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Att rista blodorn
Blodornsriten sedd som offer och ritualiserad
valdspraktik i samband med maktskiften
i fornnordisk tradition

KrLas AF EDHOLM

Inledning

Ristandet av blodorn som en form av rituellt dodande och offer av mén-
niskor i fornnordisk religion har varit ett forvanansvirt outforskat &mne.
Under de senaste tre decennierna har man oftast valt att undvika en dis-
kussion kring blodornsriten och endast refererat till killtexter. Tva undan-
tag finner man i Roberta Frank som avvisat fenomenet som ett litterért
motiv utan verklighetsforankring och Bjarni Einarsson som argumenterat
for att det kan ha utgjort en historisk praktik. Dessa standpunkter kommer
jag att diskutera mer ingdende ldngre fram i artikeln. Man har inom
forskningen tidvis varit kritisk till uppfattningen att blodérnsriten dver-
huvudtaget har praktiserats. Hir kommer jag att sétta ristandet av blodorn
i samband med annat ritualiserat vald, frimst minniskooffer i fornnordisk
religion. Skriftliga killor som omtalar ménniskooffer i en fornnordisk
kontext saknas inte, men deras autenticitet kan diskuteras. Artikeln
amnar visa hur beskrivningen i Orkneyinga saga 8, av jarlen Torf-Einarrs
ristande av blodorn pad Halfdan haleggr, Gverensstimmer med andra
skriftliga kéllor som omné@mner eller beskriver ménniskooffer och hur en
sammantagen bild, som ser till den kontextuella helheten kan ge stod at en
omdebatterad kéllas trovirdighet. Den sammantagna bilden av kéllmate-
rialet stidrker uppfattningen att ménniskooffer sannolikt férekom som (om

af Edholm, Klas. 2018. Att rista blodérn: Blodornsriten sedd som offer och ritualiserad
véldspraktik i samband med maktskiften i fornnordisk tradition.
Scripta Islandica 69: 5-40.
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6 Klas af Edholm

dn exceptionell) praktik in i vikingatid bland skandinaver. Sérskilt guden
Oden framtrader som kopplad till offrandet av ménniskor i de skriftliga
kéllorna.! Trovirdigheten i killornas uppgifter om praktiken att rista
blodorn stérks av det jamforande materialet. Innan vi ser ndrmare pa kéll-
materialet som ror blodornsristandet dr det nodvéndigt att forst klargora
vad som hédr menas med begreppet offer, for att sedan kunna diskutera
ristandet av blodorn ur detta perspektiv.

"Offer’ (lat. sacrificium) och ’att offra’ (lat. sacrificare, ur sacer och
facere ’gora heligt/forbjudet’) som religiost fenomen kréiver ett upp-
offrande/upplatande av ett objekt, utfért av en offerforrittare, till en
gudomlig offermottagare. En religionshistorisk definition av offer (sacri-
ficium), som kan anvéndas som utgangspunkt i analysen av ménniskooffer
specifikt, finner vi redan hos Henri Hubert och Marcel Mauss: “estab-
lishing a means of communication between the sacred and the profane
worlds through the mediation of a victim, that is, of a thing that in the
course of ceremony is destroyed” (Hubert & Mauss [1898-1899] 1981:
97). Hubert och Mauss utgick (sannolikt) ifran definitionen av offer i
indisk vedisk ritualtradition, som urskiljer tre element: 1. objekt/substans;
2. uppoffrande/6verlimnande; 3. mottagare/gudomlighet.

En motsvarande definition av blodiga offer hittar vi hos t.ex. Caroline
Humphrey och James Laidlaw (2007: 263-264), som 4n tydligare papekar
att offermaterian dven maste bli given fill en gudom (jmf. Pongratz-
Leisten 2007: 3-10). Man kan dven jamfora med hur Anders Hultgard
(2001: 533-534) anvinder begreppet i forhallande till just ménniskooffer:
att upplata ett materiellt ting till en gudom, eller ett annat Gvernaturligt
vésen. Detta behover dock inte alltid innebéra forstorelse av offermate-
rian. Akten med upplatande och 6verldmnande &r ritualiserad och oftast
del av ett storre ritualkomplex” (forf. Gverséttning fran tyskan). Defini-
tionerna av offer overensstimmer i grunden med den analys som 1898
presenterades av Hubert och Mauss, och kommer att ligga till grund for
den kommande studien.

Bland de religionshistoriker som har behandlat ménniskooffer i forn-
nordisk miljo mer djupgdende kan Wolfgang Golther (1895) och Eugen
Mogk (1909) representera en éldre forskningslinje och menar att mén-
niskooffer sannolikt forekom under senare delen av jérndldern, medan

' Strom (1954) menar dock att dven Freja bor kopplas till médnniskooffer i det fornnordiska
materialet. Av utrymmesskil kommer jag att berdra endast de kéllor som behandlar
miénniskooffer vilka far anses mest relevanta fér undersokningen (for en vidare verblick,
se af Edholm 2016).
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exempelvis Hultgard (2001) dr mer kritisk till mojligheterna att beldgga
detta bruk. Utover dessa har ménniskooffer i germansk och nordisk tradi-
tion behandlats, med motstridiga slutsatser, av bland andra Folke Strém
(1942), Edward Oswald Gabriel Turville-Petre (1964), Inge Beck (1967),
Klaus Diiwel (1970), Michael Rind (1996), Britt-Mari Nésstrom (2002),
Anne-Sofie Grislund (2009-2011), René Schuster (2013) och Rudolf
Simek (2014). Aven om definitionerna av offer har varierat i detaljer
mellan dessa, sd har det centrala i tolkningarna av ett blodigt offer varit
att ett levande vésen (i det hir fallet en minniska) dodas och ges till en
gudomlig offermottagare, for att dstadkomma en effekt eller som tack-
offer.? T stora drag har man i det aktuella forskningsldget delade asikter
i fraiga om forekomsten av ménniskooffer i fornnordisk religion; nagra
pekar pa férekomsten av offerbruket hos kontinentalgermanska folkslag
och i arkeologiska fynd, medan andra har papekat bristen pa palitliga
uppgifter fran det vikingatida Skandinavien.

Att rista blodorn

Seden att rista blodorn omtalas i sammanlagt tio skriftliga kéllor. Tva av
dessa behandlar en hiindelse som ska ha utspelat sig under 890-talet e. Kr.
En av dessa dr Orkneyinga saga® dir det berittas hur jarlen Torf-Einarr
(Torv-Einar) dodar sin fiende Hélfdan haleggr (Halvdan hélegg Haralds-
son) genom att rista blodérn och dirigenom offra honom till Oden, for
sina (framtida) segrar (’gaf hann Odni til sigrs sér”’). Episoden om Torf-
Einarr ér intressant nog for att aterges mer eller mindre i sin helhet.
Einarr dr oékta son till Rognvaldr Mcerajarl (Rognvald Morejarl) i

2Den gudomlige mottagaren ér enligt vissa problematisk, eftersom en uttalad mottagare inte
alltid &r nirvarande i offerhandlingen (se McClymond 2004). Det kan i dessa fall diskuteras
huruvida riten i sa fall kan kategoriseras som offer. Aven om offer som religionsfenomeno-
logiskt begrepp kan vara svart att avgréinsa, sd kan det for just denna studie vara fruktbart
att bygga det analytiska redskapet kring gévoaspekten, den kommunikativa intentionen,
och den gudomliga offermottagaren; vilket dven har anvints som utgdngspunkt i manga
tidigare studier av damnet.

3 Orkneyinga saga drnedtecknad pa Island runt &r 1200, och bevarad i fem handskrifter. Sagan
ligger delvis till grund f6r Snorri Sturlusons sammanstéllning av de norska kungasagorna
i Heimskringla, och relationen mellan dessa blir nigot invecklad da forfattaren av den
bevarade Orkneyinga saga delvis har anvént Snorri Sturlusons Heimskringla som forlaga
(Hermann Pélsson & Edwards 1978: 9—11).
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Norge. Einarr blir senare jarl over Orkneydarna. Hans édldre bror Halladr
(Hallad) blir satt att styra Orkney6arna, men viljer sjalvmant att abdikera
fran jarldomet, varefter Einarr erbjuder sig att overta styret. Einarr Gver-
vinner de vikingar som hérjar pa 6arna och etablerar sig sedan dér. Einarr
beskrivs som endgd men med god syn, och framstar som en stor och grym
kdmpe. Han fér tillnamnet Torf-Einarr d& han i brist pa ved eldar med
torv. Einars far Rognvaldr dréips av kung Haralds soner Halfdan haleggr
och Gudrod ljome. Gudrod ger sig direfter i kungens vald, men Halfdan
seglar over havet till Orkneydarna. Hélfdan ligger dem under sig och
Einarr flyr till Skottland. Einarr kommer tillbaka och de méts i ett slag till
sjoss, invid nagra holmar. Striden dr hard men Einarr segrar och Halfdan
hoppar 6ver bord och férsvinner i kvillsmorkret. Nista dag soker Einars
min efter overlevande och finner Hélfdan pa ett skér. Einarr skér upp
ryggen pa Halfdan med sitt svéird, genom revbenen ldngs med ryggraden
dnda ned till hoften och drar ut lungorna genom séren. Einarr utropar
Halfdan som ett offer till Oden, for sina (kommande) segrar. Einarr later
sedan kasta upp ett rose, eller en hog, 6ver Halfdan.

