas of Ynglingatal, never states that an Yngling went to
Valholl: the closest we come to such a reference is in stanza 3, in which Vanlandi dies as a result

of a witch’s spell:

En 4 vit

Vilja brodur
vitta véttr
Vanlanda kom,
pas trollkund
of troda skyldi
1ids grimhildr
ljona baga;

ok sa brann

a bedi Skutu
menglotudr,

es mara kvaldi.*

Brédur Vilja (1. 3) is a straightforward kenning for Odinn, whom Snorri names as brother of Vili
and Vé in Gylfaginning."’ So Bj6dolfr’s conception of the afterlife had a place for Odinn within it.
Nowhere, however, does he indicate what form the Odinnic afterlife took, or what differentiated
it from Hel. There are no discernible criteria according to which Vanlandi earns the right to go
to Odinn: his death, suffocated by a nightmare, is hardly heroic, and there is no sign that going

to Odinn is considered praiseworthy or glorious.

46 Skjald B 1, 7: ‘A witch made Vanlandi come to meet Vili’s brother [Odinn], when the troll-woman would trample
the adversary of the people’s enemies; and the destroyer of necklaces, whom the nightmare killed, burned by the
bank of the Skuta.”

47 SnE 1, 11: “fengu pau prja sonu. Hét einn Odinn, annar Vili, pridi V&’ (‘they [Borr and Bestla] had three sons. The
first was called Odinn, the second Vili, and the third V¢&). Vili also appears in Lokasenna 26, and as the brother of the
‘historical’ Odinn in Yaglinga saga (Heimskringla 1,12-14).
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Elsewhere in Ynglingatal, Pj6do6lfr stubbornly refuses to conform to our expectations of
pre-Christian beliefs about the afterlife: there is no system, no structure. Members of the
Yngling dynasty die in many different ways: some of them in what we might regard as an
Odinnic mode of death. And yet none of them go to Valholl. As we have already seen him do in
the narrative of Aun and the sacrifice of his sons, however, Snorri occasionally infers a link
between the dead Swede and Odinn which is not present in Yuglingatal, if he considers his death
to have been of a cultic nature. In stanza 29, for example, King Oléft, a litill blétmadr (‘one who
sacrifices little’), according to Ynuglinga saga, is burned by the Swedes. Snorri calls this act a

sacrifice to Odinn; Yaglingatal does not.*

Olafr konungr var litill blotmadr. Pat likadi Svium illa ok pétti padan mundu
standa hallerit. Drégu Sviar pa her saman, gerdu for at Olafi konungi ok téku
his 4 honum ok brenndu hann inni ok gafu hann Odni og blétu honum til ars
sér. Pat var vid Vaeni. Sva segir Pjooolfr:

Ok vid vag,

hinn ’s vid [ardi],

hre Aleifs

olgyldir svalg,

ok gléofjalgr

gorvar leysti

sonr Fornjots

af Svia jofri;

sa attkonr

tra Uppsolum

Lofda kyns

fyr longu hvarf.”

4 In his description of King Aun’s sacrifices to Odinn (quoted above, p. 120), Snorri elaborates his source poem in
exactly the same way. Stanzas 15-16 of Ynuglingatal describe Aun’s slide into senility, including his drinking from a
horn like a baby, but there is no mention that his extreme decrepitude arose from a sacrificial pact with Odinn.

49 Heimskringla 1, 74: “King Olafr was a man who made few sacrifices. The Swedes didn’t like that much, and it
seemed to them that they would have to endure famine because of that. The Swedes assembled a mob and made a
rush upon King Olafr, and ambushed him in his house and burned him inside it, giving him to Odinn and

sacrificing him for a fruitful year. That was by Lake Venir. As Bjodolfr says [Ynglingatal 29: Skjald B 1, 12]: “By the
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The detail that the Swedes offered Olafr as a sacrifice to Odinn, rather than simply burnt him
alive, is probably Snorri’s invention, or at least over-interpretation of the stanza. Although there
seems to have been a tradition that this Olafr (‘trételgja’) died by fire, neither the poem nor any
other source supports Snorri’s assertion that he met his end as part of an Odinnic rite. The
interest in pre-Christian religious practices, and in human sacrifice in particular, shown by Snorri
in Ynglinga saga, has already been noted. Probably the most famous account of a sacrifice in this
part of Heimskringla is the story of King Démaldi, who, according to Snorri, was sacrificed by his
people in an attempt to bring about an end to a famine in Sweden: this story has often been

regarded as proving the existence of sacral kingship as a component of a fertility cult.

ba attu hofdingjar radagerd sina, ok kom pat asamt med peim, at hallerit myndi
standa af Démalda, konungi peira, ok pat med, at peir skyldi honum bléta til ars
sér ok veita honum atgongu ok drepa hann ok 1j60a stalla med bl6di hans, ok sva

gerdu peir.”

The source for this passage is Ynglingatal 5. Whereas Snorri makes explicit the sacral nature of

the king’s death, it is debatable whether Pj6dolfr conceived Démaldi’s death in the same way:

Hitt vas fyrr
at fold rudu
sverOberendr
sinum drottni,

ok landherr

af lifs vonum

sea, the alder-tree’s wolf [fire] swallowed up Olafr’s body. The son of Fornjétr [fire], hidden in embers, loosened the
Swedish king’s armour. The ancestral ruler of the kindred of Lofdi went away from Uppsala long ago.”” This stanza
is corrupt, and line 2, in particular, makes little sense, either in the reading of the manuscripts (vidar or vidiar), or in
Finnur Jonsson’s conjectural emendation to #d ardi (P‘with or against the plough’). See Skjald A 1, 13, and
Heimskringla 1, 74, note to stanza 20.

50 Heimskringla 1, 31-2: “Then the chieftains had their assembly and they agreed the famine was caused by their king,
Démaldi, and because of that, that they should sacrifice him for a good year, and attack him and kill him and redden
the altars with his blood, and so they did.” There is a particularly valuable discussion of this episode in Lénnroth,
‘Doémaldi’s death’, esp. pp. 81-92, in which he denies (p. 92) that Yuglingatal, read independently of Yuglinga saga, has

any evidentiary value for theories of sacral kingship. See also Strém, ‘Kung Domalde i Svitjod’.
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dreyrug vopn
Démalda bar,
pas argjorn
Jota dolgi

Svia kind

of séa skyldi.”

The sword-carrying Swedes who have killed Démaldi are desperate for a good harvest, that
much is clear. But it is not quite the same as Snorri stating that they used him as the victim in a
blgt. Lonnroth suggested that the Swedes of Ywuglingata/ might have done away with Doémaldi
because his foreign policies — and particular his war against the Jutes alluded to in line 10 of the
stanza — had brought about their poverty, since there is no mention in the poem of why they
were drgjgrn.”” If a chieftain’s subjects were unhappy with their leader’s performance, they lacked
recourse to the ballot box. Ynuglingatal 5 might well be a description of a bloody coup; there is
nothing in the verse to suggest that the king either had magic powers that had failed him, or that
his death was designed to win favour with a god. Perhaps getting rid of an unpopular ruler was
reward enough for the Swedes.

It is important, although sometimes difficult, to maintain the distinction between what
Ynglingatal says about the members of the dynasty and their deaths, and Snorri’s treatment of the
narrative in the prose of Yuglinga saga. Snorri’s accounts of the lives and deaths of the Ynglingar
follow the information found in the poem pretty closely (at least he does not contradict it):
presumably, in this historical work, the main function of the source poem was evidentiary.
Snorri does not quote Ynglingatal in his Edda, which led Joan Turville-Petre to state that he
valued the poem ‘for the sake of its information, not for its poetic 1anguage’.53 What Snorti
makes of the information he derives from Ynglingatal, however, reflects his own interpretation of
the poem. In the case of Démaldi, Snorri’s inference is that the Swedes sacrificed the king to
achieve better harvests. He does not, however, suggest that Odinn is the beneficiary of the b/,

Since the sacrifice was intended to achieve increased fertility, the warlike Odinn may not have

51 Skjald B 1, 8: ‘It happened once, that sword-catrying men reddened the earth with their lord. The land-army bore
bloodied weapons from Démaldi, lacking of life, when the race of the Swedes, eager for crops, would sacrifice the
enemy of the Jutes.’

52 Lonnroth, ‘Démaldi’s Death’, p. 91.

53 Turville-Petre, ‘On Ynglingatal’, p. 48.
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been — in Snorri’s conception of the links between pre-Christian myth and ritual — the deity to
whom the Swedes were likely to make their offering. If Snorri’s account in Hdkonar saga gida of
the Yuletide sacrifices at Trondheim bears any relation to actual pagan practices, men drank
toasts to Odinn for victory and power to the king, but drank to Njordr and Frey for prosperity
and peace (Heimskringla 1, 167-8): ‘Odins full — skyldi pat drekka til sigrs ok rikis konungi sinum
— en sidan Njardar full ok Freys full til ars ok fridar.” In the Latin Historia Noruegiae, which also
relies upon Ynglingatal for information about the early Scandinavian dynasties, Démaldi is said to
have been ‘Sweones suspendentes pro fertilitate frugum deae Cereri hostiam obtulerunt’ (‘the
Swedes, hanging him, offered him as a sacrifice of fertility to the goddess Ceres’).” Snorri was
not therefore alone in drawing this conclusion about the nature of Démaldi’s death, although he
does not include the detail, present in the Historia Norvegiae, that the king was hanged. Folke
Strom did suggest, however, that Démaldi might have been pierced with a spear before his
hanging, reconciling his sacrifice with traditional Odinnic ritual practices.” Since it is not stated
in any of these sources that the sacrifice is in honour of Odinn, I do not think such a conjecture
is worthwhile. Among the other Ynglingar, Jorundr (stanza 14) dies a supposedly Odinnic death:
he is hanged, and yet, despite the supposedly important religious and ritual connection between
the chief of the ZAsir and the gallows, there is no suggestion — in either Yuglingatal or Ynglinga saga
— that he goes to Odinn.” Tt seems probable that Snorti did not automatically relate all human
sacrifice with the cult of Odinn, while it is clear that Pj6d6lfr did not conceive the deaths of the
Ynglingar primarily in religious terms: although it was composed well before the Conversion of
Norway to Christianity, and although it is intimately concerned with death, Pj6dOltt’s Yauglingatal
places less emphasis on Odinn than Snorri does, writing almost three centuries later.

As discussed in chapter 2, Hel — the goddess or personification of death — is the
dominant mythological figure associated with dying in Ynglingatal.”" Again, however, Pj6dolfr’s
use of the myth does not entirely support the conventional Hel/Valholl dichotomy. Démart
(stanza 6) dies of sickness, as does his son Dyggvi (stanza 7), but only the former is summoned

out of this life by Hel. Stanzas 30-2 all state that their subjects went to Hel: two of them

5% Monumenta Historica Norvegie, ed. Storm, p. 98. On the relationship between the different accounts of Démaldi’s
death, see Krag, Ynglingatal og Y nglingesaga, pp. 105-6.

5 Strém, ‘Kung Domalde i Svitjod’, p. 54.

5 In stanza 10, Agni is also hanged, but since his enemies string him up med gollmeni (‘with a golden necklace’) while
he sleeps, it does not seem to have any ritual aspect whatsoever.

57 See above, pp. 21-6.
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(Halfdan hitbeinn (stanza 30) and Halfdan inn mildi ok inn matarilli (stanza 32)) die of sickness
in the approved manner, but Eysteinn (stanza 31) drowns, and yet still goes #/ Byleists broour
meyjar (and not to Ran).” It is true to say that none of the Ynglingar who die in swordplay (only
four or five out of twenty-six deaths) goes to Hel, but it is hardly a significant point.*’

Ynglingatal displays no coherent religious attitude to the afterlife: to go to, or be fetched
by, Hel is one way of saying that a king died. Going to Odinn is another, although Pj6d6lfr uses
it only once. But there is no real interest in the next world per se, and the poem certainly displays
no knowledge of the Valholl myth-complex. The absence of Valholl from Ynuglingatal is
interesting because it shows that, although all the kings whose deaths are narrated in the poem
are high-status inhabitants of the semi-legendary past, their location in any hypothetical afterlife
schema is not regarded as sufficiently important to merit mention. We may explain this absence
on primarily literary grounds. When Pjoddlfr recorded the deaths of the legendary ancestors of
the Swedish kings, it was not his aim to valorise all of them in immortality. Very few of his
subjects died in the approved heroic manner, and Pjodo6lfr’s tone is sometimes satirical, and not
often very respectful, particularly when he deals with the eatliest pre-Norwegian members of the
dynasty. The absence of Valholl, valkyries, and the emberjar from the vocabulary of Ynglingatal,
and the single reference to Odinn, even though some of the Yngling kings do die in ways that
post-Conversion sources might lead us to believe to be sacred to him, reveal a conception of the
afterlife which is rather different to the conventional meta-myth of pagan Norse belief. For
bj6dolfr, Hel seems to have had more currency as a mythological kenning-component for death,
but his use of this mythological referent does not adhere firmly to any pattern according to the
mode of death he describes. He is more likely to use it if the king in a particular verse dies of
sickness, and he does not use it if his subject dies in a fight. Too much must not be read into this

distribution of Hel between Ynglingatal’s stanzas, however: it is a poetic technique, rather than an

8 Lonnroth, ‘Domaldi’s Death’, p. 91, points out that the later stanzas of Ynuglingatal give less prominence to the
kings” manners of death, and more emphasis on their burial-sites, suggesting that Pjéddlfr treated more recent
figures as having some sort of historical existences, whereas the slightly ridiculous rulers of dim antiquity who are
seen being swallowed by rocks, gored by bulls, eaten by birds, and drowning in mead barrels in the first half of the
poem, are legendary precursors of the dynasty, whom DPjodolfr feels at liberty to mock.

% The vapndaudir menn in Ynglingatal are Alfr (stanza 12), run through with a sword; Dagr (stanzas 8 and 9) is killed by
a hurled pitchfork, which just about counts as a weapon; Alrekr and Eirikr (stanza 11) batter each other to death
using their horses’ bridles, which probably shouldn’t count; Ottar (stanza 19) is killed in battle against the Danes;
Gudredr (stanza 33) is killed by a spear, but he was drunk at the time, and so it hardly constitutes a noble fall on the
battlefield.



Who Goes Where? 131

exposition of religious sentiment. But the absence of any Valholl-related imagery in this early
pagan poem must give us pause, showing as it does that, at this period, the myths connected
with Odinn’s happy hunting-ground had not universally taken a grip on the Norwegian poetic
imagination, and that the Odinnic model of death and the aftetlife was not applicable to all

subjects in all genres.

THE SOTTDAUPIR AND ELLIDAUDIR

We have already seen that a relatively wide array of people are placed in Valholl, for all its social
exclusivity; evidence already presented has shown Gylffaginning's restriction of entry to vdpndaudir
menn to be a reflection not of the reality of pre-Christian religious belief but of Snorri’s guiding
organizational principles in this part of the Edda. Many figures end up in Valholl without dying in
battle. Some get there as a result of the attachment to Odinn and his cult, or the ritual nature of
their death, while, on the other hand, lower-class C)éinn—worshjppers were not guaranteed a
place in their god’s company, according to the status-conscious poetic imagination of the tenth
century.

Snorri is no less dogmatic about the people who are to spend a dreary afterlife with Hel
in the underworld: these are the sdttdandir ok ellidandir (‘those who die of sickness and/or old
age’). We have already seen Snorri’s euhemeristic explanation of the relationship between
vapndandir menn and Odinn, when he introduces the ritual spear-point marking in Yzuglinga saga,
and we have seen too how Snorri’s attitude to cultic ritual in Ynglinga saga is related to his
presentation of mythological structures in Gyffaginning.” It remains to be seen whether his
dogmatic assertion of the association of the sick and the old with Hel reflects any more
accurately attitudes expressed in other texts.

If Snorri was inspired to categorise the dead as he did on the basis of eddic precedent,

then his most likely source is Sigrdrifumal 33, in which the words sdttdaudir and vipndandir both

appear.

bat r20 ec pér it nfunda,  at pu nam biargir,
hvars pu 4 foldo finnr,

hvarz ero sottdaudir  eda ero sedaudir

0 See above, pp. 101-3.
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, . 61
edo ero vapndaudir verar.”

Sigrdrifumal 33 could be taken to support a tripartite division of the dead into Hel’s, Ran’s, and
Odinn’s shares, since we have here the three distinct modes of death to which the mythological
figures are conventionally related: sickness, drowning, and Weapons.(’2 This stanza, however, is
not concerned with the afterlife, and the advice it gives about what to do with dead bodies
removes any distinction between the categories of the dead: they should all be buried in just the
same way. Christian influence upon this part of Sigrdrifumadl is suspected: there is a reference in
the following stanza to bodies going 7 &isto (stanza 34, line 3, ‘into a coffin’), which scholars have
taken to indicate familiarity with Christian burial practices.” Snorti does not allude to Sigrdrifumal
in his Edda, and we cannot therefore be sure that he knew the poem, but it remains an important
parallel to Gylfaginning's categorisation of the dead. Nowhere else in the poetry is the division of
the dead into groups according to the manner of their demise made so distinct. Whether this
distinction has any religious significance at all is doubtful: it may simply be a logical distinction
between the three main types of death commonly encountered by medieval Scandinavians (a
modern version would probably have a category for the ‘traffic-accident dead’).

In Vluspd, there are two references to people going to Hel, but neither of them helps to
explain why they are journeying to that realm: in stanza 47, all the people on the roads to Hel are
said to tremble (line 3, hr@daz allir @ helvegom), but we do not know what these people are doing

there in the first plzlce.(’4 Five stanzas later, men are said once again to tread the path to Hel:

Surtr ferr sunnan  med sviga laevi,

1 “The ninth thing that I advise you is that you bury corpses, whetever you find them on the ground: whether they
are men killed by illness, killed at sea, or killed by weapons.’

92 This distinction would of course suit Jén Hnefill Adalsteinsson’s theory that, if Egill had had three sons who had
died prior to the composition of Sonatorrek, and if each had died in a different way, and thereby attained a different
fate in the afterlife, then the poem would be much more religiously coherent (‘Religious Ideas’). But it does not
make the theory any more plausible.

3 Larrington, trans., Poetic Edda, p. 285; Hartis, ‘Sigrdrifumal , p. 582.

4 Lines 3 and 4 of this stanza (including the reference to the helvegom) are absent from the Codex Regius text of
Voluspd, and are supplied from Hauksbik. According to Dronke, ed., Poetic Edda 11, 87, the Hauksbik text is
‘evidently corrupt’ here, and she excises these lines from her edition (p. 19: in Dronke’s reconstruction, the first part
of Neckel-Kuhn’s stanza 47 is attached to stanza 46; this six-line (or rather twelve-line: Dronke prints eddic verse in

short lines) stanza is her stanza 45).
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scinn af sverdi  sol valtiva;
griétbiorg gnata,  enn gifr rata,

troda halir helveg,  enn himinn klofnar.”

In this instance, #oda helveg is presumably a simple circumlocution for ‘to die’. I do not think that
Dronke’s interpretation of this phrase as ‘warriors tread the path fromz hell’ is justified: in her
reading, these men are the ‘warrior dead [who] march from Hel’, the same people of Hel whom
Snorri describes fighting on Loki’s side in chapter 51 of Gylfaginning.® The idea that the
inhabitants of Hel count as ‘warrior dead’ is a rather startling departure from convention.
Although the noun Ja/r may connote ‘warrior’ or ‘hero’ (it is cognate with Old English Az/ed and
modern German Held), it frequently appears in the Poefic Edda without this special meaning: it
seems mainly to be used as a straightforward poetic term for ‘a man’. The word Helvegr, when it
appears in Gylfaginning or the prose introduction to Helreid Brynbildar, has to mean the way # Hel,
since it is in that direction that Hermo6dr and Brynhildr must travel on their journeys into the
underworld.®” And although one could presumably leave Hel along the same route by which one
came in, Dronke’s translation of Helvegr does not reflect the probable primary signification of the
word: Hilda Ellis Davidson did not call her book on the subject The Road away from Hel, after all.
At the same time, it is likely that the men treading the Helvegr in VVpluspd 52 are warriors,
and if they are on their way to Hel because they are dead, then I assume that they have been
killed by weapons. In this part of [pluspd, by which point the final battle is well underway, the
inference that these figures have fallen in the apocalyptic struggle seems a reasonable one. That
being the case, this stanza would seem to have warriors, the vipndandir, going to Hel. If, on the
other hand, Dronke’s suggestion that they are warriors coming out of Hel to join in the fighting

is correct, then it might well be inferred that some warriors had previously gone to Hel after their

9 ‘Surtr goes from the south with a flaming sword. The slain-gods’ sun shines from the sword. The rocky cliffs
crack and the troll-women are abroad. Men tread the road to Hel, and the sky splits.’

% Dronke, ed., Poetic Edda 11, 58.

7 Prose introduction to Helreid Brynbildar (Neckel-Kuhn, p. 219): ‘Eptir dauda Brynhildar véro gor bal tvau, annat
Sigurdi, oc brann pat fyrr, enn Brynhildr var 4 9dro brend, oc var hon 1 reid, peiti er gudvefiom var tipldud. Sva er
sagt, at Brynhildr 6c med reidinni 4 helveg oc f6r um tan, par er gygr noccor bid.” (‘After Brynhildr’s death two
pyres were built, one for Sigurdr, and that burned first; Brynhildr was burned on the other, and she was in a wagon,
which was covered with valuable weavings. It is said that Brynhildr drove the wagon along the road to Hel, and went
past a settlement, where a certain giantess dwelled.”’) On the use of Helvegrin Snorti’s narrative of Hermodr’s descent

to Hel, see below, pp. 178-9.
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deaths. Either way, Snorri’s categorical association of dead warriors with Valholl and of the old
and the sick with Hel, is apparently undermined; unless, that is, we accept (as I think we should)
that the phrase #dda halir helveg is simply a circumlocution for ‘to die’, just as similar constructions
involving Hel are used elsewhere in the Poetic Edda.

Another link between Ipluspd and Snorri’s ideas about the inhabitants of Hel, although
admittedly rather a tenuous one, is found in stanza 43, in which a clear contrastive dichotomy

between Hel and Valholl is observed:

G6lum asom  Gullinkambi,
sa vecr holda  at HeriafoOrs;
enn annarr gelr  fyr iord nedan,

s6traudr hani,  at splom Heliar.®®

The two realms of the dead are awakened in the same manner, presumably so that their
inhabitants may go and play their part in Ragnarok.” The cock which crows a# Heriafpors,
awakening the emberjar, is called Gullinkambi, ‘golden-comb’; reflecting the gilded brilliance
which is a characteristic part of descriptions of Valholl. Gullinkambi’s counterpart beneath the
earth, who crows in Hel’s halls, is not named, but it is described as a sdfraudr hani. Sotraudr is a
compound, unique to this stanza of [“p/uspd, which is conventionally broken down into the
component parts s¢ (‘soot’), and raudr (‘red’): the compound is thus glossed as ‘sooty red’, or —
since soot is not red, and red is not particularly ‘sooty’ — ‘dark red”.” The significance of this
cock’s colouring has not, to my knowledge, seriously been considered; it might well be assumed
that it merely embodies the contrast between gold-bright Valholl and the murky underworld of
Hel. I find the explanation that ‘sooty red’ is equal to ‘dark red’, however, rather unsatisfactory.
The defining characteristic of soot is its blackness, as is shown by phrases such as sd# svartari,

‘blacker than soot’. The word sd7 is occasionally used as a poetic bei#i for a horse: would such a

68 ‘Gullinkambi crowed over the Asir, that one who wakes the men at the father of hosts’; another cries in front
below the earth, a soot-red cock at Hel’s halls.’

% The cockcrow waking warriors for war is something of a minor literary trope, occurring also in Helgakvida
bundingsbana 11, 49 (see above, p. 55), and in Bjarkamdl in fornu, which is preserved in Heimskringla 11, 361-2.

70 La Farge and Tucker, Glossary, s.v. sétraudr; Cleasby-Vigfasson, s.v.
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horse not be black?™ Although it is impossible to prove it, I would like to suggest (but to suggest
extremely tentatively) that here sdr-randr might be a scribal error for sitt-raundr (‘sickness-red’).
What redness precisely has to do with sickness, I do not speculate, although it is notable that
there is another hapax compound which combines sd## with raudr, and which has a medical
meaning: raunda-sott ‘red illness’, which refers to some sort of bleeding wound (/blood condition)
in the younger Norwegian Gulapings Law.”” If there were a traditional association between Hel
and dying from sickness, this bird, red with blood or other sign of illness, could help to express
the distinction between the seediness of the underworld and the splendour of Valholl (as
symbolised by Gullinkambi) rather neatly. The necessity to emend this stanza in order to
establish such a dubious reading, however, only goes to show just how difficult it is to find an
obvious and transparent link between Hel and the sd#daudir in Snorri’s mythological sources.

In Christian descriptions of the afterlife, sickness and old age are sometimes listed as
among the pains of hell that sinners must endure; as part of a closely related topos, their absence
from heaven is also sometimes mentioned. The popularity of this type of description reached its
apogee in Insular homiletics, in which lists of pains of hell and joys of heaven developed into
distinctive stereotypes.” An example of this motif is found in an twelfth-century Old English
homily entitled Be Heofonwarum and beo Hehwarum, in which hell is described in these terms: ‘Par
syndan pa ytemestan pystro butan leohte, par byp yld butan geogude’ (‘There are the most
extreme darknesses without light, there is old age without youth’).”* Old age is also given as one
of the foretastes of hell which people may experience on earth in another Old English homily,
Vercelli IX: ‘Ponne is paxre xfteran helle onlicnes genemned oferyldo, for pan him amolsniad pa
eagan for dzxre oferyldo da pe wzxron gleawe on gesyhde’ (“Then the second likeness of hell is
called old age, because the eyes weaken because of old age, those which were keen of sight’).”
The homilist goes on to describe a number of other infirmities that accompany old age, all of
which prefigure the sorts of discomforts that the sinner’s soul will encounter after his death.

Heaven, meanwhile, was often characterised by its lack of such negative qualities, one of which

" Sdti occurs as a beiti for a horse in a twelfth- or thirteenth-century pula of such names (S&jald B 1, 656); it is also
used as an element in kennings for ‘ship’ or ‘wolf” based on a construction involving ‘horse” see Finnur Jénsson, ed.,
Lexicon Poeticum, s.v. soti.

72 Regis Magni legum reformatoris leges Gula-thingenses, ed. Grimur Jénsson Thorkelin, p. 498.

73 See Tristram, ‘Stock Descriptions’; Johnson, ‘Five Horrors of Hell’.

74 Quoted by Johnson, #bid., p. 427.

75 The Vercelli Homilies, ed. Scragg, p. 166.
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was old age. Occurrences of these tropes were not restricted to homilies from the British Isles.
Under direct and pervasive influence from Old English texts, the Old Norwegian Homily Book,
too, features stylised lists of the joys of heaven and their antithetical pains of hell.” In the first
Sermo ad populum in the Norwegian collection, heaven is characterised by the absence of sickness

and old age, among other things:

par er xigi hungr ne porste. ne @lli. ne myrcr. ne 6p ne reimr ne veinan. ne gratr.
ne sorg. ne satleicr. Par er lios fyri utan myrer. ok lif fyrir utan dauda. ceska fyrir

utan zlli. Hzilsa fyrir utan sétt.”’

If heaven lacked all these things, the conventions of the Insular-type ‘stock descriptions’ would
lead audiences to infer that they would be present in hell:"® in the Old Norse homily, the pains

and wants present in hell are presented as a ‘demonic parody of the joys of heaven:”

pa hafa peir ngi lut { himnum med gudi. ok pzim er @tlat halviti med dioflum.
par er 6p. ok gratr. ok hungr. ok porste. ok svalgiande aldr .vii. lutum heitare en
a veroldo mege hinn haitasta gera. Oc par er =i myrcr aon lios. lli fyri utan

0
esko.”

Although sickness is not specifically mentioned here, it is clear that sickness and old age (among

others) were believed to be part of a complex of features that could be used to express the

76 The sources and background of this homily are discussed in detail in my ‘Anglo-Saxon Influence’, forthcoming;
see also Johnson, Five Horrors of Hell’, p. 416.

77 Gamal Norsk Homiliebok, ed. Indrebe, p. 32. “There is neither hunger nor thirst, nor old age, nor darkness; neither
weeping nor wailing, nor crying; neither sorrow nor pain. There is light without darkness, and life without death;
youth without ageing, health without illness.’

78 Tristram, ‘Stock Descriptions’, pp. 103-4.

7 McDougall, ‘Studies in the Prose Style’, p. 33.

80 Gamal Norsk Homiliebok, ed. Indtebs, pp. 33-4: “Then they have no share in the heavens with God, and to them is
allotted hell-torment among the devils. There is weeping and wailing and hunger and thirst and consuming fire
seven times hotter than the hottest in the world might make it. And there is always darkness without light and old
age without youth.” There is another long passage contrasting the joys of heaven with the pains of hell, couched in
identical formulaic rhetoric, in another of the Norwegian homilies (Gamal Norsk Homiliebok, ed. Indrebe, pp. 88-9;

quoted above, pp. 46-7).
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differences between heaven and hell in a homiletic context. Another commonplace element of
the trope is hunger (present in hell, absent in heaven): Hungr is the name Snorri gives to Hel’s
dish; su/tr, ‘famine’, is the name of her knife. Kpr, given as the name of Hel’s bed, means ‘sick
bed’; Blikjanda Byl (‘gleaming-bale’), her drsali (‘curtains’), is obscure, but has an unpleasant ring
to it. Apart from hungr, none of the features of Hel’s property named by Snorti may be found in
Old Norse homilies, but the overall impression his description gives certainly endows Hel with
negative associations similar to those of the Christian underworld, as Insular and Scandinavian
homilists were wont to describe it. Margaret Clunies Ross was thus correct to suspect ‘the
probable influence of Christian homiletic tradition on Snorri’s presentation’.” Other scholars
have tended to agree that this passage of Gy/faginning displays signs of Christian influence; yet this
scepticism has not generally extended as far as Snorti’s assertion that the sdttdaundir and ellidandir

are sent into Hel’s dominion.* The association of Hel with sickness and old age is also, I would

suggest, at least partly a result of Snorti’s exposure to Christian homiletic tradition.

CONCLUSION

Whereas the exclusivity of Valholl, with entry restricted to high-status warrior males, according
to an Odinnic paradigm, is well established in genres like eddic praise-poetry and the
fornaldarsogur, the other section of the afterlife has no fixed set of associations, whether social,
ethical, or literary. In the works of early poets, Hel signified death, but not any particular cause of
death. Nor was it connected to religious observance: Oéinn—worshippers could not automatically
expect an eternity in Valholl in the same way that Christians look forward to eternal life with
God in heaven as a result of their faith on earth. Snorri’s account of who goes to Hel is thus less
securely grounded in pre-Christian sources than Valholl is, because Hel was a less-clearly defined
mythological concept in the tradition which he inherited. Snorti’s representation of Hel in
Gylfaginning, as a shadowy and unpleasant repository for the souls of the sottdaudir and ellidandir

probably does result from an ‘attempt to reconcile the tradition with the description he has given

81 Clunies Ross, Prolonged Echoes 1, 251-2.
82 Simek, for example, dismisses Snorri’s description of Hel’s dwelling as ‘having nothing to do with Scandinavian
mythology’, and yet he unconcernedly repeats Snorri’s statement about the sort of people who went there (Dictionary,

p. 137).
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of Valholl’, as Hilda Ellis Davidson put it:* Snorri’s desire for structural balance in his
mythography would lead him to expect Hel, in its position of direct opposition to Valholl, to
encode social attitudes opposite to those associated with Valholl. This clear binary dichotomy
between the Old Norse ‘heaven’ and ‘hell’ is Snorri’s own invention in the form that Gy/faginning
records it, and the Christian schema of the afterlife probably influenced its general formulation,
as well as specific details of its execution. In the following chapter, I shall investigate further

potential links between Christian literary culture and Snorri’s description of Hel.

83 Ellis, The Road to Hel, p. 84.
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and Medieval Vision Literature

And all that night he rode, and journeyed so,

Nine days, nine nights, toward the northern ice,
Through valleys deep-engulfed, by roaring streams.
And on the tenth morn he beheld the bridge
Which spans with golden arches Giall’s stream,
And on the bridge a damsel watching armed,

In the strait passage, at the farther end,

Where the road issues between wailing rocks.!

In the wake of the god Baldr’s manslaughter, Hermo60r rides to Hel (the realm of the dead), so
Snorri tells us, to plead with (the goddess) Hel for Baldr’s release. This particular mythological
fiction requires Hel to be the location of the action and one of the story’s protagonists at the
same time. Hermo0r’s ride is the first of Snorri’s narratives of the gods to take place within the

underworld; it is thus the first occasion upon which Hel is envisioned as a place in Gy/ffaginning:

En pat er at segja fra Hermddi at hann reid nfu nxtr dokkva dala ok djupa sva at
hann sa ekki fyrr en hann kom til arinnar Gjallar ok reid a Gjallar brana. Hon er
pokd lysigulli. M6dgudr er nefnd meer si er gatir braarinnar. Hon spurdi hann at
nafni eda xtt ok sagdi at hinn fyrra dag ridu um briana fimm fylki daudra manna,

‘ “En eigi dynr brain minnr undir einum pér ok eigi hefir pua lit daudra
manna. Hv{ ridr pu hér a Helvegr”

‘Hann svarar at “ek skal rida til Heljar at leita Baldrs. Eda hvart hefir pu
nakkvat sét Baldr 4 Helvegi?”

‘En hon sagdi at Baldr hafdi par ridit um Gjallar brd, “en nidr ok nordr
liger Helvegt.”

! Matthew Arnold, Ba/der Dead, Book 11, lines 82-9. Quoted from The Poems of Matthew Armold, ed. K. Allott (London,
1965).
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‘Pa reid HermdOr par til er hann kom at Helgrindum. Pa sté hann af
hestinum ok gyrdi hann fast, steig upp ok keyrdi hann sporum. En hestrinn hljop
sva hart ok yfir grindina at hann kom hvergi nar. Pa reid Herm6dr heim til
hallarinnar ok steip af hesti, gekk inn { hollina, sa par sitja { ondugi Baldr brédur

sinn, ok dvaldisk Hermédr par um néttina.

In this one episode we find something that resembles an iconography of Hel, albeit
rather a sparse one. The journey Hermo6dr makes along the Helvegr takes him through deep and
dark valleys; after nine days’ ride a river named Gjoll has to be crossed en route, although it does
not seem that it actually forms the border of Hel’s lands: the female guardian of the golden
bridge, M6dgudr, implies that there is some distance still to travel when she says #zdr ok nordr liggr
Helvegr. From this reply we also learn of the spatial location of Hel, downwards and to the north.
When Herm6dr achieves his destination, Hel is presented as a settlement or stronghold, a series
of halls, with a set of what are presumably extremely high gates: it is only because of the
supernatural qualities of Hermédr’s borrowed mount — Odinn’s Sleipnir® — that he is able to
enter Hel’s dominion.

An iconography of this sort may belong to the ‘myth’ of Hel, information derived from a

stable body of mythological lore, or it may be part of Snorri’s ‘fiction” of Hermodr’s ride. I

2 SnE 1, 47: ‘But there is this to tell of Hermo60r that he rode for nine nights through valleys dark and deep so that
he saw nothing until he came to the river Gjoll and rode onto the Gjoll bridge. It is covered with glowing gold.
There is a maiden guarding the bridge called M6dgudr. She asked him his name and lineage and said that the other
day there had ridden over the bridge five battalions of dead men.

“But the bridge resounds no less under just you, and you do not have the colour of dead men. Why are you
riding here on the road to Hel?”

He replied: “T am to ride to Hel to seek Baldr. But have you seen anything of Baldr on the road to Hel?”

And she said that Baldr had ridden there over Gjoll bridge, “but downwards and northwards lies the road
to Hel.”

Then Herm60r rode on until he came to Hel’s gates. Then he dismounted from the horse and tightened its

girth, mounted and spurred it on. The horse jumped so hard and over the gate that it came nowhere neatr. Then
Herm60r rode up to the hall and dismounted from his horse, went into the hall, saw sitting there in the seat of
honour his brother Baldr; and Hermé0r stayed there the night.’
3 Called the ‘best of horses’ (because he has eight legs) by Snorri at S#E 1, 17: ‘Sleipnir er baztr — hann a Odinn,
hann hefir atta foetr’, and in Grimmismil 44: Asor Yggdrasils, hann er aztr vida | enn Scidblaonir scipa | Odinn dsa, enn ida
Steipnir (‘The ash Yggdrasil, that is the best of trees, and Scidbladnir of ships; Odinn of the Asir and Sleipnir of
horses.”) Snorri quotes this stanza in Gylfaginning (SnE 1, 34).
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suspect on this occasion that there is reason to credit Snorri with a good deal of originality in the
telling of this particular tale. Although the sequence of events leading up to, and following on
from, Baldr’s death is absolutely central to Gylfaginning's eschatological progression, because it
ultimately precipitates Ragnarok, there is no eddic text which narrates precisely the same story.
There is only one verse cited in the sequence prior to the extensive quotation of 1pluspd which
accompanies the prose’s account of the events at the end of the world: this stanza, in which
bokk refuses to weep Baldr out of Hel, is not part of any known eddic poem. In the Codex
Regius, Herm&0r is nowhere even named: he appears, paired with the human hero Sigmundr,

only in Hyndluljéo 2, which is found in Flateyarbik:

Bidiom Heriafodr 1 hugom sitial
hann geldr og gefr  gull verdugom;
gaf hann Herm6di  hidlm oc brynio,

enn Sigmundi  sverd at piggia.”*

Herm&0r, as we have seen, also welcomes Hakon into Valholl in stanza 14 of Eyvindr’s
Hikonarmal, in which he is paired with Bragi, the mythical poet-god, who, it might be argued, is
not numbered among the ‘official’ total of the Asir: Bragi and Sigmundr are ‘elevated humans’,
in John Lindow’s term, rather than gods in the true sense of the word.” Whatever the truth of
the matter, Hermo60r barely features in pre-Christian poetry, despite the centrality of his role to
the narrative of Baldr’s death as told in Gyffaginning. In post-conversion skaldic verse, there is one
text which mentions Herm6dr, and which associates him closely with Baldr’s death. This is

stanza 9 of the Malshattakvadi, a poem which is usually dated to the early thirteenth century.’

# “Let us ask to sit in the lord of hosts’ affection! He pays and gives out gold to the deserving; he gave Hermodr a
helmet and corselet as a gift, and to Sigmundr a sword.” Hynd/uljéd is probably one of the later compositions in the
Codex Regius collection: it is usually dated to the twelfth century, and Simek and Hermann Palsson, Lexion, p. 180,
argue that it can hardly have originated before the so-called Icelandic renaissance of the latter half of that century.
See also Gurevich, ‘Hyndlulj6d’.

5 Lindow, Murder and V'engeance, pp. 103-5. Lindow emphasises that the relationship between Odinn and Hermédr
alluded to in the Codex Regius version of Snorra Edda (SnE 1, 46: ‘En sa er nefndr Herm6dr inn hvati, sveinn Odins,
er til peirar farar vard® (‘Hermédr the bold, Odinn’s boy, is the name of the one who undertook this journey?), is
ambiguously described. Sveinn could mean ‘son’, or it could imply ‘servant’.

¢ See Frank, ‘Malshattakvadi’, and Lindow, Murder and 1V engeance, pp. 111-12.
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Friggjar potti svipr at syni

sa var taldr 6r miklu kyni,
Herm60r vildi auka aldr
Eljﬁénir vann sélginn Baldr,
oll grétu pau eptir hann,

aukit var peim hlatrar bann,
heyrinkunn er fra honum saga,

hvat parf ek of slikt at jaga.”

All the principals of Snorti’s story are included here: Eljudnir is the name given to Hel’s hall in
Gylfaginning (SnE 1, p. 27). Frigg initiates Hermo0r’s quest to Hel, Baldr is the object of the quest,
and Herm&0r the character that rises to the challenge. The phrase ¢// grétu pan eptir hann implies
that Hel’s conditions for the release of Baldr were the same as in Snorti’s account; essentially,
then, this stanza agrees in its outline with the events Gy/faginning describes in the aftermath of
Baldr’s death. It does not, however, contain any of the details of Herm60r’s hel-ride which make
Snorti’s narrative so richly atmospheric. The Mdlshattakvedi-poet seems to imply that his tale was
sufficiently well known for him not to have to elaborate on this verse (lines 7-8). While there is
no reason to doubt it, the evidence for knowledge of the myth is hardly widespread, and is only
found in works by Christian Icelanders, working a full two centuries after the conversion.

The discrepancy between the paltry number of references to the mythological fiction of
Herm60r in Hel and its apparent importance to Snorri’s conception of the mythology has led
some scholars to postulate the existence of an eddic poem, now lost, on which Snorri drew in
the composition of his narrative. The stanza which Pokk speaks has sometimes been regarded as
the sole remnant of this poem, which Schréder — whose opinion was that the Codex Regius
currently lacks two necessary and integral poems: one on Baldr’s death, as well as one which
described ‘Hermods Helfahrt” — chose to call for Herndds. By analogy with the Pokk-stanza,
Schroder hypothesised a dialogic form of poem in wdlahdttr, which would have resembled
Skimismdl.® Richard Dieterle, too, has argued that ‘the myth belongs within the elder Eddic

tradition, and is in fact a noninnovative and rather close prose translation of an earlier poem’ he

7 Skjald B 11, 140: ‘Frige’s son seemed a loss, he was said to come from a great family; Herm60r wished to increase
his life, Eljudnir managed to swallow Baldr, all wept for him, the ban on laughter was increased for them, the story
about him is often heard, why should I harp on about this?’

8 Schroder, Germanentum und Hellenismus, pp. 96-102; see also Lindow, Murder and 1 engeance, p. 117.
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identifies a ‘chiastic structure’ within Snorri’s narrative of the events surrounding Baldr’s death
that may best be explained by a single lost poetic source for this whole section of Gylfaginning.’
Such a hypothesis can of course never entirely be dismissed, but the burden of proof must rest
with those who argue in favour of a lost eddic original. In the absence of such a text, the
question that suggests itself is this: if Snorri himself is responsible for the fiction of Hermo6or’s
hel-ride in its extant form, may we identify other sources for its mythological content and
imagery, without taking the easier option of inventing a single poetic precursor? As we will see,
there are enough significant parallels between Snorri’s iconography of Hel and both pagan and
Christian traditions associated with death and the underworld to suggest that no one source
would likely have contained all the necessary elements, and that — once again — Snorti’s strategy

has been to synthesise disparate elements into a coherent whole.

THE VALLEY

The valleys through which Hermédr rides for nine nights are hardly distinctive: they are deep,
and they are dark — so dark, in fact, that Herm&0r rides blind for the duration of this part of his
journey. Lindow points out that there are many examples in medieval Christian vision literature
of travellers traversing dark spaces at the beginnings of their journeys. He also draws attention to
the existence of a large dark valley in Dryhthelm’s vision and the 1sio Tnugdali, both of which
popular Latin visions were translated into Old Norse." In fact, the deep or dark valley is a
standard part of the Christian visionary landscape, found in many of the most popular medieval
descriptions of hell."" Sometimes the valley is understood to be hell, or to contain it, as in Bede’s

account of Dryhthelm’s vision.

° Dietetle, “The Song of Baldr’, p. 291; this view was shared by Olsen, ‘Om Balder-digtning og Balder-kultus’, p. 151.
Bugge, Studier over de nordiske gude- og beltesagns oprindelse, p. 48, attempted to reconstruct a portion of Snorri’s supposed
lost source.

10 Lindow, Murder and V'engeance, p. 117. The Visio Tnugdali is an Irish vision of heaven and hell dating from the mid-
twelfth century that achieved great popularity during a period in which interest in this genre reached its zenith.
Dryhthelm’s vision, which is supposed to have occurred in 731, is recorded by Bede in Historia Ecclesiastica V.12.

1 For plentiful examples of the appearance of valleys in visions of hell see Patch, Other World, pp. 87, 95, and 100-
33.
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Incedebamus autem tacentes, ut uidebatur mihi, contra ortum solis solstitialem;
cumque ambularemus, deuenimus ad uallem multae latitudinis ac profunditatis,
infinitae autem longitudinis, quae ad leuam nobis sita unum latus flammis
feruentibus nimium terribile, alterum furenti grandine ac frigore niuium omnia

perflante atque uerrente non minus intolerabile praeferebat.12

The valley Dryhthelm sees has more than its impressive dimensions in common with that
through which Hermo0r rides; later on in the description of his vision, it is the complete

darkness that confronts him that causes Dryhthelm to panic:

At cum me hoc spectaculo tam horrendo perterritum paulatim in ulteriora
produceret, uidi subito ante nos obscurari incipere loca, et tenebris omnia repleri.
Quas cum intraremus, in tantum paulisper condensatae sunt, ut nihil praeter ipsas
aspicerem, excepta dumtaxat specie et ueste eius, qui me ducebat. Et cum
progrederemur “sola sub nocte per umbras”, ecce subito apparent ante nos crebri
flammarum tetrarum globi ascendentes quasi de puteo magno rursumque

decidentes in eundem."

Sola sub nocte per umbras is a quotation from Vergil’s Aeneid V1, line 268. Aeneas’s journey into the
world of the shades became one of the most important archetypes for medieval underworld-
descent narratives. Whether because of textual influence from Vergil or a simple shared
conception of the infernal realm as a dark place (which is a perfectly straightforward
extrapolation of the belief that hell was somewhere under the earth), many journeys of this

nature begin with the visionary in a state of total darkness. Elsewhere in the Historia (I11. 19)

12 Bede’s Ecclesiastical History V.12, ed. Colgrave and Mynors, p. 488: “We went in silence in what appeared to be the
direction of the rising of the sun at the summer solstice. As we walked we came to a very deep and broad valley of
infinite length. It lay on our left and one side of it was exceedingly terrible with raging fire, while the other was no
less intolerable on account of the violent hail and icy snow which was drifting and blowing everywhere.”

13 Ibid., p. 490: “‘When he had gradually led me further on, utterly terrified by this awful spectacle, I suddenly saw that
the places in front of us began to grow dimmer until darkness covered everything. As we entered this darkness, it
quickly grew so thick that I could see nothing else except the shape and the garment of my guide. As we went on
“through the shades in the lone night”, there suddenly appeared before us masses of noisome flame, constantly

rising up as if from a great pit and falling into it again.’
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Bede records the vision of an Irishman named Fursa, whose trip to the otherworld includes an
aerial view of ‘some sort of dark valley’: #idit quasi nallem tenebrosam subtus.'* Bede’s works did
circulate in medieval Iceland in some form, although it has been shown that the Old Norse
version of Dryhthelm’s vision, translated in the fourteenth century, was known in Iceland
through its inclusion in Vincent of Beauvais’s Speculum historiale.” A few scholars have regarded
this sort of anecdotal material drawn from standard Latin authors — Gregory the Great is another
whose works contain accounts of otherworld-visions that probably circulated in medieval
Iceland — as potentially an important model for Snorri’s narratives in Gylfaginning.'® As Margaret
Clunies Ross has put it, ‘only, perhaps, in the Latin and translated vernacular exempla or
illustrative anecdotes from hagiography, sermon literature, compendia of universal history and
other learned genres, do we find a potential model for the kind of illustratory mythic narrative
that Snorri uses so skilfully throughout the Eddz."" In this case, however, the shared
topographical feature of a valley is not neatly sufficient to prove direct borrowing from Bede.
The phrase that narrates the initial phase of Hermo0r’s journey — hann reid nin natr dokkva

dala ok djiipa — has been regarded as supporting the thesis of a pre-existing poetic source on

14 Ihid., p. 272.

15 Islendsk ayventyri, ed. Gering, p. 331. Bede was best known in Scandinavia for his chronological work, although
homilies attributed (both accurately and spuriously) to him were also influential. There is no firm evidence to prove
that the Historia Ecclesiastica was known in Iceland or Norway, although Benedikz, ‘Bede in the Uttermost North’, p.
340, speculates that Ari inn fr60i and other eatly Icelandic historians might have had some knowledge of that text.
Fry, ‘Bede’, p. 37, concluded that ‘medieval Scandinavians revered Bede for his reputation but had limited direct
contact with his works’.

16 Tt is Gregory’s Dzalognes which provide some of the most influential early examples of infernal visions. They were
very populatr throughout Europe, and Iceland was no exception to this trend. The Dialogues were certainly translated
into Old Norse before 1190: their influence on ‘native’ Old Norse literature has often been suspected, and
occasionally proven: see Wolf, ‘Gregory and Old Norse Religious Literature’, pp. 266-9; also Boyer, ‘Influence of
Pope Gregory’s Dialognes’. Although no complete manuscript copy survives, there is plentiful evidence from book-
lists and extant fragments that Gregory’s Dialogues circulated widely in Iceland. The remnants of eight fragments of
an Old Norse translation have been edited by Unger, HMS 1, 188-93, 207-11 and 250-5: these scraps, now found in
the Norwegian State Archives (Norges Riksarkiv 77), are all part of a single Icelandic codex, dating to around 1300.
The Life of St. Gregory and his Dialogues, ed. Hreinn Benediktsson, prints a further eight fragments from the same
collection (Norges Riksarkiv 71, 72, 72b and 76), and eight fragments from AM 921 4to, all of which he argues (pp.
8-9) are constituent parts of another manuscript of Gregorian translations.

17 Clunies Ross, ‘Mythological Fictions’, p. 213. See also Bekker-Nielsen ¢ al., Norron Fortwllekunst, pp. 12-13 and 24-

5 and Holtsmark, ‘Eksempel i vn. litteratur’.
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stylistic grounds: the alliteration of dokkva dala djipa ‘suggest (sic) an underlying and presumably
older eddic lay’." This alliteration, though suggestive, cannot be taken as proof of this poem’s
existence: it may be a recollection, conscious or subconscious, of similar phrases in other extant
eddic poems. Although none of the Codex Regius texts reproduces precisely this line, the
semantic consonance of djzipa ‘deep’ and dala ‘valleys’ make the alliterating pair an intuitive
choice within the eddic verse aesthetic: it is found in Hdrbardsljo 18/4 (ok dr dali djripum grund of
grofu) and in Helgakvida Hjgrvardssonar 28/4 (dpgg 7 disipa dali), as well as in Heidreks gdtur 7 (Hverr
byggir ha fjoll, hverr fellr i djiipa dali), which was probably composed after Snorra Edda.”” Perhaps
Snorri’s occasional use of alliteration in his prose narrative indicates not quotation of a particular
verse, but rather his immersion in the language of eddic poetry in general. Hardly anyone can
ever have been so familiar with Old Norse poetic traditions as he, and if he had no single source
from which to work his tale of Herm6dr’s Hel-ride, he might well have been concerned to create
an air of verisimilitude, situating himself within the mythological world he was concerned with
mapping, a world which included the poems of the Poefic Edda, but which extended beyond
them. Such an interpretation is of course conjectural, but it is no more conjectural than the
hypothesised existence of an otherwise completely unattested poem (or two).

Another possibility must be mentioned, however: it was not only poetry that featured
alliteration. In the Hiberno-Latin 1sio Tnugdali, the analogous passage in which the narrative’s
subject begins his journey into hell by entering a vale of darkness makes use of alliteration to
heighten the affective impact of this important passage, the first in the text where the otherworld

is described.

18 Lindow, Murder and 1Vengeance, p. 117; see also Turville-Petre, Myth and Religion, p. 110. Dieterle, ‘Song of Baldt’, p.
293, notes that the phrase “Vex vidar-teinungt einn fyrir vestan Valholl” (§#E 1, 45: “There grows a tree-shoot to the
west of Valholl’) which Frigg utters to Loki, referring to the mistletoe that will bring about Baldt’s death, features
alliteration ‘so pronounced that we may suspect Snorri of lifting a line out of his source almost verbatim’.

19 Heidreks gdtur is the name given to a sequence of riddles found in Hervarar saga ok Heidreks konungs (The Saga of King
Heidrek the Wise, ed. Tolkien, pp. 32-44), which was probably composed around 1250. The riddle-contest takes place
between Heidrekr and the disguised Odinn, who eventually prevails. Although there are clear correspondences
between this text and eddic wisdom-contests like Vafpridnismdl, riddles (Icelandic gdmr) are not particulatly well
represented in the extant corpus of early Old Norse verse: for an overview of the genre, see Alver, ‘Giter’ and Jén
Hnefill Adalsteinsson, ‘Riddles’. The choice of this type of poem for an exchange featuring Odinn is a good example
of form being fitted to function, demonstrating as it does that in the thirteenth century Odinn was still closely
associated with wisdom, deception, and the art of concealment, all of which qualities are inherent to the idea of

riddling.
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Cumque longius simul pergerent et nullum preter splendorem angeli lumen
habetrent, tandem venerunt ad vallem valde terribilem ac tenebrosam et mortis

caligine coopertam. Erit enim valde profunda et carbonibus ardentibus plena

20

When this passage was rendered into Old Norse prose, it appears that the translator attempted
to ape some of the alliteration of his exemplar, although the imitation is in the spirit rather than

the very letter of the Latin prose:

En suo sem pau hofdu leingi geingit og hofdu ecki lios nema pat er stod af
einglinum og um sider komu pau i dal einn mikinn og miog ogurligan myrkan og

allan huldan daudans blinnleik. Sa dalr uar miog diupur og fullr gloandi gloda™

Both the Latin and Norse versions of the 17sio Tnugdali, then, embellish their prose descriptions
of the deep dark dales with modest alliteration. In a description of a second valley, the place of
punishment for the proud, the soul — which, like Hermédr, is descending into the underworld —
is also said to be unable to see the depths of the valley because of the intense darkness in the

putrid, shady, vale:

Sem salin hafdi geingit sem nzst einglinum fyrir hrezlu saker komu pau j dal
diupan og fullan myrka og sarleika og illra dauna pessi dalr var suo diupur at
aungum kosti gat set grunin sa dalr uar skipadur af salum par matti sia og heyra

mikinn huellan pytt af straumi brenusteins er rann or fiallinu.*

20 Visio Tnugdali, ed. Wagner, pp. 12-13: “Together they proceeded a distance, and they had no light except for the
splendour of the angel. Finally they came to a very terrible and dark valley covered by the fog of death. The valley
was very deep and full of burning coals.”

2 Duggals Leidsla, ed. Cahill, p. 25: ‘And when they had gone for a long time and had no light except that which
shone from the angel, eventually they came into a valley, large and very awful, dark and covered altogether by the
blindness of death. This valley was very deep and full of glowing embers...” This passage, edited from AM 681 4to
a, is slightly more accurate than AM 624 4to, the only other manuscript to preserve this particular part of the text.
There is, however, no significant lexical or stylistic variance between the two versions.

22 Duggals 1 eidsla, ed. Cahill, p. 29: “‘When the soul had gone as close as possible to the angel for fear’s sake, they
came into a deep valley full of darkness and pain and evil smells. This valley was so deep that by no means could the

bottom be seen. This valley was filled with souls. There could be seen and heard a great and shrill wailing sound



The Imaginary Landscape of Hel 148

Duggals 1 eidsla may postdate Snorra Edda, if the usual attribution of the translation to the circle of
Norway’s King Hikon Hékonarson ‘the old’ (1217-63) is accepted; > the date of composition of
Gylfaginning is also uncertain, but is almost certainly after 1220.** The Latin original has a ferminus
post quem of 1149, the year in which tradition placed the occurrence of Tundal’s vision.”
Although Lindow avers that it is unlikely that Snorri knew the Latin, it is not impossible that he
did. * Nor is it impossible that he had been exposed to narrative in the vernacular, even if it had
not found its way to Iceland by that point. Snorri, after all, made his first trip to the Norwegian
court in the years 1218-20, a visit which lies within the period in which the Norwegian

translation is thought to have been undertaken. This coincidence is tempting, but it provides

from the stream of sulphur which ran from the mountain.” The Latin original runs thus (I7si0 Tnugdali, ed. Wagner,
pp. 14-15): ‘Set illis pre timore pedetemptim pergentibus venerunt ad vallem valde profundam, putridam nimis ac
tenebrosam, cujus profunditatem ipsa quidem anima videre non poterat, sonitum autem sulphurei fluminis et
ululatus multitudinis in imis patientis audire valebat.’

23 See Duggals 1eidsla, ed. Cahill, pp. xlix-Iviii; Wolf, ‘V7sio Tnugdal?, p. 705, offers the mid-thirteenth century as her
closest guess at the text’s date of origin. All the extant manuscripts of Duggals I ¢idsla are Icelandic, and none is older
than around 1350. The association with the court of Hakon derives from the Prologue in AM 681 4to a (Cahill’s A)
and AM 681 4to ¢ (C), and has generally been accepted as fact, by analogy with the occurrence of similar phrases in
other works translated in this milieu. See e.g. Finnur Jénsson, Den oldnorske og oldislandske litteraturs historie 11, 973; Fell,
‘Bergr Sokkason’s Michaels saga’, p. 363 and Barnes, ‘Riddarasignr’, pp. 407-15.

24 Sturla Pordarson records that another of Snorri’s nephews, Sturla Sighvatsson, spent the winter of 1230-1 at
Reykjaholt and had copies of Snorti’s sggubakr (‘saga-books’) made; Sturlunga saga, ed. Kristjan Eldjarn ef al. 1, 342:
‘ok var Sturla l16ngum pa i Reykjaholti ok lagdi mikinn hug 4 at lata rita s6gubakr eftir békum peim, er Snorri setti
saman’. Although it is unknown as to which books Stutla is referring to here (Kristjan Eldjarn ez al., ed., Sturlunga
saga 1, 560, n. 4, laconically mention Hezmskringla and Egils saga as possibilities), Whaley for one (‘Snorri Sturluson’, p.
603) regards the decade 1220-30 — a period of relative peace and stability in Iceland — as the period in which Snorri
is most likely to have composed most of his literary works. See also SzE 1, xv; Schier, ‘Edda’, p. 982.

25 Cahill, ed., Duggals Leidsla, p. lviii, counsels against paying too much heed to this tradition, questioning whether it
is entirely wise to assign ‘an event which is a literary fiction’ to a particular year. See also Owen, The Vision of Hell, p.
33. Marshall, “Three problems’, pp. 16-18, argued that the 17sio Tnugdali must postdate the Synod of Kells in 1152;
Gardiner, ‘A solution to the Problem of Dating’, has reasserted the case for the traditional dating of 1149. The
difference between these two dates is relatively small, and largely insignificant in relation to the date of the 177si0’s
transmission into Scandinavia.

26 Lindow, Murder and V'engeance, p. 117. Faulkes, ‘Sources of Skdldskaparmal, pp. 70-3, assembles evidence to suggest
that Snorri never learned any Latin at all. For a contrasting view, see e.g. Clunies Ross, Skdldskaparmal, pp. 28-9;

Foote, ‘Latin Rhetoric and Icelandic Poetry’, p. 257.
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only circumstantial evidence of how Snorri might have come into contact with a version of the
Visio Tnugdals; the correspondences between the two texts are not so close that a positive link can
be made between them. However, the parallels between Hermodr’s ride through the shadows
and the beginning of Tundal’s infernal vision reveal the fallacy underlying Schomerus, Dieterle
and Lindow’s postulated lost poetic exemplar for Snorri’s narrative: alliteration is not the same as
poetry, and the impetus for its use could have come from an entirely different source, if not
merely from Snorri’s own authorial choice.

There would be no pressing reason to place the pitch-dark valley of Hermo60r’s nine
night’s travel within a Christian context,”’ were it not for the fact that — in the absence of He/reid
Hermaos, or whatever it is called — there is no pre-Christian source which connects Hel to such a
topographical feature. Baldrs draumar, the eddic poem that most closely resembles the Baldr-
sequence from Gylfaginning, does not describe the landscape through which Odinn rides on his

quest for knowledge in the underworld:

Baldrs dranmar 2
Upp reis Odinn,  alda gautr,
oc hann a Sleipni  sQdul um lagdi;
reid hann nidr padan  Niflheliar til,

meetti hann hvelpi,  peim er 6r helio kom.*

Beyond the repetition of the direction of Hel as ‘down’, this stanza has little to say about the
imagined topography of the underworld, save that the name it uses, Niflbe/, which means
‘mist/dark-Hel’, might imply that visibility is restricted in the realm itself: but this is not the same

as the benighted landscape through which Hermédr rides. And since, as we have seen, skaldic

21 The Visio Alberici, the account of a revelation made to a monk of Monte Cassino, which was written down c.
1121-3 (Gardiner, Sourcebook, p. 31), coincidentally mentions that the vision takes place after the visionary had lain as
if dead for nine days and nights. This vision, however, is the only Christian text in which the visionary’s experience
lasts precisely this long (Dinzelbacher, VVision und Visionsliteratur, pp. 141-2), and so we may assume that the duration
of Herm6dr’s ride reflects the ancient significance of the number nine in Scandinavian culture. The standard work
on this subject remains Weinhold, Die mystische Neunzahl; see also the comments of Wagner, “Zur Neunzahl’, who
argues against influence from Christian numerology, and in favour of genuine cultic significance, in the numbers
recorded by Thietmar of Merseburg in his account of pagan sacrifices at Lejre.

28 ‘Up rose Odinn, the sacrifice for men, and on Sleipnir he laid a saddle; down he rode from there to Niflhel, where

he met a dog which came out of Hel
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poets had little or no conception of Hel as a place before the arrival of Christianity, we are left
bereft of ‘native’ sources for Snorri’s deep and dark valleys, alliterate though they may. This
landscape can more easily be paralleled in the Christian tradition, in which there was, by the
twelfth century, a highly developed topography and iconography of the underworld, one part of
which was frequently a dark valley, through which the visionary passed into the realm of the

dead.

THE RIVER

The second landmark that Herm6dr meets on his way to Hel is the river Gjoll. Once again, the
only eddic poem to mention this feature is Grimnismdl, which includes Gjoll in a list of rivers

which fall ‘down from here to Hel’ in stanza 28:

Vina heitir enn,  onnor Vegsvinn,
pridia Pi6Onuma,
Nyt oc Not,  Nonn oc Hronn,
Slid oc Hrid,  Sylgr oc Ylgr,
Vid oc Van, Vond oc Strond,
Gioll oc Leiptr,  per falla gumnom near,

enn falla til heliar hedan.?

The idea that all of these rivers run down out of Midgardr, close to mankind, and into Hel is
contradicted by Gylfaginnings account of the creation of the world, in which the spring
Hvergelmir, which lies in Niflheimr — already at the bottom of the ‘vertical axis’ and
interchangeable with Hel™ — is the source from which they flow, but Gjoell is still particularly

closely associated with the realm of the dead:

2 “Vina is the name of one, a second Vegsvinn, a third Pi6dnuma, Nyt and Not, Nonn and Hronn, Slid and Hrid,
Sylgr and Ylgr, Vid and Van, Vond and Strond, Gioll and Leiptr, they fall near to men, and fall hence to Hel.”

30 Strictly speaking, Niflheimr is what Hel is created out of when the goddess Hel is cast down into it (SzE 1, 27):
before that point in cosmic history, Niflheimr, ‘the wotld of mists’, seems initially to be a sort of primordial chaos out

of which other cosmological features develop. Snorri places it underneath one of the roots of Ygegdrasill, and its
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ba melir Jafnhar: ‘Fyrr var pat morgum oldum en jord var skopud er Niflheimr
var gort, ok { honum midjum liggr brudr sa er Hvergelmir heitir, ok padan af falla
paer ar er sva heita: Svol, Gunnpra, Fjorm, Fimbulpul, Slidr ok Hrid, Sylgr ok
Ylgr, Vid, Leiptr; Gjoll er nzst Helgrindum.”

In the narrative of Hermo6dr’s ride to Hel, the river Gjoll is the penultimate obstacle that the
hero must negotiate, although M6dgudr's statement that the road to Hel is downwards and to
the north suggests that he has some distance to travel, and that Gjoll does not actually form the
physical boundary of Hel’s domain. Because there is a bridge with an unthreatening guardian,
Hermodr has no trouble in crossing the river.

Beyond Grimnismal's brief mention of Gjoll running down into Hel along with many
other watercourses, this river does not appear in poetic sources, and it is only in Gy/lfaginning that
it forms part of Hel’s landscape. In Christian visionary literature, on the other hand, the river is
one of the most widespread topographical features found in the underworld. Its wellspring is
found in the Bible — Daniel’s vision of the Day of Judgment includes a river of fire flowing from
the Ancient of Days and engulfing the wicked™ — and this stream commingled with the four
rivers of hell found in the classical tradition to form a river, or rather a divergent set of motifs
based on the idea of an infernal river, that remained an important part of the imagined landscape
of hell throughout the Middle Ages and which found its way into Dante’s Inferno.”” The conduit

through which this river flowed was most probably the highly influential 1zsio Sancti Panli, which

position beneath the earth probably leads to its identification with Hel ($#E 1, 17). Niflbeinr does not appear in any
poem, although Niflhe/ is found in Vafpridnismdl 43 and Baldrs draumar 2.

3L S#E 1, 9: “Then Jafnhar says: “It was many ages before the earth was created that Niflheimr was made, and in its
midst lies a spring called Hvergelmir, and from it flow the rivers called Svol, Gunnpré, Fjorm, Fimbulpul, Slidr and
Hrid, Sylgr and Ylgr, Vio, Leiptr; Gjoll is next to Hel-gates”.”

32 Daniel 7.10: fluuins igneus rapidusque egrediebatur a facie eins ‘A river of fire issued and flowed out from his presence.’
This river of fire may be compared with that which flows to the western end of the earth, near the mountains of
darkness in the apocryphal apocalypse of 1 Enoch 17.5 (Apocrypha and Psendepigrapha, trans. Charles): ‘And they took
me to the living waters, and to the fire of the west, which receives every setting of the sun. And I came to a river of
fire in which the fire flows like water and discharges itself into the great sea towards the west. I saw the great rivers
and then came to the great river and to the great darkness, and went to the place where no flesh walks.” On the
background to this passage, see Milik, Books of Enoch, pp. 38-40.

33 See Himmelfarb, Tours of Hell, pp. 110-12.
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in its various redactions disseminated the motif of the infernal rivers across Western Europe.™
The 1isio’s debt to classical ideas of hell is readily apparent. In its earliest versions, and in
medieval redactions 1I and VIII, one of the three rivers is named as Oceanus, which derives
originally from Homer, while redactions I, III and VII of the apocryphon seem more closely
dependent on the Aeneid for their treatment of the infernal rivers, among much else.”

The Visio Sancti Pauli was certainly known in medieval Scandinavia: an Old Norse
translation of the apocryphon was undertaken, perhaps in the late twelfth century, although the
only extant manuscript of the vernacular text, AM 624 4to, appears to be a product of fifteenth-

century Iceland.”

But there is nothing in Snorri’s account of the river Gjoll to link it to the
torrents of torments found in the 7o, In the mainstream variants of the motif, the river
acquires painful or unpleasant features through which it contributes to the punishments of the
souls in hell: the river is usually fiery, or contains pitch or sulphur, and the immersion of sinners
in the boiling liquid is often described.”” Later elaborations of the motif gave the river further
torturous characteristics: the river which all souls must cross on their eternal journey in both

8

versions of the twelfth-century Visio Godeschalei is filled with knives,” while the Purgatorinm

3 See Morgan, Dante and the Medieval Other World, pp. 27-9.

35 Visio Sancti Panli, ed. Silverstein, pp. 65-6. On the complex interrelation of the discrepant surviving versions of the
Visio Sancti Pauli, see ibid., p. 61, and the supplementary information provided in his later article, New Links and
Patterns’. Morgan, Dante and the Medieval Other World, p. 48, n. 28, conveniently provides a stemma codicum of the
extant manuscripts of the 7szo.

36 En norron versjon av V'isio Panli, ed. Tveitane, p. 5. The translation may have been made in Norway: Tveitane states
that the 1isio Pauli was known ‘in some form’ in twelfth-century Norway, as its influence may be perceived in the
Old Norwegian Homily Book (AM 619 4to), which has been dated to around 1200 (McDougall, ‘Homilies (West
Norse)’, p. 290). The Old Norse text is based upon redaction IV of the Visio Sancti Pauli, although it omits large
sections found in the Latin. Redaction IV was not edited by Silverstein, and must be consulted in Brandes, 17750 .
Panli, pp. 75-80.

37 This motif of ‘gradated immersion’, as Morgan calls it (Dante and the Medieval Other World, pp. 29-30) is found in all
the redactions of the 17sio Sancti Panli except redactions VI and VIII, and in many medieval visions deriving from: it.
These ate listed by Morgan, zbid., p. 49, n. 33, and include the visions of Sunniulf, the Monk of Wenlock, Chatles the
Fat, Alberic and Thurkill, together with the Purgatorium Patricii and the vision of a woman recorded by the bishop of
Lull in the eighth century.

B Godeschaleus, ed. Assmann, p. 62 (Godeschalens) and p. 170 (Iisio Godeschaler). The vision of Gottschalk, a peasant
from Holstein, is said to have occurred over Christmas of 1188. The Latin account of this vision was written down
in about 1189-90, and survives in two versions. To save confusion, Assmann gives different names to each: the

longer text (his Schrift A), which is found in two manuscripts, Wolffenbiittel, Herzog-August-Bibliothek, Codex.
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Patricii inverts the river’s traditional characteristics in order to plunge sinners into an icy deluge.”
There is no indication that Gjoll shares any of these qualities: indeed, Snorri does not describe
the river that Baldr crosses at all.

If it forms the border to Hel’s domain, then Gjoll might be said to belong to a Vergilian
conception of the underworld, as it is in Aenezd VI that a river — the Phlegethon — is first said to

encircle the walled city of Tartarus:

Respicit Aeneas subito et sub rupe sinistra
moenia lata uidet triplici circumdata muro,
quae rapidus flammis ambit torrentibus amnis,

Tartareus Phlegethon, torquetque sonantia saxa.*’

Gjoll, of course, is not fiery, and Aeneas’s path to the city of the damned takes him to the left,
rather than to the north. The name Phlegethon (or Pyriphlegthon in Hellenistic sources: it
appears first in book 10 of the Odyssey) derives from Greek PAeyéfwv — ‘blazing, burning’,

emphasising its long-held fiery associations, whereas Gjoll is related to the Old Norse verb gialla

Guelf. 558 Helmst (W) and Hannover, Niedersichsische Landesbibliothek, XIIT 163 (H) is called Godeschaleus,
following the example of a rubric in W. The title Visio Godeschalei is reserved for Assmann’s Schrift B, a slightly
abbreviated redaction than survives in a single manuscript, Cologne, Historisches Archiv, GB fol. 75. See
Godeschalens, ed. Assmann, pp. 23-5 and 35-8.