Halfdan haleggr kom { Orkneyjar, ok pegar er pat spurdisk, at par var kominn
sonr Haralds konungs, pa urdu peir felmstfullir, gengu sumir til handa Hélfdani,
en Einarr jarl stokk 6r eyjunum ok upp 4 Skotland. Hélfdan lagdi undir sik
eyjarnar ok gerdisk konungr yfir. Einarr kom aptr 4 inu sama 4ri, ok vard fundr
peira Halfdanar. Vard par orrosta mikil, ok hafdi Einarr sigr, en Halfdan hljép
fyrir bord vid myrkr um kveldit. [...] Um morgininn, er 1jést var, féru peir at
leita manna um eyjarnar, ef nokkurir hefdi undan komizk. P4 t6k Einarr jarl
til orda: ,,Eigi veit ek, hvat ek sé i Rinansey, hefsk stundum upp, en stundum
leggsk nidr; annathvdrt er pat fogl eda madr, ok skal til fara.” P4 fundu peir
Halfdan hdlegg, ok Iét Einarr rista orn* 4 baki honum med sverdi ok skera rifin
oll fra hrygginum ok draga par 1t lungun ok gaf hann Odni til sigrs sér. [...]
Eptir pat 1ét hann kasta haug Halfdanar [...]. (IF 34,s. 12-15.)°

* Tva handskrifter har uttrycket blédorn istillet for grn.

5 Halvdan haldgg kom till Orknoarna, och sa snart det blev kint att kung Haralds son hade
kommit dit blev 6borna villrddiga. Nagra slot sig till Halvdan, och Einar jarl flydde fran
oarna upp till Skottland. Halvdan lade under sig 6arna och gjorde sig till kung. Men Einar
kom tillbaka samma ar, och de drabbade samman i hiftig strid. Einar segrade, och Halvdan
hoppade 6verbord i kvillsmorkret. [...] Nédsta morgon dé det ljusnade borjade de soka pa
Oarna efter médn som kunde ha kommit undan. Einar jarl sa: Jag vet inte vad det ir jag
ser pa Rinanso: det reser sig ibland och ldgger sig ibland. Antingen #r det en fégel eller
en karl. Vi far fara dit.” Dir fann de Halvdan haldgg, och Einar It rista rn pa hans rygg
med svirdet, skéra av alla revbenen och dra ut lungorna. S& gav han honom &t Oden for sin
seger. (Oversiittning av Ingegerd Fries.)
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I tre av de fem bevarade handskrifterna av Orkneyinga saga utfér Einarr
sjdlv offret, i de andra tva handskrifterna later han delegera uppgiften till
en annan man i foljet. Episoden ér en viktig kélla da den later Einarr sjilv
omtala handlandet som ett offer till Oden. Vi finner hir alla de kompo-
nenter som stipulerar ett offer i religionsfenomenologisk mening: en offer-
forrittare, en offergédva, en gudomlig mottagare och dven en intention/
onskan bakom offret. Offerhandlingen &r dven formaliserad och aterfinns,
som Vi ser nedan, i andra oberoende kélltexter. Det finns dven en lausa-
visa bevarad som tillskrivits Einarr, ddr han omtalar just denna strid och
hans hidmnd pa Halfdan, som ocksa delvis ligger till grund for forfattaren
av prosadtergivningen. Parallellt med skaldedikten torde det ha funnits en
traderad prosa-version av hindelsen.

I samband med att Halfdan hoppar 6ver bord och forsvinner i morkret
diktade Einarr en strof:

Sékat ek Hrolfs 6r hendi
né Hrollaugi fljiga

dorr 4 dolga mengi;

dugir oss fodur hefna.

En i kveld, medan knyjum,
of kerstraumi, romu,
pegjandi sitr petta

Porir jarl 4 Moeeri 6

I samband med ristandet av blodorn och offrandet av Halfdan till Oden
diktade Einarr:

Margr verdr sénn at saudum
seggr med breidu skeggi,
enn ek at ungs { Eyjum
allvalds sonar falli.

Heett segja mér holdar

vid hugfullan stilli.

Haralds hefk skard { skjoldu,
skala ugga pat, hoggvit.”

Ey munk gladr siz geirar
g6tt es vinna prek manni,
boofikinna bragna

®Inte ser jag spjut/ slungas ur Rolvs eller Rollogs / hand mot fiendehopen. / Fadershimnden
f61l pa min lott. / I kvill nir striden / stod hérd satt med bégaren / tigande 6ver drycken /
Tore jarl pd More. (Oversittning av Ingegerd Fries.)

7 Mangen bredskiggig karl / sdg jag pyssla med boskap, / men jag fillde pa darna / miktig
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bitu pengils son ungan.
Peygi dylk, nema pykki,
par 16 grar at sgrum
hraeva nagr of holma
holundvala geeli.?

Dérefter 14t Einarr gora ett rése 6ver Halfdan och diktade:

Rekit telk Rognvalds dauda,
rétt skiptu pvi nornir,

nu ’s folkstudill fallinn,

at fjérdungi minum.

Verpid, snarpir sveinar,

pvit sigri vér r¢dum,

skatt velk hgonum hardan,

at Hafoetu grjoti.’

Nir Einarr senare fick hora om kung Haralds och hans soners reaktion
over Einarrs dad diktade han en vers:

Eru til mins fjors margir
menn um sannar fréttir
Or ymissum {ttum
0smébornir gjarnir.

En p6 vitu peygi

peir, 40r mik hafi felldan,
hverr ilporna arnar

undir hlytr at standa."

I tredje strofen ovan ndmner Torf-Einarr att Hdlfdan har triffats av spjuten
(i striden), vilket ibland har antagits peka mot att han aldrig har blivit

kungs unge son. / Fara sdger man hotar / fran hugstore fursten. / Inte sorjer jag. Skir (sic) /
hogg jag i Haralds skold. (Oversittning av Ingegerd Fries.)

8 Glad blev jag nir spjut / ur stridslystnas led / fillde furstesonen unge. / Gott ir att dva
stordad. / Jag vet nog att 6rnfodans / hirskare vredgas. / Den griae flog 6ver holmarna, /
lockad av séren. (Oversiittning av Ingegerd Fries.)

Jag ma for alltid vara glad / — det &r gott fér en man att utfora modiga prov — / nu nir de
stridslystna méinnens spjut har stungit kungens unge son. / Inte doljer jag det faktum / — dér
flog 6rnen mot de sérade vid holmarna — / att det framstér som lovprisande / av sar-falkens
mittare. (Forf. 6versittning efter Poole 2012.)

° Ragnvalds dod dr hiamnad. / Nornorna skipade ritt. / Folkets stolpe #r stortad, / mitt
virv dr fullgjort. (eg. ’till en fjardedel min’, forf. anm.) / Kasta nu, raska svenner / sten pa
Haldgg. / Segern #r var. Jag lade / hard skatt pd honom. (Oversittning av Ingegerd Fries.)
10 Efter mitt liv traktar / manga ddelborna mén. / Nira och fjdrran ifrdn / nar mig sanna
rykten. / Men de vet inte, / forrn de har féllt mig, / vilka av dem blir / byte for 6rnens klor.
(Oversiittning av Ingegerd Fries.)
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offrad till Oden. Strofen skulle dock kunna ldsas som en omskrivning av
att han blev hart anfallen och forlorat i striden, och motséger da inte att
han skulle ha tagits tillfanga och dddats av Einarr ndstkommande dag."
Man skulle dven kunna tidnka sig att Halfdan blivit sarad i striden och dér-
for forlorat kampen, eller som prosaversionen aterger, hoppat 6verbord
och tillfangatagits dagen efter striden. Beskrivningen av hans beteende i
Orkneyinga saga,dér han dmsom forsoker resa sig och dmsom faller ihop,
kan tolkas i linje med detta som att dven sagaforfattaren forstatt saken sa.
Av vikt for den killkritiska bedomningen ir att samtliga prosaversioner
av hindelsen aterger blodornsristningen; att denna inte omnamns i skalde-
dikten kan inte tas som bevis for att detta &r ett yngre motiv.

Snorri Sturluson aterger samma episod i Haralds saga ins hdrfagra
(kap. 23-30) i Heimskringla och berittar dir om Einars sldkt, hur han
tar 6ver jarldomet pa Orkney6arna och hur han hdmnas sin faders dod.
Nir Snorri aterger hindelsen ndmner han dock ingenting om ett offer till
Oden, men vil att Einarr ristar blodorn.

Pa gekk Einarr jarl til Halfdanar. Hann reist orn 4 baki honum vid peima heetti,
at hann lagdi sverdi 4 hol vid hrygginn ok reist rifin ¢ll ofan 4 lendar, dr6 par
it lungun. Var pat bani Hélfdanar. (IF 26, s. 132.)"2

I sammanstéllningen av Snorris Heimskringla uteldmnades strofen som
omtalar att H4lfdan har triffats av spjuten. Seden att rista blodérn fore-
kommer dven i samband med kung Ellas dod i fem killtexter. Den dldsta
och mest omdebatterade kéllan &r en vers i Sigvatr Pérdarsons Knuiits-
drdpa, komponerad nagon gang mellan 1020 och 1038 e. Kr.

Ok Ellu bak,

at, 1ét, hinns sat,
fvarr ara,
Jorvik, skorit.

(Kniitsdrdpa, s. 651.)"

I Att dikt och prosa ger till synes nigot olika detaljrikedom eller versioner av en hindelse
dr inte helt ovanligt om man ser till de norska kungasagorna i Heimskringla.