39 St Patrick’s Purgatory, ed. Easting, p. 134. The Latin Tractatus de Purgatorio Sancti Patricii, composed by an
Englishman, Henry of Sawtry, tells of the visionary experience of an Irish knight named Owein, which was believed
to have taken place some forty years earlier. This vision proved to be extremely popular and influential, existing in
hundreds of manuscripts: it was also translated into several vernacular versions. The text edited by Easting is the
‘longest version’ of the Tractatus, designated f, which ultimately formed the basis for the Middle English sion of
Omwayne Miles. On the textual history of this work, see S7 Patrick’s Purgatory, ed. Easting, pp. Ixxxiv-xc; the date of its
composition is open to question, and has been subject of a vigorous debate. Easting, “The Date and Dedication’,
argues for the period 1173-86 as most likely, with de Pontfarcy, ‘Le Tractatus Purgatorio Sancti Patricit, pp. 461-5
focussing her attention on the year 1184. Previously, a much later date of between 1208 and 1215 had been
proposed by Locke, ‘A New Date for the Composition of the Tractatus .

40 _Aeneid V1, in P. Vergilii Maronis Opera, ed. Mynors, lines 548-51: ‘Aeneas looked back suddenly and saw under a
cliff on his left a broad city encircled by a triple wall and washed all around by Phlegethon, one of the rivers of
Tartarus, a torrent of fire and flame, rolling and grinding great boulders in its current.” All citations from the Aeneid

are from Mynors’s edition.



The Imaginary Landscape of Hel 154

— ‘to resound, make a loud noise’.*' It seems reasonable to assume that both river names reflect a
characteristic feature of the watercourse they denote, but the significance of Gjoll has never
satisfactorily been explained. Perhaps the river itself is noisy, running in spate. Alternatively, it is
possible that the noise is made by the clashing of solid objects in the waters, just like Vergil’s
spinning boulders. There is no internal evidence to support the latter suggestion, but in [ pluspa
36 we find a description of the river Slidr — another of the rivers which Grimnismail has running
down into the underworld — which flows with ‘swords and saxes’. The near-homophony of

. p . . . . . 42
Vergil’s saxa and 1pluspd’s sexom is, I presume, nothing more than a peculiar coincidence:

Voluspd 36
A fellr austan  um eitrdala,

. s 43
soxom oc sverdom,  Slidr heitir su.

A better model for a noisy river is found in Eilifr Godranarson’s Pdrsdripa. In the mythical
narrative of Port’s journey to Geirrodargardar as told by Eilifr," an extremely perilous river is
the main obstacle which the god must overcome in the first half of the poem: Porr and Pjalfi
spend stanzas 4-10 wading the turbid stream.” In stanza 6 the noise of the river is made

extremely explicit:

Par i mork fyr —markar

malhvettan byr settu

4 De Vties, Altnordisches Etymologisches Warterbuch, s.v. gio/l, Hale, ‘River Names’, pp. 181-2.

42 There have been many attempts made to discern influence from classical tradition on eddic poetty in general and
Voluspd in particular: see the references provided by Dronke, ‘Classical Influence’, p. 145, n. 1. The correlations
between pluspd and the Latin Sibylline Oracles continue to be explored, with some interesting results: see Dronke,
‘Voluspd and Sibylline Traditions’, pp. 19-20, where she argues that the poet of I'pluspi may have been aware of
Christian oracular genres, but decided deliberately to recast the tradition in the light of his own mytho-poetic
heritage.

# ‘A river of swords and knives falls from the east around the poison-valleys; it is called Slidr.” On the river of
swords, see further below, pp. 205-9.

# This narrative was apparently well known and quite popular in medieval Scandinavia: for a list of analogues to
Dérsdripa, see Clunies Ross, ‘An interpretation of the myth of Pért’s encounter’, pp. 370-1, n. 2.

4 Ed. Davidson, ‘Earl Hakon and his Poets’, pp. 521-3. On the origin of the river in Pdrsdripa, see Clunies Ross, ‘An

interpretation of the myth of Port’s encounter’, pp. 272-8.
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(né hvélvolur Hallar)
haf- skotnadra (svafu)
knatti, hregei hogevin,
hlympél vid mol glymja
en fellihryn fjalla

Fedju paut med stedja. **

As Davidson describes it, the river here is, amid a ‘bruising assault of noise’ a ‘chameleon-like
torrent is one moment a clattering fish-trap, next a maelstrom with clanking stones, then a giant
noise-file — hhympe/ — hewed by the wind, and finally a hammering force clashing against an
anvil’."” Clearly, if Snorri’s Gjoll is so named because of the noise with which it resounds, then
we could hardly find a better model for it than Eilift’s river. In Skdldskaparmails prose retelling of
the same narrative, however, Snorti calls the river which Porr crosses Vimur, and adds that it is
allra G mest (SnE 11, 25, ‘greatest of all rivers’).” Snorri does not mention that this river Vimur is
noisy, or that it flows with stones or any other objects. And so it seems unlikely that Snorri
regarded Vimur and Gjoll as being mutually identifiable, or even structurally analogous;
nonetheless it is of course possible that the description of the river in Pdrsdripa is the sole
surviving description of a noisy mythological river connected with the otherworld, to which
the name Gjoll could be an indistinct allusion.

It is possible that Snorri (or his source) was thinking of more than one underworld river,
and combining their features, but that is hardly a conclusive argument. While Grimmnismal
provided the name, there is little evidence to suggest that the river Gjoll formed a barrier or
border to the land of Hel in pre-Christian thought in the way that it does in Gy/faginning. Snorri
provides too little detail positively to identify the features of this watercourse as part of the
Christian tradition but, once again, it is just as closely paralleled in Latin #szones as in Old Norse

mythological texts.

4 Ed. Davidson, ‘Eatl Hakon and his Poets’, p. 522: “There they drove shooting snakes [?spears] into the ground
against the storm, whipped to utterance, of the fish-snare land [the river] — and the wheeling knuckle-bones of Holl
[rocks] did not sleep — the tempest-cut noise file resounded against the gravel while the battering torrent of the hills
roared with Fedja’s anvil [the river bed].” See Davidson’s commentary on this stanza, ibid., pp. 590-3.

47 Ibid., p. 544.

8 The most likely meaning of the name Vimur is ‘gushing, whirling one’. See Clunies Ross, ‘An interpretation of the

myth of Pért’s encounter’, p. 372, n. 9.
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THE BRIDGE

Hermo60dr does not find the river Gjoll much of an obstacle, because there is a convenient bridge
by which to cross it. Snorri names the bridge Gjallar bri, which must mean ‘bridge over the river
Gjoll’, as we know Gjoll to belong to an older tradition, whereas Gjallarbri does not occur in
any text which predates Swora Edda.® Tt does not appear in Eddic poetry, and its earliest
occurrence in the skaldic corpus is a verse by Snorri’s nephew Sturla Pérdarson, a Christian
writing in the period of renewed interest in pagan mythology that Snorri’s own work exemplifies.
In stanza 27 of Stutla’s Hdikonarkvida, which was probably composed c. 1263, crossing the
Gjallarbru is a metaphor for dying, in much the same way that ‘going to Hel’ was used in the

works of the earliest pagan skalds:

Ok par gekk

a Gjallar-bra
raesis magr

fyr riduséttum
bauga bliks,

er bodar fellu
elda vers

of afarmenni.”

Sturla presumably knew his uncle’s work on mythology, and this metaphor may have been
abstracted directly from Gylfaginning, it cannot, at any rate, be used as evidence for the presence
of the Gjallarbri in a pre-Christian topography of Hel.

The information that Snorri gives about the appearance of Gjallarbru is meagre. It is, he
writes, pokd Hisignllz, literally ‘thatched or covered with bright gold’. The choice of the verb pekja

to describe a bridge (which did not, presumably, have a roof), is curious, but this phrase recalls,

% De Vries, Altgermanische Religionsgeschichte 11, 376, suggested that Gjallarbrd may represent a development ‘durch
mehre Zwischenstufen’ of the Persian Zinvat-bridge. No evidence in support of this theory was offered, and I do
not think it merits discussion here.

50 Skjald B 11, 123: “The kinsman of the chieftain went over Gjallarbru in the fever of shield-gleam [battle], when the

orders came to kindle a verse about the overbearing man.’
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perhaps intentionally, the descriptions in Gylfaginning of Valholl as skjpldum pekd (SnE 1, 7:
‘thatched with shields’, introducing a stanza by Pjodo6lfr) and of the palaces of the gods:

Par er ok sa er Glitnir heitir, ok eru veggir hans ok stedr ok stoélpar af raudu gulli,
en pak hans af silfri. Par er enn sa stadr er Himinbjorg heitir. Sa stendr 4 himins
enda vid braar spord, par er Bifrost kemr til himins. Par er enn mikill stadr er
Valaskjalf heitir. Pann stad 4 Odinn. Pann gerdu gudin ok pokdu skiru silfri, ok

par er Hlidskjalfin i pessum sal, pat hasati er sva heitir.”

Snorri’s phrasing links Gjallarbra with other mythological constructions, and is perhaps intended
to establish a parallel between the bridge into Hel, the lower compartment of his spatial schema,
and Bifrost (or Bilrgst), the bridge which performs an analogous function as the link between
the uppermost realm of the gods and Midgardr.” Bifrost itself is not, of course, described as
golden since it is understood (by Snorri, if not by all modern scholars) to be the rainbow,” but it
leads to those dwellings which also are roofed with precious metals. The source for this passage
is again Grimmismadl, which mentions Valaskialf as siffiz ppcpo sali in stanza 6, and speaks of Glitnir
as gulli studdr and silfri pacpr in stanza 15. The gods’ abodes also resemble in this way many a

description of the Christian heaven, in which gold, gems, and silver are almost ubiquitous

St SuE 1, 19-20: “Also there is one called Glitnir, and its walls and columns and pillars are of red gold, and its roof of
silver. There is also a place called Himinbjorg. It stands at the edge of heaven at the bridge’s end where Bifrost
reaches heaven. There also is a great place called Valaskialf. This place is Odinn’s. The gods built it and roofed it
with pure silver, and it is in this hall that Hlidskjdlf is, the throne of that name.’

52 The bridge to Asgardr is named as Bilrost in the Poetic Edda, where it appears in Grimnismal 44 and Ffuismal 15;
only Snorri calls it Bifrgst. Bilrgst is probably related to Old Norse i/, ‘moment, weak point’; Bifrost is linked to &#fa,
‘to shake or sway’. If the eddic Bilrgst is the original name, Snorri’s preference for Bifrost may be based on an
etymological distinction: a shaking bridge creates a structural parallel with Gjallarbra, whose name is linked to the
verb gialla, ‘to resound’, and which appears to shake when Hermoéor rides over it (see below, pp. 154-9). Simek,
Dictionary, pp. 36-7, discusses the meaning of these two names.

5 SnE 1, 18: ‘P4 malir Gangleri: “Brenn eldr yfir Bifrost?” Har segir: “Pat er pu sér rautt i boganum er eldr

EER]

brennandi.”” (‘Then Gangleri says: “Does fire burn over Bifrost?” Har says: “The red you see in the rainbow is
burning fire.””) The precedents for Snorti’s identification of the rainbow with a bridge to heaven are discussed by
Dinzelbacher, Die Jengeitsbriicke, pp. 103-6; see also Ohlmarks, ‘Stellt die mythische Bifrost den Regenbogen oder die
Milchstrasse dar?” and Schroder, Germanentum und Hellenismus, p. 35. De Vries was of the party which prefers the

Milky Way as the origin of a heavenly bridge or pathway: see .A/sgermanische Religionsgeschichte 11, 379.
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building materials, following the description of the new Jerusalem in Revelation 21:10-21. The

Visio Tnugdali provides ample instances of this common iconographical detail, for example:

Cum autem modicum procederent, viderunt domum mirabiliter ornatam, cujus
parietes et omnis structura ex auro erant et argento et ex omnibus lapidum
pretiosorum generibus, et tamen omnes, qui intrare voluerant, intrabant. Erat
vero domus intus tam splendida, ac si non dico unus sol, set quasi multi ibi
splenderent soles. Verum ipsa domus erat ampla nimis atque rotunda nullisque
columpnis fulcita et cum auro et lapidibus pretiosis totum ejus vestibulum erat

stratum.”*

If pekja should be taken to mean ‘paved/covered’, when applied to the roofless Gjallarbru, as
Faulkes suggests,5 > this passage, with its talk of golden floors, is an interesting analogue, although
it would be impossible to prove a direct link. But while the physical appearance of the Norse
gods’ halls fits into a paradisiacal commonplace, the golden bridge is nowhere to be found: in
neither Grimnismal nor any other eddic poem is there any mention of a bridge leading into Hel.
The idea of an otherworldly golden bridge is probably not Snorri’s invention, since something
similar is also found at a point of transition between the wotld of men and the otherworld
(which is not quite Hel) in Book VIII of Saxo Grammaticus’s Gesta Danorum, over which

Thorkillus and his men have to cross to get to the court of Geruthus:

5 Visio Tnugdali, ed. Wagner, pp. 42-3: “‘When they had gone a little farther, they saw a marvellously decorated house,
whose walls and whole structure were made of gold and silver and of all kinds of precious stones. But there were
neither windows nor doors, and all who wished to enter entered. The house was so splendid inside but not, I say, as
if one sun shone, but as if many shone there. This house was very full and very round and was supported by no
columns. The whole vestibule was paved with precious stones and with gold.” Further instances of buildings made
of gold or silver are found at pp. 45, 47-8 and 50-3: none of the levels of Paradise that Tundal sees lacks a variation
on the motif.

% SnE 1, 159.
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Procedentibus amnis aureo ponte permeabilis cernitur. Cuius transeundi cupidos
a proposito revocavit, docens eo alveo humana a monstruosis secrevisse naturam

nec mortalibus ultra fas esse vestigiis.*

Although this part of Saxo’s narrative derives from the tale of Port’s visit to Geirrodargardar as
we know it from DPdrsdrapa and Skdldskaparmal, this bridge is no more securely identifiable with a
feature from Norse mythology than Snorri’s Gjallarbra is: the river has a function as boundary
between worlds in pre-Christian poetry (on the evidence of DPdrsdripa), but this golden bridge is
nowhere to be found. There is certainly no bridge for Pérr to cross in Eilift’s tenth-century
poem. Elsewhere in Latin literature, however, golden bridges appear not infrequently: there is
one, for example, in Andreas Capellanus’s De arte amoris, the great twelfth-century manifesto of

romance values:

Tuxta ripae tamen extrema diutius ambulando devenit ad pontem, qui tali erat
forma compositus. Pons quidem erat aureus et in duabus utrinque ripis capita
tenens; medium vero pontis residebat in aqua et saepius vacillando procellarum

videbatur unda submersum.”’

Neither of these bridges, however, is Snorri’s model: they bear no particular resemblance to
Gjallarbruy; there is, moreover, no evidence that Andreas’s work circulated in medieval
Scandinavia, not even at the romantically inclined court of Hakon Hakonarson, nor that Snorri

was familiar with the writings of Saxo.

56 Gest. Dan. 1, 240: “While they were travelling along, they discerned a river spanned by a bridge of gold. When they
wanted to cross it Guthmundus called them back, telling them that the bed of this stream formed a natural barrier
between the human and the supernatural worlds.’

5T Andreas Capellanus on Love, ed. Walsh, p. 272: ‘However, by walking for quite a time along the bank’s edge he
reached a bridge, the appearance of which was as follows. Of itself it was gold, and its ends rested on each bank, but
the middle of it lay underwater, appearing to have become submerged by the quite frequent buffeting of storms.’
Patch, Other World, pp. 199 and 282, mentions further examples of the golden bridge found respectively in the Romwan
de la Rose and the Roman d’Alexandre.
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Patch argued that Andreas’s bridge, and the others like it that we find in French romans
conrtois, derives from the typical otherworldly river barrier:* the landscape in which Andreas’s
knight finds himself on the other side of the bridge is also reminiscent of descriptions of heaven.
And if the allegorical otherworld of the romances it is not precisely heaven, the uncommon
detail of a bridge made from gold is one that would seem much more appropriate to a
description of paradise than to hell: more appropriate, equally, to the realm of the Norse gods
rather than the shadowy land of the dead.

The other physical feature of Gjallarbra that emerges from Hermodr’s crossing of it is
that it resounds noisily underfoot.” M6dgudr states that the bridge rattles just as much under
the eight hooves of Hermédr’s mount as it did the previous day when five battalions of dead
men had ridden across.” The most probable explanation for this facet of Gjallarbr is a literary,
rather than a mythological one. Recognising the resonant etymology of the name Gjoll — familiar
to him also from Heimdall’s Gjallarhorn,” in which the din made is the object’s defining feature
— Snorri has transferred from river to bridge both the epithet and its implicit meaning. The
arrival of Hermé0r allows Snorri to make this minor pun, at the same time emphasising the size
and physical majesty of the god-hero on his famous mythical steed. Although this explanation is
satisfactory, I think, on literary grounds, it should be noted that parallels have been found to a
resounding bridge elsewhere in the corpus of Old Norse prose. In Grettis saga, a farmer named
Porsteinn sets up a cunning device whereby his bridge rings loudly whenever anybody should try

to cross it on to his property:

borsteinn hafdi latit gera kirkju 4 bee sinum. Hann lét bra gera heiman fra

becenum; hon var gor med hagleik miklum. En utan { branni undir asunum, peim

58 Patch, Other World, p. 199.

59 ] am unavoidably reminded of P. G. Wodehouse’s immortal simile comparing Honoria Glossop’s laugh to cavalry
on a tin bridge.

% In the Codex Uppsaliensis (Uppsala, De la Gardie 11) version of Snorra Edda the number of men is specified as
500, and it is made explicit that they were in Baldr’s company (in the other manuscripts the association of the troop
of dead men is only implied). Snorre Sturlassons Edda, ed. Grape et al. 11, 31: ‘Fyrra dag reid Baldr hér med fimm
hudrad mann, en eigi glymr midr undir pér einum’. See Lindow, Murder and 1V engeance, p. 120.

61 Heimdallr’s horn is named as such three times in Gy/faginning: Mimir uses the Gjallathorn to drink from his well
(SnE 1, 17); it is named as one of Heimdallt’s trappings (SzE I, 25), who blows it to awaken the gods at the onset of

Ragnarok (§#E 1, 50). It is used in the same way in 1pluspd 46.
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er upp heldu branni, var gort med hringum ok dynbjollur, sva at heyrdi yfir til

Skarfsstada, hilfa viku sjarar, ef gengit var um brina; své hristusk hringarnir.*

Although this early warning system is a testimony to the ingenuity and handiness of the
Icelanders, all that it has in common with Gjallarbrd, really, is that both make a noise when
somebody steps on them. The same may also be said for similar constructions made by King
Solomon in Trgjumanna saga or by Erminrekr in Pzdreks saga, although the latter’s dynbjpllur (‘noise-

bells’) are at least made of gold.”

Gylfaginning and Draumkvaede

Although a golden bridge leading to, or situated within hell is not a standard part of medieval
iconography, in which gold is naturally associated with heaven, there is one text which shares
with Gylfaginning this unusual feature. In the Norwegian ballad-complex known as Draum#kvede,
there is a bridge which is identifiable with Snorri’s Gjallarbra, a correspondence that was noted
early and often by scholars keen both to situate Draunmkvede within the high middle ages, and to
corroborate Gylfaginning's account of Hel.

Dranmbkvede, however, is a notoriously unreliable witness to medieval ideas, as it is in fact
a haphazard collection of orally preserved stanzas that were only collected by Norwegian
antiquarians in the nineteenth century. Debate has raged as to whether there ever was a medieval
poem of this title. The climate of opinion has fluctuated wildly over more than a century, from
utter faith — early scholars, Moltke Moe foremost among them, believing absolutely in its
authenticity, and attempting to reconstitute its ‘original’ form — to outright scepticism: Brynjolf
Alver’s theory that the material dates back only as far as the eighteenth century (writing that

Draum#kvede may be a ballad, but certainly not a medieval ballad) being the most extreme example

2 Grettis saga, ed. Gudni Jonsson, p. 173: ‘Porsteinn had had a church built on his farm. He had a bridge built on the
path away from the farm; it was made with great skill. And on the outside of the bridge, under those beams which
held the bridge up, it was fitted with rings and noisy bells, so that it was heard over at Skarfsstadir, half a league
away, if the bridge was walked over, the bells rang so much.’

3 Trgjumanna saga, ed. Louis-Jensen, p. 5; Didreks saga, ed. Gudni Jonsson 11, 447. These parallels were noted by

Guoni in his edition of Grettis saga, p. 173, n. 2.
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of the contrary view.* Although it is unlikely that anyone will ever formulate adequate criteria by
which to date Draumkvede — and perhaps the dearth of attempts in the last twenty years suggests
that scholars have realised it to be a lost cause — the opinion of Barnes and Strombick, that the
subject matter of these verses would have been unpalatable to Lutheran Christianity, and that
they must therefore originate from before the Reformation, seems likely, on the balance of
probabilities, to be correct.” The story of how Olaf Asteson went into an ecstatic trance which
lasted from Christmas to Epiphany, in which period he visited both heaven and hell, and
witnessed a sort of preliminary Judgement and the punishments awaiting the guilty, has obvious
and important affinities with Latin wsiones. Peter Dinzelbacher has gone so far as to argue, in
fact, that the original Draumkvade is likely to have been a verse rendering of a lost 7sio Olaui in
Latin prose, which, having been completed at some point in the thirteenth to fifteenth centuries,
then found its way into the folksingers’ repertoire, in which form it was preserved while the
textual evidence disappeared.” Perhaps, if Dinzelbacher is correct, the clerics of the reformed
church in Norway found Draumkvedes brand of popular superstition heterodox or distasteful
and suppressed it, or at least discouraged its dissemination.

In general terms, the material preserved in the Draumkvade-variants very much resembles
a typical medieval vision of heaven and hell. Although it is probably not advisable to go so far as

Moe and Liestol and state that the putative original was modelled on any #isiones in particular,”’

%4 Moe, Samelde Skrifter 111, 235-42, assigned the ‘poem’ to the thirteenth century, a dating which Liestol, Draumbkuvede,
pp. 128-30, refined to the middle of that century: compare Alvers, Draumkvede, esp. pp. 134-41; other proponents of
the sceptical school include Hildeman, T marginalen till Draumkvadet” and Solheim, ‘Svensk balladtradition’. The
history of Draumkvede-research is inseparable from the texts themselves, and has been treated in great detail by
Barnes, ed., Draum#kvade, pp. 3-63 (with an excellent bibliography to 1974 at pp. 63-8); see also Blom, ‘Fra restitusjon
til kildekritikk’, esp. pp. 97-8.

5 Draum#kvade, ed. Barnes, pp. 102-3, which summarises the findings of his eatlier article, ‘Draumkvade — How Old Is
It?’; Strombick, ‘Resan til den andra virlden’, p. 29. According to Dinzelbacher, Die Jenzeitsbriicke, p. 95, it is the
ballads’ main motifs, and not their form, which places them within medieval traditions.

% Dinzelbacher, “Zur Entstechung von Dranmkvede. Dinzelbacher’s argument is partly based on analogy with other
texts which began life as Latin prose accounts but which also survive in verse: the twin Latin versions of the sio
Wettini, for example, and the German poem based on the Vsio Tnugdali.

7 Moe, Samlede Skrifter 111, 235, thought that Draum#kvede was based upon the Visio Godeschalei and the 1isio Thurkills,
Liestol, Draumkuvade, pp. 114-17, argued in favour of influence from an Anglo-Irish vision tradition, stating (p. 117)
that ‘our poem is an offshoot of the group [of English visions from the petiod 1150-1206], and is based in the main

on three visions: Tundal’s, Gundelin’s, and, last but not least, Thurkill’s’; in a previous article, however, Liestol
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there are many points of overlap with the genre, even if the ballad metre gives the stanzas the air
of a folksong. Liestol listed these ‘general and common’ correspondences between the
Norwegian ballads and mainstream European vision-literature in some detail:®® they comprise
the frame of the vision, describing Olaf’s trance and ascent to the clouds (episodes 1-4, stanzas
1-38),” which is structurally equivalent to the openings of most Christian #isiones, although
Liestol does not offer any close parallels; the ‘thorny moor’ (part of episode 5, stanzas 39-45,
although there is a very great deal of variation between versions),” which Liestol identifies in the
Visio Godeschalei and the 17isio Alberici; the ‘bridge to the other world’ (episode 16, stanzas 91-
109), as Liestol calls it, is of course a familiar and widespread motif, to which I will return
shortly. Other commonplaces include the three paths in the other world, a conventional
description of paradise, the punishment of sinners and the reward of good deeds. For none of
these does Liestol offer direct verbal correspondences with the cognate texts he cites, but nor
does he need to: it is these general affinities which place Draumkvede in the tradition of medieval
uisiones. Closer examination cannot be based on Liestol’s analysis, since he failed adequately to
address the problems associated with the textuality of the ballads, and based his reading upon a
hypothetical reconstitution of the original. As Adel Blom has argued, only by addressing the
variant texts as they stand can a valid literary analysis of Draumkoade be undertaken.” In so
doing, however, it must constantly be borne in mind that even if variant stanzas are judged on
their own terms, they are still the products of both oral tradition — with all the fluidity that that
implies — and of scholatly activity, in that they have been extracted from informants and written
down by collectors who may have had preconceived ideas about the nature of the material they
heard:” there is no telling whether they recorded the singers’ performances accurately, or silently
intervened in the text during the process of its inscription. The circumstances of the

Draumfkvede-variants’ preservation, then, render their use as comparanda to medieval texts

suggested that the apparent similarities between Dranmkvade and the uisiones of Gottschalk and Thurkill could be due
to mutual knowledge of other texts which are unknown to us (‘Til Draumkvzedet’, esp. pp. 114-17).

8 Liestol, Draumkuvede, pp. 49-60.

% These episodes are those identified by Draunmkvade, ed. Barnes, pp. 84-5, who — despite his uneasiness about the
search for an ur-Draumkuvede (ibid., pp. 69-70) — identifies the logical structure underlying the extant variants.

70 Ibid., pp. 205-6, n. 10: the #ynnermo is merely one of several obstacles in this part of Olaf’s journey linked by their
capacity to injure the traveller’s hands and feet.

"' Blom, Ballader og legender, pp. 252-4; see also Draumbkuvede, ed. Barnes, p. 63.

72 'The process by which these variants came to be recorded in the nineteenth century is described by Barnes, #bid.,

pp. 71-80.
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extremely problematic. To compare them with Gy/faginning — a written text, whose history is to a
large extant recoverable, with a known author — is not to compare like with like. But since
Draum#kvede potentially offers the only corroboration of a distinctive aspect of Scandinavian
mythology as Snorri represents it, mention of a bridge identifiable with Gjallarbrt in a very large
number of the Draumkvade-variants — albeit spelled in a number of different ways, according to
the dialect in which they circulated — is undoubtedly intriguing. It is hard not to join the rush to
speculate about the relationship between these folk songs and Snorra Edda.

Gjeddarbro, or some variant dialectal spelling thereof, is the name of bridge which the
visionary crosses in what Barnes identifies as episode 16 of the poem (stanzas 91-109 in his
edition). There are some 32 recorded stanzas within the ballad-complex that mention the bridge.
Only in stanzas V8.2 and V9.7, both ‘loose’ fragments (which did not circulate as part of one of
the main variants), is the name of the bridge spelled in a way more or less identical to Snorri’s
Old Icelandic form, respectively Gjallarbrui and Gjalarbroi. Elsewhere a stem with medial 4 —
Gjeddar- ot Jedar- bro, etc., or a closely related orthographic variant — is the norm.” The language
of the Draumkvade texts is, by and large, that of the informants from whom the ballads were
recorded: eatly- to mid-nineteenth-century dialects of western Telemark. Some Danish spellings
have crept into the texts as a symptom of the orthographical conventions used by scholars at a
period when the concept of standard written Norwegian did not exist.” It is accordingly no
surprise that the Gjeddar/ [edar bro forms have mutated away from Old Norse. Nobody, however,
seems ever to have doubted that the original name of this bridge was Gjallarbra, as it appears in
the thirteenth-century Icelandic text. We might note, for example, that in modern Norwegian
gedde means ‘pike’ (Esox /lucins). The identification of this bridge with Snorri’s cannot be
confirmed on linguistic grounds, even if it is suggested: the two fragments which do preserve the
spelling gre/lar- are both copies, and not the original transcription — of whatever accuracy — of the
informant’s orally delivered poetry.” They are thus more likely to have undergone ‘correction’ at
the hands of scholars, who might conceivably have emended dialect forms of the name
according to their own comprehension of its signification. Stronger evidence than the superficial
correspondences between the names of these two bridges must be found if they are to be

regarded as reflexes of the same Old Norse motif.

73 For a list of stanzas which contain references to the bridge, see bid., pp. 214-15. All references to Draumkvede are
to the variants printed by Barnes, ibid., pp. 146-87.

4 Ihid., p. 189.

> Ibid., p. 111.
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The main characteristics of the bridge in Draumkvede may be drawn out from the tangle

of variants as follows: first, the bridge is very high:

Gjeddarbro den liggz so hogt

mot Nora Veende.”

We could, I suppose, see the positioning of the bridge 7ot Nora 1eende as reflecting M6dgudr’s
instruction to Hermodr that Hel lies in a northerly direction, although we will see that the
significance of the North as a source of evil was by no means confined to Snorra Edda.”’

The Draumfkvede-bridge is frequently described as being covered in spikes, prongs, or

hooks. Stanza 101 (in Vla, 24 and 25) concludes

ho, @, i Enda ma Jonni slejaen,

og Soum i qvorjum Teende.”

The nature of the Draumkvade-bridge is utterly different to that of Snorri’s Gjallarbra: it is a trial,

and a painful one at that, as stanza 100 (T3, 4) makes clear:

/g hev fare ivi G. B.
der er sa farleg ein Gang
den som einki demer domane ret

han kjzem der aldrig fram.”

76 Variant Vla, stanza 24, ‘Gjxdderbro lies so high in the North Wind’. This is stanza 101 of Barnes’s schematic
reconstruction of the contents of the ballads. Stanza 101 is the most widely distributed of the G.B. verses, appearing
in variants Vla, 24, 25; 1.4, 12; K9, 6; T3, 2, all of which mention the bridge’s height in virtually the same wording.
Barnes’s stanzas 104, 105 and 106 (as represented by M1, 2; 1.4, 16; L1, 16) have the bridge ‘hanging under the
sky/clouds’ L4, 16, Gjanje He eg Jedarbroi | ho Tose uponde Skyi hange.

77 See below, pp. 184-6.

78 “It’s covered with iron at the ends, and everywhere with spikes.” Stanza 103 (V9, 7) has ‘hooks’ (aa der va’ krokane
paa), stanza 99 (V 212, 1) ‘many barbs’ (mange taggar); the T3 variant of stanza 101 uses the word spiker.

7 I have been over G. B. That is such a dangerous passage! Whoever has not made just judgements will never get

across.’
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It is clear from this stanza that we are dealing with a reflex of the conventional Christian motif
of the infernal bridge as combined test and punishment for souls. This bridge does not always
lead, as Liestol claimed, from one world into another;* rather, it is one of the torments found
within hell. It functions in slightly different ways in different visions: simply as an instrument of
punishment, as a mechanism by which the dead souls are judged, as part of the process of
purgation or, by the time of the Iisio Thurkilli, as a facet of purgatory itself.” The spikes of
Draumfkvede’s bridge show that it is an instrument of torture, while variant T3 — the only version
to include stanza 100 — indicates that it also separates the just from the unjust.*” There is,
however, no suggestion that it has a purgative function.

Liestol claimed the influence of Duggals I eidsla on the representation of the bridge in
Draumbkuede to have been direct.”” The Old Norse translation of the Visio Tnugdali fits into
putative milieu of thirteenth- or fourteenth-century Norway to which Draumkvede has sometimes
been assigned, and there are certainly some close thematic parallels between the two texts.
Duggal is forced to cross a very narrow bridge, covered with steel spikes, as part of his

punishment for stealing a cow from his godfather.

En um breidd uazsins uar bru miog long og uar lofa breid En leingd bruarinar uar
half rost og uar pessi bru badi leingti og miori enn hin er uer gatum fyr Nu uar
sia en miora bru er yfer la uatnit oll sett stalgoddum sua at eingi fotur mannz mati

yfer komaz™

The waters beneath this bridge teem with monsters, and Duggal and the angel watch as sinful
souls weigh up the alternatives of being consumed by the beasts if they fall off and the

continued laceration of their feet: despite the unbearable agony of the bridge, they attempt to

80 Liestol, Dranm#kyade, p. 54.

81 Morgan, Dante and the Medieval Other World, pp. 34-6.

82 Dinzelbacher, Die Jenzeitsbriicke, p. 98, notes that Draumkvede and the Visio Thurkilli are the only texts to combine
in the bridge the function of separating the sheep from the goats and the passage out of hell.

83 Liestol, Draunmfkvade, p. 86.

8 Duggals 1 eidsla, ed. Cahill, p. 40: “And across the breadth of the water there was a very long bridge, and it was a
hand-breadth’s wide. But the length of the bridge was half a mile. And this bridge was both longer and narrower
than the one we mentioned before. Now the narrow bridge which led over the water was all set with steel spikes, so

that no human foot could get across.’
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cling on to it. While the superficial similarities with the bridge which Olaf Asteson crosses in
Draumfkvede are readily apparent — primarily that it is covered with spikes — there are no close
verbal echoes: if Draumkovede belonged to this tradition, it might just as well derive from the
Latin original, which has erat etiam ista tabula inserta clanis ferreis acutissimis. % But the detail that the
bridge is covered with iron spikes is not unique to these two texts: it is found also in the [Zsio
Thurkilli,** while the visionary who crosses the bridge in the Purgatorium Patricii has hooks thrown
at him.” There is also an important difference: in Duggals 1.eidsia (and of course the 1isio
Tnugdali), the narrowness of the bridge is emphasised, which makes it all the more difficult for
Duggal/Tundal when, attempting to cross while leading his cow, he meets another poor soul
carrying a sack of wheat. In Draumkvade, on the other hand, Olaf says — once he has got to the

other side, and been judged as one of the righteous — that the bridge is ‘both wide and broad’:

No hev xg gjenji Gjadderbro,

den @ baadi vii, aa brey —

as stanza 107 has it.”® The ease with which Olaf appears to make it to the other side links the
Draum#vede-bridge more closely to the ‘instrument of judgement’ function. In texts in which this
motif is found, the width of the crossing correlates directly to the moral worth of the one who
wishes to cross, and a single bridge may be as many different widths as there are souls to cross it,

as for example in the 17sio Alberici:

vidi flumen magnum de inferno procedere, ardens, atque piceum, in cuius medio
pons erat ferreus multam habens latitudinem, per quem pontem iustorum anime

tam facilius tamque velocius transeunt, quam immunes inveniuntur a delictis.

85 Visio Tnugdali, ed. Wagner, p. 19: “Its surface was also pierced with very sharp iron nails.’

86 Visio Thurkilli, ed. Schmidt, p. 12: ‘deinde restabat pons magnus aculeis et sudibus per totum affixus, quem
pertransire quemlibet oportebat, antequam ad montem gaudii perveniret’. (“Then there was a great bridge planted all
over with thorns and spikes. Everyone was obliged to pass over this bridge before he or she could arrive at the
Mount of Joy’). The bridge is referred to again as pons aculeus at p. 29.

87 St Patrick’s Purgatory, ed. Easting, p. 136: ‘Demones autem supra flumen discurrentes uncos suos ad iaciebant.”
(‘The other demons running around above the river threw their hooks at him’.)

8 Found in variants Vla, 26; L6, 7; K9, 5. Stanza 108 from T3, 6 removes the tautology by replacing v/ aa brey with

hdg og breid (‘high and broad’).
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Peccatorum autem ponderibus gravati cum ad medium eius venerint, tam
efficitur subtilis, ut ad fili quantitatem eius latitudo videatur redigi. Quia illi

difficultate prepediti, in eundem flumen corruunt.”

Although the bridge in the VVisio Tnugdali is narrow, its narrowness is not a reflection of the
soul’s sinfulness; it is just one of its tortures. Therefore, Draumkvede cannot have borrowed this
aspect of geddarbro from the isio Tnugdali, in which the bridge is never more than a hand’s-
breadth wide.

No single source may be identified for the bridge we find in Draumkvede: these ballads
clearly owe something to medieval vision literature, but the nature of their debt is obscure. It is
worth noting that ideas about a bridge named Gile-broe (or suchlike) remained in circulation in
Scandinavia throughout the middle ages and even into the post-Reformation period.” The
number of intermediate stages through which this material may have gone to produce the extant
Draum#kvede-variants is unknown and unknowable. I agree with Barnes, however, when he says
that ‘it is surely... as a symbol of Nordic-Roman Christianity that Gjalarbru survives’.”! Although
an attempt recently has been made to rehabilitate Draumkvede to the status of ‘Norwegian
national epic’ by comparing it formally to 1/p/uspd,” the tradition to which Olaf Asteson’s vision
belongs is without a shadow of a doubt a Christian one.

That being the case, it does not, however, necessarily follow that there is no trace of pre-
Christian belief in Draumkvede. Steinsland identifies ‘the dog that barks and snaps by the bridge’,
gaglemyr (‘goose-swamp’ or ‘boggy swamp’), and the use of the name Grutte graasixje (‘fierce-
eyed greybeard’ or ‘squinter greybeard’, recalling Odinn) for the devil as mythological parallels,

but it is Gjallarbra that is foremost among them.” Setting Gjallarbrt aside, the grounds for

8 Ta visione di Alberico’, ed. Inganuez, p. 93: ‘I saw a great black burning river flowing out of hell, crossed by a
very wide iron bridge, over which the souls of the just passed as easily and quickly, as they were found to be free of
sins. But when the sinners, heavy with burdens, reached the middle, the bridge suddenly became very narrow, as
narrow as a hair, and overcome by this difficulty they fell into the river.” The idea probably goes back to Book IV of
Gregory’s Dialogues (ed. Moricca, pp. 287-8).

90 See Strombick, ‘Om Draumkvadet och dess kallor’.

9 Barnes, ed., Draumkvede, p. 43.

92 Steinsland, ‘Draumkvedet og 1 oluspa .

93 Ibid., p. 462; these ideas go all the way back to Bugge’s article ‘Mythologiske Oplysninget’, published in 1854-5.
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regarding any of these motifs as belonging to Scandinavian mythology are questionable to say

the least. The biting dog in Draumkvade appears in stanzas which also mention the bridge:

Ormen stinge 4 Bikkja bite
a Stuten stend 4 stangar
dzr kjeme ingjen ivi Gjeddarbroi

fyr Démanne fedde vrange.”

The only parallels to this dog in mythological material are the hound that Odinn meets on his
way to Hel in Baldrs drawmar 2-3 — an animal which does not guard a bridge (no bridge is
mentioned); it does not bite (it only barks); it is not associated (as the dog in Draumkvede always
is) with a stinging serpent — and Garmr, the hound that barks in front of Gnipahellir in one of
Voluspd’s refrains.” Although Garmr and the dog in Baldrs draumar are frequently equated, there
are no grounds for doing so. Garmr should probably not be associated with Hel at all, as to
place Gnipahellir — the meaning of which is obscure, but may be ‘overhanging cave’ — in Hel is
pure speculation.” The ‘dog and snake’ stanzas of Dranmkvede, if they are to be related to any
text, are more likely a recollection of Duggals I eidsla, in which — just before mention is made of
the iron-spiked bridge — dogs and snakes (among other beasts) torment Duggal’s soul: ‘par poldi
su sal hunda bit og uarga barningar biarnar bit orma hogg og eitur og margra anara grimligra og

ogurliga dyra’.97 Tundal has also to lead a cow across the perilous bridge; this is not a close

% Stanza 98, quoted from M6, 14 (also found in L4, 13; T3, 5; closely related variants in K9, 7; V8, 2; V?12,1): ‘A
snake stings and a dog bites, and a bull stands ready to gore; he does not come over Gjeddarbré who has
pronounced false judgements.’

% It was of this particular animal that Bugge (‘Mythologiske Oplysninget’, p. 114) and Moe (Samlede S krifter 111, 267)
were reminded by these Draumbkvede-stanzas.

9% Ibid., p. 100; see also Dronke, ed., Poetic Edda 11, 144. Although Dronke does not associate Gnipahellir with Hel
directly, she still calls Garmr ‘the Hell Hound’.

97 Duggals 1eidsla, ed. Cahill, pp. 36-7: “There that soul suffered the biting of dogs and wolves, beatings, biting of
bears, the striking of serpents and their poison and many other cruel and terrible animals.” In this instance Duggals
Leidsia is undoubtedly closer to Draumkvede than the Latin, which has (I7sio Tnugdali, ed. Wagner, p. 18) “Passa est
enim ibidem canum, ursorum, leonum, serpentium seu innumerabilem aliorum incognitorum monstruosorum
animalium ferocitatem’ (‘For he endured dogs, bears, lions, serpents, the ferocity of other numberless unidentified
monstrous animals’). This correspondence was noted by Liestol, Draumkvade, p. 86; see also Dinzelbacher, Die

Jenzeitsbriicke, pp. 100-01.
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parallel to the ox which stands ready to gore the unrighteous in Draumkvede, but it is closer than

the others that have been offered.”

The likelihood that gaglensyr has its origins in pre-Christian
mythology is even smaller.” And while the stanzas which contain the name Grutte griskeggi
certainly suggests some of Odinn’s familiar characteristics — the grey beard, the black hat, and

possibly his one eye — this identification is not entirely secure;'”

if the chief god of pagan times
and the Christian devil are identified with each other, this only confirms the Christian outlook
evinced elsewhere in the ballads. In any case, only two variants (L4, 15; K1, 23) preserve stanzas
that include this character, which is apparently peripheral to the tradition.

The only remaining correspondence which might provide positive identification between
Snorti’s Gjallarbri and the bridge in Draumkvade is their golden covering: in variant T3, 3
(Barnes’s stanza 102), we are told that ‘aa gulli er etter Straumo lagt’ (‘and gold lies along the
streams’?), while in his edition Landstad offered hon er fast med gullio slegin (it is firmly covered
with gold’) as a variant reading to Barnes’s stanza 101 (Landstad’s A 24), in which the bridge is
said to be ‘covered with iron’ (Jonni slejan, etc)."”" Liestol questioned which of these conceptions
was the original one: was the bridge originally paved with gold, or armoured with iron?'" It is
doubtful, in fact, whether this question would ever have arisen were it not for the appearance of

a golden bridge in Sworra Edda, since the evidence for its existence within the Draumkvade-

tradition is slight indeed. It relies upon a reading of a single stanza, which is itself probably

98 See Batnes, ed., Draumbkuvede, pp. 8-9. Further examples of the goring bull as a conventional beast of hell are noted
by Dinzelbacher, Die Jenzeitsbriicke, p. 101.

9 On the meaning of the name gaglemyr, see Liestol, ‘Gaglemyrene’, and idem., Dranmkvade, pp. 72-5. Steinsland does
not mention where in the ballads’ pre-Christian background she locates this swamp: no such feature is identifiable in
Old Norse mythological writings. It may be a reflection of folkloric beliefs about the souls of the departed taking the
form of wild geese (as per Bugge, ‘Mythologiske Oplysninger’, p. 116), although not if, as Liestel suggests, the first
name of the element derives from Old Norse gogl, meaning ‘mud’, ‘mire’. Landstad’s suggestion (Norske Folkeviser, p.
75) that gaglemyr is a corruption of giallarmyrann, ‘Gjoll marshes’, has not found any support.

100 See Moe, Samelde Skrifter 111, 291; Liestol, Draumkvede, p. 71. Barnes, ed. Dranmkvade, p. 8, points out the
inconsistencies between this figure in Draumkvade and Odinn as we know him from other sources: although we can
identify griskeggi with the well known Odinn-heiti Harbardr ‘grey-beard’, the Norwegian ballads state that this figure
has either a svarte Hat (14, 15 ‘black hat) or a svartan Hest (K1, 23 ‘black horse’). Odinn may conventionally wear a
hat pulled down over his face — as reflected in the nickname S@hottr in Grimnismil 48 — but its colour is never
specified. According to Gylfaginning, Odinn’s horse, Sleipnir, is grey (SzE 1, 35: “Pat var gratt ok hafdi atta feetr, ok er
sa hestr beztr med godum ok monnum’).

101 Norske Folkeviser, ed. Landstad, p. 75.

192 Liestol, Draumkuvede, p. 67.
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corrupt and certainly meaningless: it does #o# say that the bridge was covered with gold. Probably
the best interpretation of the stanza as it stands is that of Reidar Christiansen, ‘gold laid as in

103
streams’,

although Barnes notes that this reading accords with no known usage of e#er; in any
case, it hardly helps to explain what the gold is doing here. Barnes suggests that straumo may be a
corruption of saum (‘nail’), which accords very well with the substance of the rest of the gieddarbro
stanzas.'”* This reading would have the bridge covered in gold nails, which is still anachronistic,
but not impossibly so. Whether or not we accept the emendation, it quickly becomes clear that
anything more than a most cursory glance at the Draumkvade-variants reveals the absence of a
bridge covered with gold.

There is, therefore, no firm evidence to suggest that the mythological Gjallarbrii over
which Herm6dr rides forms any part of the inspiration for the bridge in Draumkvede. The
various variant versions of Draumbkvade, then, are not ‘half heathen, half Christian’, as Bugge
claimed a century and a half ago."” Although some folkloric elements in these stanzas may
derive ultimately from pre-Christian ideas, most do not: ‘folklore’ does not mean ‘pagan
folklore’. The bridge that Olaf Asteson crosses was part of a Christian vision reflecting a
Christian conception of hell. Its origins are to be found in the Latin vision-tradition; even
though no direct literary source for it may be identified, specific features of its description are
closely paralleled in medieval texts. That is not to revert to the outmoded argument that the
Draum#kvede-stanzas as we know them are a product of the middle ages; rather, the texts which
exist are a snapshot of one particular point in a long, fluid, popular tradition, a tradition which
grew out of medieval vision literature and its conventions, many of which have been preserved.
The question that we must address, however, is whether the name Gjallarbra has really managed
to survive from pre-Christian Norse mythology into the nineteenth century.

Snorri’s bridge and that of Drawmkvede are, as has been discussed above, linked
positively only by the detail shared by Gy/faginning and variant T3 that the bridge is made of gold,
and, of course, by their name. In all other respects, Draumkvade’s gieddarbro resembles much more
closely the commonplace of the infernal bridge as it is found in Christian texts. What, then, is
the nature of the relationship between the two bridges? There are a number of alternative

interpretations. The conventional view is that Snorri describes a bridge that formed part of the

193 Norske Folkeviser, ed. Christiansen, p. iv.
104 Barnes, ed., Dranmkoade, p. 211, n. 42.
105 “Aktstykke til soga’, ed. Liestel, p. 109.
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pre-Christian topography of Hel; the Draumkvade-variants preserve the name, but have accreted
a number of features drawn from Christian #isiones.'" Gjeddarbro is, by this reckoning, a pagan
survival, still just visible through the cultural palimpsest of conversion. And yet, the only
evidence we have to corroborate Snorri’s account of Gjallarbrd’s place in pagan myth is
Draumfkvede. The circularity of this argument is readily apparent, and I should like to propose an
alternative.

A bridge called Gjeddarbro or something very similar exists in many versions of
Draum#kvede, the end product of a long-standing popular tradition observable not just in the
Norwegian ballads, but also in Danish and Swedish texts spanning quite a long period.m7 Let us
suppose that this tradition — popular, folkloric, but undoubtedly Christian — stretches back to the
Middle Ages. Perhaps, as Dinzelbacher has suggested, there was even a I7szo Olaui, in Latin or
the vernacular, at its beginning. It is not impossible that Snorri Sturluson, who spent time in
Norway, and whose description of the approaches to Hel incorporates motifs that very strongly
recall the Christian vision-tradition, should have been aware of this tradition. The direction of
influence could therefore have been reversed: rather than positing a ‘pagan’ bridge, unattested by
any reliable witness to pre-Christian myth, but surviving in a Christian context, we would then
have a Christian bridge being absorbed into the ‘pagan’ meta-mythology that Snorri, a Christian
author, was creating. Counter-arguments against this proposal are obvious: the name Gjallarbra
clearly derives from the river Gjoll, a feature of pagan cosmogony mentioned in Grimnismadl. As
suggested above, however, it seems clear that a pun of sorts is intended by Snorri, as shown by
the transference of the river’s ‘resounding’ quality to the bridge and M6dgudr’s subsequent quip
that Hermo6dr and Sleipnir make more noise on the bridge than a throng of ordinary men. If
Snorri is prepared to play around with his mythological information in this way, who is to say
that he would not be prepared to alter the name of a bridge, the inspiration for which he found
elsewhere, for the sake of the joke?

But alter it from what? In his discussion of the name baddanbri, ‘a clear parallel to and
possibly corruption of Gijallarbrd’, Barnes identifies a waterfall in Telemark named
Halland(sfossen) as the only watercourse-name that might plausibly have influenced the

Draumfkvede-tradition at this point. He goes on to write, ‘by normal phonetic process Halland-

106 Dinzelbacher, Die Jenzeitsbriicke, p. 99, calls it ‘nur eine Reminiszenz an die heidnischen Mythologie’.

107 Strémbick, ‘Om Draumkvadet och dess killor’, pp. 22-31.
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develops from Old Norwegian Haldand?."™ The most common spellings of the bridge’s name
have the same consonant cluster 4d. In the Telemark dialects in which the nineteenth-century
informants declaimed the recorded stanzas, dd appears for Nynorsk /: thus gieddar- would indeed

be giellar- in ‘standard’ Norwegian.'”

Old Norwegian / became // in modern Norwegian by a
process of assimilation.'"” By analogy with Barnes’s example of (Draumkvade-dialects) haddan <
(standard Norwegian) hallan < (Old Norwegian) haldan, we may hypothesise a derivation of
geddar (etc.) from gellar < Old Norwegian gieldar. So, this ‘normal phonetic process’ suggests that
the original form of the stem may have been geldar, which presumably derives from the Old
West Norse verb gialda or noun giald (which has become ge/d ‘debt’ in modern Norwegian: the
vowel-change is a result of progressive jumlaut).'"" This verb has the primary meaning of ‘to
pay’; it can also mean ‘to repay’ or — most significantly — ‘to pay for / to suffer on account of’.
The bridge in Draumkvede does not resound, or make any sort of noise at all. Nor is a river with
those characteristics mentioned in connection with it. But, as part of the tradition of the bridge
as instrument of judgement and punishment, Gjeddarbro certainly makes the guilty suffer on
account of their sins; it certainly makes them pay for their worldly misdemeanours.

This reinterpretation appears rather radical, but it is both philologically sustainable and
semantically congruous. It helps to explain the continued currency of the name in post-medieval
sources. For example, Stréombick prints a satirical anti-papist poem from sixteenth-century
Sweden, which lampoons Catholics for their reliance on money to purchase indulgences; the

passage over gi/lebro is used as a metaphor for the salvation they hope to buy:

Lir ock din Férsamling tro

om helfwetis férborg och gillebro,

Dir de om ens skulle 6fwerganga

Barfotter uppa de jerntinger manga:

Med mindre de lata dig ett par skor fa

Och penningar I dem si manga som dir kunde gi;

D3 skall deras fotter alsintet skada

108 Barnes, ed., Dranmkvade, p. 215.

109 Jhid., p. 194.

10 Haugen, Scandinavian Language Structures, p. 74; idem., The Scandinavian Langnages, p. 267; Seip, Norsk sprikbistorie, p.
283.

" Haugen, Scandinavian Langnage Structures, p. 47.



The Imaginary Landscape of Hel 175

Ehuru taskan maste forbanda.'"?

For this poem to be successful as a satire, it is important that the beliefs it ridicules are well
known and closely associated with the Catholic faith; as Barnes suggests, this text indicates that
gillebro, along with such other popery as holy water and the intercession of saints, was regarded as
an established belief.'” How did a bridge found originally in Old Norse pagan myth come to be
an emblem of Scandinavian Catholicism? It is possible, of course, that a pre-existing name was
applied to a Christian concept; on the other hand, it is not unlikely that the concept of an
infernal bridge of trial, which clearly became an important part of popular traditions regarding
the fate of the soul, should have a name of its own. This name, I suggest, was *galda-bri, ‘the
bridge of payment/reckoning’. The Swedish satite quoted above may support this reading by
punning on the name: to get over the spiritual ‘bridge of payment’ in the next world, you simply
need to make a fiscal contribution in this one.

So Snorri, whose narrative of Hermédr’s ride to Hel is rich in motifs that are not found
elsewhere in mythological sources but which crop up time and again in Christian vision
literature, appears to have been aware of an early form of the *gialda-bri tradition. By altering the
name slightly to correspond with that of the mythical river Gjoll, he is able to integrate a feature
derived from European literary sources into the cosmogony of pre-Christian Scandinavian myth
as he understood it, principally from Grimmnismadl. Simek is right, therefore, to state that ‘it is
rather doubtful if the bridge to the underworld really had a place in heathen-Germanic
concepts’; just as he is right to state that ‘the concept of a Gjallarbri was widespread in medieval
Scandinavia’.'"* It has not been recognised sufficiently, however, just how indebted Snorti was to
the Christian traditions of medieval Scandinavia in the formation of his personal conception of

the underworld.

112 Stréombick, ‘Om Draumkveadet och dess killot’, p. 31: ‘Also, teach your flock belief in the suburbs of hell and the
gillebro, where they shall pass barefoot over many iron pincers. Unless, they give you a pair of shoes with as much
money in them as they can hold; then nothing will harm their feet, though their purse must take a knock.’

13 Barnes, ed., Dranmkvade, p. 42.

114 Simek, Dictionary, p. 110.
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MODGUDR

Closely associated with Gjallarbra is the mythological figure M6dgudr, about whom Snorri tells
us little, other than that she guards the bridge: ‘M60gudr er nefnd mer su er gatir braarinnar’.
Even less is known about her from other sources: she does not appear in the Poetic Edda; the
only skald to allude to this figure is, once again, Sturla Pérdason, who uses the kenning gallar
man ‘servant of Gjoll’ in stanza 24 of his Hdkonarkvida."” In Gylfaginning, M6dgudr serves a
purpose in the Hermoédr-narrative that has never adequately been defined. Although Snorri
states that she guards the bridge, she does not attempt to prevent Hermddr crossing it. Lindow
sees M6Ogudr as a ‘boundary figure’, who challenges the hero at the entrance to the world of the
dead, and the brief exchange of words between her and Hermddr as an attenuated flyting or
wisdom contest.'"® The sort of figure we might expect the hero to meet in these circumstances is
exemplified by the giantess Brynhildr meets on her way to Hel in He/reid Brynhildar, who engages
in an exchange of hostile speeches with the traveller, with the stated aim of preventing her

passage, as the first stanza makes clear:

‘Scaltu { gognom  ganga eigi
griéti studda  garda mina;
betr semdi per  borda at rekia,

heldr enn vitia  vers annarrar.”'"’

Giantesses also take part in wisdom exchanges with gods in Baldrs draumar and Hyndluljéo,
although the conversation between Freyja and Hyndla in the latter poem does not take place, as

Hilda Ellis Davidson stated, in Hel or on the road to Hel.'®

15 Skjald B 11, 123. In Sturla’s verse, the giallar man is associated with Fenris nipt, indicating an association between a
figure similar to M6dgudr and Hel. M6dgudr is not herself named as such, however.

16 Lindow, Murder and 1 engeance, p. 121.

17 “You shall not journey through my homestead buttressed with stone; it would befit you better to be at your
weaving than to visit another woman’s man.’

118 Ellis Davidson, ‘Insults and Riddles’, pp. 27-8. Ellis Davidson seems to have mistranslated Hynd/uljéd stanza 1,
line 2 ‘Hyndla systir, er { helli byr’. He/i is the dative singular form of the simple noun he/lr, ‘cave’, and there is no
reason to place Hyndla’s dwelling within the mythological realm of Hel. The connection between the eddic vp/ur and

the giants is explored by Quinn, ‘Dialogue with a »kva’, pp. 249-50.
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Difficulties arise with the identification of M6dgudr with these wisdom-exchanging or
boundary-guarding giantesses. Although a river crossing is conventionally a good example of a
liminal space, Gjoll does not demarcate the land of the living from the land of the dead, as has
been noted above. Hel is actually circumscribed by the high belgrindr over which Hermo6dr’s
horse leaps. The river Gjoll may be ‘next’ to these gates (although the phrase Snorri uses — Gjp//
er nestr Helgrindum — literally means ‘Gjoll is nearest to the helgrindr, i.e. closest to the gates of all
the underworld rivers), but it is not itself the boundary, and so Médgudr cannot, strictly
speaking, be considered as Hel’s gatekeeper. Snorti probably intended her to be a counterpart to
Heimdallr — the watchman-guardian of Asgardr — in the lower section of his structural schema.
We never see Heimdallr act in this role in Gy/faginning, even though Snorri makes it clear that his
special responsibility is to guard the bridge against the giants: ‘Hann er vordr goda ok sitr par vid
himins enda at gzta brdarinnar fyrir bergrisum’.'” The identical phrasing of geta briarinnar
suggests that the structural equivalence of the two figures was intentional.

If Heimdallr’s job is to keep the giants from crossing Bifrost into the gods’ homelands,
we would expect M6dgudr, according to Snorri’s organizing principles, to be a giantess, and
presumably that she should guard Gijallarbra against the gods. As it happens, the only two
named figures who go to Hel in Gy/faginning are both gods, Baldr and Hermodr; it is therefore
curious, if her function is diametrically opposed to Heimdallr’s, that she does not make more
effort to bar Hermodr’s entry, or at least to make him prove his credentials in some form of
debate. M60gudr’s status as a gilantess is never confirmed; it is usually assumed, however,
because of her close association with Hel, who is connected to the giants by birth and who, like

the giants, is part of the ‘anti-AEsir’ component of the system.'”

Mo6dgudr is not specifically a

glant-name; it more closely resembles, in fact, the sort of appellation commonly used for

valkyries. Lindow states that the maiden’s name ‘transparently’ means ‘bold-battle’.'”' Gudr is an

older form of the common poeticism gunnr, which is the name of one of the valkyries sent to
: 122

every battlefield by Odinn, according to Snorri.'” The first element, #ddr, is understood by

Lindow to be the noun meaning ‘anger/fierceness’, or the associated adjective, which, he states,

9 $uE 1, 25: ‘He is the gods” watchman and sits there at the edge of heaven to guard the bridge against the
mountain-giants’.

120 Orchard, Dictionary, p. 114.

121 Lindow, Murder and 1 engeance, p. 119.

122 $nE5 1, 30; Snorri’s source for name of this valkyrie is probably I p/uspd 30.
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is ‘a4 common [component] in the nomenclature of the mythology’.'” Médi, ‘the angry one’, is
the name of a son of Porr in Vafpridnismdl 51 and Hymiskvida 34; apart from this figure, names
with a #ddr element are in fact rare in the Poetic Edda. There is a prince of the Langobards named
Eyméor in Guirinarqvida gnnor 19, who, along with the solitary reference to Hermddr in
Hyndluljéd, is the only character with ddr as the second element of a compound. Proper names
with mdir as the first element, as in M6dgudr, are limited to two occurrences in [pluspd’s
problematic pula of dwarf names (stanzas 10 and 11): Médsognir (spelled Mdrsognir in two
manuscripts) and Mo&dvitnir (which is in any case most probably a simple misspelling of
Miodvitnir, and which occurs only in the Codex Regius manuscript of Snora Edda)."™* 1t is thus
hard on the basis of her name to find M6dgudr’s proper situation within eddic mythology.

For an extra-mythological parallel to the name Modgudr, we might turn back to
Draumfkvede. In two variants, .4 and K1, the Norwegian ballads mention a female figure called
Gudmoer, who appears to Olaf near the end of his spiritual pilgrimage, in Pilegrims Kjorkje (the
‘Pilgrims’ Church’) in L4, 20-1, and in paradise in K1, 19-20. This Gudmoer helps the visionary by

carrying him into the church (in L4, 21), and by giving him some new shoes:

Kizm eg mzg at Pilegrims Kjorkje
der va meg injn man go
bare mi snille Gudmoer

125

ho gav meg nye Sko

The role of the Gudmoer is to assist the visionary on his way. The shoes she gives to Olaf are
linked to the motif of the thorny moor, which L4, 19 states the generous — those who bought

shoes for the poor in this world— will not have to cross barefoot:

Szl & den i denne Heimen

den Fatike gieve Sko

123 Lindow, Murder and Vengeance, p. 119.

124 See Dronke, ed., Poetic Edda 11, 90. For a discussion of the probable interpolation of the dwarf-stanzas into
Voluspd, see ibid., p. 67. On the meaning of these two names in particular, see Simek, Dictionary, p. 221;
Guttenbrunner, ‘Uber die Zwerge in der Véluspd’, p. 62; Motz, ‘New Thoughts on Dwarf-Names’.

125 7T came myself to Pilgrim’s church, where nothing but good happened to me: kind god-mother catried me, and

gave me some new shoes.’
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han tar inkje baerfote gange

: 126
1 Qvase Tynermo

The idea that the merciful will be given shoes to cross the thorny moor is found in a similar
torm in the Godeschalens and 1Visio Godeschalei. Gottschalk begins to cross the terrain barefoot, but
one of his angelic guides takes pity upon him and provides him with some shoes; it is, so the
Godeschalcus tells us, the job of the angelus affabilis to give protecting footwear to those who had
been generous to the poor and merciful during their earthly life, so that they should escape the

agony of the ferra spinas et tribulos germinans:">’

Illis igitur distributa sibi calciamenta in eodem loco concito induentibus et de
corrigiis eis adherentibus stricte ligantibus, Godeschalcus ammirans sciscitatus,
quibus meritis hoc dono digni essent habiti, ab angelo affabili responsum accepit:

per opera misericordie talia eos promeruisse et quemlibet mereri posse.'**

Although Olaf appears already to have arrived at the church before receiving his footwear, and

does not actually state that he crosses Tynermo, Gudmoer, by implication, plays the same role as

126 “Those souls who have given shoes to the poor in the world, they will not have to cross sharp Tynermo barefoot.’
127 Godeschaleus, ed. Assmann, p. 56. The importance of shoes for the dead person on his or her journey into the next
wotld has a famous parallel in Gis/a saga, in which the tying of ‘Hel-shoes’ to the feet of the deceased is described as
a funerary custom: VVestfirdinga sogur, ed. Bjorn K. Pérolfsson and Gudni Jénsson, p. 45: ‘En pd er peir hofdu veitt
Vésteini umbunad sem siodr var til, gekk Porgrimr at Gisla ok mealti: ,,Pat er tizka,” segir hann, ,at binda monnum

293

helské, pa er peir skulu ganga 4 til Valhallar, ok mun ek pat gera vid Véstein.”” ("When they had prepared Vésteinn as

was then the custom, Porgrimr went to Gisli and said: “It is a custom,” he says, “to tie Hel-shoes to men, when they

2

are to go to Vaholl, and I will do that for Vésteinn”.”) Strdmbick, ‘Att binda helskor’, saw in the G#s/a saga-episode a
reflection of genuine tenth-century folk beliefs. The correspondences between this practice and Draumkvede and the
Godeschalcus-texts suggests to me that this piece of folklore is more likely to be Christian in origin: the statement that
Hel-shoes help a man on the way to Valholl would seem incongruous in an authentically pagan rite, and Gisla saga is
the only text to mention it. For a wide-ranging — although not altogether convincing — discussion of helskd in a
comparative context, see Rosén, Om Daidsrike och Didsbruk, pp. 128-66.

128 Godeschaleus, ed. Assmann, p. 58: ‘“And so the shoes were distributed to those people for their own, and in the
same place they were immediately putting them on and tying them on tightly by the laces; Gottschalk, wondering,

asked for what merits they had been deemed worthy of this gift, and from the affable angel received this answer:

“By such same acts of mercy they merited them, and shall receive them without measure”.’
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the angel in the Uisio Godeschalei, which puts her into the conventional category of the
otherworld guide.

Mo6dgudr does not at once strike one as fulfilling the same function: she does not
accompany Hermddr into the underworld, and her advice to him is hardly crucial to his
progress. On the other hand, she does not play the role of bridge keeper or guardian with any
real conviction; where we expect a challenge from her, we get welcome. Expectations of
confrontation are defeated in the brief exchange of information. Hermoédr gives M6dgudr his
name; in return she gives him the knowledge of Baldr’s whereabouts that he seeks. As Lindow
states, the peculiar form of this conversation, and particularly the willingness of both parties to
volunteer information, ‘separates the story ... from most other voyages of acquisition in the
mythology and brings it closer to medieval vision literature’.'” Although Lindow offers no
evidence to corroborate this view, he is right to emphasise the exceptional nature of the episode;
but if we accept that Hermédr’s encounter with M6dgudr is anomalous within a mythological
context, can we be so sure that the figure of M6dgudr herself is genuinely part of the tradition?

The name of Draumkvade’s Gudmoer derives, it has generally been agreed, from Old
Norwegian guds mdédir (‘mother of god’), and originally referred to the Virgin Mary; by the time
the ballads came to be recorded, it is thought that this perhaps rather too Roman association had
been lost, to be replaced by the more neutral meaning of ‘godmother’.'” It is not much of a
transformation to reverse the elements of guds mddir, elide them, and provide a nominative
ending, and so to come up with M6dgudr.

That is not to say, of course, that M6dgudr is the Virgin, or even a reflection of her. It is
interesting to note, however, that Snorri uses the word mer to refer to M6dgudr. Mer's primary
meaning is ‘maiden, virgin’, and the word is used frequently in Old Norse to refer to Mary,"

. . . 132 .
although it usually connotes a young woman or girl in a more general sense. ™ It is, however,

129 Lindow, Murder and Vengeance, p. 119.

130 Barnes, ed., Draumkvede, p. 207. See also Moe, Samelde S krifter 111, 273-4; Liestol, Draum#kvede, pp. 88-90. The only
departure from this interpretation was Landstad’s reading (Norske Folkeviser, p. 79) — soon discredited — of gulle mor (a
dialectal variant, preserved only in S4 2b, a defective single stanza) as ‘precious mother’.

131 As in the alliterative couplet mer ok mddir, which neatly expresses the seemingly incompatible twin characteristics
of Mary: it is found, for example in Eysteinn Asgrimsson’s fourteenth-century laudatory poem on the Virgin, Lija
(Le Lis, ed. Taillé, p. 6).

132 The word mar is an extremely common term for ‘gitl” in the corpus of eddic poetry: for references, see Kellogg,

Concordance, pp. 322-4.
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unusual that it should be applied to a female figure who serves as a guardian of mythological
lote: the seeress in Baldrs draumar, whose wisdom-exchange with Odinn is what we might expect
Hermé0r’s encounter with M6dgudr most to resemble, or the vglva of 1pluspd, has to be old in
order to have acquired the knowledge of the ages.'” The wise woman of Baldrs draumar is
specifically implied to be sexually impure when, in stanza 13, Odinn taunts her in that she is no

prophetess, but rather mother to three giants:

‘Ertattu volva, né vis kona,

heldr ertu priggia  pursa médir.”

The word £ona connotes a married woman. M6dgudr clearly stands apart from such figures.

As with the bridge that she guards, M6dgudr’s appearance in mythological writings is
confined to Gylfaginning and the (later and, we may assume, derivative) poetry of Sturla Pérdason.
Although I cannot find a directly analogous figure in Christian traditions, if, as I suggest above,
Snorri has taken Gijallarbra from a text related to Draumbkvade, it is possible that M6dguor is a
reflection, distorted or, more likely, deliberately altered, of the Norwegian gudmoer. Snorti’s intent
is not parodic: I do not suggest that M6dgudr is the Virgin Mary in disguise. But as Gjallarbra
and M6dgudr are so closely bound together in Gyffaginning, and as the only text to provide an
important analogue to Gijallarbra, Draumbkvede, also includes a female figure whose name may
consist of the same lexical elements as Modgudr’s, it is certainly a possibility that Snorri’s

inspiration for both motifs came from the same source.

THE ROAD TO THE NORTH

The orientation of the road to Hel, the Helegr, downward and to the north, as revealed by
Moogudr, has attracted relatively little scholarly interest. As mentioned in chapter 2 above,
structuralist critics have attempted to infer from it Hel’s positioning on a horizontal plane,

functionally identical with the upper compartment of the binary-spatial system’s vertical axis.

133 The vplva who speaks the prophecy in 1pluspd makes her venerability clear in stanzas 1 and 2 of the poem, in
which she says that remembers ‘all the old tales, the earliest that I remembet’ (forn spioll fira, pau er fremst um man) and

that she ‘remembers giants, being born early’ (E¢ man iotna, dr um borna.
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Snorri is alone in mentioning Hel’s location to the north. The Helvegr is mentioned in two stanzas

of Vpluspd: in what direction it leads is undisclosed.

Voluspa 47
Scelfr Yggdrasils  ascr standandi,
ymr ip aldna tré,  enn iotunn losnar;
hredaz allir 4 helvegom,

aor Surtar pann  sefi of gleypnir.

Voluspa 52
Surtr ferr sunnan ~ med sviga lavi
scinn af sverdi  sol valtiva;
griétbiorg gnata,  enn gifr rata,

troda halir helveg,  enn himinn klofnar.'**

If Vpluspd provided Snorri with the word Helvegr, it certainly did not inform him that it ran north
from the bridge over the river Gjoll. Stanza 47 suggests that there are many ways to reach Hel,
with its use of the plural helvegom. Perhaps all these roads led in the same direction, and just one
of them happened to pass by M6dgudr’s bridge. Stanza 52 has Surtr come from the south —in a
northerly direction, therefore — but it is not Surtr who treads the Helvegr here, it is the halir, and
troda halir belveg may simply mean that ‘warriors died’, in line with the standard use of references
to Hel in the Poetic Edda.

The source for Snorri’s reference to the Helvegr's northerly orientation is not identifiable
in the corpus of Old Norse pagan poetry. Was it therefore the author’s invention, or does it
preserve a piece of mythological information otherwise unknown to us? Jens Peter Schjodt
suggested that Snorri did indeed build up his conception of the location of the underworld on
the basis of a pre-existing pagan world of the dead, even if this realm was not identical with what

Snorti knew as Hel:

134 Stanza 47: “Yggdrasill shudders, the standing ash; the old tree groans, and the giant breaks loose. All are terrified
on the roads to Hel, before Surtr’s kin swallows it up.” Stanza 52: ‘Surtr goes from the south with brushwood’s
destruction. The slain-gods’ sun shines from the sword. The rocky cliffs crack and the troll-women ate abroad. Men

tread the road to Hel, and the sky splits.’
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Hermédr, um nach Hel zu kommen, nach unten und auch nach Norden gehen
muss. Snorri baut hier augenscheinlich auf ilteren Vorstellungen von einem
Todesreich im Norden und von den Riesen als Leichenesser auf (Vm 37, HHj
16). Ob dies wirklich dazu berichtet, die Behauptung aufzustellen, dass dieses
Totenreich und Hel in heidnischer Zeit identisch waren, mochte ich noch
bezweifeln. Andererseits kann man sich ohne weiteres vorstellen, dass der Weg
nach Hel in nérdliche Richtung fihrte, da es wesentlich natirlicher erscheint, den
Norden mit seiner Kilte mit der Unterwelt unten in der Erde zu parallelisieren
als mit einem glithendheissen Ort, wie man es von den christlichen Vorstellungen

her kennt.'?