12 Einar jarl gick till Halvdan. Han ristade 6rn pa ryggen pa honom, pé sa siitt att han satte
svirdet invid ryggraden och drog snittet ned till hoften. Dér drog han ut lungorna. Det blev
Halvdans dod. (Oversittning av Karl G. Johansson.)

13 Og pé Ellas ryg / ristede Ivar, / Yorks hersker, / grnens tegn. (Oversiittning av Annette
Lassen.) And fvarr, who resided at York, had Zlla’s back cut with an eagle. (Oversﬁttning
av Matthew Townend.)
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Versen aterfinns i ett manuskript av Ragnars saga lodbrékar och i Pdttr
af Ragnars sonum (kap. 3) i Hauksbok; man anser att bada versionerna
bygger pa en gemensam ildre forlaga (Finnur Jénsson 1892-1896: xci;
McTurk 1991: 241; 2003b: 108-109; jmf. dock Ashman Rowe 2009). I
béada versionerna namns det i den atf6ljande prosan att Ragnars soner lit
rista blodorn pa kung Ella. I Ragnars saga loobrékar beskrivs ristandet
nagot otydligt; man lét rista en 6rn pa kung Ellas rygg, sa att blodet
flodade och han dog av sina sar.

Ok hér lauk sv4, at Ella konungr ok 1id hans kom 4 flétta ok hann vard hand-
tekinn. Ok pd var [varr par i ndnd ok melti, at sva skyldi breyta um liflat hans:
»Br nd pat rdd,” segir hann, ,,at minnast, hvern dauddaga hann valdi f6dur
varum. Nu skal sd madr, er oddhagastr er, marka 6rn 4 baki honum sem inni-
ligast, ok pann 6rn skal rjéda med bl6di hans.” En sd madr, er kvaddr var til
pessarar syslu, gerir sem Ivarr baud honum, en Ella konungr var mjok sarr, 40r
pessi syslu lykr. Letr hann nu lif sitt, ok pykkjast peir nii hefnt hafa fodur sins,
Ragnars. (Ragnars saga loobrdkar,s.278.)'

I Pdttr af Ragnars sonum beskrivs hur de skar upp ryggen, genom rev-
benen lings med ryggraden med ett svird och drog ut lungorna genom
Oppningarna.

Ivarr ok peir broedr minntusk nii, hversu fadir peira var pindr. Létu peir ni rista
orn 4 baki Ellu ok skera sidan rifin ¢ll frd hrygginum med sverdi, sva at par
véaru lungun ut dregin. (Se Hauksbdk, s. 464 (min normalisering).)"

Aven en av de islindska annalerna (Oddaverja anndll) nimner for ar
815 hur kung Ella dodade Ragnarr lodbrék och hur Ragnars soner sedan
hdmnas sin dode fader genom att man ristade blodorn pa ryggen pa Ella.
Handskriften dr dock mycket sen, &ven om motivet sannolikt &r lanat fran
dldre litterdra killor.

14 Sa snart herene tgrnede sammen, blev der en voldsom kamp. Ragnars sgnner rykker
hérdt frem og genemtranger kong Ellas fylkinger. De er sa heftige, at de kun tenker pa
at udrette sd stor skade som muligt. Kampen er bade lang og hérd. Det endte nu med, at
kong Ella og hans her flygtede, men Ella blev taget til fange. Pa det tidspunkt var Ivar i
nerheden. Han sagde, hvordan de skulle sla Ella ihjel. "Nu er det en god idé,” siger han,
at huske, hvilken dgd han gav vores far. Nu skal den mand, der er bedst til att snitte, skere
en grn pa ryggen af ham sa dybt som muligt, og den grn skal farves rgd med hans blod.”
Manden der er valgt til opgaven, ggr, hvad Ivar befaler. Fgr han er ferdig med varket, er
Ella hardt saret. S dgr han. Da mener brgdrene, at de har heevnet deres far, Ragnar. (Over—
sdttning av Annette Lassen.)

15 Nu husker Ivar og hans brgdre pa, hvordan deres far var blevet pint. De rister sa en grn
pé ryggen af Ella og skarer derpa ribbene fra rygsgjlen med et sveerd, sd de kunne traekke
hans lunger ud der. (Oversittning av Annette Lassen.)
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Hann gjordi sidan bréf til breedra sinna, ok drégu saman 6grynni hers ok unnu
England en téku Hella kéng. Sidan var ristr bl6d-orn 4 baki honum ok 1ét
hann par lif sitt. Sidan var Ivarr kéngr { Englandi, en Sigurdr Ormr-i-auga vard
kéngr 1 Danmorku. (Se Oddaverja anndill, s. 456 (min normalisering).)'®

Den historiske kung Ella dog ar 867 vid en strid mot vikingarna i York.
Den historiska bakgrunden kring Ragnarr lodbrdk, och hur berittelserna
kring honom och hans soner har utvecklats, har ingdende behandlats av
Alfred P. Smyth (1977) och Rory McTurk (1991; 2003a; 2003b; 2006).

Att rista blodorn aterkommer dven hos Saxo Grammaticus (Gesta
Danorum 9: 5).

Interea Siwardus ac Biornus cum quadringentarum navium classe super-
venientes bellum regi manifesta provocatione significant. Idque statuto tem-
pore exsecuti, comprehensi ipsius dorsum plaga aquilam figurante affici
iubent, s@vissimum hostem atrocissimi alitis signo profligare gaudentes. Nec
vulnus impressisse contenti, laceratam salivere carnem. Taliter perempto
Hella, Bionus ac Siwardus regna sua reduces expectivere; Ivarus Angliam
biennio tenuit. (Olrik & Rader, Saxonis Gesta Danorum, s. 263.)""

Aven i Saxos variant #r det Ragnarr lodbréks soner som ristar blodorn pa
kung Ella och aterger samma hindelse som omtalas av Sigvatr Pérdarson;
efter Ragnarr lodbréks dod reste hans séner Bjorn och Sigvard med en flotta
till England for att strida mot kung Ella. De métte honom pa utsatt dag och
tillfangatog honom. Sedan lit de sina min skéra ett sar i form av en 6rn
over hans rygg och gned in salt i sdret. De var mycket ndjda med att kunna
doda sin fiende genom att teckna en bild av den blodtorstiga fageln pa hans
rygg. Direfter reste Bjorn och Sigvald hem, men Ivarr blev kvar i England
i tva ar. Hér verkar blodornsristningen utforas pa ett annorlunda sitt 4n vad
som beskrivs i de dvriga varianterna: en symbol av en 6rn skérs iniryggen

'® Han gjorde sedan ett brev till sina brder, och drog samman en stor hérskara, anfoll

England och tog kung Hella till fainga. Sedan ristades blodérn pa ryggen pa honom och han
dog saledes. Sedan blev Ivar kung 6ver England och Sigurdr Orm-i-6ga blev kung over
Danmark. (Oversittning av forf.)

"7 T mellemtiden stgdte Sivard og Bjgrn til med en flade pa fire hundrede skibe, og de
udfordrede dbent kongen til kamp. De mgdte ham pé den fastsatte dag, tog ham til fange
og lod deres mand skere et sar af form som en grn i hans ryg, begejstrede over at kunne
ggre det af med deres grusomste fjende med et billede af den blodtgrstigste fugl. Og de
ngjedes ikke med at skeere sdret, de gned ogsa salt i det flensede kgd. Efter pa den made at
have gjort det af med Ella, rejste Bjgrn og Sigvard hjem til deres egne riger, mens Ivar sad
i England i to ar. (Oversittning av Peter Zeeberg.)
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pé Ella. Det kan dock rora sig om ett missforstand fran Saxos sida, eller
en osmidig formulering som har gett upphov till missforstand hos senare
lasare. Att det dr Ella i sig som far utgora bilden av en 6rn motsigs inte av
uppgiften om att Ragnars soner var mycket tillfreds med att ha dodat sin
fiende genom att teckna en bild av den blodtorstigaste fageln pa hans rygg.
Det har dven vissa likheter med hur blodornsristningen omtalas i Ragnars
saga loobrdkar. Saxos version skulle dven kunna vara ett siitt att kringga
den, av anatomiska skdl, praktiska svarigheten att kunna dra ut lungorna
genom ryggen dven om revbenen dr avhuggna.

I eddadikten Reginsmdl 27 berittas att Sigurdr ristar blodérn pa Lyngvi,
en av Hundings soner, efter att ha slagit dem i strid.

N er bl6dugr orn

bitrum hjorvi

bana Sigmundar

4 baki ristinn.

@ngr er fremri,

sé er fold rydi,

hilmis arfi,

ok hugin gladdi.

(Edda, Eddukvadi 11, s. 302.)'"®

Den atf6ljande prosan (i Codex Regius) berittar endast att Lyngvi och
hans bréder dog i samband med striden.

Sigurdr atti orrostu mikla vid Lyngva Hundingsson ok breedr hans. Par fell
Lyngvi ok peir prir breedr. (Edda, Eddukvedi 11, a.a.)"

Versen och hiindelsen aterfinns dven i Norna-Gests pdttr, dir den atfol-
jande prosan dven omtalar hur Regin foreslar att Lyngvi bor utsittas for
blodornsristningen och sedan utfor detta.

Ok pd er lysti um morgininn, var Hnikarr horfinn ok sdst eigi sidan. Hyggja
menn, at pat hafi Odinn verit. Var pa um bat talat, hvern dauda Lyngvi skyldi
hafa. Reginn lagdi bat til rdds, at rista skyldi bl6dorn 4 baki honum. Ték
Reginn pa vid sverdi sinu af mér ok reist med pvi bak Lyngva, sva at hann skar

'8 Nu &r blod6rn / med bitande svird / ristad pad Sigmunds / banemans rygg. / Den frimste
av alla / furstens soner / har blodat marken / och miittat korpen. (Oversiittning av Lars
Lonnroth.)