There are problems with Schjedt’s interpretation. The eddic stanzas which he appears to cite as
providing evidence for a ‘realm of the dead in the north’, and for ‘giants as corpse-eaters’,
Vafpridnismal 37 and Helgakvida Hjrvardssonar 16, only in fact refer to the giants. I do not see the
relevance of this function of the giants (which is explicit only in the verses cited, in the first of
which a giant is given the personal name Hresvelgr; in Helgakvida Hjprvardssonar 16, the hila
ndgradug, ‘corpse-greedy hag’, is a fila, ‘giantess’) to Hermodr’s Hel-ride. Even if M6dgudr is a
glantess, she is no corpse-eater, and Hel herself, while probably to be associated with the giants,
is not, as Snorri presents her in this episode, a grizzly devourer of the dead. There is, in short, no
eating of corpses in chapter 34 of Gylfaginning, and I cannot see the link between this concept and
Hel’s northerly location. Nor am I convinced by Schjedt’s claim that there was some sort of
chthonic realm of the dead, which was naturally associated with the north because of the
association with coldness shared by that point of the compass and the underworld. While not an
unreasonable suggestion, there is little evidence to support such a hypothesis. Only in 1pluspd
38-9 is there a possible native parallel for a northerly realm of the dead, although its
identification with Hel is suspect: these two stanzas also display some of the poem’s more

obvious affinities with Christian tradition.

Voluspa 38-9
Sal sa hon standa  sdélo fiarri,

Niastrondo 4, nordr horfa dyrr;

135 Schjedt, ‘Horizontale und vertikale Achsen’, p. 47.
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fello eitrdropar  inn um liéra,

sa er undinn salr  orma hryggiom.

Sa hon par vada  punga strauma
menn meinsvara  oc mordvarga,
oc pannz annars glepr  eyrarino;
par saug Nidhoger  nai framgengna,

: : 136
sleit vargr vera —  vitoO er enn, eda hvat?

The iconography of the hall at Nastrond, ‘corpse-shore’, with its north-facing doors, poison
dripping through the roof, and serpents’ spines wound around it, hardly accords with other
descriptions of Hel: it is clearly associated with cold, being ‘far from the sun’, although 1p/uspd
does not state in so many words that it actually lies in the north, merely that its entrances face in
that direction. The dripping poison suggests that Nastrond may have a function as a place of
punishment: according to Gylfaginning, Loki’s sentence for preventing Baldr’s return from Hel
was to be bound in a cave and to have eitrdropar fall on him (SzE 1, 49). There is, on the other
hand, absolutely no suggestion in pre-Christian texts that Hel had a punitive aspect, and certainly
nothing resembling the striking image of meinsvara menn oc mordvarga, ‘perjured men and
murderers’, wading a fast-flowing river. It seems that these wicked people, together with those
who seduce another’s ‘confidante’ (e¢yra-rina probably means ‘wife’ here) have been condemned
to an existence of torment after their deaths: as well as the river, the dragon Nidhoggr feasts on
the bodies of the framgengna, the dead, and a wolf tears at them. Ursula Dronke has suggested
that pannz annars glepr eyrarsino in stanza 39, line 3, is not part of the original poem, on the grounds
that ‘the intimate, domestic treachery is out of key with the broad evils of oath-breaking and
evil’."”” There are signs elsewhere in Ipluspd, however, that sexual morality was of concern to the
poet, as is made explicit in stanza 45, line 3, hart er i heimi, hordomr mikill (it is hard in the world,

great lechery’), which is one of the signs of moral collapse that accompanies Ragnarok. Hdrddmr

136 Stanza 38: ‘She saw a hall stand far from the sun on “Corpse-shore”; its doors look north; poison-drops fall in
through the roof-vents, the hall is woven with serpents’ spines.” Stanza 39: “There she saw wading in turbid streams
perjured men and murderers, and those who seduced the close confidantes of another; there Nidhoggr sucked the
bodies of the departed — a wolf tore the corpses of men — do you know yet, or what?’

137 Dronke, ed., Poetic Edda 11, 142.
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(whence comes English ‘whoredom’) formed part of Scandinavian preachers’ vocabulary of sin,

as in the Norwegian Homily Book’s first Serno ad Populum, dating from about 1200:

Dat ero hofud-syndir er nu sculo per hayra. Kirkiu-stuldr ok ran. man-drap. lang-
reke. ofund. ofmetnadr. mykillaete. hordémr. of-dryccia. stuldr. ok allar ranglaicr.
lausung. mein-zidar. mutu-fe. ok trua a lif qvenna eda gerningar. eda a spa-

saogur. pat er allt diofuls craftr. '**

The final injunction in this list, not to put faith in the occult power of women, witchcraft, and
prophecies, might warn us against paying too much attention to the vplva’s words: it is said, after
all, that @ var hon angan illrar bridar (stanza 22, line 4: ‘she was always the delight of a wicked
woman’), which represents, according to Dronke, ‘the popular moral disapproval of married
women who were intimate with sorceresses and might themselves dabble in spells to pursue
personal enemies or lovers’."” McKinnell explains the lack of explicit condemnation of the
practice of sezdr, ‘magic’, in pluspd as a result of the poet’s desire not to create a ‘strange’ and
‘artistically tactless’ situation in which the seeress would have to disown her own craft, upon the
successful performance of which the whole of the poem is predicated.'"’

The correspondences between Vpluspi and this type of homiletic material have often
been noted. Wolfgang Butt proposed that a direct analogue (and possible source) for this part of
Voluspi could be found in the Old English De regula canonicorum of Wulfstan, archbishop of York,
and that the poem’s origins should therefore be placed in the Danelaw.'" There is considerable
superficial attraction in linking Ip/uspd to Wulfstan’s works: the traditional dating of the poem to
¢. 1000, and the apocalyptic concerns of Wulfstan’s eschatological sermons both might support
such a connection. The textual correspondences between VVpluspd and De regula canonicornm,

however, are not so close as to prove direct influence. Butt cited Wulfstan’s catalogue of sinners

138 Gamal Norsk Homiliebok, ed. Indtebo, p. 35: “These ate the head-sins which now you must hear: sacrilege and
rapine; murder; rancour; envy; pride; arrogance; whoredom; drunkenness; theft and all injustices; falsehood; petjuty;
bribery; and to put faith in the magical power of women or witchcraft, or in prophecies. That is entirely the devil’s
business.” This passage is one of several in the Norwegian Homily Book to have been strongly influenced by Old
English homiletic style, on which see my forthcoming ‘Anglo-Saxon Influence’.

139 Dronke, ed., Poetic Edda 11, 133.

140 McKinnell, ‘Norse Mythology and Northumbria’, p. 44.

141 Butt, “Zur Herkunft der Voluspa’, esp. pp. 87-9 and 103.
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to provide his parallels: Ne beon hi @fre manslagan ne manswican ne mansworan ne
mordwyhrtan ne @wbrecan, ac healdan heora riht ®we, pwt is heora mynster.” (‘Nor in the least
are they manslaughterers not traitors nor perjurors nor adulterers, but they maintain their rule

always; that is, their monastery.’)'*

The characteristically alliterative Wulfstanian doublet of
mansworan and mordwyrhtan Butt regarded as analogous to menn meinsvara oc mordvarga: although the
two phrases do look similar on the page, John Lindow has demonstrated conclusively that the

words mordwyrhta and mordvargr are not lexically equivalent.'®

But while Wulfstan may not have
influenced the composition of this section of Vpluspd, there is no denying the importance of
Christian tradition, conceived more generally, on the imagery it contains: catalogues of sins and
descriptions of the punishments they attracted in hell were a perennially attractive topic for
medieval authors."* McKinnell offers Revelation 21:8 as the likely ultimate source for IVpluspd’s

‘sinners’, although he stresses that it is likely to have been ‘modulated through preaching’.'*

Timidis autem, et incredulis, exsecratis, et homicidis, et fornicatoribus, et
veneficis, et idolotaris, et omnibus mendacibus, pars illorum erit in stagno ardenti

igne et sulphure: quod est mors secunda.'

The apocalyptic tenor of ["pluspd chimes with the eschatological concerns of Revelation, and the
types of crimes mentioned in the poem are all also present in the biblical list of sinners. But the
Voluspd-poet hardly imports wholesale ideas from scripture. Rather, he makes a selection of
those crimes which are related to the theme of his work: oath-breaking and murder (on the part
of the /Esir) play a crucial role in the events that lead up to Ragnargk.'"’

McKinnell concludes his extremely insightful investigation of possible Christian
influence on this part of 1p/uspd by writing that it ‘does employ genuine syncretism — that is, it

uses individual Christian images and ideas as part of an overall view that is not the standard

192 Homilies of Wulfstan, ed. Bethurum, p. 192,

143 Lindow, ‘Norse Mythology and Northumbria’, p. 32.

144 See Morgan, Dante and the Medieval Otherworld, pp. 108-29.

145 McKinnell, ‘Norse Mythology and Northumbria’, p. 43.

146 ‘But the fearful, and unbelieving, and the abominable, and murderers, and whoremongers, and sorcerers, and
idolaters and all liars, shall have their part in the lake which burns with fire and brimstone: which is the second
death.’

147 McKinnell, ‘Norse Mythology and Northumbria’, p. 44.
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one’."* If Snorri did get his idea of a northern realm of the dead from Igpluspd, then he may have
unwittingly been borrowing from one of the Christian images that the poet had observed. I do
not think, however, that the north-facing doors of the hall at Nastrond are sufficient on their
own to give Snorri the idea that the Helvegr ran to the north, and an alternative explanation
should be attempted. Schjodt’s idea that the association of cold with such a realm would have
seemed ‘more natural’ (he means, presumably, more natural to pre-Christian Scandinavians) than
the conventional Christian iconography of a blazing inferno is also no more than an educated
guess. In fact, the hell was generally placed in the north within medieval Christian spatial
schemata, and I feel that it is very likely that Snorri was directly influenced by Christian tradition
in supplying this detail about the road to Hel.

The Christian association of the north with evil is an ancient one, and derives principally
from two Old Testament verses. In Isaiah 14:13-14, it is said that Lucifer wished to set his
throne as high as God’s: it is in the northern regions that he intends to sit: ‘qui dicebas in corde
tuo: “in caelum conscendam super astra Dei exaltabo solium meum. Sedebo in monte testamenti
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in lateribus aquilonis. Ascendam super altitudinem nubium ero similis Altissimo’™ (‘you said in
your heart, “I will ascend to heaven; I will raise my throne above the stars of God; I will sit on
the mount of assembly in the far north; I will ascend to the tops of the clouds, I will make myself
like the most high’). The following verse makes it clear, however, that the devil will not succeed
in his plans, but that he will be sent to hell: “Verumtamen ad infernum detraheris in profundum
laci.” (‘But you are brought down to Sheol, to the depths of the pit.”) Thus was the connection
between Satan, hell, and the north first established. The firmly negative connotations of the
north are reinforced in Jeremiah 1:14, ‘et dixit Dominus ad me: “ab aquilone pandetur malum
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super omnes habitatores terrae”” (‘and the Lord said to me: “from the north evil will break forth
over all the inhabitants of the land™”). Although the evil from the north to which Jeremiah refers
(both here and again at 4:6 and 6:1) is an actual physical threat facing the Jews — the imminent
God-ordained attack of the Babylonians — the north came to be closely associated with evil in a
more general, symbolic sense. Augustine twice interprets the north in this way, writing in his
Adnotationes in lob that ‘potest aquilo diabolum significare et terra peccatorem, quoniam et illi et

illi inanis est spes’ (‘the north can signify the devil and the earth the sinner, since for both hope is

vain’).'""” In the same authot’s Enarrationes in Psalmos, he writes, quoting Isaiah, ‘Quid ergo timeo

148 Ibid., p. 45.
199 Sancti Aurelii Augustini, Quaestionem in Heptateuchem, ed. Zycha, p. 562.
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aquilonem? Quid timeo maria? Est quidem in aquilone diabolus, qui dixit: ‘Ponam sedem mean
in aquilonem, et ero similis Altissimo’ (CCSL 39, 1228: “Why do I fear the north? Why do I fear
the seas? The devil is in the north, who said “I shall put my dwelling in the north, and I shall be
like to the Most High’”). Another of the most influential patristic authors, Jerome, also states in
one of his Commentarii in prophetas minores (on Zachariah) that the devil’s dominions were situated

in the north:

hoc quoque quod sequitur ecce qui egrideuntur in terram aquilonis requiescere
fecerunt spiritum meum in terra aquilonis, sic explanauit, ut diceret requieuisse
spiritum domini, siue angeli, quando in terra aquilonis, diaboli regna durissima
apostolica praedicatione subuersa sunt et haec esse regna, quae domino saluatori

in monte excelso diabolus ostendens, sibi tradita gloriatus sit.""

Although the dissemination of this idea has not thoroughly been investigated, there is no doubt
that in the popular imagination of the Middle Ages ‘as far as Christian Europe is concerned, the
North is the devil’s preferred residence’.’ And as Satan was thought to exist in hell, the
Christian inferno was placed in the north by association, even though the biblical authorities do
not make that quite explicit: in medieval drama, hell is always represented as lying to the north.
Snorri would not have had to have read Augustine’s commentary on Psalm 88 to obtain
the idea that hell was in the north: the idea was, it seems, quite commonplace, and readily
suggested by the Biblical passages cited above. Although the debate about whether or not Snorti
knew Latin continues to rage, there is no doubt that he was exposed to Scripture, either directly
or through the medium of preaching. In his account of Hermodr’s ride to Hel, Snorri either

reflects an otherwise unattested belief about the spatial location of the underworld within the

150 CCSL 76A, 794: “‘Also this which follows “Lo those who enter into the land of the north have made my spirit to
rest in the land of the north” he thus explained as meaning that he said that the spirit of the lord, or the angel, had
rested, when in the land of the north the very harsh kingdoms of the devil have been overturned by apostolic
preaching, and that these kingdoms are those which the Devil boasted to have received into his power, showing
them to the Lord Saviour on the high mountain.’

51 Rudwin, The Devil in Legend and Literature, p. 63. See also Burton Russell, Laucifer, pp. 69-71, and Kellogg, ‘Satan,
Langland, and the North’.
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pagan cosmos, or else he transfers this facet of the Christian /ocus subterraneus to his mythological

scene. I find the latter suggestion to be the much more persuasive of the two.

CONCLUSION

Herm60r’s ride to Hel occupies a position of great importance within Snorri’s narrative of the
events leading up to Ragnarok, but this importance is discrepant with the Poefic Edda’s silence on
the matter. To assume that a lost eddic poem provides the explanation for the present form of
the story is appealing, but smacks of laziness. Rather, a willingness to admit that Snorri was
prepared to allow non-native ideas into his mythology reveals that this episode is an admixture of
standard Christian motifs in the service of his own organizational principles. In 17p/uspd, the main
source of our (and Snorri’s) conception of the temporal sequence of the mythology, Baldr’s
death, funeral, and Loki’s punishment take place over the course of the central stanzas, 31-5.
Immediately following this pivotal moment, the portents of the coming end of the world begin
to appear, and the rush towards Ragnarok cannot be averted. The gods do not make any
attempt, in [pluspd, to turn the terrible tide: they are absent from the poem until stanza 46, when
Heimdallr blows his Gjallarhorn to signal the start of the war to end all. In Gylfaginning,
Hermé0r’s mission to Hel can be read as an attempt to fill in the gaps left by the Ipluspd-poet,
by imagining what the gods’ actions were between the chaining of Loki and the beginning of the
battle with the giants. In the poetic Baldrs draumar, it is Odinn who descends to Hel, but he
searches only for knowledge; Baldr is not yet dead. Perhaps influenced by this text (although he
does not quote from it), Snorri gives Hermddr — who elsewhere is a peripheral figure,
somewhere between the human and the divine, but who does have Odinnic attachments — the
starring role in another descent-narrative, one by which the steady advance of the narrative
smoothes over any apparent cracks in the eddic timeframe.

The infernal descent-narrative was familiar to medieval authors owing to its occurrence
in The Aeneid and in texts describing Christ’s harrowing of hell. The similarities between these

heroic journeys into the underworld and Hermodr’s probably do not go beyond the merely

152 Structuralists would, of course, see in the correspondences between Hel and the Christian hell further support for
their methodology: not in the myths themselves, but in the structures undetlying them do they find significance, and

these structures, apparently common to Christian and pagan myth-systems, would undoubtedly be grist to their mill.
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typological. However, the preponderance of apparently Romano-Christian literary motifs that
may be identified within this episode from Gy/faginning suggests that wherever the idea for the
narrative’s outline came from, in the details of its presentation it should be linked to Christian
Latin #isiones rather than to pagan myth. The possible links with Draumkvade and the 17isio
Tnugdali tradition suggest, intriguingly, that Snorri’s knowledge of this type of text may have been
acquired in the context of his visits to Norway. In the integration of Christian motifs into a
convincing and harmonious mythology, Snorri reveals his wide knowledge of both pre-Christian
mythology and of contemporary currents in European literature. Once again, however, it is his
assimilative, but not reductive, way of combining a variety of sources that is most apparent. That

this synthesis appears so unsynthetic is testament to the author’s considerable literary skill.



Saxo Grammaticus in the Underworld

Towards the end of the twelfth century, an obscure cleric in Denmark began work on what
would become, alongside Snorra Edda and Heimskringla, arguably the most important scholarly
work to be produced in medieval Scandinavia.' The Gesta Danorum of Saxo Grammaticus stands
close comparison with the works of his Icelandic near-contemporary Snorri Sturluson. Both
seem primarily to have been concerned to create an integrative cultural history of their respective
societies; both make use of the prosimetrum form (both of them, indeed, are poets themselves);’
and both of them intersperse their works with much legendary and mythological material. Saxo
writes in the Preface to the Gesta of his indebtedness to vernacular poetic sources, which he

states that he has translated in order to include them in his history:

Nec ignotum volo, Danorum antiquiores conspicuis fortitudinis operibus editis
gloriae aemulatione suffusos Romani stili imitatione non solum rerum a se
magnifice gestarum titulos exquisito contextus genere veluti poetico quodam
opere perstrinxisse, verum etiam maiorum acta patrii sermonis carminibus vulgata
linguae suae litteris saxis ac rupibus insculpenda curasse. Quorum vestigiis ceu
quibusdam antiquitatis voluminibus inhaerens tenoremque veris translationis

. . . 3
passibus aemulatus metra metris reddenda curavi

!"The Gesta Danorum was finished some time between 1208 and 1223, although Saxo may have been working on it
since the 1180s: see Friis-Jensen, Saxo Grammaticus as Latin Poet, p. 11.

2 On Saxo’s knowledge and use of both Latin and Old Norse prosimetrical traditions, see Friis-Jensen, Saxo
Grammaticus as Latin Poet, pp. 52-61.

3 Gest. Dan 1, 4: ‘I should like it known that Danes of an older age, filled with a desire to echo the glory when notable
braveries had been performed, alluded in the Roman manner to the splendour of their nobly-wrought achievements
with choice compositions of a poetical nature; not only that, but they took care to engrave the letters of their own
language on rocks and stones to retell those feats of their ancestors which had been made popular in the songs of
their mother tongue. Adhering to these tracks, as if to some ancient volumes, and following the sense with the true
steps of a translator, I have assiduously rendered one metre by another.” It seems ironic that Saxo should describe

the vernacular poetic records of his people’s achievements as being ‘in the Roman manner’, when he goes on to
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It is not only Danish poets to whom Saxo has turned for his information: Icelanders are singled

out for praise on account of their pedigree in cultivating the writing of history:

Nec Tylensium industria silentio oblitteranda: qui cum ob nativam soli
sterilitatem luxuriae nutrimentis carentes officia continuae sobrietatis exerceant
omniaque vitae momenta ad excolendam alienorum operum notitiam conferre
soleant, inopiam ingenio pensant. Cunctarum quippe nationum res gestas
cognosse memoriaeque mandare voluptatis loco reputant, non minoris gloriae
iudicantes alienas virtutes disserere quam proprias exhibere. Quorum thesauros
historicarum rerum pignoribus refertos curiosius consulens, haud parvam
praesentis operis partem ex eorum relationis imitatione contexui, nec arbitros

habere contempsi, quos tanta vetustatis peritia callere cognovi.4

A few years later in Iceland, Snorri begins his preface to Heimskringla by discussing the sources of

his own history in broadly similar terms:

A bok pessi 1ét ek rita fornar frasagnir um hofdingja pa, er riki hafa haft a
Norodrlondum ok 4 danska tungu hafa melt, sva sem ek hefi heyrt fr6da menn
segja, sva ok nokkurar kynslodir peira eptir pvi, sem mér hefir kennt verit, sumt
pat, er finnsk i langfedgatali, par er konungar eda adrir storaettadir menn hafa
rakit kyn sitt, en sumt er ritat eptir fornum kvedum ed spguljodum, er menn hafa
haft til skemmtanar sér. En pott vér vitim eigi sannendi a pvi, pa vitum vér deemi

til, at gamlir freedimenn hafi slikt fyrir satt haft.’

praise them for their efforts in committing their deeds onto stone for posterity, since rune-carving is usually
conceived as being antithetical to Roman literary culture.

* Gest. Dan. 1, 5: “The diligence of the men of Iceland must not be shrouded in silence; since the barrenness of their
soil offers no means of self-indulgence, they pursue a steady routine of temperance and devote all their time to
improving our knowledge of others’ deeds, compensating for their poverty by their intelligence. They regard it as a
real pleasure to discover and commemorate the achievements of every nation; in their judgement it is as elevating to
discourse on the prowess of others as to display their own. Thus I have scrutinised their store of historical treasures
and composed a considerable part of this present work by copying their narratives, not scorning, where I recognised
such skill in ancient lore, to take these men as witnesses.’

5 Heimstkringla 1, 3-4: ‘In this book I have had written old tales about those chieftains who have held power in the

northern lands, and who have spoken the Danish tongue, just as I have heard wise men tell them; also genealogies
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Saxo and Snorri, in their prefaces at least, are linked by their stated interest in using pre-existing
narratives of a traditional type, some of which are preserved in the medium of verse (whether
orally-transmitted or inscribed) as the basis for their histories of the Scandinavian patria.” Saxo’s
body of work is more limited than Snorri’s, in that it lacks his mythography and his scholarly
treatment of poetics, but the impetus behind the composition of both grands projets of medieval
Scandinavian scholarship is arguably the same. Anthony Faulkes has gone so far as to write that
‘Saxo Grammaticus gives an impression of what Gy/faginning would have been like if it had been
written by an ecclesiastically trained scholar’;” this statement, of course, foregrounds the most
elementary and essential difference between Snorri and Saxo: the latter wrote in Latin. Regarding
Saxo as a potential source of information about pre-Christian mythology inevitably forces the
reader to confront the question of how far Saxo’s Latinity (his knowledge of the language, its
literature, and the Christian culture to which it marks him out as belonging) has informed or
distorted his presentation of traditional native material. In this chapter, I will attempt to
disentangle Saxo’s mythological material from his learned ecclesiastical sources by examining an
episode in Book I of the Gesta Danorum which has a number of interesting parallels both in Old

Norse mythology generally, and in Snorri’s representation of it in particular.8

of some of them according to what has been made known to me; that are found in pedigrees, those in which kings
or other great men have traced their family; some of it is written after poems or story-songs, which men have had
for their entertainment. Although we do not know the truth of this, we do know the opinion of it that old learned
men have accepted such material to be true.’

¢ It is not clear how much credence should be put in Saxo’s preface as a genuine account of the nature of his
sources: Bjarni Gudnason wrote that ‘both in form and substance, Saxo’s Preface is modelled on medieval
conventions relating to such works and is therefore no reliable basis for an overall explanation of the origins of
Gesta Danorum and Saxo’s sources’ (‘Icelandic Sources’, p. 82). If convention has determined the form of Saxo’s
Preface, then I think that it is safe to say that the same is true of Snorri’s: the parallelism of the two passages cited
show that the two authors shared a similar attitude to their work, even if they did express this attitude in
conventional terms.

7 Faulkes, ‘Sources of Skdldskaparmal, p. 72.

8 In this chapter, I restrict myself to Hadingus’s journey to the underworld as recorded in Book I: it must be noted
that there is a similar otherworldly journey in Book VIII of Gest. Dan. 1, 241-3, in which Thorkillus visits the realm
of Geruthus. This narrative has been discussed in detail by Malm ‘Otherworld Journeys’, who concludes that the
otherworld as it is presented in Book VIII is inspired by Christian ideas of heaven and hell, and has only minor
correspondences with Norse myth (arguing against Patch, The Other World, p. 68). Geruthus’s realm is not actually a

realm of the dead, resembling more the otherworld as it is presented in the fornaldarsignr, or perhaps the realm of
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The episode begins when King Hadingus experiences a remarkable portent at the dinner

table: a mysterious woman appears and leads him away beneath the earth:

Apud quam deversante Hadingo, mirum dictu prodigium incidit. Siquidem
cenante eo femina cicutarum gerula propter foculum humo caput extulisse
conspecta porfrectoque sinu percontari visa, qua mundi parte tam recentia
gramina brumali tempore fuissent exorta. Cuius cognoscendi cupidum regem
proprio obvolutum amiculo refuga secum sub terras abduxit, credo diis
infernalibus ita destinantibus, ut in ea loca vivus adduceretur, quae morienti
petenda fuerant. Primum igitur vapidae cuiusdam caliginis nubilum penetrantes
perque callem diuturnis adesum meatibus incedentes quosdam praetextatos
amictosque ostro proceres conspicantur; quibus praeteritis loca demum aprica
subeunt, quae delata a femina gramina protulerunt. Progressique praecipitis
lapsus ac liventis aquae fluvium diversi generis tela rapido volumine

detorquentem eundemque ponte meabilem factum offendunt.”

This passage has attracted the attention of students of Norse mythology because of the high
concentration of motifs found within it that have parallels in eddic poetry or Sworra Edda. Most
striking of these is probably the river, which resembles both Snorri’s Gjoll and especially
Voluspd’s Slior. The many sorts of weapons — diuersi generis tela — with which the water is laden are

of course cognate to those found in the river in 1pluspd 36 (A' [fellr austan um eitrdala, soxom oc

Utgarér in which Pérr’s adventures with the giants occur: it is a place of marvels, but it is not Hel, in which the
connection with the dead was always of primary importance.

9 Gest. Dan. 1, 30: “‘While Hadingus was staying there as a guest, a remarkable portent occurred. As he was dining, a
woman, bearing stalks of hemlock, was seen to raise her head from the ground beside a brazier and, extending the
lap of her garment, seemed to be asking in what part of the world such fresh plants might have sprung up in the
winter season. The king was eager to find out the answer and after she had muffled him in her cloak she vanished
away with him beneath the earth. It was, I believe, by the design of the underworld gods that she took a living man
to those parts which he must visit when he died. First they penetrated a smoky vale of darkness, then walked away
along a path worn away by long ages of travellers, and glimpsed persons in rich robes and nobles dressed in purple;
passing these by, they eventually came upon a sunny region which produced the vegetation the woman had brought
away. Having advanced further, they stumbled on a river of blue-black water, swirling in headlong descent and

spinning in its swift eddies weapons of various kinds.’
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sverdom, Slidr beitir M.).“J The correspondences between Saxo’s river and Gjoll are less obvious,
although, as we have seen, it is possible that Snorri was reminded of the rattling river Slior when
formulating his landscape of the underworld." The river occupies an identical place in the
structure of both Hadingus and Hermédr’s journeys into the other world: both mark the
boundary, and are approached through shady regions. Like Hermddr, Hadingus and his
mysterious guide cross by a bridge. On the other side, they encounter warriors constantly
fighting one another, and come to an enormously high wall, over which the woman cannot

jump:

Quo pertransito binas acies mutuis viribus concurrere contemplantur, quarum
condicionem a femina percontante Hadingo: ‘Ii sunt’, inquit, ‘qui ferro in necem
acti cladis suae speciem continuo protestantur exemplo praesentique spectaculo

. . . 12
praeteritae vitae facinus aemulantur.’

The impassable wall may count as another motif shared between Gylfaginning and the Gesta
Danorum, as Hermé0r is only able to traverse the high walls of Hel using Sleipnit’s supernatural
abilities. The old woman in the Hadingus story throws the head of a cock ‘which she happened
to have about her person ... over the enclosing barrier’ (‘galli caput, quem secum forte
deferebat, abruptum ultra moenium saepta iactavit, statimque redivivus ales resumpti fidem
spiraculi claro testabatur occentu’), but this apparently ritualistic act does not gain her access to
whatever the wall encloses: it is not made clear what the citadel is, or why the woman wishes to
enter it. Rather, the cock is resurrected, and the vision ends abruptly.

Hadingus’s trip into the underworld has clear parallels in Icelandic texts; that is not to
say, however, that Saxo borrowed the characteristic motifs in this passage from pluspd or any
other extant mythological writing in Old Norse. Most of the features of Saxo’s underworld — it

would be misleading to call it Hel(l), although it is unambiguously under the earth — may also be

10°°A river of swords and knives falls from the east around the poison-valleys; it is called Slior.”

11 See above, p. 152.

12 “They crossed it by a bridge and saw two strongly-matched armies encountering one another. Hadingus asked the
woman their identity; “They are men who met their death by the sword,” she said, “and present an everlasting
display of their destruction; in the exhibition before you they are trying to equal the activity of their past lives.”
Moving on, they found barring their way a wall, difficult to approach and surmount. The woman tried to leap over

it, but to no avail, for even her slender, wrinkled body was no advantage.’
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found in Christian literature, and it seems to me that the author is more indebted to this
tradition than to pagan mythology. After all, in this episode no figures or features of the pagan
past are actually named. The setting of the underworld journey is non-Christian: Saxo is
concerned, in this part of the Gesta Danorum, with the legendary (and therefore unavoidably
pagan) past of Denmark. It does not necessarily follow, though, that the information which this
passage contains had any currency in pre-Christian belief, or even in pagan ‘literature’.

We need look no further than the episode’s introduction to see how profoundly
indebted Saxo was to Christian vision literature in the composition of his own otherworldly
excursion. The phrase wirum dictu prodigium incidit is a standard formulation of a type used
exceptionally widely in medieval Christian literature to introduce a remarkable or, more
specifically, miraculous occurrence, offered as an example of God’s power to act in the world.
Visions of heaven and hell could be said to fall into the category of the miraculous, because they
afforded the visionary a revelation concerning the fate of the soul normally denied to mortal

men. Thus Bede’s account of Dryhthelm’s vision begins:

His temporibus miraculum memorabile et antiquorum simile in Brittania factum
est. Namque ad excitationem uiuentium de morte animae quidam aliquandiu
mortuus ad uitam resurrexit corporis, et multa memoratu digna quae uiderat

narrauit.

Like Bede, Saxo states the reason for Hadingus’s journey into the underworld: the ‘gods of the
underworld” wish that a man should see what awaits him after death (‘credo diis infernalibus ita
destinantibus, ut in ea loca vivus adduceretur, quae morienti petenda fuerant’). Bede emphasises
that Dryhthelm’s vision has value as a Christian exemplunz: by observing the soul’s fate after the
death of the body, he may be able to help others avoid spiritual death. Saxo’s aim was not to
offer a moral lesson, but in introducing this self-contained little trip into the realm of the dead
he seems to have slipped into the type of language which would have been familiar to any
audience familiar with Latin rewelationes. The indistinct dizs infernalibus play the role that divine will

(often manifested in the form of an angel or other guide) plays in showing the pains of hell or

13 Bede’s Ecclesiastical History, ed. and trans. Colgrave and Mynors, p. 488: ‘About this time a memorable miracle
occurred in Britain like those of ancient times. In order to arouse the living from spiritual death, a certain man
already dead came back to life and related many memorable things that he had seen, and I think that some of them

ought to be briefly mentioned here.”
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pleasures of heaven in Christian texts, but this transference of agency entails a change in the
nature of the vision, which becomes in the Gesta Danorum a rather marginal digression, with no
edificatory purpose. In a Latin vision of heaven and/or hell, the visionary’s experience is
normally of greater spiritual significance than simply ‘to show him those parts which he must
visit when he dies’. It often has a soteriological function, leading a sinner to repent and live his
life more righteously once the vision is over, and it often ends with the visionary preaching
God’s word, and relating his experience to others as an example and a warning, as we also see,

for example, at the conclusion of the Vzsio Tnugdalr:

Cuncta vero, que viderat, nobis postmodum rectavit, et bonam vitam nos ducere
monuit, verbumque dei, quod ante nescierat, cum magna devotione et humilitate
ac scientia predicabat. Set nos, quia vitam ejus imitari non possumus, hec saltem

ad utilitatem legentium scribere studuimus.'

Although no proof has been found that Saxo alludes directly to Bede’s Historia
Ecclesiastica in the composition of his history, the Danish author admits an admiration for his

English predecessor, whom he calls ‘a major contributor to Christian literature’: "’

Ex quibus Angul, a quo gentis Anglicae principia manasse memoriae proditum
est, nomen suum provinciae, cui praeerat, aptandum curavit, levi monumenti
genere perennem sui notitiam traditurus ... Testis est Beda, non minima pars

divini stili, qui in Anglia ortus sanctissimis suorum voluminum thesauris res

Y Visio Tnugdali, ed. Wagner, pp. 55-6: ‘In truth, all that he saw he afterward told; and he warned us to lead a good
life, and he preached the word of God, which he did not know before, with great devotion and humility and
knowledge. But since we cannot imitate his life, at least we tried to write this for the benefit of our readers.’

15 The Prologue to Gest. Dan., in which Saxo mentions Bede’s work, is very similar in tone to that of the Historia
Ecclesiastica, which may have influenced its composition directly, although it is impossible to be sure, since so many
other medieval historians introduced their works in near-identical manner. See Laugesen, ‘Prologen til Gesta

Danorum’.



Saxo Grammaticus in the Underworld 198

patrias sociare curae habuit, aeque ad religionem pertinere iudicans patriae facta

. . . . . . 1(
litteris illustrare et res divinas conscribere.™”

We may assume, therefore, that Saxo knew of Bede’s work. I would not wish to claim that the
‘Hadingus in the underworld’ story was based upon, or even inspired by, Dryhthelm’s vision as
Bede records it, but the two passages are cognate in more than merely the description of the
happenings as miraculous. Even though they differ greatly in detail, Bede’s aim in inserting the
homely story of Dryhthelm into the Historia Ecclesiastica is transparent, and seems close in spirit
to that which Saxo displays in his work.'” As well as viewing Dryhthelm’s revealed wisdom as
important for the spiritual edification of his readers, Bede has a nationalistic agenda to pursue.
The ‘memorable miracle’ is particularly remarkable because it happened in Britain, and also
because it was like the marvellous occurrences of ancient times (‘His temporibus miraculum
memorabile et antiquorum simile in Brittania factum est’).'® Bede is indeed interested in both the
deeds of his motherland and in religion, and by placing Dryhthelm’s vision in the context of the
miracles of days gone by, he is able to assert that contemporary England belongs to the
unbroken tradition of God’s people, those who are sufficiently blessed as to receive direct
revelations of his power and purpose. Reading the Preface to Saxo’s Gesta Danorum, a similar
attitude may be discerned, whereby the author wishes his people, the Danes, to be viewed as part
of a glorious tradition, although Saxo seems to place more importance on their inclusion in a
glorious European /Zterary tradition than on their spiritual worth.