19 Sigurd utkédmpade ett stort slag med Lyngve Hundingsson, och dennes broder. Dér foll
Lyngve och bada hans broder. (Oversittning av Lars Lonnroth.)
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rifin frd hrygginum ok dré par 1t lungun. Své d6 Lyngvi med mikilli hreysti.
(Vilhjalmur Bjarnar et al., Flateyjarbok 1, s. 391.)%

En annan kélla som omtalar ristandet av blodérn dr Orms pdttr Storolfs-
sonar dir Ormr ristar blodérn pé jitten Briisi. Berittelsen ingar i Oldfs
saga Tryggvasonar en mesta, men har manga 6vernaturliga och fantasi-
fullainslag, vilket gor att man i manga fall har underlétit att anfora den som
killa till blodornsristandet. Ormr Stérélfsson anses ha varit en historisk
person, kommen ur en ansedd slékt pa Island (Finnur Jénsson 1923: 757).
I Orms pdttr Stordlfssonar ska han ha ingatt fostbrodralag med Asbjém
fran Danmark, varefter de utforde vikingafirder och hjiltebedrifter runt
om i Norden. Dérefter skiljdes deras vidgar och Ormr for hem till Island,
medan Asbjorn for for att driipa jitten Brisi. Asbjorn misslyckades och
blev dript av jétten och dennes moder i kattskepnad, varefter Ormr valde
att hiimnas honom. Med hjilp av jéttens syster Menglod lyckades han
dripa jéttens moder och ristade blodorn pa Brusi.

»~Snemma sagdi mér pat hugr,” sagdi Brusi, ,,at ek munda af pér nokkut erfitt
f4, pegar ek heyrda bin getit, enda er pat nd fram komit. Muntu nu vinna skjétt
um ok hoggva hofud af mér, en pat var satt, at mjok pinda ek Asbjt')rn prada, pa
er ek rakta 6r honum alla parmana, ok gaf hann sik ekki vid, fyrr en hann d6.”
LIlla gerdir pu pat,” segir Ormr, ,,at pina hann svd mjok, jafnroskvan mann.
Skaltu ok hafa pess nokkurar menjar.” Hann brd pd saxi ok reist bl6dorn 4 baki
honum ok skar 6l rifin fra hryggnum ok dré par tt lungun. (Vilhjalmur Bjarnar
et al., Flateyjarbok 11, s. 12.)*!

Orms pdttr Stordlfssonar har daterats till runt & 1300 och innehéller
motiv som lanats in fran andra kénda sagor; blodornsristningen anses
vara ett motiv himtat fran Ragnars saga lodbrékar (Finnur J6nsson 1923:
757-758). Att motivet forekommer i Orms pdttr Storolfssonar kan sanno-

2 Nir det blev ljust ndsta morgon, var Hnikar forsvunnen och syntes direfter aldrig mer
till. Folk menar att det var Oden som varit med oss. Man lade nu rad om vilken déd Lyngve
skulle fa. Regin foreslog att det skulle ristas blodorn pa hans rygg. Sedan tog Regin sitt
svird ur min hand och ristade upp Lyngves rygg, skar revbenen frin ryggbenet och drog
ut lungorna. Salunda dog Lyngve med stor tapperhet. (Oversittning av Lars Lonnroth.)

21 ”Jag hade tidigt pa kéinn”, sade Briisi, "nir jag horde talas om dig, att du skulle bli svar att
tas med, och nu har det hiint. Nu far du gé raskt till verket och hugga huvudet av mig. Det
4r sant att jag plagade Asbjorn den stolte svart nir jag drog tarmarna ur kroppen pa honom,
men han jamrade sig inte innan han dog.” ”Det var ondskefullt gjort av dig”, sade Orm, "att
plaga honom s& mycket, tapper som han var. Men du ska ocksa fa dig en minnesbeta.” Han
drog sitt korta svérd och ristade blodorn pa Brdsis rygg, skar loss alla revbenen, bojde dem
bakat och &t sidan och tog ut lungorna. (Oversittning av Inge Knutsson.)
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Tab. 1. Killtexter som omndmner blodornsriten

Kalltext Datering

Genre

Beskrivning

Reginsmadl ca 1000!

Kniitsdrdpa ca 1020-1038*

Orkneyinga ca (1190 resp.)
saga 1200°

Gesta Danorum ca 1200°

Heimskringla ~ ca 1220—
1230"2

Pdttr af ca (dldre dn
Ragnars sonum 1230, resp.)
1300™

Ragnars saga  ca (1230)
loobrdkar 1250 resp.
1275'

Norna-Gests ca 1300'®
pattr

Orms pdttr ca 1300%°
Storolfssonar

Eddadikt

Skaldedikt

Regional
saga®

Historisk
kronika'”

Kungasaga

Fornaldarsaga

Fornaldarsaga

Fornaldarsaga

Slidktsaga

Nu édr blodorn, med bitande svérd,
ristad pa Sigmunds banemans rygg.’

fvarr ristade 6rn pa Ellas rygg.*

Einar It rista (blod)orn’ pa hans rygg
med svirdet, skira av alla revbenen
och dra ut lungorna. S& gav han
honom at Oden for sin seger.?

ldque statuto tempore exsecuti,
comprehensi ipsius dorsum plaga
aquilam figurante affici iubent,
seevissimum hostem atrocissimi alitis
signo profligare gaudentes. Nec
vulnus impressisse contenti, laceratam
salivere carnem. |...] Ivarus Angliam
biennio tenuit."

Han ristade 6rn pa ryggen pa honom,
pa sa sitt att han satte svirdet invid
ryggraden och drog snittet ned till
hoften. Dér drog han ut lungorna. Det
blev Halvdans dod."

De rister sd en ¢grn pa ryggen af Ella
og skarer derpa ribbene fra rygsgjlen
med et sveerd, sa de kunne traekke
hans lunger ud der."

”Nu skal den mand, der er bedst til
att snitte, skaere en grn pa ryggen af
ham sa dybt som muligt, og den grn
skal farves rgd med hans blod.” [...]
Fgr han er feerdig med vearket, er Ella
hardt saret. Sa dgr han."”

Regin foreslog att det skulle ristas
blodorn pé hans rygg. Sedan tog
Regin sitt svédrd ur min hand och
ristade upp Lyngves rygg, skar
revbenen frian ryggbenet och drog ut
lungorna. Salunda dog Lyngve med
stor tapperhet'

Han drog sitt korta svird och ristade
blodorn pa Brsis rygg, skar loss alla
revbenen, bojde dem bakat och at
sidan och tog ut lungorna.*!
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Killtext Datering Genre Beskrivning
Oddaverja ca 1550% Annal Sedan ristades blodorn pa ryggen pa
anndll honom och han dog sédledes. Sedan

blev fvar kung 6ver England och
Sigurdr Orm-i-6ga blev kung over
Danmark >

Noter

!'de Vries 1964: 297-298; Szokody 2003.

2 Lonnroth, Den poetiska Eddan.

3 Townend 2012.

+ Oversittning av forf.

5 En éldre version (skriven ca 1190) har fungerat som forlaga for Heimskringla. Den
bevarade versionen dateras till ca 1200 (McTurk 2003b).

¢ Orkneyinga saga ér svarplacerad genremissigt, men aterfinns i Heimskringla och behand-
las i samband med kungasagorna av bl.a. Andersson 2005. Man har dven kategoriserat
sagan som en regional saga eller kronologisk saga, att jaimstilla med vissa isldndska slakt-
sagor sdsom Eyrbyggja saga (Andersson 2006: 17). Fries papekar att sagan ér éldre dn de
isldndska sldktsagorna, och foregar Heimskringla, vilket gor att den far anses unik (Fries
2006: 17-19).

7 Tvé handskrifter har uttrycket bloddrn istillet for 6rn (iF 34).

8 Ingegerd Fries, Orkndjarlarnas saga.

9 Zeeberg 2000.

10 Saxo Grammaticus Gesta Danorum ir sa pass svarplacerad genreméssigt att jag later den
st for sig sjdlv i detta fall. Man kan dock dverviga att kategorisera berittelsen om Ragnars
soner som en fornaldarsaga dven hos Saxo, dé flera episoder i Gesta Danorum har stora
overensstimmelser med fornaldarsagan som genre (jmf. Friis-Jensen 2009).

" Olrik & Rader Saxonis Gesta Danorum.

"2 Finlay & Faulkes 2011: 9.

13 Johansson, Snorre Sturlasson, Nordiska Kungasagor.

14 En dldre version har legat till grund for (den éldre versionen av) Ragnars saga loobrdkar.
Den bevarade versionen aterfinns i Hauksbdok fran tidigt 1300-tal (McTurk 2003b).

15 Lassen, Oldtidssagaerne.

16 En #ldre version, daterad till ca 1230, ligger till grund for de bada yngre handskrifterna,
daterade till 1250 resp. senare hélften av 1200-talet (McTurk 2003b).

17 Lassen, Oldtidssagaerne.

'8 Finnur Jénsson 1923: 847.

19 Lonnroth, Islindska mytsagor.

% Finnur J6nsson 1923: 757-758.

2! Knutsson, Islinningasagorna.

2 Den bevarade handskriften bygger sannolikt pa édldre material (Storm 1888).

2 Oversittning av forf.
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likt inte kasta ndgot nytt ljus 6ver fenomenet, utdver konstaterandet att
det har utgjort ett anvéndbart motiv inom sagotraditionen.

Rista blodorn som offer
respektive rituellt dodande

Roberta Frank &r en tongivande kritiker i diskussionen kring den faktiska
forekomsten ristandet av blodorn (se Frank 1984; 1988; 2005). Frank
menar att blodornsristandet 4r ett litterdrt motiv, som saknar grund i en
verklig praktik; man kan se en utveckling av motivet 6ver tid, ddr det blir
allt mer detaljerat och blodigt ju ldngre fram i tiden man kommer (Frank
1984: 333-334; 2005). Resonemanget belyser en mojlig utveckling inom
kéllmaterialet, &ven om slutsatsen som kan dras av det dr tvetydigt. De
dldsta killorna beskriver alls inte utforandet i detalj, och de 6vriga text-
killorna ror sig med tvé olika beskrivningar av riten, som av kéllmate-
rialet att doma existerat samtidigt. Den ena omtalar att rista bloddrn som
bendmning pa en rit som involverar att revbenen huggs loss fran rygg-
sidan, den andra omtalar riten som att man ristar in en 6rnsymbol i rygg-
skinnet. Liksom Frank verkar sluta sig till kan man utifran kéllmaterialet
i sig inte avgora vilken av dessa som skulle kunna utgora en mer autentisk
beskrivning av riten; men jag vill hir visa att man genom att se till den
ideologiska och rituella kontext ddr blodornsriten hér hemma kan na
bittre forstaelse for ritens utférande och funktion.

Franks analys av blodérnsmotivet dras med vissa svaga ldnkar i argu-
mentationen. Den utveckling av motivet som Frank pekar pé tog sig
tydligt uttryck forst under borjan av 1800-talet, dd man med forkérlek
kombinerade de olika uppgifterna och spidde pa med egna antaganden
och fantasier; det dr dven dessa verk hon tar som stéd for sitt argument,
men hon projicerar det pa killtexterna. Frank menar att det har funnits ett
motstand mot att ifragasitta blodornsmotivet da man haft en forkirlek att
framhiva de skandinaviska erdvrarnas grymhet. Den minskliga historien
pekar didremot mot att verkligheten ofta dvertrédffar dikten nér det ror sig
om uppfinningsrikedomen kring tortyrmetoder. Blodornsristningen fram-
star inte som otédnkbart grym i sammanhanget.

Frank framhéver att de islindska sagorna inte kan tas som trovirdiga
killor for de hiandelser som beskrivs och menar att det endast dr Sigvatr
Pérdarsons vers i Kniitsdrdpa som kan tas som en siker kélla. Frank
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menar att ett tidigt missforstand av Sigvats strof ska ha gett upphov till
idén om att rista blodorn; orsakad av en historiker under 1100-talet som
var allt for ivrig att forsoka forstd de hedniska sedvinjorna och dérfor
“uppfunnit” blodérnsriten. Blodornsriten skulle siledes vara ett rent
fantasifoster. Detta missforstand ska sedan ha traderats och byggts ut for
varje led och péaverkat Snorri att utelimna Torf-Einarrs skaldestrof som
omtalar att Halfdan foll under spjutstormen (Frank 1984: 334-338; 340;
2005: 170-176).2 Argumentet haltar nagot i och med att det kriver att
denna forsta feltolkning maéste ha fatt tillrickligt stort genomslag och
spridning for att paverka bade Saxo och Snorri, forfattaren av Orkneyinga
saga, samt forfattaren av eddadikten Reginsmdl. I och med att Sigvatr
omnimner fvars hamnd pa kung Ella s torde motivet med himnden (och
blodornsristningen) snarare ha varit allmént kéind vid tiden for kompo-
nerandet av Kniitsdrdpa, vid tidigt 1000-tal e. Kr. Frank framhéiver
med ritta att det har forekommit missforstind och feltolkningar redan
under Kkilltexternas tillkomst; men det faktum att blddgrn existerade
som meningsfullt begrepp i den fornnordiska kontexten indikerar att det
dr gammalt och utgjorde en form av rituellt dodande. Likheten mellan
beskrivningen av blodornsriten i Orkneyinga saga och Pdttr af Ragnars
sonum menar Frank beror pa att de har lanat motivet fran varandra, men
det finns inget i Ovrigt som dverensstimmer mellan texterna som skulle
tyda pé ett 1dn (Smyth 1977: 190-191). Blédgrn framstar snarare som ett
meningsfullt begrepp under vikingatid, varfor dess utforande da inte har
behovt nagon forklaring i de édldsta kéllorna. Vid tiden for de yngre kll-
texternas tillkomst kan detta behov ha uppkommit ifall praktiken da har
hunnit komma ur bruk.

Frank liser Sigvats strof med “ara” i instrumentalis, d.v.s. “Tvarr lit
skira Ellas rygg med en 6rn’ eller *Ivarr lit Ellas rygg bli skuren av en
orn’, en omskrivning for att Ivarr dodade Ella och lit asfiglar ita av
kroppen, vilket utgor ett vilbekant kenningsmotiv inom skaldediktningen
(Frank 1984: 337; 2005: 171; se dock kritik hos McTurk 1991: 130).
Bjarni Einarsson har opponerat sig mot Franks kritik mot Sigvats strof,
och menar att verbet skera ’skéra’ aldrig anvinds om rovfaglar i skalde-
diktningen, pa det sitt som Frank forutsitter. Skera anvinds uteslutande

2 Se dven Gudbrandur Vigfisson & York (1883 1: 371-372, 409) som menar att Orkney-
inga sagas blodornsmotiv maste bero pé ett missforstand av ordet, da kung Harald aldrig
skulle ha férsonats med nagon som utfort ett sd grymt brott mot hans son. De godtar dock
att rista blodorn som en autentisk praktik, och menar att det utgor en speciell form av
“privat himnd-offer”.
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for bruket av eggvapen/eggverktyg och i dverford betydelse om skepp
(som skér havet), men for asdtande faglar anvinds ord som sleit ’slet’ och
dt ’at’ (Bjarni Einarsson 1986: 79-80). Bjarni Einarsson pekar ocksa pa
ornitologiska argument, som att asitande faglar, ddribland 6rnen (liksom
alla asitare), alltid foredrar att 4ta av asets mjukdelar, sdsom 6gon och
mage. Att 6rnen skulle ge sig pa de fallnas ryggar menar Bjarni Einars-
son &r osannolikt. Att faglarna ddremot ses sitta eller kliva pa de fallnas
huvuden och ryggar finner beldgg i skaldediktningen (Bjarni Einarsson
1986: 80; 1990: 80—-81). Frank har svarat pa kritiken, men statt fast vid att
blodornsristningen saknar beldgg utdver Sigvats skaldestrof (Frank 1988;
1990). Mot Bjarni Einarssons argument kan man anfora att 6rnen och
korpen anvinder sin vassa nébb just for att hacka, eller skéra loss sin mat
ur aset. Att asfaglarna sdgs ge sig pa ryggen pa de fallna (vilket innebér
att de ligger framstupa) kan dven vara ett stilistiskt knep for skalden att
péapeka att fienden (skamligt) har fallit i flykten,” utan att det behdver ha
en ornitologisk grund. McTurk har framfort tolkningen att “ara” i Knuits-
drdpa utgor ett heiti for “svird” och versen ska siledes lisas som att Ivarr
skar Ellas rygg med sitt svird (McTurk 1994: 539-541; 2003b: 130).1de
fall av blodérnsriten da vapnet anges i killtexterna édr det i samtliga fall ett
svird. Samstdmmigheten med de andra omndmnandena av blodornsriten
gor att Kniitsdrdpa i vilket fall inte forbehéllslost kan avfirdas.

Alfred Smyth (1977) menar att blodornsristningen sannolikt &dr en
autentisk passage i berittelsen om Ragnarr lodbréks soner. Ormgropen
som Ragnar dor i dr sannolikt uppfunnen for att ge legitimitet och en for-
klaring till den skandinaviska invasionen av Northumbria, menar Smyth.
Sigvats dikt refererar da till hur Knut har 6vertagit arvet efter [varr benlos,
genom att pa nytt erdvra stora delar av England. Himndmotivet behover
dé inte heller vara den starkaste anledningen till att blodornsriten utfors;
att avsitta kungen och samtidigt offra honom for framtida segrar (likt
Torf-Einarr) utgor en stark forklaring i sig (Smyth 1977: 189-194). Man
har da bade erdvrat riket och sett till att gudarna &r vélvilligt instidllda vid
framtida strider mot eventuella inkrdktare. Smyth har menat att Saxos
version, liksom Ragnars saga tyder pa ett missforstind av riten, moj-
ligen orsakad av att minnet av praktiken hade borjat falla i glomska. Att
hugga loss revbenen dr mer forstaeligt och skulle inte uppfinnas i efter-

2 Nagot som ofta papekas i exempelvis kungasagor, da det dven framhivs att den vinnande
kungen eller hovdingen gar frimst bland de forféljande. Man kan dven tinka sig att det
i den magliggande positionen finns en symbolisk anspelning pa ergi (jmf. Meulengracht
Sgrensen 1983).
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hand; att den sargade kroppen liknar en 6rn* 4r helt enkelt for subtilt for
att vara en efterhandskonstruktion (Smyth 1977: 189—194). Att begreppet
“rista blodorn” skulle syfta pa att man ristar in en drnsymbol i rygg-
skinnet verkar utifrdn det sammantagna materialet mindre sannolikt, i
min mening, dn att det skulle syfta pa en rit som av andra skil har getts
detta namn. Mgjligen ska blodornsriten ses i kontexten att mirka sig till
Oden eller som en ritual liknande offret av kung Vikarr (se nedan) da
sjalva "mirkandet” eller "ristandet” till synes &r centralt i utforandet av
riten. Ursprunget till ritens namn 4r dock fortsatt holjt i dunkel.