Hadingus’s brief sojourn in the underworld is structurally comparable to the 175

Dryhthelmi, and its presentation as a pagan miracle instigated by the ‘infernal gods’ should be

16 Gest. Dan. 1, 10: ‘Old reports maintained that the English race originated from Angul, who had his name given to
the region he governed, resolving to pass an undying recognition of himself as an easy kind of memorial ... This
action was highly thought of by Bede, a major contributor to Christian literature, who, as an Englishman, took pains
to bring his country’s history into the sacred treasury of his books, considering it an equal piety both to pen the
deeds of his motherland and to write about religion.”

17 On Bede’s treatment of miracle stories in the Historia Ecclesiastica, see Ward, ‘Miracles and History’; Rosenthal,
‘Bede’s Use of Miracles’; Lutterkort, ‘Beda Hagiographicus’, pp. 93-6. These authors have persuasively answered the
question posed by Colgrave and Mynors in the introduction to their edition of Bede’s Ecclesiastical History (p. xxxv):
‘How is it that one who is supposed to be our greatest medieval historian spent so much time telling wonder
stories?’ This now outmoded attitude, which regards the miraculous episodes in the Historia Ecclesiastica as somehow
unworthy of Bede as a scholar, was more fully expressed in an earlier article by Colgrave, ‘Bede’s Miracle Stories’.

18 Ward, ‘Miracles and History’, p. 72.



Saxo Grammaticus in the Underworld 199

viewed not as a reflection of the old beliefs, but as a conscious recasting of a conventional
afterlife vision in terms which would not dispel the atmosphere of pre-Christian antiquity that
Saxo creates in this part of his history. The reason for the story’s inclusion in the Gesta Danorum
is probably aesthetic: Latin vision-literature reached the peak of its popularity in the twelfth
century, and Saxo, writing at the beginning of the thirteenth, could hardly have been unaware of
the genre."”

Viewed in this light, it should be no surprise that the Hadingus-episode’s description of
the underworld finds more and closer parallels in the Latin tradition than in Old Norse
mythology. According to Inge Skovgaard-Petersen, this episode offers the ‘neatest combination
of classical and Christian images’ in the first three books of the Gesta Danorum.”” Book VI of the
Aeneid has, once again, been offered as the most likely source for the distinctive elements of
Saxo’s realm of the dead.”’ A close analysis of these features, however, reveals that the likelihood
of direct imitation of the Aeneid is slim indeed.

Hadingus goes underground in the company of a woman: for Laugesen, this fact at once
recalled Aeneas’s journey, on which he was guided by the Sibyl.* While such a correspondence
can hardly be denied, yet there is little of substance to lead us to make a direct connection
between the two female figures. Hadingus’s guide appears out of the ground, bearing a spray of
hemlock, the significance of which is unclear. Hadingus goes with her out of curiosity, on the
spur of the moment. Aeneas, conversely, sets out with the definite intention of visiting the world
of the shades, so as to meet his dead father; he approaches the Sibyl at the temple of Apollo and
persuades her to help him in his quest. Although Aeneas is responsible for finding the infamous

golden bough (ramus anreus, Aeneid V1, 137, 204), which allows him passage among the shades, it

19 The beginning of the thirteenth century saw a radical shift in visionary literature, away from the then conventional
dreams and revelations of heaven and hell and towards representations of a much more personal, mystical and
allegorical type of visionary experience: see Dinzelbacher, 1Vision und Visionsliteratur, pp. 229-33.

20 Skovgaard-Petersen, “The Way to Byzantium’, p. 129.

2l See Laugesen’s discussion of Skovgaard-Petersen, ‘Gesta Danorums genremassige placering’, in Boserup, ed.,
Saxostudier, pp. 28-9. Friis-Jensen, Saxo og 1Vergil, has undertaken a thoroughgoing analysis of the correspondences
between Gest. Dan. and the works of Vergil although, because she restricts her investigation to only those parallels
noted by Olrik and Reader in their 1931 edition, there is no mention of the story of Hadingus in the underworld.

22 TLaugesen, discussion of Skovgaard-Petersen, ‘Gesta Danorums genremaessige placering’, in Boserup, ed.,
Saxostudier, p. 29: ‘Der er en kvinde, der dukker op af jorden med en frisk urtekost i hinden. Hun slir en kibe om
Hadding og forer ham med sig ned under jorden, altsa til dodstiget, og op igen. Det svarer ganske ngje til Sibyllen

og Aneas’ faerd.
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is the Sibyl who carries it once they are in the underworld, using it as a badge of authority over
the boatman Charon.” T do not think, however, that this greenery indicates any textual
relationship between the two female figures. The sudden appearance of a guide-figure to lead a
character into another world is better paralleled in Christian visions, although specifically female
guides are not a part of the tradition until Beatrice takes over from Vergil and leads Dante in the
Divine Comedy. However, the role played by Hadingus’s guide in his visionary experience does
correspond rather closely to that of the angels, saints, or sometimes devils that conduct the souls
of the Christian visionaries around the other world.

The role of the guide in Latin vision-narratives achieves its greatest importance in four
main aspects of the vision: the guide may instigate the vision, either appearing to the visionary in
a dream, or else raising him from a state of sin (often symbolised by illness or apparent death) in
order to show him the possible outcome for his soul after death, typically with the aim of
bringing about a change in behaviour following his return to earth.*® For example, Julian the
Hospitaller, who serves as the guide of Thurkill in his vision, appears and announces that he has
come to show Thurkill ‘certain secret things normally hidden from men’ ‘ego sum lulianus
hospitator, qui missus sum propter te, ut quedam secreta, que homines adhuc in carne degentes
latent, tibi ostendantur’.” Hadingus’s guide, too, is provider of privileged information not
normally available to mortals.

At the end of the vision, the usual function of the guide-figure is to send the visionary
back into the world, with an explicit lesson for him to learn: typically, that he should mend his
ways. In the Aeneid, too, the Sibyl and Aeneas’s father — who becomes a supplementary guide to
the fields of the blessed — are present to direct him through the Gates of Ivory and back to the

land of the living, although there is, of course, no conventionally moralistic message to be

23 Aeneid V1, 405-10: “si te nulla mouet tantae pietatis imago,

at ramum hunc’ (aperit ramum qui ueste latebat)

‘agnoscas’. tumida ex ira tum corda residunt;

nec plura his. ille admirans uenerabile donum

fatalis uirgae longo post tempore uisum

caeruleam aduertit puppim ripaeque propinquat.
“If the sight of such devotion does not move you, then look at this branch,” she said, showing the branch that had
been hidden in her robes, “and realize what it is”. No more words were needed. Seeing it again after a long age, and
marvelling at the fateful branch, he [Charon] turned his dark boat and steered towards the bank.’
24 Motgan, Dante and the Medieval Other World, p. 95.
25 Visio Thurkilli, ed. Schmidt, p. 6.
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discerned from Aeneas’s time in the underworld. Because Hadingus’s experience ends so
abruptly, with the crowing of the resuscitated cock, and then is never mentioned again — the
narrative simply moves on to his journey home — there is no opportunity for the mysterious
woman to reveal any purpose behind their visit to the realm of the dead. Perhaps the way in
which Saxo cuts off the episode is structurally akin to the end of Aeneas’s adventure, in the way
in which the action shifts very suddenly from the underworld to the ships that will take the
heroes on the way to the next phase in their narratives, but, once again, the correspondence is

anything but pressing:

Sunt geminae Somni portae, quarum altera fertur
cornea, qua ueris facilis datur exitus umbiris,
altera candenti perfecta nitens elephanto,

sed falsa ad caelum mittunt insomnia Manes.

his ibi tum natum Anchises unaque Sibyllam
prosequitur dictis portaque emittit eburna,

ille uiam secat ad nauis sociosque reuisit.

Tum se ad Caietae recto fert limite portum.

ancora de prora iacitur; stant litore puppes. *°

The third and fourth functions of the guide are shared by Aeneas’s Sybil and many
guides in Christian visions: in hell, they offer protection and comfort to the visionary, preventing
them suffering too much physical pain from the torments which they are shown.” In the
Godeschalcus, as we have seen, there are two angels who guide the visionary about Hel, with one

of them, called an angelus affabilis, who is specifically designated the task of consoling Gottschalk.

26 Aeneid V1, 893-901: “There are two gates of sleep: one is called the Gate of Horn and it is an easy exit for true
shades; the other is made all in gleaming white ivory, but through it the powers of the underworld send false dreams
up towards the heavens. There on that night did Anchises walk with his son and with the Sybil and spoke such
words to them as he sent them on their journey through the gate of Ivory. Aeneas made his way back to the ships
and his comrades, then steered a straight course to the harbour of Caieta. The anchors were thrown from the prows
and the ships stood along the shore.”

27 The unapologetically sadistic I7Zsio Tnugdali is an exception to this rule, since Tundal’s guide stands by and watches
as the visionary is systematically subjected to all the punishments that his previous worldly sins have merited. This is
the only vision in which a subject receives bodily punishment in the present, rather than previsions of future

torment: see Motgan, Dante and the Medieval Other World, p. 97.
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When he comes across the plain of thorns, over which sinners normally have to walk barefoot,
his other angelic guide, the angelus officiosus, who is charged with facilitating the progress of
Gottschalk’s journey, provides him with a pair of shoes.”® In Book VI of the Aeneid, the Sibyl is
constantly concerned for Aeneas’s well-being, drugging the dog Cerberus, intervening with
Charon and advising the hero about what action he should take. But, although Aeneas witnesses
some of the torments of the damned, there is never any real danger that he will experience them
himself. Because Hadingus does not encounter any danger or suffering on his journey into the
underworld, his guide is not called upon to intervene and spare him harm. She does, however,
perform the final main task of the visionary’s guide, by interpreting the sights that Hadingus
does not understand: she explains that the armies they see engaged in perpetual combat are
those men who died by the sword, recreating their past life.

The guide as interpreter is found in the Aenezd: Aeneas asks the Sibyl why the inhabitants

of Tartarus are punished so cruelly:

‘quae scelerum facies? o, uirgo, effare; quibusue
urgentur poenis? quis tantus plangor ad auras?’
tum uates sic orsa loqui: ‘dux inclute Teucrum,
nulli fas casto sceleratum insistere limen;

sed me cum lucis Hecate praefecit Auernis,

ipsa deum poenas docuit perque omnia duxit”.”’

The Sybil goes on to list the types of punishment meted out to the different classes of
wrongdoers. The idea of infernal punishment fitting the worldly misdeed was one with which
Christian authors were understandably preoccupied in their accounts of hell, and as an extension
of their desire to reveal the links between sin and punishment, the guide as interpreter entered
the tradition in the 1ision of the Monk of Wenlock, which was written down by Boniface in 716.

In this vision, as in that of Dryhthelm, the angels who guide the visionary provide for the first

28 See above, pp. 175-6.

2 Aeneid V1, 560-5: ¢ “What kinds of criminal are here? Tell me, virgin priestess, what punishments are inflicted on
them? What is this wild lamentation in the air?” The Sibyl replied: “Great leader of the Trojans, the chaste may not
set foot upon the threshold of that evil place, but when Hecate put me in charge of the groves of Avernus, she
herself explained the punishments the gods had imposed and showed me them all”.

30 Gardiner, Sourcebook, p. 143.
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time a running commentary, presented in the form of reported speech, which provides explicit
explanation of the meaning of the vision: in previous examples of the genre, the guide’s role had

been restricted to pointing out external details.’

In twelfth-century visions, the level of
interpretation increased dramatically. Gottschalk’s angel, for example, is said to have answered

diligently all the questions that Gottschalk had about the reasons for the things he saw:

Cum igitur Godeschalcus racionem diversitatis huius intente ab interprete suo
querret, diligenter quidem de omnibus ab eo est instructus, sed propter

multiplicitatem oblitus.*

Elsewhere in the Godeschalens, the angelus affabilis is referred to as angelus interpres, reflecting the
importance of the explicatory function.” The Visio Tnugdali formalises the interpretation
provided by the guide further, using a rhetorically balanced progression of questions and
answers, presented this time in direct speech. The questions which Tundal’s soul asks the angel
are often similar to Aeneas’s and Hadingus’s own enquiries; they ask the identity of those they
meet in the underworld, with particular reference to why they are there, and what they have
done to deserve it. When Tundal, for example, watches the souls of many fall off the narrow

bridge into the sulphurous valley he asks

Obsecro, domine, si placet, indica mihi, quarum animarum sunt ista, que vidimus
modo, tormenta? Et angelus ad eam: Ista wvallis valde horribilis locus est

. . .- 34
superborum, mons vero putridus atque sulphureus pena est insidiatorum.

More explicit reference to the past deeds of the living is made elsewhere in the 1. The place

of punishment for thieves and robbers presents Tundal with the sight of a man trying to cross a

3 Morgan, Dante and the Medieval Other World, p. 90.

32 Godeschalens, ed. Assmann, p. 78: ‘And so when Gottschalk attentively enquired of his interpreter the reason for
this difference, he was on all matters instructed by him diligently indeed; but he forgot because of the great number.”
33 Ibid., p. 64.

34 Visio Tnngdali, ed. Wagner, p. 15: < “I beseech you, Lord, if it pleases you, tell me what souls are these that I see
tormented in this way?”” And the angel said to him, “This is the most horrible valley of the proud. The putrid and

sulphurous mountain is the punishment of the flatterers”.’
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bridge carrying a heavy sack of grain, his feet perforated with iron nails all the while. The angel

explains that this is an appropriate punishment for those who committed thefts in the world:

Videbat quoque in ipso ponte unam animam valde plorantem et se multis
criminibus accusantem. Erat enim magno pondere frumenti manipulorum onusta
et hunc pontem transire cogebatur. Set licet plantas clavis ferreis perforatas nimis
doluerat, cadere tamen in lacum ignitum, ubi bestiarum patentia ora videbat,
magis timebat. Anima vero, videns immane periculum, dixit ad angelum: Heu
domine, si placet, vellem, scire, cur cogitur ista anima sub tali pondere
pertransire, quarum etiam specialiter ista pena sit animarum. At ille respondens
dixit ad eam: Ista pena est specialiter tibi condigna et tuis consimilibus furtum

perpertrantibus, licet multum fuerit vel modicum.™

Here, as in many Latin visions, the punishment of sinners matches their sin, their torment
becoming an infernal parody of the behaviour by which they earned it. Thus Tundal’s experience
of the punishment of thieves and robbers consists in leading an unwilling cow across the
perilous bridge: the visionary had previously stolen a cow from a neighbour, and only returned it
from fear of being caught. The continually fighting armies which Hadingus and the woman see
may not be undergoing torment, but their existence in the afterlife is also imitative of their
activity in this world. These figures certainly do resemble the eznberjar of Norse tradition, whose
entertainment Snorri describes thus: ‘Hvern dag pa er peir hafa klezk pa hervada peir sik ok
ganga ut i gardinn ok berjask ok fellr hverr 4 annan. Pat er leikr peira. Ok er lidr at
dogurdarmali pa rida peir heim til Valhallar ok setjask til drykkju.”** And yet, can we be sure that

Saxo’s eternal warriors are identical to the ewberjar’ Hadingus’s guide does not mention the

35 Ibid., p. 20: ‘On this bridge Tundal saw one soul bitterly crying and accusing himself of many crimes. He was
burdened with a heavy weight of grain as he tried to cross this bridge. Although he mourned as the soles of his feet
were perforated with iron nails, nevertheless, he feared very much falling into the fiery lake, where he now saw the
determination of those beasts. Seeing the immanent danger, Tundal’s soul said to the angel, “Alas lord, if you will, I
wish to know why this soul tries to cross under such a great weight. Which souls in particular might this punishment
be for?” He said to him, “This punishment is especially fitting for you and those like you who carried out robberies,
whether they be great or small””’

36 §uE 1, 34: ‘Bach day after they have got dressed they put on war-gear and go out into the courtyard and fight each
other and they fall each upon the other. This is their sport. And when dinner-time approaches they ride back to

Valholl and sit down to drink.’
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feasting and recuperation in Valholl which the eznberjar enjoy every night; there is no indication
that they are killed and resurrected over and over again in the same way as the emberjar. The
otherworld in which they are seen fighting is explicitly beneath the ground, and in its topography
resembles more closely the vision of Hel found in Gylfaginning than Valholl/ Asgardr. If Saxo did
mean to allude to the Norse myth of the eznberjar here, then his conception of that myth, as it is
revealed in this episode, is not the ‘standard’ one. Saxo’s warriors, it is true, died by the sword,
just as Snorri states that the inhabitants of Valholl do, but the form of their existence differs
between the two authors: I think it likely that Saxo, if he were familiar with the idea of the
einberjar, was also influence by the idea found in Christian Latin texts that the experience of
sinners in hell would be a sort of demonic (and painful) parody of their actions on earth.

It will be seen that in its structure and spirit Hadingus’s guided tour of the underworld
does indeed seem to owe much to the classical or Christian tradition. The correspondences of
the episode with the Aeneid, however, are never so close as to indicate direct influence, except
possibly in the choice of a female guide. As Karsten Friis-Jensen has been at pains to point out,
there are methodological problems inherent in the consideration of Vergil as a possible source
tor the Gesta Danorumr: it is difficult, but important, to make the distinction between ‘citations’,
‘borrowings’ on a lexical or thematic level, ‘unconscious reminiscences’ and so on.” It is
similarly problematic to separate the direct influence of those works of Vergil from those later
works — including medieval Latin #zsiones — that are part of a Vergilian tradition, and make use of
motifs drawn from the Aeneid, but which are frequently altered over time according to the design
of later authors. In this case, the introduction of the episode, which couches Hadingus’s
experience in the familiar language of the miraculous, suggests the primary influence of Christian
visionary literature, and possibly Bede’s account of Dryhthelm’s vision in particular. More
certainly, however, we may say that from whatever source Saxo got his idea for the story of
Hadingus’s descent, it was not from any extant mythological writing. The closest parallels in the
mythology, Hermédr’s ride to Hel in Gylfaginning and Odinn’s in Baldrs draumar, are of an entirely
different tone. Hadingus is a tourist, whereas both the mythological figures have a specific aim in
mind when they undertake their journeys: Hermédr has to attempt to recover Baldr, and Odinn
seeks knowledge. Both encounter female figures on their way, but neither resembles the woman

who surprises Hadingus at his dinner. But while there is no precedent for the type of experience

37 Friis-Jensen, Saxo og Vergil, pp. 15-23.
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that Saxo represents in mythological sources, some of the individual details of the underworld’s
representation do find parallels in ‘native’ tradition.

The first feature of Saxo’s underworld is the ‘smoky vale of darkness’ (‘primum igitur
vapidae cuiusdam caliginis nubilum penetrantes’) through which Hadingus and his guide pass. As
has already been discussed, Snorri’s vision of Hel begins with a dark borderland, for which no
source can be found in poetic material, but for which ample parallels exist in the Christian
tradition. Darkness is of course a commonplace feature of an underground location, but the
‘smoky vale of darkness’ seems most likely, just like Snorri’s ‘deep and dark dales’, to derive from
the Latin vision-tradition.

The richly dressed people they then glimpse passing are, for Hilda Ellis Davidson, the

most likely indication of classical influence:

The men in rich robes and the nobles in purple suggest a classical source, which
is in contrast to the other features in the story. They may possibly be imitated
from Virgil’s description of the Abode of the Blessed visited by Aeneas in Book
VI of the .Aeneid, but there is no detailed resemblance between the two

passages.38

Ellis Davidson notes the apparent incongruity of the nobles’ appearance in a Germanic
otherworld, but her tentative association of these figures with the 4eneid does not stand up to
scrutiny, as she herself admits. Saxo’s description of these figures as praetextatos amictosque ostro
proceres certainly smacks of classical antiquity: the praefexta was a garment worn by Roman
freemen before they assumed the toga, and by holders of certain offices, and oszrum means
‘purple’, the colour most associated with the upper social echelons of the Empire. Vergil,
however, does not describe any of the dwellers in the abode of the blessed as being dressed in
purple. In fact, nowhere in Aeneid V1 is the apparel of the blessed described, except for the white
ribbon worn around the heads of the especially worthy (665 omnibus his niuea cinguntur tempora
uitta). Direct textual influence from the Aeneid upon this element of Saxo’s description therefore
must be ruled out.

References to the clothes worn by the saved in visions of the Christian heaven are

relatively common, although in these the dominant colour is, naturally enough, white, by which

38 Fisher and Ellis Davidson, Saxo Grammaticns 11, 35.
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the spiritual purity of the blessed may at once be established or, in one case, measured.” Only in
the ninth-century vision of Wetti is a purple garment specified, however, and it is Wetti’s guide,

an angel, who wears it:

Immensitate igitur tanti terroris sublata, venit angelus incredibili splendens

pulchritudine, veste pupurea circumdatus, stans ad pedibus eius.”

Clearly, purple could still be considered a splendid, noteworthy colour in Christian times. In
Walahfrid Strabo’s verse retelling of Wetti’s vision, however, the colour of the angel’s cloak
becomes red: angelus ingreditur fulgens in veste rubenti."' Traill suggests that ‘something seems to have
gone wrong with the dream here’, as red is traditionally the devil’s colour: in Revelation 17: 3-4,
for example the great whore is arrayed in purpura et coccino. A glossator of one of the manuscripts
of the VVisio Wettini, too, noted the problem of the angel’s lurid garb, and attempted to explain it,
writing ‘quod dicit in veste rubenti significat iratus fuerat, quia diabolus ibi invenerat’ (‘that he is
said to be in a red cloak signifies that he was angry, because the devil had been in there’).*
Normality is resumed at line 295 of the poem, when the angel reappears, wearing white this
time. The author of the prose vision is certainly conscious of the difference between the angel’s
first appearance and his second, although the significance of the switch from purple to white,
and from a position at the feet of the visionary to one at his head is not explained.” White, it
seems, is the natural colour for angels (and, elsewhere, for the dwellers in heaven); Wetti’s angel
in his purple robe is a clear exception, and may well — as the glossator suggests — have a symbolic

meaning that the text does not make explicit.

3 In the Monk of Evesham (or Eynsham’s) vision, as the visionary progresses out of hell and into the realms of the
blessed, he notes that the people he meets have clothes the whiteness of which corresponds to the degree of purity
which they achieved in life. Thus, the first people he meets — those who dwell on the edge of the plain, closest to
hell and furthest away from the third (and final) place of glory — are said to have ‘white garments, but they were not
shining, and although there did not appear to be any blackness or stain on them, they shone with an inferior degree
of whiteness’ (Gardiner, 17szons of Heaven and Hell, p. 213).

40 Poetae Latini, ed. Dimmler 1I, 269: ‘Once this enormous terror abated, a shining angel of incredible beauty
enrobed in purple garments came and stood at his feet.”

N Walabfrid Strabo’s Visio Wettini, ed. Traill, line 246.

42 Ibid., p. 119. The gloss occurs in Vatican, Reg. Lat., 356.

3 Poetae Latini, ed. Dummler II, 269: ‘venit idem angelus, qui ei in prioti visione ad pedes stans purpuratus apparuit,

candidas amictus vestimentis ad caput stans splendore incredibili fulgidus’.
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Saxo’s nobles, dressed in the purple praetexta, can therefore be paralleled in both Classical
and Christian sources, although the impression this mode of dress creates suggests well-to-do
Romans, rather than the blessed inhabitants of the Christian heaven. While no direct textual
source for these figures may be found, none is really necessary: they are, once again, part of
Saxo’s carefully wrought illusion of pagan antiquity. The pagans are, on this occasion, conceived
as Romans, implicitly connecting the lineage of the Danes with the Classical world. There is
certainly little connection with the world of the Norse gods and heroes as we know it from
Snorri and mythological poetry.

The correspondence of the river of weapons which marks the boundary of the
underworld in Gesta Danorum with 17pluspa’s Slior is perhaps the most obvious link between this
passage in Saxo and a mythological feature with an existence separate from Snorra Edda. There is
another mythological river, however, which shares with Slidr the distinctive characteristic of

flowing with blades. Once again, it is found in Eilifr Godranarson’s Pdrsdrdpa.

Eilifr Godranarson, Pdrsdripa 8
Odu fast (en Fridar
flaut) eidsvara Gauta
setrs vikingar snotrir
(sverdrunnit fen) gunnar;
purdi hronn at herdi
haudrs runkykva naudar
jarOar skafls af afli

4ss hretviori blasin.*

In line 6 of the following stanza, the river is also called s#ridan stili ‘savage with steel’. Most

commentators have seen in this aspect of the river in Pdrsdripa — which Eilifr does not name —

# Ed. Davidson, ‘Earl Hakon and his Poets’, pp. 522-3: “The oath-sworn Vikings of Gauti’s homestead [Porr and
bjalfi], wise in war, waded vigorously while the sword-streaming fen of Fridr [river] ran on; the wave of the snow
drift’s earth [river] blown up by the sleet tempest rushed with its force against the one who stiffens hardship for the
enliveners of the running stream of the mountain-ridge land [the giantesses; the one who stiffens hardship for them

is Porr].
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an allusion to the analogous feature in Vp/uspa.* Not untypically for Pérsdripa, however, the
crucial reading sverdrunnit is debatable: it only occurs in one manuscript (T), and Finnur Jénsson
preferred to emend to svardrunnit “streaming over the turf.* I think we must accept sverdrunnit as
it stands in T, in order to make sense of stridan stili in stanza 9. As such, Filifr’s verse provides a
very close analogue to the rivers of swords found in pluspid and Saxo’s Gesta Danorum. The
relationship between the three versions of the motif is unclear, however. The narrative of Porr’s
journey to Geirrodargardar does not, as Saxo retells it, have the hero cross a river of swords,
although the border to the otherworld is marked by a different river. The weapon-laden river is
found in an entirely unconnected episode. There is nothing to suggest that Saxo’s direct source
for this narrative was Pdrsdrapa, although by the same token it is impossible to rule such a
possibility out entirely. Nor can we justifiably regard 1p/uspd’s Slior as the inspiration for Saxo’s
river.

The parallels between pluspi and Pdrsdripa, on the other hand, are striking. As well as
the simple fact that the rivers in both poems flow with swords, there is a further correspondence
between them in that both are associated with poison. In VVpluspd 36, Slidr runs wm eitrdala
‘through poison-dales’. Whether or not eitrdala connotes coldness as well as poison,” Eilifr also

uses the word ez#rin connection with the river:

Dérsdripa 5
Ok vegpverrir varra
vann fetrunnar Nonnu
hjalts, af hagli oltnar,
hlaupaar, of ver gaupu;
mjok leid or stad stokkvir

stikleidar veg breidan

% See e.g. Kock, Notationes Norrene, § 451, 2250; Reichardt, ‘Die Thirsdripa’, p. 354; Kiil, ‘Eilifr Godranarson’s
Dérsdrapa’, pp. 109 and 119.

46 Skjald B 1, 141. Svardrunnit may have been the reading of W (there is currently a hole in the manuscript at this
point). See Davidson, ‘Earl Hikon and his Poets’, p. 600.

47 Dronke, ed., Poetic Edda 11, 16, translates eitrdala as ‘venom-cold’, and states (p. 140) that this refers to ‘valleys
freezing from their deadly cold rivers’. McKinnell arrives at the same interpretation in his glossary to Sigurdur
Nordal’s edition of pluspd. See also Davidson, ‘Earl Hakon and his Poets’, p. 587. The primary meaning or eitr is

undoubtedly ‘poison’, however, and I see no reason not to preserve that meaning in a translation of 1pluspa 36.
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urdar prjots, par’s eitri,

oestr, pjodiar fnoestu.*

One further correspondence between the river which Poérr crosses and 1Vp/uspd must be noted.
In Vluspd 39, we have already observed the menn meinsvara who vada punga stramma, the ‘perjured
men’ who ‘wade turbid streams’ as some sort of punishment.” This stanza may be compared
with the first half of Pdrsdripa 8, in which the eidsvara vikingar Ganta setrs ... dou fast ‘the oath-
sworn vikings of Gauti’s homestead ... waded vigorously’. It is possible that this collocation of
wading a perilous river with concepts of oath-keeping is a deliberate allusion to gp/uspd, which
may function ironically: Pért’s presentation in other mythological narratives does not at once
mark him out as being particularly trustworthy; in fact, he is known to have broken pledges. In
the story of the giant-builder in Gy/faginning, for example, Porr is specifically called upon to break

the Asit’s oaths:

En er Asirnir sa pat til viss at par var bergrisi kominn, pa vard eigi pyrmt
eidunum, ok kolludu peir 4 Por, ok jafnskjott kom hann ok pvi nast for a lopt

hamarrinn Mjollnir, galt pa smidarkaupit ok eigi s6l ok tungl.5 0

The payment the giant receives instead of the sun and moon is a blow from Pért’s hammer,
despite the many formal assurances of safe conduct that that the /sir had given: ‘S#E I: En at
kaupi peira varu sterk vitni ok morg sceri, fyrir pvi at jotnum pétti ekki trygt at vera med Asum
gridlaust ef Porr kvaemi heim’ (‘But at their agreement there had been mighty witnesses invoked
and many oaths, for the giants did not think it safe to be among the Asir without a guarantee of

safety if Porr were to return home.”) Snorri then quotes two stanzas from 1/p/uspd, the second of

48 Ed. Davidson, ‘Earl Hikon and his Poets’, p. 521: ‘And the path diminisher of the sea of Nanna’s sword-guard
Nanna [giantess; Porr is her path-diminisher] succeeded in pacing over the rivers which bounded, pelted by hail,
over the lynx’s ocean [mountains]; vigorously incited, he travelled onwards, the flight-spurrer of the obstinate cave-
dweller [giant; its flight-spurrer is Port], across the broad path of the stake-set way [river] where the mighty waters
spewed out poison.’

4 See above, p. 181.

0 §xE 1, 35: ‘But when the Asir saw for certain that it was a mountain-giant that they had there, then the oaths were
disregarded and they called upon Po6rr and he came in a trice and the next thing was that Mjollnir was raised aloft.

Then he paid the builder’s wages, and it wasn’t the sun and moon.”
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which further emphasises Port’s culpability in oath-breaking, especially if the stanza arrangement
of the Sworra Edda manuscripts — in which the belmingar are reversed compared to the Codex

Regius text — is followed:

Voluspa 26 (Snorra Edda text)
A gengusk eidar,
ord ok sceti,
mal oll meginlig
er a medal féru.
borr einn pat vann,
prunginn mooi.
Hann sjaldan sitr,

er hann slikt of fregn.51

By having the oath-breaking come before Pérr’s undefined action, Snorri (or whoever it was that
rearranged this stanza) certainly seems to suggest that it was the oath-breaking that the god
performed, and not the striking of the giant-builder. This reading may not quite tally with the
implied message of the poem, but it does indicate just how important Pért’s perjury might have
been regarded. Porr, therefore, might possibly be expected, according to Ipluspd’s moralistic
code, to count among the meinsvara, and not the eidsvara, on the basis of his portrayal in other
texts. In DPdrsdripa, however, it seems undeniable that, on a certain level, Pérr represents the
figure of Hakon jarl; perhaps the earl, steadfast in his oaths, is implicitly (and favourably)
contrasted with the god by means of this apparent inversion of pluspd’s reference to perjurers
wading through the punga strauma.”

bérsdripa certainly provides an interesting analogue to at least one aspect of Saxo’s

conception of the pagan mythological landscape. But even the river of swords has a strong

St SuE 1, 36: ‘Oaths were gone back on, pledged words and promises, all the solemn words that passed between
them. Pérr achieved this alone, bursting with wrath. He seldom sits idle when he learns of such things.” Dronke, ed.,
Poetic Edda 11, 80, implies that Snorri deliberately ‘revised’ this stanza to accord with his conception of the narrative.

52 1 am grateful to Jonathan Grove for making this suggestion to me. More work needs to be done on Pdrsdripa:
exigencies of time and space have necessarily limited my discussion of it here only to those motifs most directly

related to the otherworld as it appears in other texts.
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parallel in a Christian vision. In Godeschaleus, one of the perils of the visionary’s journey through

hell is revealed to be an enormous river, full of iron blades:

Fluvius enim infinite longitudinis et latitudinis tante, ut vix eum sonitus bucine
transcolare posset, subito apparuit, minacem nimis et terribilem preferens faciem.
Erat namque ferreis aciebus in longitudine et latitudine sua ita ubique repletus, ut
nemini pedem in se figendi locum daret, quin aliquam acierum illarum
multimodarum offenderet, quisbusdam ex eis ad instar gladii ad secandum, aliis

ad illidendum quasi lanceis venabulis et id genus armorum preparatis.53

We do not know what was the ultimate origin of the motif of the weapon-bearing river in the
underworld. Discounting the extremely unlikely possibility that the Godeschalous-tradition has
abstracted this feature from pagan topography, we may assume that it either developed
collaterally in both pagan and Christian mythologies, or else that it is a motif which flows out of
Christian wisiones and thence into ‘pagan’ mythological texts. It is worth noting again that ['pluspa
is the most conspicuously ‘Christianized’ of the eddic poems, while Eilift’s Pdrsdripa is the
product of a poetic community which seems to have been deeply affected by Christianity and
the poets’ self-conscious positioning of themselves and their art in opposition to the new
religion. It is impossible to prove at this point, but I feel that that the weapon-bearing river is
likely to have been a loan from Christian tradition even at the relatively early date when 1pluspd
and Pdrsdrapa were composed.

In another passage from Book I of Gesta Danorum, a clearer indication of Saxo’s
intentional positioning of himself within the Classical tradition is found. Hadingus and his lover
Harthgrepa encounter a funeral, and the shape-shifting giantess decides to probe the will of the
gods by a piece of runic necromancy. After carving a piece of wood which Hadingus slips under

the corpse’s tongue, the dead man wakes and curses, in verse, the one who has woken him:

Inferis me qui retraxit, exsecrandus oppetat

53 Godeschalens, ed. Assmann, p. 62: ‘A river, truly, of such boundless length and breadth that the sound of a trumpet
could barely filter across, suddenly appeared, showing an exceedingly threatening and terrible appearance. For
throughout its length and breadth it was everywhere so full of sharp iron blades, that it would afford to no one’s
foot a place for stepping into it without striking against some one of those various blades: with some of them in the

form of a sword for cutting, and others resembling lances, spears, and that kind of weapon, for striking.’
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Tartaroque devocati spiritus poenas luat.
Quisquis ab inferna sede vocavit

me functum fatis exanimemque

ac rursum superas egit in auras,

sub Styge liventi tristibus umbris

persolvat proprio funere poenas.™

Ellis Davidson noted the correspondence between the opening formula (which is repeated in
subsequent verses as a refrain) inferis me qui retraxit, exsecrandus oppetat | Tartarogue devocati spiritus
poenas Iluat, and the speeches of the seeress of Baldrs Dranmar.” The Old Norse poem does
overlap with Saxo’s tale in some respects. Odinn raises the seeress from the dead by means of a

corpse-reviving spell in stanza 4:

Pa reid Odinn  fyrr austan dyrr,
par er hann vissi ~ volo leidi;
nam hann vittugri  valgaldr qveda,

unz naudig reis, nas ord um qvaé.%

Both Odinn and Harthgrepa wish to acquire wisdom from the dead, and they have magical
powers by which to achieve their ends, although Odinn makes use of spoken spells rather than

inscriptions.57 The reluctance of the corpse to enter into dialogue with the one who raises it from

5 Gest. Dan. 1, 22: ‘Let the one who summoned me, a spirit from the underworld, dragged me from the infernal
depths, be cursed and perish miserably. Whoever called me from the lower regions, one discharged from life by
destiny, whoever forced me again to the upper air, may she die and suffer beneath the dark lake of hell, among the
gloomy shades’.
55 Fisher and Ellis Davidson, Saxo Grammaticus 11, 30.
56 “Then Odinn rode by the eastern doors, where he knew the seeress’s grave to be; he began to speak a corpse-
reviving spell for the wise woman, until reluctantly she rose, spoke these corpse-words.’
57The reference to carving spells in wood — ‘Ubi magicae speculationis officio superum mentem rimari cupiens, diris
admodum carminibus ligno insculptis iisdemque linguae defuncti per Hadingum suppositis’ — suggests tunic magic, a
characteristically Germanic practice: in Havamdil 157, for example, one of Odinn’s spells is a runic one by which he
can make the dead talk to him:

Pat kann ec ip télpta, ef ec sé 4 tré uppi

vafa virgilna:
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the dead is shared between the two texts, and is expressed again in the refrain with which the
volva ends her subsequent speeches: Naudug sagdac, ni mun ec pegia (‘reluctantly I've told you; now
I’ll be silent’). There is, however, no verbal correspondence between the corpses’ speeches; their
genders are different; and, most importantly, the vocabulary used by Saxo’s corpse is full of
explicit references to features of the Romano-Christian geography of the underworld: the names
Tartarus (for the underworld) and Styx (for one of its rivers) both come from Vergil, but they
often occurred in Latin accounts of the Christian hell, following the example of the 1isio Panli.”®
For all that Saxo tries to create an aura of eldritch paganism around his description of Hadingus
and Harthgrepa’s necromancy, the revived corpse still speaks in the Roman idiom; which is,
perhaps, a fitting summation of Saxo’s own relationship to pagan Norse culture.