Flerakritiker, ddribland Wilhelm Ranisch (1911: 594), Inge Beck (1967:
130-131) och Alfred Ebenbauer (1978: 81) har menat att offrandet for
seger efter ett vunnet slag dr “beténkligt” och “stotande” (ty. anstossig),
men detta baseras sannolikt pa ett missforstand. Det dr inte for den redan
vunna segern som offras, utan for framtida segrar.

Bade Roberta Frank och Bjarni Einarsson har diskuterat blodérnsriten
som en form av rituellt dddande utan att se till dess kopplingar till mén-
niskooffer. I samtliga sammanhang forknippas blodornspraktiken med
hiamnd, men bara i ett fall uttalat som offer (Beck 1967: 126—-131; Simek
1995: s.v. Blutaar). Det har tidigt framforts en tanke om att blodorns-
ristningen kan ha kopplingar till en dldre divinatorisk praktik, ddr man
forutspar framtida segrar genom offret (Chadwick 1899: 37-38).% Teorin
skulle ge ytterligare en forklarande dimension at att Torf-Einarr offrar
for sina segrar efter att ha segrat 6ver sin fiende. Han skulle da utropa
sin forutspadda krigslycka (istdllet for att be om den) under offerriten.
Det finns dock inget i de bevarade textpassagerna som omtalar blodrns-
riten som en divinatorisk praktik, varfor teorin maste ses som mycket
spekulativ.

En viktig aspekt att ha i atanke &r att en grinsdragning mellan offer och
annat rituellt dodande blir patagligt diffus nér det kommer till exempelvis
krigforingen under yngre jarnalder. Att viga hela fiendehdren och alla som
dodas i striden till Oden ir ett vanligt férekommande motiv i den mytiska
och semihistoriska litteraturen.?® De fallna har da ofta betraktats som ett
offer till guden. Ofta anvinds da uttrycket att Oden &ger (hilften av) de

2 Eller att [varr lit skira (upp) Ella som en drn, dvs. han limnades sonderhackad och
uppsliten likt ett as som 6rnen har tit av.

5 Praktiken skulle dé& vara jimforbar med Strabons beskrivning av hur cimbrerna offrar
krigsfangar och forutspar framtida segrar i det flodande blodet och i de upphuggna
kropparna (Geographicon 7: 2.3).

% Se exempel hos Nordberg 2003: 108—112.
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fallna (“hélfan val Odinn 4”), vilket korresponderar med uttrycket att
ge de fallna till Oden ("gefa Odni val”) (Beck 1967: 125).27 Att (genom
blodorn) offra den slagne (och eventuellt tillfangatagne) fienden till Oden
ligger sédledes helt i linje med kulten av Oden. I Ragnars saga loobrdkar
(kap. 20) forekommer dven ett indirekt omndmnande av att Ragnars soner
brukade offra for sina framtida segrar.”® I sagan berittar en antropomorf
kultbild av trd (frémadr) om den tidigare kulten som utforts. Kulten ska
ha inneburit ménga mins bane, vilket kan tolkas som att dessa har blivit
offrade (McTurk 1991: 23-37). Uttrycket kan ocksa tolkas som att man
har offrat for att fienden skulle komma att d6 (i strid), och séledes en
variant av att offra for sina framtida segrar (til sigrs sér”). Uttrycket
blota til bana monnum aterfinns inte ndgon annanstans (Beck 1967: 93).
Oden forknippas ofta med de asédtande djur (déribland 6rnen) som be-
skrivs dta av de fallna krigarna; han skulle dirmed kunna vara mottagaren
av gavan dven i de textpassager dir han inte ndmns explicit.” Man kan
dock dven argumentera for att det vid vigandet av fiendehéren ror sig om
ett rituellt dodande av annat slag, och inte ett regelritt offer, da offergédvan
inte dr forutbestimd. Man kan dven se fenomenet som ett votivoffer, dir
man lovar de fallna fienderna till Oden for att fa hjélp i striden. Att fiende-
hérens anforare skulle offras pa ett utmirkande smértsamt och spekta-
kulért sétt, i de fall da det finns ett himndmotiv med i bilden, framstér
dé inte som osannolikt. I samtliga fall, utom i Orms pdttr Stordlfssonar,
utfors blodornsriten ocksa i direkt anslutning till en storre strid.
Huruvida blodornsristandet i Reginsmdl 26 och Norna-Gests pdttr
utfors som ett offer eller (bara) som himnd framgar inte av kéllmaterialet.
Sigurdr dr dock en typisk Oden-hjilte som verkar under gudens beskydd;
att han skulle offra sina fiender till guden skulle stimma vil 6verens med
hjéltens karaktér i ovrigt. Viktigt i sammanhanget dr att Sigurdr far hjilp
av just Oden, forkladd till Hnikarr, som besdker honom och slar folje med
honom pa vigen till striden. Han undervisar dven Sigurdr under resan och

7 Man kan i sammanhanget dven se till motivet att mirka sig med ett vapen och dédrigenom
viga sig till Oden (se Nordberg 2003: 278-286).

2 Ok pvi settumk / svarOmerdlingar / sudr hjd salti, / synir Lodbrdkar; / pa vark bl6tinn / til
bana ménnum / { Sdmseyju / sunnanverdri. (Ragnars saga loobrdkar, s. 285.)

» Jmf. dock Beck (1967: 126-131) som menar att det dr 16st grundat att anta att en koppling
till Oden vid omnimnandet av 6rnen eller korpen i killtexterna. Beck menar istillet att
hdmndmotivet synes vara det centrala i blodornsriten, men skulle kunna ha en koppling
till Oden genom himndmotivet, med hédnvisning till Helgakvioa Hundingsbana II (Edda,
Eddukvedi I, s. 277), dir ett offer till Oden for att fa ’fadershimnd’ omtalas ("bl6tadi Odin
til fodurhefnda”).
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ger viktiga stridstaktiska rad infor slaget, vilket forldnar Sigurdr segern.
Kopplingen till Oden #r sa pataglig att ett Odensoffer, diar Sigurdr ater-
gildar guden for hans hjélp inte skulle vara orimligt. Man har tidvis menat
att strofen som omtalar ristandet av blodorn dr en sen interpolation. Jan
de Vries menar att berittelserna kring den unge Sigurdr® redan i ett tidigt
stadium har omgérdats av en prosainfattning, eller foregatts av en prosa-
version, varefter dikterna som omtalar hindelseforloppet ska ha skapats
(de Vries 1964: 87-90; 295-296; jmf. Frank 1984: 341). Hur mycket
yngre Reginsmdl skulle vara dn prosatexten som atfoljer dr dock oklart.
Aven om versen kan dateras till ett senare skede in (prosa)berittelsen
och eposet 1 sig, motsédger inte detta att motivet med bloddrnsristningen
skulle vara éldre. Det visar snarare pa att blodornsristningen sannolikt var
ett bekant motiv under vikingatid. de Vries menar att den skaldepoetiska
stilen talar emot en tidig datering av Reginsmdl, men att stroferna som
foregar Sigurds fadershimnd utgér de éldre partierna. Reginsmdl 26, med
blodornsristningen, daterar de Vries till 1000-tal utifran bristen pa &ldre
belidgg for blodornsmotivet (de Vries 1964: 297-298). Blodornsmotivet
torde alltsd vara tillrdckligt vélbekant vid 1000-talet for att kunna brukas
i skalde- och eddadiktningen.

Att blodet, eller blodfibdet, kan ha en viktig roll i blodornsriten fram-
gar framforallt i Ragnars saga loobrdkar dir rodfirgandet av siren och
blodet utgor en central aspekt av hur praktiken omtalas av de som utfor
den. Med det magra material som finns till hands kan man méahénda inte
dra nagra langtgéende slutsatser, men blodflodet kan mojligen ha utgjort
ett visuellt element som skapat ett dramatiskt och emotionellt intryck,
och ha bidragit till ritualens agens (jmf. Sundqvist 2016: 341-343; 2017:
291-296).

Mainniskooffer 1 fornnordiskt kdllmaterial

For att se hur traditionen att rista blodorn dverensstimmer med andra
uppgifter kring méinniskooffer i fornnordisk tradition behdvs en kortare
genomgang av det kéllmaterial som finns tillhands. Ménniskooffer fore-
kommer i de islindska killtexterna bade i primérkéllor som edda- och
skaldediktning och i sekundérkillor som sagalitteraturen och utléindska

% Reginsmdl ingdr i den s k. "Jungsigurddichtung”.
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skribenters beskrivning av nordisk kultur. I de skriftliga killorna som
ror den fornnordiska religionen forekommer ménniskooffer vid kriser
(sdsom missvixt, eller politiska kriser),’! i samband med krigforing
eller divination* och som periodiskt aterkommande offer.*® Jag @mnar
inte stricka mig utanfor det ovan nimnda materialet i ndgon storre ut-
strickning och av utrymmesskél ndjer jag mig med att endast kortfattat
redogora for ett urval av de omndmnanden som kan vara av storst intresse
for diskussionen.*

I kdllmaterialet forekommer Oden som mottagare for médnniskooffret
pafallande ofta. Bland skaldedikterna finner man Helgi trausti (verksam
under mitten av 900-talet), som dridper sin moders dlskare och nimner
héndelsen i en skaldevers. Dir beskriver han drapet tvad ganger som ett
offer till Oden.* 1 Hdlfs saga ok Hdlfsrekka utspelar sig en tivling om
vem som kan brygga det godaste 6let. Geirhild &kallar Oden, som spottar
i bryggkaret, men i gengild kriver det som finns mellan henne och karet
(dvs. den @nnu ofédde kung Vikarr). Kung Asmundr som avgér tivlingen
prisar Glet i en skaldevers, men siger ocksa att han ser Geirhilds son

31 Exempelvis i Ynglingatal, Ynglinga saga (kap.15), Landndmabdk, Kristnisaga, och i
Oldfs saga Tryggvasonar en mesta. Omnimnandet av ménniskooffer i Kristnisaga och
Oldfs saga Tryggvasonar en mesta diskuteras ingdende av J6n Hnefill Adalsteinsson
(1999: 184-198; 2001).

32 Exempelvis hos Dudo av S. Quentin (De Moribus et Acti Primorum Normanniae Ducum
1: 2). Kontinentalgermanska analogier finner man hos exempelvis Cornelius Tacitus
(Annales 1: 58-61; 13: 57), Jordanes (Gaetica 4), Prokopios (De Bello Gothico 4: 15.23;
4:25), Julius Caesar (De Bello Gallico 6), Strabon (Geographicon 3: 3.6; 7: 2.3), Sidonius
(Epistulae 6 1 bok 8), Isidor av Sevilla (Historia de regibus Gothorum 1: 14). Att rodfiarga
skeppsstiven med ménniskoblod infér sjoséttning, s.k. hlunnrod, brukar ibland anforas
som en variant av minniskooffer, da som ett profylaktiskt offer for att undvika olyckor till
sjoss (Gudbrandur Vigfisson & York 1883 2: 349; Mogk 1909: 618). Att det skulle rora
sig om ett ménniskooffer i strikt bemirkelse dr dock mycket osédkert (Meyer 1903: 337,
Ranisch 1911: 594-595; Beck 1967: 100; Dillmann 2009: 367-391). Det finns ingen killa
som omtalar en offermottagare eller bendmner hlunnroo som ett offer.

3 Exempelvis i Vamsdela saga, Kjalnesinga saga, Eyrbyggja saga, Guta saga, Oldfs saga
Tryggvasonar (kap. 67), Oldfs saga helga (kap. 141), Hallfredar saga vandreedaskdlds
(kap. 9), och hos Saxo Grammaticus (Gesta Danorum 3: 2.13), Adam av Bremen (Gesta
Hammaburgensis), Thietmars av Merseburg (Chronicon 1: 17), samt den arabiske
skribenten Ibn Rustah (Turville-Petre 1964: 253).

3 Att anfora det dldre kontinentalgermanska komparativa materialet skulle springa ramarna
for denna artikel, varfor jag valt att endast fokusera pa det nordiska materialet.

3 Begreppet som anvénds dr Gauts tafn *Gauts (dvs. Odens) offergdva’ (Finnur J6nsson
1912: 99; Beck 1970: 254). Ordet fvn. fafn kan dock i vissa sammanhang dven ha andra
betydelser som ’rov, foda, byte’ (Cleasby & Vigfisson 1874: s.v. tafn; jmf. Diiwel 1970:
230; de Vries 1977: 579-580).
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hinga i galgen, som ett offer 4t Oden. Den snarast mytiske kung Vikarr
ska senare ha dott da ett skenoffer till Oden forvandlats till verklighet
(Gautreks saga). Aven om historien om kung Vikarr i sin prosaform
endast dr bevarad i sena manuskript sd har vi dér alla komponenter man
kan efterfriga i en offerbeskrivning, en offerforrittare, ett offerobjekt
(som da &r kung Vikarr), en offermottagare (Oden) och en offerpraxis
(ddr Vikarr bade hidngs och genomborras med ett spjut). Vi har till och
med en offerformel (“nd gef ek pik Odni”, *ni ger jag dig till Oden’) och
en uppfattning om motivet for offret. En viktig aspekt av Vikarsoffret
ir den patagliga 6verensstimmelsen med Odens sjélvoffer i eddadikten
Hdvamdl 138 .3 Vikarssagan aterfinns dven hos Saxo Grammaticus Gesta
Danorum bok 5: 6-7.

I Egils saga einhenda ok Asmundar berserkjabana (kap. 8) fore-
kommer samma uttryck for att offra sin krigsfange till Oden for sina
segrar som i Orkneyinga saga. Asmundr blir 6verfallen av en hirskara
ledd av birsirkarna Hrerekr och Siggeirr och Asmundr blir tillfanga-
tagen. De beslutar sig for att offra honom till Oden f6ljande dag. Man
kan notera de stora likheterna med Orkneyinga saga, bade i ordval (“gefa
hann Odni til sigrs sér”) och i att Asmundr ska offras forst nistkommande
dag. Att birsidrkarna har en néra koppling till Oden dr mycket intressant i
sammanhanget.”’” Aven om sagan inte nimner nigon blodornsristning s&
ndamns inte heller ndgon annan dédsmetod.*®

I bland annat Snorri Sturlusons Heimskringla berittas om Hdkon jarl
(Hakon Jarl), som offrar sin egen son for krigslycka infér Jomsvikinga-
slaget.** Offret infér Jomsvikingaslaget tilldgnas tva kvinnliga gudomar,
Pérgerdr Holgabridr och Irpa, vilket dr anmérkningsvért i en situation
da man skulle forvénta sig ett offer till Oden. Men Hékon jarl dr dnda en
karaktdr som #r intressant i sammanhanget: Aven om han inte explicit
sdgs offra ndgon annan ménniska 4n sin son sa finns det flera passager i

3 Oden utger sig for att ha offrat sig sjilv till sig sjilv ("gefinn Odni, sjalfr sjalfum mér”,

Edda, Eddukvedi I, s. 350), ibland tolkat som ett prototypiskt ménniskooffer, eller som en
prototypisk initiationsrit (se resonemang i Schjgdt 1993; Jackson 2009; Sundqvist 2010).
Han offras i detta fall genom en kombination av hdangning och spjutstickning.

37 For barsirkarnas koppling till Oden, se Nordberg 2003 med referenser.

3 Killtexten anger att han ska “huggas” 6ver Ardns hdg ("um morguninn skyldi hoggva
hann 4 haug Ardns, ok gefa hann Odni til sigrs sér”), vilket snarast syftar pa halshuggning,
men inte utesluter att det &dr ryggen som huggs upp.

% Hindelsen aterfinns i en lidngre version i Jomsvikinga saga (kap. 44), och refereras till
i Jomsvikingadrdpa (30) av Bjarni Kolbeinsson, Oldfs saga Tryggvasonar (kap. 42) och i
Islenzkir anndlar for ar 994 (J6n Sigurdsson 1847).
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berittelserna om honom som skulle kunna inkludera méinniskooffer dven
till Oden, eller forvintas innehalla ménniskooffer om detta var brukligt
under hans levnadstid.*

Man kan édven se att det i flera fall dr en kung eller blivande tronpreten-
dent som offras, och offret innebér dé en kullkastning av makten. Ynglinga-
tal (5) av Pj6ddlfr 6r Hvini ndmner att kung Démaldi ska ha dodats av
folket som den frimsta tinkbara offergévan vid en langvarig hungersnod.
Ynglingatal brukar ges ett hogt kéllvdrde och dateras till slutet av 800-talet.
Att dikten ndmner Démaldis déd med verbet fvn. séa (i samband med
drgjarn) r av vikt, da termen oftast forknippas med just offer (Diiwel 1970:
235; Sundqvist 1997: 144-163; 2002). Ynglingatal bor ses i sammanhang
med Ynglinga saga i Snorri Sturlusons Heimskringla; som dock dr en
sekundir killa. I Ynglinga saga (kap. 15) berittas hur man beslot sig for att
offra kungen och rodfirga offeraltaren (stalla) med hans blod. I Ynglinga
saga nimns, forutom Démaldi, dven Aun (den gamle) som offrade sina
soner for att sjdlv fa langre liv (kap. 25). Det berittas dven i Snorris version
(kap. 43) att Olafr trételgja (Olav Tritélja) brindes inne av det upprorda
folket och offrades till Oden ("géfu hann Odni™) for att dtgirda en svilt.

I Hervarar saga ok Heioreks (kap. 7) berittas hur en svélt drabbar
landet som kung Haraldr styr. Det kastas da lott (bldtspdnn) om vad som
ska offras for att hiiva hungersndden, och utslaget blir att den férndmste
sonen i landet skall offras till Oden. Da Heidreks son anses vara den
framste fors han fram for att offras, men i sista stund beslutar sig Heidrekr
for att istéllet sla ihjdl kung Haraldr och hans folje som ett offer till Oden,
i sonens stille.