Hadingus’s trip to the underworld is a minor digression in Book I of Gesta Danorum, with
apparently no relationship to the wider narrative. In it, Saxo introduces a number of motifs, the
significance of which he utterly fails to explain. I have shown, I hope, that while these motifs
create an atmosphere which superficially recalls the world of Old Norse myth, very little of the
information presented here can be sourced directly in native mythology as we may observe it in
Icelandic texts. Structurally, Hadingus and his guide’s sojourn in the world of the dead distinctly
resembles a brief Christian Latin vision of hell; some of the features of this underworld find
parallels in the Aenezd, others in Christian tradition. None is securely identifiable with motifs
drawn from the iconographical tradition of Hel or Valholl as we have seen it else where,
although there are certainly some suggestive similarities. Whether the discrepancies between
Saxo’s writing and the rest of the Old Norse mythological tradition here is because he did not
have any native sources to refer to for his description of his underworld is unknown. Perhaps it
is more likely that, as with so much of the Gesta Danorum, the process of ‘Latinizing’ native
material almost inevitably resulted in its partial obscuring, as Saxo did not merely translate texts,

he translated cultures, expressing ideas about the ancient, legendary pre-history of his society in

sva ec rist  oc i runom fac,
at sa gengr gumi
oc malir vid mic.
(‘T know a twelfth one if I see, up in a tree, a dangling corpse in a noose: I can so carve and colour the runes that the
man walks and talks with me’.) On the significance of this stanza and Odinn’s relationship with the dead, see Klare,
‘Die Toten in der altnordischen Literatur’, pp. 15-17. The literature on Scandinavian runes and runic magic is vast,
and much of it is regrettable.

%8 Morgan, ‘Dante and the Medieval Otherworld’, pp. 28-9.
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terms appropriate to his membership of a Roman cultural tradition (although, as Skovgaard-
Petersen pointed out, it must be remembered that for Saxo, ‘Roman culture meant the culture of
Catholic Europe’).” Preben Meulengracht Serensen was probably correct, on this evidence, to
argue that Saxo cannot give us particularly close access to pre-Christian thought: certainly his
testimony seems less reliable than Snorri’s, who, although he was establishing a Christian
framework in which to place native myths, was at least directly using, and quoting from,
Icelandic poetic sources.”

But as Margaret Clunies Ross has argued, though Snorri’s fidelity to pre-existing sources
can be seen in his prosimetrical work, it does not necessarily mean that all of Snorri’s work was
based on native poetic exemplars.” In extended mythic narratives such as the story of Baldr’s
death, or of Herm60dr’s ride to Hel, for which Snorri does not provide poetic substantiation, then
there is no doubt that both Snorri and Saxo create something new out of whatever sources the
had, both presenting ‘a medieval fiction, the one mythological, the other historicized. Each gives
us qualified access to a pre-Christian world view, but that access is strictly on Saxo’s and Snorri’s
own terms’.” As the foregoing evidence has, I hope, demonstrated, both Saxo and Snorri were
almost equally indebted to Christian texts and traditions in formulating their ideas of the pre-
Christian underworld. We must look beyond Saxo’s Latinity and Snorri’s lack of it: Saxo was
specifically concerned to associate Danish history and culture with the world of Rome, and his
choice of medium reflects that concern; Snorri was determined to preserve and accentuate the
value of his own native culture, but in a way which was acceptable and coherent to contemporary
Christians. Saxo has been described as a ‘medieval author between Norse and Latin culture’;® 1
would argue that the same justifiably could be said of Snorri. Although the two authors are
obviously not equidistant from these cultural poles, their respective fictional mythologies of the
underworld both exist somewhere on the Norse-Latin cultural continuum: Saxo’s is
unsurprisingly closer to the Christian Latin end of this scale; it is not always recognised, however,

just how far away from the Norse pole Snorri sometimes travels.

%9 Skovgaard-Petersen, ‘Historian of the Patria’, p. 77.

%0 Meulengracht Serensen, ‘Moderen fotlost’, p. 269; see also Malm, ‘Otherwotld Journeys’, esp. pp. 171-2.
61 Clunies Ross, ‘Mythic Narratives’, p. 52.

2 Ibid., p. 59.

3 Title of a 1979 conference and its published proceedings (ed. Friis-Jensen).
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Fictions are for finding things out, and they change as the needs of sense-
making change. Myths are the agents of stability, fictions the agents of change:
Myths call for absolute, fiction for conditional assent. Myths make sense in
terms of a lost order of time, #ud tempus as Eliade calls it; fictions, if successful,

make sense of the here and now, boc tenpus.!

MYTHOLOGICAL FICTIONS: FICTIONAL MYTHOLOGIES?

Margaret Clunies Ross coined the term ‘mythological fictions’ to describe the extended prose
narratives in Sworra Edda which take place in ‘a coherent fictional world, populated by named
supernatural beings with clearly individualized properties, engaged in defined acts and events’.” A
mythological fiction has a ‘special epistemological status’ between the worlds of mythical truth
and fiction as defined by Kermode. Snorri’s need to pitch his narratives somewhere between
myth and fiction derives from his desire to establish a framework in which the semantic values
of pre-Christian myths could be preserved and expressed without transgressing the boundaries
of Christian orthodoxy, the new mythological truth accepted by Snorri and his contemporaries.
It is the fictionalised nature of the extended narratives within the Edda that allows Snorri and his
audience to enter for a while the world of pagan mythology, safe in the knowledge that they are
not themselves becoming pagans, or participating in paganism. They can find cultural
significance, semantic value, and aesthetic pleasure in the worldview of their ancestors, without
being ‘taken in’ (as Gylfi is) by a religion which they know to be false. Snorri’s mythological
narratives, read in the context of the Prologue to the Edda and other self-reflexive elements of

his framing superstructure, ‘help to construct a Christian perspective on traditional Norse

! Kermode, Sense of an Ending, p. 39.
2 Clunies Ross, ‘Mythological Fictions’, p. 205.
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concepts of cosmology, cosmogony and eschatology’.” As we have seen in the case of the story
of Hermo60r’s ride to Hel, a mythological fiction of this sort may construct this perspective partly
out of ideas and motifs drawn from Christian literature, signalling on a textual level Snorri’s
participation in both pagan and Christian mythological traditions.

Useful as Clunies Ross’s concept of the mythological fiction is, its application is limited
to the embedded narratives of Gylfaginning and Skdldskaparmiail, whereas the question of the nature
of Snorri’s approach to mythology goes beyond these fictions, and encompasses both his
descriptions of the pagan cosmos and the attitude towards pre-Christian religions evinced by his
Ynglinga saga. Therefore, I propose that we augment the idea of the mythological fiction by
introducing the concept of ‘fictional mythologies’. By this term I mean the manipulation of
mythological material to fit the author’s literary design: it does not necessarily imply the
invention of new myths.* An example of this that arises from the foregoing study is Snorti’s
descriptions of Valholl and Hel, which tacitly transfer facets of the Christian heaven and hell to
traditional Norse cosmological features. There are no narratives attached to these descriptions in
Gylfaginning; they are presented as mythological ‘fact’. Similarly, Snorri’s recreation of pagan
Scandinavian religion and its rituals in the first part of Heimskringla is a fictional mythology, in so
far as his source texts do not place the same emphasis on Odinn and human sacrifice as he does.
The narratives of Ynglinga saga take place in the world of men, which is populated by mortal men,
and not supernatural beings — they cannot therefore be classified as mythological fictions — but
they do not take place in what for Snorri was hoc tempus; they are not mythological texts, but for
Snorri they exist in a lost, mythical, order of time, in #/ud tempus. Snorri does not invent the idea
that Odinn was a god associated with hanged men, for example, but the Odinnic cult described
in episodes like the story of King Aun’s sacrifices is a unique, fictionalised, application of
mythology to narrative. The authors of the fornaldarsigur take a very similar approach to the
mythological background against which their stylised, fabulous, tales are set: it reflects the
peculiar form of antiquarianism of this genre, in which the legendary past was simultaneously

glorified and held up to ridicule.

3 Clunies Ross, ‘Mythological Fictions’, p. 211.

#In this regard I feel that Mogk went too far in effectively accusing Snorti of ‘making up’ myths in what he called a
Novellistische Darstellung (in the monograph of that name, and in Zur Bewertung der Snorra-Edda als religionsgeschichliche und
mythologische Quelle, esp. p. 18). Snorri was not an inventor of new myths, but a (very) ‘creative compiler’ of inherited

narratives.
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Fictionalised mythologies are not restricted to late literary reconstructions of the pagan
world: the highly valorised representation of the Valholl myth-complex in the eddic praise-
poems Eiriksmal and Hdkonarmal is determined, according to my reading, by the genre in which
they were composed. They create mythologies by association with which they can achieve the
maximum glory for their subjects as individuals. They wish to make artistic use both of myth in
its stable and stabilizing form — it is important that their heroes are associated with the gods —
and fiction, with its ability to deal with change, because they wish their characters to be seen as
having a unique position in relation to the stability of the traditional mythical structures. A
fictionalised mythology is one which is created bespoke according to the needs of a particular
literary situation: the cloth from which they are cut (myth, standing for #ud tempus, stability)
always remains the same, but the pattern is determined by the requirements of the author in

relation to the unique requirements of the fiction which he is in the process of creating.

A CULTURAL PALIMPSEST

When we attempt, as I have done in this dissertation, to read medieval Scandinavia as a cultural
text, we run into difficulties. If you will excuse the metaphor, I suggest we view Scandinavian
culture as a page of manuscript, upon which is inscribed a text. The page is not, currently, in
pristine condition; there are here and there holes, erasures, and everywhere there is writing in
hands other than the original. The script is of all periods, and what it says is sometimes
incomprehensible, and the various scribes often contradict one another. Before the Conversion
of Scandinavia to Christianity, we may assume that there was an autograph original, representing
pagan culture, religion, and mythology as it was really experienced by Scandinavian communities.
As well as the natural wear and tear that such an artefact will be exposed to in the course of its
existence, it has suffered at the hands of later owners. During the change from the old religion to
the new, a good part of the text was erased so as to clear enough vellum for the new culture of
Christianity to be written down. And yet we can still discern a good deal of the original, which
was not entirely destroyed. It seems that medieval Scandinavians found too much of value and
too much of beauty in their original text to allow it to be erased completely, as happened to a
much greater extent in other Germanic cultures. (The strength and cultural importance of the
orally transmitted Norse poetic tradition was undoubtedly crucial to its survival.) In places, there

are lacunae and scribal errors in the text of the palimpsest, and this explains the proliferation of
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post-Conversion handwriting on our page. From an early period, Christians in Scandinavia (and
in Iceland in particular) were interested in preserving and recovering the information about their
cultural past which was still accessible to them, although it doubtless became more obscure as
they became temporally more remote from the writing of the original text. They glossed,
translated, reworked, underlined and emended the text with which they were confronted; they
applied a reagent solution of scholarly conjecture to passages which were particularly faint.
Successive generations of scribes have done this (and it is a process which continues to this day):
some have tried to remove all traces of the Christian text; others have tried to reconcile the
information inscribed by the two main hands. The writing of Snorri Sturluson utterly
predominates on the page as it is visible to us now: his cultural glosses and commentaries are so
voluminous as to threaten to obscure the original palimpsest text altogether, and yet without
them we would have little idea of what it said, or what it meant.

It is impossible, in my view, that we will ever uncover entirely the original text; but we
can see the process, taking place over a thousand years, by which successive generations have
read medieval Scandinavian culture, interpreted it for themselves, related it to their own cultural
experiences, and found meaning in it. I hope that these scribbles in a corner of the margin of the

page will go some way to explaining how this process occurred.



Bibliography

[N.B. According to convention, Icelanders are alphabetized under their first name. Editions of

primary sources are listed under the surname of the editor.]

Abram, C., ‘Scribal Authority in Skaldic Verse: Pérbjorn hornklofi’s Ghmdrapa’, ANF 116
(2001), 1-19
‘Anglo-Saxon Influence in the Old Norwegian Homily Book’, Med. Scan. 14 (forthcoming)
Abrams, L., ‘History and Archaeology: the conversion of Scandinavia’, in Conversion and
Christianity in the North Sea World, ed. B. Crawford (St Andrews, 1998), pp. 109-28
Acker, P. and C. Larrington, ed., The Poetic Edda. Essays on Old Norse Mythology, Routledge
Medieval Casebooks (New York, 2002)
Akerlund, W., Studier dver Ynglingatal ILund, 1939)
Alver, B., ‘Gater’, in KLNM V, cols. 648-51
Draumtvedet. Folkevise eller lerd kopidikting? (Oslo, 1971)
Amory, F., ‘Kennings’, in Pulsiano, pp. 351-2
Assmann, E., ed., Godeschalcus und Visio Godeschalei, Quellen und Forschungen zur Geschichte
Schleswig-Holsteins 74 (Neumtunster, 1979)
Baetke, W., Die Gotterlehre der Snorra-Edda, Berichte tiber die Verhandlungen der sichsischen
Akadamie der Wissenschaften zu Lepizig, phil.-hist. KI. 97 (Betlin, 1952)
Yngvi und die Ynglinger. Eine quellenkritische Untersuchung iiber das nordische “Sakralkonigtum”,
Sitzungsberichte der sichsischen Akademie der Wissenschaften zu Leipzig, Philol.-hist
Kl. 109 (Betlin, 1964)
Barnes, G., “The Riddarasogur: an Exercise in Translation’, SBI'S 19 (1977), 403-41
Barnes, M., ““Draumkvade” — how old is it?’, Scandinavica 11 (1972), 85-105
Barnes, M., ed., Draumkvade. An Edition and Study, Studia Norvegica Ethnologica et Folkloristica
16 (Oslo, 1974)
Bauer, A. and R. Rau, ed., Fontes ad historiam aevi Saxonici illustrandam: Widnkindi res gestae Saxonicae,
Adalberti continuatio regionis, Lindprandi opera (Darmstadt, 1971)
Beck, H., D. Ellmers and K. Schier, ed., Germanische Religionsgeschichte, ERGA 5 (Betlin, 1992)
Bekker-Nielsen, H., T. Damsgaard Olsen and O. Widding, Norron Fortwllekunst: Kapitler af den
norsk-islandske middelalderlitteraturs historie (Copenhagen, 1965)
Benedikz, B. S., ‘Bede in the Uttermost North’, in Famulus Christi, ed. Bonner, pp. 334-41



Bibliography 221

Bethurum, D., ed., The Homilies of Waulfstan (Oxford, 1957)

Beyschlag, S., ‘Die Betérung Gylfis’, ZdA 85 (1954), 163-81

Bjarni Adalbjarnarson, ed., Heimskringla, 3 vols., IF 26-8 (Reykjavik, 1941-51)

Bjarni Einarsson, Skdldasigur, nm uppruna og eoeli dstaskdldasagnanna fornu (Reykjavik, 1961)

“The last hour of Hallfredr vandradaskald as described in Hallfredarsaga’, in Proceedings of the
Eighth Viking Congress, Arbus 24-31 Augnst 1977, ed. H. Bekker-Nielsen, e# a/. (Odense,
1981), pp. 217-21

‘Egils saga S kalla-Grimssonar’, in Pulsiano, pp. 155-7

‘Fagrskinna , in Pulsiano, p. 177

Bjarni Einarsson, ed., Hallfredar saga, Stofnun Arna Magnussonar 2 Islandi, rit 15 (Reykjavik,
1977)

Agrip af Niregskonunga signm. Fagrskinna - Noregs konnnga tal, IF 29 (Reykjavik, 1984)

Bjarni Gudnason, ‘The Icelandic sources of Saxo Grammaticus’, in Saxo Grammaticus, ed. Friis-
Jensen, pp. 79-93

Bjorn K. Porélfsson and Gudni Jonsson, ed., Vestfirdinga sognr. Gisla saga Siirssonar. Fosthredra saga.
Havar saga Lsfirdings. Audunar pittr vestfirska. Dorvardar pattr krikunefs, IF 6 (Reykjavik, 1943)

Blom, A. G., Ballader og legender fra norsk middelalderdiktning (Oslo, 1971)

‘Fra restitusjon til kildekritikk — en forskningshistorisk oversikt’, Tradisjon 14 (1984), 91-102

Bo, O., Utsyn over norsk folkedigting (Oslo, 1972)

Bonner, G., ed., Famulus Christi. Essays in Commemoration of the Thirteenth Centenary of the Birth of the
Venerable Bede (London, 1976)

Boor, H. de, ‘Die religiose Sprache der Voluspa und verwandter Denkmaler’, in Deutsche
Istandforschung 1930, vol. 1 Kultur, ed. W. H. Vogt, Veroffentlichungen der Schleswig-
Holsteinischen Universitatsgesellschaft 28 (Breslau, 1930), 68-142

Boserup, L., ed., Saxostudier (Saxo-kollokvierne ved Kobenbavns universitet), Opuscula Graecolatina 2
(Copenhagen, 1975)

Boyer, R., “The Influence of Pope Gregory’s Dialogues on Old Icelandic Literature’, in Proceedings
of the First International Saga Conference, University of Edinburgh 1971, ed. P. Foote, Hermann
Palsson and D. Slay (London, 1973), pp. 1-27

Brandes, H., Visio S. Pauli, ein Beitrag zur Visionsliteratur (Halle, 1885)

Bugge, S., ‘Mythologiske Oplysninger til Draumkveedi’, Norsk Tidsskrift for 1Videnskab og Litteratur
7 (1854-5), 102-21, 192

Studier over de nordiske gude- og heltesagns oprindelse, 1. rekke (Oslo, 1881-9)



Bibliography 222

Burton Russell, J., Lucifer. The Devil in the Middle Ages (Ithaca, NY, 1984)
Butt, W., “Zur Herkunft der Voluspa’, Betrige zur Geschichte der Deutschen Sprache und 1Literatur 91
(1969), 83-103
Cahill, P., ed., Duggals 1 ¢idsla, Stofnun Arna Magnussonar 4 {slandi, rit 25 (Reykjavik, 1983)
Chadwick, H. M., The Cult of Othin: an Essay in the Ancient Religion of the North (London, 1899)
Charles, R. H., trans., The Apocrypha and Pseudepigrapha of the Old Testament in English, 2 vols.
(Oxford, 1913)
Christiansen, R. T, ed., Norske Folkeviser (Bergen, 1957)
Clunies Ross, M., ‘An interpretation of the myth of Porr’s encounter with Geirredr and his
daughters’, in Speculum Norroenum, ed. Dronke, et al., pp. 370-91
Skdldskaparmal. Snorri Sturluson’s ars poetica and medieval theories of langnage, The Viking
Collection 4 (Odense, 1987)
»Quellen zur germanischen Religionsgeschichte® Snorri’s Edda as Medieval
Religionsgeschichte’, in Germanische Religionsgeschichte, ed. Beck, et al. pp. 633-55
“The Mythological Fictions of Snorra Edda , in Snorrastefna, ed. Ulfar Bragason, pp. 204-15
‘Mythic Narrative in Saxo Grammaticus and Snorri Stutluson’, in Saxo Grammaticus, ed.
Santini, pp. 47-59
‘Bragi Boddason’, in Pulsiano, pp. 55-6
Prolonged Echoes: Old Norse myths in medieval Northern society, 2 vols., The Viking Collection 7 and
10 (Odense, 1994-8)
The Norse Muse in Britain 1750-1820 (Trieste, 1998)
Colgrave, B., ‘Bede’s Miracle Stories’, in Bede. His Life, Times, and Writings, ed. A. Hamilton
Thompson (Oxford, 1935), pp. 201-29
Colgrave, B. and R. A. B. Mynors, ed., Bede’s Ecclesiastical History of the English People, Oxford
Medieval Texts (Oxford, 1969)
Cusack, C. M., Conversion among the Germanic Peoples (London, 1998)
Dallapiazza, M., O. Hansen, P. Meulengracht Serensen and Y. S. Bonnetain, ed., International
Scandinavian and Medieval Studies in Memory of Gerd Wolfgang Weber: ein runder Knauel, so rollt’ es
uns leicht aus den Handen, Hisperides, Letterature e culture occidentali 12 (Trieste, 2000)
Davidson, D. L., ‘Eatl Hakon and his Poets’, unpubl. PhD dissertation, Univ. of Oxford, 1984
Dieterle, R. L., “The Song of Baldr’, 5 58 (1986), 285-307
Dinzelbacher, P., Die Jenzeitsbriicke im Mittelalter, Dissertationen der Universitit Wien 104 (Vienna,
1973)



Bibliography 223

“Zur Entstehung von Draumkvede, Skandinavistik 10 (1980), 89-96
Vision und Visionsliteratur im Mittelalter, Monographien zur Geschichte des Mittelalters 23
(Stuttgart, 1981)

Dronke, U., ‘Classical Influence on Early Norse Literature’, in Classical Influences on European
Culture A.D. 500-1500. Proceedings of an International Conference held at King’s College,
Cambridge, April 1969, ed. R. R. Bolgar (Cambridge, 1971), pp. 143-9; repr. in Dronke,
Myth and Fiction in Early Norse Lands

“The Poet’s Persona in the Skalds’ Sagas’, Parergon 22 (1978), 23-8

‘Voluspi and Sibylline Traditions’, in Latin Culture and Medieval Germanic Europe. Proceedings of
the first Germania Latina Conference held at the University of Groningen, 26 May 1989, ed. R.
North and T. Hostra, Germania Latina 1, Medievalia Groningana 11 (Groningen, 1992),
3-24; repr. in Dronke, Myth and Fiction in Early Norse Lands

‘Eddic Poetry as a Source for the History of Germanic Religion’, in Gemmanische
Religionsgeschichte, ed. Beck, et al., pp. 656-84; repr. in Dronke, Myth and Fiction in Early
Norse Lands

Myth and Fiction in Early Norse Lands, Variorum Collected Studies Series 524 (Aldershot, 1990)
[pagination as per original publication]

Dronke, U., ed., The Poetic Edda, 2 vols. (Oxford, 1969-97)

Dronke, U. and P. Dronke, ‘The Prologue of the Prose Edda: Explorations of a Latin
Background’, in Sjitin ritgerdir helgadar Jakobi Benediktssyni, ed. Einar G. Pétursson and
Jonas Kristjansson I, 153-706; repr. in Dronke, Myth and Fiction in Early Norse Lands

Dronke, U., Guoran P. Helgadottir, G. W. Weber and H. Bekker-Nielsen, ed., Speculum
Norroenum: Norse Studies in Memory of Gabriel Turville-Petre (Odense, 1981)

DuBois, T. A., Nordic Religions in the Viking Age (Philadelphia, PA, 1999)

Dumézil, G., From Myth to Fiction. The Saga of Hadingus, trans. Derek Coltman (Chicago, 1L, 1973)

Gods and Myths of the Ancient Northmen, Publications of the UCLA Center for the Study of
Comparative Folklore and Mythology 3 (Berkeley and Los Angeles, CA, 1973)
Dummler, E., ed., Poetae Latini Aevi Carolini, Tomus 11, MGH, Poet. Lat. II (Berlin, 1884)
Epistolae Karolini Aevi, MGH, Epist. 4, 2 vols. (Betlin, 1894)

Easting, R., “The Date and Dedication of the Tractatus de Purgatorio Sancti Patricii, Speculum 53

(1978), 778-83



Bibliography 224

Easting, R., ed., §7 Patrick’s Purgatory. Two Versions of Owayne Miles and the Vision of William of
Stranton, together with the long text of the Tractatus de purgatorio Sancti Patriciiy EETS, O.S. 298
(Oxford, 1991)

Edwards, D., see Whaley, D.

Einar G. Pétursson and Jonas Kristjansson, ed., Sjitiu ritgerdir helgadar |akobi Benediktssyni, 2 vols.,
Stofnun Arna Magnussonar 4 Islandi, rit 12 (Reykjavik, 1977)

Einar OL. Sveinsson, ed., Vatnsdwla saga. Hallfredar saga. Kormiks saga. Hromundar pattr Halta. Hrafns
pattr Gudrinarsonar, IF 8 (Reykjavik, 1939)

Ellis Davidson, H. R. [H. R. Ellis|, The Road to Hel. A Study of the Conception of the Dead in Old Norse
Literature (Cambridge, 1943)

Gods and Myths of Northern Europe (Harmondsworth, 1964)
‘Insults and Riddles in the Edda Poems’, in Edda. A Book of Essays, ed. Glendinning and
Haraldur Bessason, pp. 25-46
Roles of the Northern Goddess (L.ondon, 1998)
Faulkes, A., ‘Descent from the gods’, Med. Scan. 11 (1978-9), 92-125
‘Pagan Sympathy: Attitudes to Heathendom in the Prologue to Sworra Edda’, in Edda. A Book
of Essays, ed. Glendinning and Haraldur Bessason, pp. 283-314
“The Sources of Skdldskaparmail: Snorti’s Intellectual Background’, in Suorri Sturluson, ed.
Wolf, pp. 59-76
Faulkes, A., ed., Snorri Sturluson, Edda. Prologue and Gylfaginning (Oxford, 1982)
Snorri Sturluson, Edda. Hattatal (Oxford, 1991)
Snorri Sturluson, Edda. Skdldskaparmal, 2 vols. (London, 1998)

Faulkes, A., trans., Sworri Sturluson, Edda (LLondon, 1987)

Fell, C., ‘Bergr Sokkason’s Michaels saga and its Sources’, SB1/S 16 (1962-5), 354-71

Fidjestol, B., Det norrone fyrstediktet (Ovre Ervik, 1982)

‘Skaldediktinga og trusskiftet. Med tankar om litteraer form som historisk kjelde’, in Nordisk
hedendom. Et symposium, ed. Steinsland, ez al., pp. 113-31

‘Pagan Beliefs and Christian Impact: the Contribution of Scaldic Studies’, in 1iking
Revaluations. Viking Society Centenary Symposinm 14-15 May 1992, ed. A. Faulkes and R.
Perkins (London, 1993), pp. 100-20

The Dating of Eddic Poetry, ed. O. E. Haugen, Bibliotheca Arnamagnaana 41 (Copenhagen,
1999)

Finch, R. G., ed., The Saga of the 1/ olsungs (London, 1965)



Bibliography 225

Finnur Jénsson, ‘Mystike forestillinger 1 de ldeste skjaldekvad’, ANF 9 (1893), 1-22
Den oldnorske og oldislandkse litteraturs historie, 2nd ed., 3 vols. (Copenhagen, 1920-4)
Finnur Jonsson, ed., Den norsk-islandske skjaldediktning, 4 vols. (Copenhagen, 1912-15)
Lexcicon Poeticum antique lingue septentrionalis: Ordbog over det norsk-islandske skjaldesprog oprindelig
Jforfattet af Sveinbjorn Egilsson, 2nd ed. (Copenhagen, 1931)
Fisher, P. and H. Ellis Davidson, trans. and ed., Saxo Grammaticus, The History of the Danes, Books I-
IX, 2 vols. (Cambridge, 1979-80; repr. in 1 vol., Cambridge, 1990)
Fleck, J., ‘Odinn’s Self-Sacrifice — A New Interpretation, I: the Ritual Inversion’, 5§ 43 (1971),
119-42
‘Odinn’s Self-Sacrifice — A New Interpretation, II: the Ritual Landscape’, S 43 (1971), 385-
413
Foote, P., ‘Latin rhetoric and Icelandic Poetry. Some Contacts’, Saga och Sed 1982, 107-27; repr.
in Foote, Aurvandilsta. Norse Studies, ed. M. Barnes, H. Bekker-Nielsen and G. W. Weber,
The Viking Collection 2 (Odense, 1984), 249-70
Frank, R., O/d Norse Court Poetry: the Drittkvett Stanza, Islandica 42 (Ithaca, NY, 1978)
‘Malshattakvad?’, in Dictionary of the Middle Ages, ed. J. R. Strayer, 13 vols. (New York, 1982-
9), VIII, 65-7
‘Hand tools and power tools in Eilift’s Pdrsdripa’, in Structure and Meaning in Old Norse
Literature, ed. Lindow, et al., pp. 94-109
‘The Invention of the Viking Horned Helmet’, in International Scandinavian and Medieval Studies
in Memory of Gerd Wolfgang Weber, ed. Dallapiazza, et al., pp. 199-208
Frazer, J. G., The Golden Bough. A study in Magic and Religion, Part V'1I: Balder the Beautiful, 2 vols.,
3rd ed. (London, 1913)
Friis-Jensen, K., Saxo og Vergil. En analyse af 1931-udgavens V ergilparalleller, Opuscula Grecolatina 1
(Copenhagen, 1975)
Saxo Grammaticus as Latin Poet: Studies in the 1 erse Passages of the Gesta Danorum, Analecta
Romana, Instituti Danici, Supplementum 14 (Rome, 1987)
Friis-Jensen, K., ed., Saxo Grammaticus. A Medieval Author between Norse and Latin Culture,
(Copenhagen, 1981)
Fritzner, J., Ordbog over det gamle norske sprog, 3 vols., 2nd ed. (Oslo, 1954)
Fry, D. K., ‘Bede’, in Pulsiano, pp. 36-7
Gade, K. E., ‘The Dating and Attribution of Verses in Skald Sagas’, in Skaldsagas, ed. Poole, pp.
50-74



Bibliography 226

Gardiner, E., ‘A Solution to the Problem of Dating in the Vision of Tundale’, MA 51 (1982), 86-

91
Medieval Visions of Heaven and Hell: a Sourcebook, Garland Medieval Bibliographies 17 (New
York, 1993)

Gardiner, E., trans., Visions of Heaven and Hell before Dante New York, 1989)

Genzmer, F., ‘Die Geheimrunen der Egilssaga’, ANF 67 (1952), 39-47

Gering, H., ed., Islendsk aventyri: Iskindische 1 egenden, Novellen und Mdrchen (Halle, 1882-3)

Glendinning, R. and Haraldur Bessason, ed., Edda. A Collection of Essays, University of Manitoba
Icelandic Studies 4 (Winnipeg, 1983)

Gétlind, J., “Valhall och dttestupa 1 vistgotsk tradition’, in Folkminnesstudier tilldgnade Hilding
Celander den 17 Juli 1926, ed. D. Arill, E. Lindilv, S. Ek and W. Liungman, Folkloristiska
studier och samlingar 2 (Gothenburg, 19206), 69-84

Grape, A., G. Kallstenius and O. Thorell, ed., Snorre Sturlassons Edda: Uppsala-handskriften DG 11,
2 vols. (Uppsala, 1962-77)

Grimur Jonsson Thorkelin, ed., Regis Magni legum reformatoris leges Gula-thingenses, sive Jus commune
Norvegicum: ex manuscriptis legati Arna-Magnaeani, cum interpretatione Latina et Danica, variis
lectionibus, indice verborum, et IV tablis aenezs (Copenhagen, 1817)

Grundy, S., Miscellaneous Studies towards the Cult of Odinn (Everett, WA, 1994)

“The Cult of Odinn: God of Death?’, unpubl. PhD dissertation, Univ. of Cambridge, 1995

Guoni Jonsson, ed., Grettis saga Asmundarsonar, Bandamanna saga, Odds pattr Ofeigssonar, 1F 7
(Reykjavik, 1930)

Eddukvedi, 2 vols. (Reykjavik, 1949)
Dbidreks saga af Bern, 2 vols. (Reykjavik, 1951)
Fornaldar sigur norourlanda, 4 vols. (Akureyri, 1954)

Gutenbrunner, S., Uber die Zwerge in der Voluspa’, ANF 70 (1955), 61-75

Gurevich, A., ‘Space and Time in the Weltmodell of the Old Scandinavian Peoples’, Med. Scan. 2
(1969), 42-53

‘Hyndlulj6®’, in Pulsiano, p. 309

Hale, C., “The River Names in Grimnismal 27-29°, in Edda. A Collection of Essays, ed. Glendinning
and Haraldur Bessason, pp. 165-86

Hallberg, P., ‘Some Aspects of the Fornaldarsogur as a Corpus’, ANF 97 (1982), 2-35

Hamel, A. G. van, ‘Odinn Hanging on the Tree’, Act. Phil. Scand. 7 (1932-3), 260-88

Halvorsen, E. F., “Translation - Adaptation - Imitation’, Med. Scan. 7 (1974), 56-60



Bibliography 227

Haraldur Bessason, ‘Mythological Overlays’, in Sjotiu ritgerdir helgadar Jakobi Benediktssyni, ed. Einar
G. Pétursson and Jonas Kristjansson I, 273-92

Harris, J., ‘Sacrifice and Guilt in Sonatorrek’, in Studien zum Altgermanischen, ed. Uecker, pp. 173-96

‘Sigrdrifumal , in Pulsiano, pp. 581-2

Hastrup, K., Culture and History in Medieval Iceland. An Anthropological Analysis of Structure and Change
(Oxford, 1985)

Haugen, E., “The Mythical Structure of the Ancient Scandinavians: Some Thoughts on Reading
Dumézil, in Structuralism: a Reader, ed. M. Lane (London, 1970), pp. 170-83

The Scandinavian Languages. An Introduction to their History (London, 1976)
Scandinavian Langnage Structures: a Comparative Historical Survey, Sprachstrukturen: Reihe A,
historische Sprachstrukturen 5 (Ttbingen, 1982)

Heinrichs, A., “Von Ole Worm zu Lambert ten Kate. Frithe Rezeption der ‘Krakumal’, in Sprache
in Gegempart und Geschichte: Festschrift fiir Heinrich Matthias Heinrichs zum 65. Geburtstag, ed. D.
Hartmann, ef a/. (Cologne, 1978), pp. 294-306

‘Krakumal , in Pulsiano, pp. 368-9
‘Hékonarmal im Literarischen Kontext’, in Studien zum Altgermanischen, ed. Uecker, pp. 427-43

Helm, K., ‘Die Zahl der Einherjar’, ANF 42 (1926), 314-9

Hildeman, K.-I., ‘I marginalen till Draumkvadet’, in Hildeman, Medeltid pi vers (Stockholm,
1958), pp. 216-58

Himmelfarb, M., Tours of Hell. An Apocabyptic Form in Jewish and Christian Literature (Philadelphia,
PA, 1983)

Hjelmgqvist, T., “Var Hallfredr vandradaskald arian?’, ANF 24 (1908), 155-79

Hofmann, D., Nordisch-englische Lehnbeziehungen der Wikingerzeit, Bibliotheca Arnamagnzna 14
(Copenhagen, 1955)

Hollander, L. M., ‘Is the Lay of Eric a Fragment?’, Act. Phil. Scand. 7 (1932-3), 249-57

Hollander, L. M., trans., The Skalds: a Selection of their Poems with Introduction and Notes (Princeton,
N.J., 1945)

Holtsmark, A., ‘Uppreistarsaga’, Maal og Minne 1958, 93-7

‘Eksempel 1 vn. litteratur’, in KLNAM IV, cols. 97-8

Studier 1 Snorres mytologi, Skrifter utgitt av det Norske Videnskaps-Akademi i Oslo II. Hist.-
Filos. Klasse, Ny Serie 4 (Oslo, 1964)

Norron mytologi. Tro og myter i Vikingetiden (Oslo, 1970)



Bibliography 228

Hreinn Benediktsson, ed., The Life of St. Gregory and bis Dialogues. Fragments of an Lcelandic Manuscript
from the 13" Century, Editiones Arnamagnzanz B 4 (Copenhagen, 1963)

Indrebo, G., ed., Gamal Norsk Homiliebok. Cod. AM 619 410., Norsk historisk kjeldskrift-institutt,
Skrifter 54 (Oslo 1931)

Inguanez, M., ed., ‘La Visione di Alberico’, Miscellanea Casinese 11 (1931-2), 33-103

Jakob Benediktsson and Magnas Mar Larusson, ed., Kulturhistorisk leksikon for nordisk middelalder
fra vikingetid til reformationstid, 22 vols. (Copenhagen, 1956-78)

Johnson, D. F., “The Five Horrors of Hell: an Insular Homiletic Motif’, English Studies 74 (1993),
414-32

Jon Hnefill Adalsteinsson, ‘Synpunkter pa Sonatorref’, in Nordisk Hedendom. Et symposinm, ed.
Steinsland, ez a/, pp. 9-17

‘Riddles’, in Pulsiano, pp. 533-5
‘Religious Ideas in Sonatorrek’, SB1/S 25 (1999), 159-78

Jon Helgason, ed., S&jaldevers, Nordisk filologi. Texter og lereboger til universitetsbrug, A. Texter
12 (Copenhagen, 1968)

Jénas Kristjansson, ‘Heidin tra { fornkvadum’, in Suorrastefina, ed. Ulfar Bragason, pp. 99-112

Jones, G., A History of the Vikings, 2nd ed. (Oxford, 1984)

Karras, R. Mazo, ‘God and Man in Medieval Scandinavia: Writing — and Gendering — the
Conversion’, in Varieties of Conversion in the Middle Ages, ed. ]. Muldoon (Gainesville, FL,
1997), pp. 100-14

Kellogg, A. L., ‘Satan, Langland, and the North’, Speculum 24 (1949), 413-14

Kellogg, R., A Concordance to Eddic Poetry, Medieval Texts and Studies 2 (East Lansing, MI, 1988)

Kermode, F., The sense of an ending; studies in the theory of fiction New York, 1967)

Keyser, R., ¢t al., ed., Norges gamle love indril 1387, 5 vols. (Kristiania, 1846-95)

Kiil, V., ‘Eilifr Godranarson’s Ddrsdrapa’, ANF 71 (1952), 106-9

Klare, H.-J., ‘Die Toten in der altnordischen Literatur’, Aez. Phil. Scand. 8 (1933-4), 1-56

Kock, E. A., Notationes norrene, 28 parts in 2 vols. (Lund, 1923-44)

Krag, K., Ynglingatal og Ynglingasaga: en studie i historiske kilder, Studia humaniora/ Réadet for
humanistisk forskning, NAVF 2 (Oslo, 1991)

Krijn, S., ‘Halfred Vandradaskald’, Neophilologus 16 (1931), 46-55, 121-31

Kristensen, M., ‘Skjaldenes mytologi’, Acz. Phil. Scand. 5 (1930-1), 67-92

Kristjan Eldjarn, Jon Johannesson and Magnus Finnbogason, ed., Sturlunga saga, 2 vols.

(Reykjavik, 19406)



Bibliography 229

Krusch, B. and W. Levison, ed., Passiones vitaeque sanctorum aevi Merovingici, 5 vols., MGH, SRM 3-7
(Hannover, 1896-1920)
Kuhn, H., ‘Das nordgermanische Heidentum in den ersten christlichen Jahrhunderten’, ZdA4 79
(1942), 132-66; repr. in Kuhn, Kleine Schriften 11, 296-326
‘Rund um die Vpluspd', in Mediwvalia litteraria: Festschrift fiir Helmnt de Boor zum 80. Geburtstag,
ed. U. Hennig and H. Kohl (Munich, 1971), pp. 1-14; repr. in Kuhn, Kleine Schriften 1V,
135-47
Kleine Schriften: Aufsitze und Rezgensionen ans den Gebieten der germanischen und nordischen Sprach-,
Literatur- und Kulturgeschichte, 4 vols. (Berlin, 1969-78)
La Farge, B. and ]. Tucker, Glossary to the Poetic Edda. Based on Hans Kubn’s Kurzes Warterbuch,
Skandinavistische Arbeiten 15 (Heidelberg, 1992)
Landstad, M. B., Norske Folkeviser (Kristiania, 1853)
Lange, W., Studien zur christlichen Dichtung der Nordgermanen 1000-1200 (Gottingen, 1958)
Larrington, C., ‘Vafpridnismal and Grimnismal: Cosmic History, Cosmic Geography’, in The Poetic
Edda, ed. Acker and Larrington, pp. 59-78
Larrington, C., trans., The Poetic Edda (Oxford, 1990)
Larson, G. J., C. Scott Littleton and J. Puhvel, ed., My#h in Indo-European Antiquity (Berkeley and
Los Angeles, CA, 1974)
Laugesen, A. T., ‘Prologen til Gesta Danorum’, in Saxostudier, ed. Boserup, pp. 30-40
Lévi-Strauss, C., “The Structural Study of Myth’, Journal of American Folk-Lore 68 (1955), 428-44;
repr. in Structuralism in Myth, ed. R. A. Segal, Theories of Myth 6 (New York, 1996), 118-
34
Lie, H., ‘Sonatorrek str. 1-4°, ANF 61 (1946), 182-207
Liestol, K., ‘Gaglemyrane’, in Festskrift tilegnet forstebibliothekar A. Kjer av venner 26. september 1924
[no editor named] (Kristiania, 1924), pp. 65-9
“Til Draumkvadet’, in Hezdersskrift til Marius Hagstad [no editor named] (Oslo, 1925), pp. 113-
23
Draum#vaede: a Norwegian 1V isionary Poem from the Middle Ages, Studia Norvegica Ethnologica et
Folkloristica 3 (Oslo, 1946)
Liestol, K., ed., ‘Aktstykke til soga um nordisk folkeminnegransking’, Maal og Minne 1923, p. 109.
Lindow, J., ‘Mythology and Mythography’, in O/d Norse-Icelandic Literature: a Critical Guide, ed. C. J.
Clover and J. Lindow, Islandica 45 (Ithaca, NY, 1985), 21-67



Bibliography 230

‘Norse Mythology and Northumbria: Methodological Notes’, §§ 59 (1987), 308-24; repr. in
Anglo-S candinavian England, ed. Niles and Amodio, pp. 25-40

Scandinavian Mythology: an Annotated Bibliography, Garland Folklore Bibliographies 13 (New
York, 1988)

‘Akkerisfrakki. ‘Traditions Concerning Olafr Tryggvason and Hallfredr Ottarsson
vandradaskald and the Problem of the Conversion’, in Sagas and the Norwegian Experience.
Sagaene og Noreg. Preprints of the 10th International Saga Conference, ed. ]J. R. Hagland, ez al.
(Trondheim, 1997), pp. 409-18

Murder and Vengeance among the Gods. Baldr in Scandinavian Nythology, Folklore Fellows’
Communications 262 (Helsinki, 1997)

Norse Mythology: A Guide to the Gods, Herves, Rituals, and Beliefs New York, 2001)

Lindow, J., L. Lonnroth and G. W. Weber, ed., Structure and Meaning in Old Norse Literature. New
Approaches to Textual Analysis and Literary Criticism, The Viking Collection 3 (Odense,
1980)

Lindgqvist, S., “Valhall — Colosseum eller Uppsalatemplet?’, Tor 2 (1949-51), 61-103

Locke, F. W., ‘A New Date for the Composition of the Tractatus de Purgatorio Sancti Patricit,
Speculum 40 (1965), 641-6

Lonnroth, L., ‘Doémaldi’s death and the myth of sacral kingship’, in Structure and Meaning in Old
Norse Literature, ed. Lindow, et al., pp. 73-93

Louis-Jensen, |., ed., Trijumanna saga, Editiones Arnamagnzana A 8 (Copenhagen, 1963)

Lutterkort, K., ‘Beda Hagiographicus: Meaning and Function of Miracle Stories in the 7z
Cuthberti and the Historia Ecclesiastica’, in Beda Venerabilis. Historian, Monk and Northumbrian,
ed. L. A. J. R. Houwen and A. A. MacDonald, Mediaevalia Groningana 19 (Groningen,
1996), 81-106

Malm, M., “The Otherworld Journeys of the Eighth Book of Gesta Danorun?, in Saxo Grammaticus,
ed. Santini, pp. 159-73

Marold, E., ‘Das Walhallbild in den Eiriksmal und den Hakonarmal’, Med. Scan. 5 (1972), 19-33

Kenningkunst: ein Beitrag zu einer Poetik der Skaldendichtung, Quellen und Forschungen zur
Sprach- und Kulturgeschichte der germanischen Volker, neue Folge 80 (Berlin, 1983)

‘Die Skaldendichtung als Quelle der Religionsgeschichte’, in Germanische Religionsgeschichte, ed.
Beck, ¢t al., pp. 608-17

‘Eyvindr Finnsson skaldaspillit’, in Pulsiano, pp. 175-6

‘Skaldendichtung und Mythologie’, in Studien zum Altgermanischen, ed. Uecker, pp. 107-129



Bibliography 231

Marshall, J. C. D., “Three Problems in the 7sion of Tundal, M 44 (1975), 14-22
McDougall, D., ‘Studies in the Prose Style of the Old Icelandic and Old Norwegian Homily
Books’, unpubl. PhD. dissertation, Univ. of London, 1983
‘Homilies (West Norse)’, in Pulsiano, pp. 290-2
McKinnell, J., ‘Norse Mythology and Northumbria: A Response’, §5 59 (1987), 325-37; repr. in
Anglo-S candinavian England, ed. Niles and Amodio, pp. 41-52
Both One and Many: Essays on Change and 1 ariety in Late Norse Heathenism, with an appendix by
M. E. Ruggerini, Philologica 1 (Rome, 1994)
McTurk, R. W., ‘Sacral Kingship in Ancient Scandinavia. A Review of some Recent Writings’,
SB1S 19 (1974-7), 139-69
‘Ragnars saga lodbrékar, in Pulsiano, pp. 519-20
‘Scandinavian Sacral Kingship Revisited’, SBI”S 24 (1994-7), 19-32
Meissner, R., Die Kenningar der Skalden. Ein Beitrag zur skaldischen Poetik, Rheinische Beitrige und
Hulfsbiicher zur germanischen Philologie und Volkskunde 1 (Bonn, 1921)
Meletinskij, E., ‘Scandinavian Mythology as a System’, Journal of Symbolic Anthropology 1, 2 (1973-
4), 43-58, 57-78
‘Scandinavian Mythology as a System of Oppositions’, in Patterns in Oral Literature, ed. H.
Jason and D. Segal (The Hague, 1977), pp. 251-60
Meulengracht Serensen, P., ‘Moderen forlest af datterens skod. Om oldtidsopfattelsen hos
Snorti og Saxo’, in Medeltidens fodelse, ed. A. Andrén, Symposier pa Krapperups Borg 1
(Lund, 1989), pp. 263-75
‘Om eddadigtenes alder’, in Nordisk Hedendom. Et symposium, ed. Steinsland, ez al., pp. 217-28
Meyer, R. M., Altgermanische Religionsgeschichte (Leipzig, 1910)
Milik, J. T., The Books of Enoch: Aramaic Fragments of Qumrin Cave 4 (Oxford, 1976)
Milroy, J., “The Story of Etternisstapi in Gautreks saga’y, SB17S 17 (1966-9), 206-23
Mitchell, S. A., “Nu gef ek pik Odni”: Attitudes toward Odin in the Mythical-Heroic Sagas’, in
The Sixth International Saga Conference 28/7-2/8, 1985. Workshop Papers, 2 vols.
(Copenhagen, 1985), 11, 777-91
‘Fornaldarsognr, in Pulsiano, pp. 206-8
Moe, M., Moltke Moes Samlede Skrifter, ed. K. Liestol, 3 vols., Institutet for sammenlignende
kulturforskning, ser. B: Skrifter 1, 6, 9 (Oslo, 1925-7)
Mogk, E., Novellistische Darstellung mythologischer Stoffe Snorris und seiner Schuler, Folklore Fellows’
Communications 51 (Helsinki, 1923)



Bibliography 232

Zur Bewertung der Snorra-Edda als religionsgeschichtliche und mythologische Quelle des nordgermanischen
Heidentums, Berichte tber die Verhandlungen der sdchsichen Akademie der
Wissenschaften zu Leipzig: phil.-hist. Klasse 84 (Leipzig, 1932)

Molenaar, H. A., ‘Concentric Dualism as Transition between a Lineal and Cyclic Representation
of Life and Death in Scandinavian Mythology’, Bijdragen tot de taal-, land-, en volkenkunde
138 (1982), 29-53

Morgan, A., Dante and the Medieval Otherworld, Cambridge Studies in Medieval Literature 8
(Cambridge, 1990)

Moricca, U., ed., Gregorii Magni: ‘Dialogi’, Libri I (Rome, 1924)

Motz, L., ‘New Thoughts on Dwarf-Names in Old Icelandic’, FS' 7 (1973), 100-17

Mundal, E., ‘Kristninga av Noreg og Island reflektert gjennom samtidig skaldediktning’, Collegium
Medievale 3 (1990), 145-62

Mynors, R. A. B., ed., P. Vergili Maronis Opera, Scriptorum Classicorum Bibliotheca Oxoniensis
(Oxford, 1969; repr. with corrections 1977)

Neckel, G., Walhall. Studien iiber germanischen Jenseitsglanben (Dortmund, 1913)

Neckel, G., ed., Edda. Die Lieder des Codex Regius nebst verwandten Denkmalern, 5th ed., rev. H. Kuhn
(Heidelberg, 1983)

Niedner, F., ‘Egils Sonatorrek’, ZdA 59 (1922), 217-35

Niles, J. D. and M. Amodio, ed., Anglo-Scandinavian England: Norse-English Relations in the Period
before the Conquest, Old English Colloquium Series 4 (Lanham, MD, 1989)

North, R., “The Pagan Inheritance of Egill’s Sonatorref’, in Poetry in the Scandinavian Middle Ages.
Atti del 12. Congresso internazionale di studi sull’alto medioevo, ed. T. Paroli (Rome, 1990), pp.
147-67

Heathen Gods in Old English Literature, Cambridge Studies in Anglo-Saxon England 22
(Cambridge, 1997)

North, R., ed., The Haustlpng of Bjéddlfr of Hvinir (Enfield Lock, 1997)

Ohlmarks, A., ‘Stellt die mythische Bifrost den Regenbogen oder die Milchstrasse dar? Eine
textkritische-religionshistorische Untersuchung zur mythographischen Arbeitsmethode
Snorri Sturlusons’, Meddelanden fran Lunds astronomiska observatorinm, ser. 2, 110 (1941), 1-
40

Tors skalder och 1 ite-Krist (Stockholm, 1957)

Olrik, J. and H. Raeder, ed., Saxonis Gesta Danorum, 2 vols. (Copenhagen, 1931)



Bibliography 233

Olsen, M., Tortjener Hakonarmals digter tilnavnet «skaldaspilli»?’, in 17/ Gerbard Gran. 9.
December 1916, fra venner og elever [no editor named] (Kristiania, 1916), pp. 1-9; repr. in
Olsen, Norrone Studier, pp. 204-12
‘Om Balder-digtning og Balder-kultus’, ANF 40 (1924), 148-75
‘En iakttagelse vedkommende Balder-diktningen’, in Studier tillignade Axel Kock, tidskriftens
redaktir 1888-1925, supplement to ANF 40 (Lund, 1929), 169-77; repr. in Olsen, Norrone
Studier, pp. 150-7
‘Valhall med de mange doret’, Act. Phil. Scand. 6 (1931-2), 157-70; repr. in Olsen, Norrone
studier, pp. 109-29
‘Commentarii scaldici, I: 1, Sonatorrek’, ANF 52 (1936), 209-55
‘Gjere bro for ens sjel’, Maal og Minne 1936, 210-12; repr. in Olsen, Norrone Studier, pp. 24-7
Norrone Studier (Oslo, 1938)
Otchard, A., Dictionary of Norse Myth and 1 egend (London, 1998)
Owen, D. R, The Vision of Hell. Infernal Journeys in Medieval French Literature (Edinburgh, 1970)
Paasche, F., Motet mellom hedendom og fkristendom i Norden, ed. D. Strémbick, Olaus Petri-
forelesninger ved Uppsala Universitet varen 1941 (Oslo, 1958)
Paroli, T., ‘Baldr’s Dreams: a Poet awaiting Vision’, Rendiconti della Classe di Scienzge morali storiche e
filologiche della Accadenia Nazionale dei Lince: 9 (1992), 137-61
Patch, H. R., The Other World according to Descriptions in Medieval I iterature (Cambridge, MA, 1950)
Picard, E., Gemmanisches Sakralkinigtum?: quellenkritische Studien zur Germania des Tacitus und zur
altnordischen Uberliefernng, Skandinavistische Arbeiten 12 (Heidelberg, 1991)

Pizarro, J. Martinez, ‘Conversion Narratives: Form and Utility’, in The Sixth International Saga
Conference 28/ 7-2/8, 1985. Workshop Papers, 2 vols. (Copenhagen, 1985), II, 813-32
Pontfarcy, Y. de, ‘Le Tractatus de Purgatorio Sancti Patricii de H. de Sawtry: sa date et ses sources’,

Peritia 3 (1984), 460-80
Poole, R., ‘The Relation Between Verses and Prose in Hallfredar saga and Gunnlangs saga’, in
Skaldsagas, ed. Poole, pp. 125-71
“The “Conversion Verses” of Hallfredr vandraedaskald’, Maal og Minne 2002, 15-37
Poole, R., ed., Skaldsagas. Text, Vocation, and Desire in the lcelandic Sagas of Poets, ERGA 27 (Betlin,
2001)
Pritsak, O., ‘Hervarar saga ok Heidreks konungs’, in Pulsiano, p. 283



Bibliography 234

Puhvel, J., ed., Myth and Lore among the Indo-Enropeans: Studies in Indo-European Comparative Mythology,
Publications of the UCLA Center for the Study of Comparative Folklore and Mythology
1 (Berkeley and Los Angeles, CA, 1970)

Puhvel, M., “The Concept of Heroism in the Anglo-Saxon Epic’, in La funzione dell’eroe germanico:
storicita, metaforica, paradigma: atti del Convegno internazionale di studio, Roma, 6-8 maggio 1993,
ed. T. Paroli, Philologia 2 (Rome, 1995), 57-73

Pulsiano, P., ez al, ed., Medieval Scandinavia: an Encyclopedia, Garland Encyclopedias of the Middle
Ages 1, Garland Reference Library of the Humanities 934 (New York, 1993)

Quinn, J., ““Ok er petta upphaf” — First-Stanza Quotation in Old Norse Prosimetram’, A/issmiil
7 (1997), 61-80

‘Dialogue with a vplva: VV'pluspa, Baldrs draumar and Hyndluljéd’, in The Poetic Edda, ed. Acker

and Larrington, pp. 245-74

Ralph, B., ‘Om tillkomsten av Sonatorrek’, ANF 91 (1976), 153-65

Reichardt, K., ‘Die Pdrsdripa des Filifr Godrunarson: Textinterpretation’, Proceedings of the Modern
Language Association 63 (1948), 329-91

Renauld-Krantz, P., Structures de la Mythologie Nordigne (Paris, 1972)

Robinson, F. C., ed., “The Devil’s Account of the Next World’, NM 73 (1972), 362-71

Rosén, H., Om didsrike och dodsbruk i fornnordisk religion (Lund, 1918)

Rosenthal, J. T., ‘Bede’s Use of Miracles in “The Ecclesiastical History’”, Traditio 31 (1975), 328-
35

Rudwin, M., The Devil in L egend and 1iterature (Chicago, 1L, 1931)

Sahlgren, J., Eddica et Scaldica. Fornvéstnordiska studier, 2 vols., Nordisk filologi. Undersékningar
och handbécker 1 (Lund, 1927-8)

Santini, C., ed., Saxo Grammaticus tra storiografia e letteratura, Bevagna, 27-29 settembre 1990 (Rome,
1992)

Sauvé, J. L., “The Divine Victim: Aspects of Human Sacrifice in Viking Scandinavia and Vedic
India’, in Myth and Lore among the Indo-Europeans, ed. Puhvel, pp. 173-91

Schier, K., ‘Bdda’, in Engyklopddie des Mdrchens: Handwirterbuch gur historischen und vergleichenden
Erzédblung, ed. Kurt Ranke, ez al, 5 vols. (Berlin, 1975-) 111, 979-1003

“Zur Mythologie der Sworra Edda: Einige Quellenprobleme’, in Speculum Norroenum, ed.

Dronke, e al., pp. 405-20

Schjedt, J. P., ‘Forskningoversikt. Hovedtendenser 1 den nyere forskning inden for nordisk

mytologt’, Danske Studier 83 (1988), 133-53



Bibliography 235

‘Recent Research in Old Norse Mythology’, Religions Studies Review 14 (1988), 104-10

‘Horizontale und vertikale Achsen in der vorchristlichen skandinavischen Kosmologie’, in
Old Norse and Finnish Religions and Cultic Place-INames, based on papers read at the Symposium on
Encounters between religions in Old Nordic Times and on Cultic Place-Names held at Abo, Finland,
on the 19°-21" August 1987, ed. T. Ahlbick, Scripta Instituti Donneriani Aboensis 13
(Abo, 1990), 35-57

Schlauch, M., Romance in Iceland (LLondon, 1934)

Schmidt, P. G., ed., VVisio Thurkillz, relatore, ut uidetur, Radulpho de Coggeshall, Bibliotheca Scriptorum
Graecorum et Romanorum Teubneriana (Leipzig, 1978)

Schomerus, R., Die Religion der Nordgermanen im Spiegel christlicher Darstellung (Borna, 1936)

Schroder, F. R., Gemmanentum wund Hellenismus: Untersuchungen ur germanischen Religionsgeschichte,
Germanische Bibliothek, II. Abteilung 17 (Heidelberg, 1924)

‘Die eddischen “Balders Traume’”, Germanisch-Romanische Monatschrift 45 (1964), 329-37

Schick, H., Studier i nordisk litteratur- och religionshistoria, 2 vols. (Stockholm, 1904)

Schullerus, A., “Zur Kritik des altnordischen Valhollglaubens’, Beitrige zur Geschichte der Dentschen
Sprache und Literatur 12 (1887), 221-82

Scragg, D. G., ed., The Vercelli Homilies and Related Texts, EETS O.S. 300 (London, 1992)

See, K. von, “Zwei eddische Preislieder: Eiriksmal und Hakonarmal’, in Festgabe fiir Ulrich Pretzel,
gum 65. Geburtstag dargebracht von Freunden und Schiilern, ed. W. Simon, W. Bachofer and W.
Dittmann (Berlin, 1963), 107-17; repr. in von See, Edda, Saga, Skaldendichtung: Aufsitze 3ur
skandinavischen Literatur des Mittelalters, Skandinavistische Arbeiten 6 (Heidelberg, 1981),
318-28, with an addendum at pp. 522-5

‘Sonatorrek und Havamal’, ZdA4 99 (1970), 26-33
Mythos und Theologie im skandinavischen Hochmittelalter, Skandinavistische Arbeiten 8 (Heidelberg,
1988)
Seip, D.A., Norsk sprikhistorie til omkring 1370, 2nd ed. (Oslo, 1955)
Sigurdur Nordal, ‘Atranadur Egils Skallagrimssonar’, Skzmir 98 (1924), 145-65
“Three Essays on Viluspa’, SBI'S 18 (1970-1), 74-135

Sigurdur Nordal, ed., Egils saga Skalla-Grimssonar, IF 2 (Reykjavik, 1933)

Voluspa, trans. B. S. Benedikz and J. McKinnell, Durham and St Andrews Medieval Texts 1
(Durham, 1978)

Silverstein, T., ‘Visio Sancti Panli’: the History of the Apocalypse in Latin together with Nine Texts

(London, 1935)



Bibliography 236

‘The Vision of Saint Paul: New Links and Patterns in the Western Tradition’, Archives
d’histoire doctrinale et littéraire du moyen dge 34 (1959), 199-248
Simek, R., Dictionary of Northern Mythology, trans. A. Hall (Cambridge, 1993)
Simek, R. and Hermann Palsson, Lexikon der altnordischen Literatur, Kroners Taschenausgabe 490
(Stuttgart, 1987)
Skovgaard-Petersen, 1., ‘Saxo, Historian of the Patria’, Med. Scan. 2 (1970), 54-77
‘Gesta Danorums genremassige placering’, in Saxostudier, ed. Boserup, pp. 20-9
“The Way to Byzantium: a Study in the First Three Books of Saxo’s History of the Danes’, in
Saxo Grammaticus, ed. Friis-Jensen, pp. 121-34
Skre, D., ‘Missionary Activity in Early Medieval Norway. Strategy, Organization and Course of
Events’, Scandinavian Journal of History 23 (1998), 1-19
Solheim, S., ‘Bengt R. Jonsson: Svensk balladtradition I, A 23 (1967), 115-34
Steinsland, G., “The Change of Religion in the Nordic Countries — a Confrontation between two
Living Religions’, Colleginm Medievale 3 (1990), 123-35
Det hellige bryllup og norron kongeideologi: en analyse av hierogami-myten i Skirnismal, Ynglingatal,
Healeygjatal og Hyndluljoo (Oslo, 1991)
‘Draumtvedet og 1"oluspa. To visjonsdikt fra nordisk middelalder’, in International Scandinavian
and Medieval Studies in Memory of Gerd Wolfgang Weber, ed. Dallapiazza, et al., pp. 461-70
Steinsland, G., U. Drobin, J. Pentikdinen and P. Meulengracht Serensen, ed., Nordisk Hedendom.
Et symposinm (Odense, 1991)
Strom, F., ‘Kung Domalde i Svitjod och “kungalycken’, Saga och Sed 1967, 52-66
‘Poetry as an Instrument of Propaganda: Jarl Hakon and his Poets’, in Speculun Norroenum, ed.
Dronke, e al., pp. 440-58
Strombick, D., ‘Om Draumkvadet och dess killor’, Amw 2 (1946), 35-70; repr. in Strombick,
Folklore och Filologi, pp. 1-33
‘Att binda helskor: Anteckningar till Gisle Surssons saga’, Kungliga humanistiska vetenskaps-
samfundet i Uppsala, darsbok 1952, 139-48; repr. in Stromback, Folklore och Filologi, pp. 192-
200
Folklore och Filologi (Uppsala, 1970)
‘Resan til den andra virlden: kring medeltidsvisionerna och Draumkvadet’, Saga och Sed 1976,

15-29



Bibliography 237

Strutynski, U., ‘History and Structure in Germanic Mythology: Some Thoughts on Einar
Haugen’s Critique of Dumézil’, in Myth in Indo-European Antiquity, ed. Larson, et al., pp.
29-50

Sullivan, R. E., ‘Carolingian Missionary Theories’, Catholic Historical Review 42 (1956), 273-95

Taillé, M., ed., Le Lis. Poéme religieux islandais («Lilja»), écrit an XIV'e siccle par Frere Eysteinn
Asgrimsson, Cahiers du Centre de Linguistique et de Littérature Religicuse 3 (Angers,
1989)

Talley, J. E., ‘Runes, Mandrakes and Gallows’, in Myzh in Indo-European Antiquity, ed. Larson, et al.,
pp. 157-68

Tangl, M., ed., Die Briefe des hetligen Bonifatins und Lullus, MGH, Epist. Selectae 1 (Berlin, 1916)

Tolkien, C., ed., The Saga of King Heidrek the Wise (LLondon, 1960)

Torfi H. Tulinius, “The Matter of the North: fiction and uncertain identities in thirteenth-century
Iceland’, in O/ Icelandic Literature and Society, ed. M. Clunies Ross, Cambridge Studies in
Medieval Literature 42 (Cambridge, 2000), 242-65

Traill, D. A., ed., Walahfrid Strabo’s VVisio Wettini: Text, Translation, and Commentary, Lateinische
Sprache und Literatur des Mittelalters 2 (Frankfurt, 1974)

Tristram, H. L. C., ‘Stock Descriptions of Heaven and Hell in Old English Prose and Poetry’,
NM 79 (1978), 102-13

Turville-Petre, E. O. G., The Heroic Age of Scandinavia London, 1951)

Myth and Religion of the North. The Religion of Ancient Scandinavia (.ondon, 1964)

Turville-Petre, E. O. G, ed., “The Sonatorrek’, in Iceland and the Medieval World: Studies in Honour of
Lan Maxwell, ed. G. Turville-Petre and J. S. Martin (Melbourne, 1974), pp. 33-55

Turville-Petre, J., ‘On Ynglingatal’, Med. Scan. 11 (1978-9), 48-67

Tveitane, M., ed., En norron versjon av 1 isio Pauli, Arbok for Universitetet i Bergen, Humanistik
Serie 1964 (Bergen, 1965)

Uecker, H., ed., Studien zum Altgermanischen: Festschrift fiir Heinrich Beck, ERGA 11 (Berlin, 1994)

Ulfar Bragason, ed., Sworrastefna 25. — 27. jili 1990, Rit Stofnunar Sigurdar Nordals 1 (Reykjavik,
1992)

Vidar Hreinsson, ¢z al., trans., The Complete Sagas of Icelanders, 5 vols. (Reykjavik, 1997)

Vogt, W. H., ‘Hroptr Rogna’, ZdA 62 (1925), 41-8

Vities, . de, De skaldenkenningen met mythologischen inhond, Nederlandsche bijdragen op het gebied
van germaansche philologie en linguistiek 4 (Haarlem, 1934)



Bibliography 238

‘Odin am Baume’, in Studia Germanica tillagnade Ernst Albin Kock den 6. december 1934 [no editor
named] (Lund, 1934), pp. 392-6
‘Studién over Germaansche mythologie, X. Bilrost en Gjallarbrd’, Tijdschrift voor Nederlandse
Taal en Letterkunde 54 (1935), 77-81
Altgermanische Religionsgeschichte, 2 vols., Grundriss der Germanischen Philologie 12, 2nd ed.
(Berlin, 1956)
‘Kenningen und Christentum’, ZdA 87 (1956-7), 125-31
Heroic Song and Heroic 1 egend, trans. B. ]. Timmer (Oxford, 1963)
Altnordisches Etymologisches Worterbuch, 3rd ed. (Leiden, 1979)
Wadstein, E., ‘Bidrag til tolkning ock belysning av skalde ock Edda-dikter’, ANF 11 (1895), 64-
92
Wagner, A., ed., Visio Tnugdali lateinisch und altdentsch (Exlangen, 1882)
Wagner, N., “Zur Neunzahl von Lejre und Uppsala’, ZdA4 109 (1980), 202-8
Walsh, P. G., ed., Andreas Capellanus on Iove (London, 1982)
Ward, B., ‘Miracles and History: a Reconsideration of the Miracle Stories used by Bede’, in
Famulus Christi, ed. Bonner, pp. 70-6
Wawn, A., The Vikings and the Victorians: Inventing the Old North in 19th-century Britain (Cambridge,
2000)
Weber, G. W., ‘Odins Wagen: Reflexe altnordischen Totenglaubens in literarischen und
bildlichen Zeugnissen der Wikingerzeit’, F§' 7 (1973), 88-99
‘Sidaskipti. Das religionsgeschichtliche Modell Snorri Sturlusons in Edda und Heimskringla', in
Sagnaskemmtum: Studies in Honour of Hermann Pdlsson on His Sixty-Fifth Birthday, ed. R.
Simek, Jonas Kristjansson and H. Bekker-Nielsen (Vienna, 1986), pp. 309-29
Weinhold, K., Die mystische Neunzahl bei den Dentschen, Abhandlungen der koniglichen Akademie
der Wissenschaften zu Berlin, phil.-hist. K1, 1897, 2 (Berlin, 1897)
Whaley, D. [D. Edwards|, ‘Christian and Pagan References in Eleventh-Century Norse Poetry:
the Case of Arnorr jarlaskald’, SBI/S 21 (1982-3), 34-53
‘Snorri Sturluson’, in Pulsiano, pp. 602-3
‘Myth and Religion in the Poetry of a Reluctant Convert’, in O/ Norse Myths, Literature and
Society. Proceedings of the 11" International Saga Conference 2-7 July 2000, University of Sydney, ed.
G. Barnes and M. Clunies Ross (Sydney, 2000), pp. 556-71 [only available on the World
Wide Web, via the URL http://www.arts.usyd.edu.au/depatts/medieval / saga.html]



Bibliography 239

Whaley, D., ed., The Poetry of Amorr jarlaskdld. An Edition and Study, Westfield Publications in
Medieval Studies 8 (Turnhout, 1998)

Wolf, A., “Zitat und Polemik in den “Hakonarmal” Eyvinds’, in Germanistische Studien, ed. J.
Erben and E. Thurber, Innsbrucker Beitrige zur Kulturwissenschaft 15 (Innsbruck,
1969), 9-32

Wolt, A., ed., Snorri Sturiuson. Kolloquium anldflich der 750. Wiederkebr seines Todestages, Script Oralia
51 (Ttbingen, 1993)

Wolt, K., ‘Visio Tnugdal?, in Pulsiano, pp. 705-6

‘Gregory and Old Norse Religious Literature’, in Rome and the North. The Early Reception of

Gregory the Great in Germanic Europe, ed. R. H. Bremmer Jr, K. Dekker and D. F. Johnson,
Mediaevalia Groningana, ns 4 (Paris, 2001), 254-70.

Zycha, 1, ed., Sancti Aurelii Augnstini Quaestionen in Heptateuchem Libri V111, Adnotationes in Iob Liber

Unus, Corpus Scriptorum Ecclesicasticorum Latinorum 28 (Vienna, 1895)



	Representations of the Pagan Afterlife
	in Medieval Scandinavian Literature
	Christopher Abram
	Robinson College

	14 February, 2003

	Summary
	Preface
	Table of Contents
	Abbreviations

	Note on texts and translations

	1
	Introduction
	The Flaw in Paganism
	the aims and methods of this study


	2
	The Dualistic Nature of Hel
	the meta-myth of hel
	the dualistic nature of hel
	hel in the verse of conversion-era poets
	conclusion


	3
	The Hel/Valhll Dichotomy I:
	valhll in eddic sources
	the óðinnic mode of death in the fornaldarsögur and ynglinga saga
	conclusion


	Hinn diúpi sjár
	Hel
	Hákonarmál
	Eiríksmál

	Óðinn
	4
	The Hel/Valhll Dichotomy II:
	Who Goes Where?
	the three deaths of sonatorrek
	the many ways of dying in ynglingatal
	the sóttdauðir and ellidauðir
	conclusion


	5
	The Imaginary Landscape of Hel in Snorra Edda
	and Medieval Vision Literature
	the valley
	the river
	the bridge
	móðguðr
	the road to the north
	conclusion


	6
	Saxo Grammaticus in the Underworld

	7
	Conclusion
	mythological fictions: fictional mythologies?
	a cultural palimpsest

	Bibliography