Aven vikingatida ikonografiskt material har tolkats som Atergivningar
av exempelvis hdngningsscener (se Dutton 2015: 186—197). Ibland dessa
kan man nidmna en bildsten fran Larbro, Hammars I, pd Gotland som till

“ Hadkon Jarl lovprisas av Einarr skdlaglam i dikten Vellekla for att han aterupprittar den
forkristna kulten och aterstiller helgedomarna. I Vellekla framstills dven hans relation
till Oden. Skalden Pérleifr Raudfeldarson jarlsskdld ndmner att Hdkon har sént/offrat nio
ddlingar till Oden (“senda Odni™). Sannolikt ror det sig bara om ett uttryck for att han
har drépt nio ddlingar, snarare &@n att han skulle ha offrat dem; men textpassagen ror sig i
grinslandet mellan offer och andra religiosa forestéllningar kopplade till striden och déden
vilket gor passagen vird att nimna i sammanhanget. Vid en strid mot den danske tron-
pretendenten Gull-Haraldr ska Hdkon jarl ha vunnit seger och ha tagit Haraldr tillfanga,
varefter han hiings i en galge (Oldfs saga Tryggvasonar kap. 15). Nagot offer namns inte
explicit i sammanhanget, men Hakons koppling till Oden och hidngningens associationer
med (offer till) Oden gor textpassagen intressant i sammanhanget. Senare (kap. 27) berittas
hur Hékon jarl infor ett plundringstag utfor ett stort blot till Oden, varefter han segrar i ett
stort slag.
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synes aterger de olika delarna, eller preparationen av ett ménniskooffer
(se Lindqvist 1941-1942). Aven ett motiv p& Osebergstapeten har tolkats
som atergivningar av en mojlig hingningsscen. Det ikonografiska mate-
rialet dr svartolkat, men de fall som kan kopplas till motiv som éterfinns
i skriftliga kéllor kan mojligen ge en uppfattning om att méinniskooffer
uppfattades som en historisk verklighet. Aven arkeologiskt material har
framkommit som kan knytas till bruket av ménniskooffer.* Det arkeo-
logiska materialet visar pa att minniskooffer kan ha varit en levande
praktik fran dldre jarnalder och in i vikingatid, alltsd samtidig med de
hiindelser som killtexterna omtalar.

Sammanvigningen av de skriftliga killorna stodjer sannolikheten for
forekomsten av ménniskooffer i strikt bemérkelse, da det priméra skriftliga
killmaterialet tydligt visar att médnniskooffer var ett mytiskt motiv som
aven tillskrevs en historisk aktualitet, och det finns arkeologiskt material
som kan stodja ett sadant antagande.

Offerterminologin

I de fall d4 minniskooffer omndmns i fornnordiska killtexter anvinds
oftast den allminna offerbeteckningen fvn. blét offer’. I andra samman-
hang anviénds termen bldt forknippat med frimst djuroffer, bade i form av
slakt och kommunionsmaltider, men @ven som en mer allmén beteckning
for religios fromhet. Men ménniskooffer omndmns dven med andra, mer
specifika, termer som fvn. selja, gefa och séa. Fvn. selja *erbjuda, silja’
och gefa *ge, skinka (som offergdva)’ 4r i grunden profana termer, som
endast i vissa kontexter ges en sakral innebord i form av offer (Beck 1967:
124; Diiwel 1970: 230; de Vries 1977). Fvn. soa ’doda, slakta’ 4r ett ord
som med sakral betydelse inte aterfinns annat @n i de nordiska spraken.
Den kult som nar oss genom de skriftliga killorna &r framst kultmaltider,
men kéllmaterialet dr saledes inte frimmande for ménniskooffer. I offer-

4 Exempelvis vid Skedemosse pa Oland (se Hagberg 1970; Monikander 2010), Uppékra i
vistra Skane (Lindell 2001; Helgesson 2004; Larsson & Lenntorp 2004; Watt 2004; Larsson
2006; Lenntorp 2008; Larsson & Soderberg 2013), Finnestorp i Vistergotland (Nordqvist
2006: 55; 2007), och Stavby i Uppland (Eklund & Hennius 2014; Fredengren 2015: 167;
SVT Uppsala); se utforligare i af Edholm 2016. Man kan notera att det forekommer bade
ante- och postmortala spér av vald i vissa fyndkontexter som visar att man modifierat och
manipulerat kroppen innan den deponerats pa platsen (Fredengren & Lofqvist, i tryck).
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sammanhang férekommer uttrycket gefa Odni péfallande ofta*? och fore-
faller ndrmast vara formelartad. Att uttrycket forekommer i flera oberoende
Killor kan ses som ett argument for att det baseras pa en verklig formu-
lering anvind i offerkontexter. Att Orkneyinga saga anvinder just detta
formelartade uttryck kan tas som ett indicium for att passagen baseras pa
ett verkligt offerbruk. Termen gefa har en nagot annorlunda semantisk
innebord dn blota. Blota uttrycker sjilva offerhandlingen, ’att utfora ett
offer’, medan gefa dven uttrycker den verbala dedikationen av offret till
offermottagaren (Beck 1967: 124-125).** Termen gefa innebir saledes
dven att man ger, eller overlater en gava till gudomen, vilket Gverens-
stimmer tydligt med den offerdefinition som jag utgar ifran, grundad pa
Hubert och Mauss (1898-1899). Att offerobjektet 6verlates, eller ges som
en gava (till gudomen) &r helt centralt i offerdefinitionen och mojligen har
vi hér en grund till att bygga en djupare analys av minniskooffren inom
fornnordisk religion. De fall dir man kan argumentera for att killtexten
beskriver ett offer dir objektet verlates eller ges som gava till guden har
man storre incitament att tolka som aterspeglingar av en verklig offer-
praktik. Sjdlva gdvoakten innebidr den statusfordndring och férvandling
av offerobjektet som Hubert och Mauss ser som fundamental i offret.
I Orkneyinga saga 8 éterfinner vi de aspekter av offerceremonin som
stipulerar ett offer som analytisk kategori. Torf-Einarr anvénder den till-
fangatagne Hélfdan som offermateria dd han genom en formaliserad och
ritualiserad praktik dodar honom och ger honom som gava till en gudom
tillsammans med en uttalad bon om en gengéva fran mottagaren av offret.

Avslutning

Man har tidvis varit mycket skeptisk till det sekundédra killmaterialets
autenticitet vad géller beskrivningar av minniskooffer. Man har menat
att det utgor ett medel att stigmatisera “fiender”, och saknar historisk
forankring. Men de arkeologiska fynden pekar tillsammans med primir-
killorna tydligt mot ett rituellt dddande av ménniskor i form av offer,
vilket foranleder en omvirdering av de sekundira kéllornas uppgifter; de

1 flera av de anforda textpassagerna; Oden niamns i majoriteten av samtliga forekomster
dé termen anviinds i betydelsen ’offer’ (Beck 1967: 124-125).

4 Man kan dven notera att bade bldta och gefa i sammanhanget styr instrumentalt dativ
(Nygaard 1865: 18; 1905: 107).
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passager som omndmner médnniskooffer kan dérfor inte enbart ses som
litterdira motiv och stigmatisering av berittelsens antagonist. Man maste
dven vara medveten om att en forestillning kan vara signifikant och ge
uttryck for ett centralt motiv inom ideologin, d&ven om det inte aterspeglar
en levd historisk verklighet. Sammantaget far man dock anse det troligt
att minniskooffer forekom i yngre nordisk jarnalder, varvid det &r viktigt
att gora en atskillnad mellan sekundéra ritualer med ménskliga kvarlevor
och ett rituellt dodande dér ménniskan offras at ett hogre visen.

Alla former av rituellt dddande av minniskor, sdsom ritualiserat av-
rittande av brottslingar och fangar utgor inte offer utifran en religions-
fenomenologisk definition. Seden att rista blodérn har ofta setts som en
sadan ritualiserad variant av avrittning (nér det inte helt har avforts som
reell praktik), men sett i sammanhang med det komparativa materialet
framstar hur blodornsristandet (dven) kan ha fungerat som offerpraktik.
Det kan i vilket fall inte avfardas som osannolikt.

Episoden om Torf-Einarr har flera viktiga Overensstimmelser med
det ovriga fornnordiska kéllmaterialets beskrivningar av minniskooffer.
Formlerna gefa Odni och til sigrs sér framstir som autentiska formu-
leringar anvinda vid offret och aterkommer i flera killor, sisom redo-
gjorts for ovan. Att de aterkommer i berittelsen om Torf-Einarr sétter
blodornsristningen i direkt relation till offret av ménniskor och att rista
blodorn kan tolkas som en offerpraktik bland andra. En ytterligare aspekt
av blodornsristningen som kan vara vird att lyfta fram i sammanhanget
dr att offren dr himtade fran samhillets toppskikt (mdjligen med undan-
tag for jitten Brasi). I fallen med kung Ella och Halfdan héleggr anvénds
blodornsristningen som en spektakulér och blodig iscensittning vid sjdlva
maktovertagandet. Man kan notera att flera killor ldgger vikt vid att den
forne regenten dog genom blodornsriten, vilket pekar pa att detta dods-
satt dr signifikant. Det stodjer tolkningen att blodornsriten inneburit en
véaldsam och dddlig behandling. Det kan tinkas att den nye hérskaren
anvinder den forne regenten som offergéva och diarmed gestaltar hur han
styr med Odens ynnest och legitimerar sin roll som den nye regenten. Att
den tidigare hérskaren offras vid maktskiftet finner dven en motsvarighet
i Ynglingatal, Ynglinga saga och Hervarar saga ok Heidreks.

Att kungen avsitts med ett blodigt och spektakulért iscensittande ska
sannolikt ses mot bakgrund av en vidare praktik, ddr man maste se till
krigforingens symboliska aspekter. Maktstriden utgors inte enbart av
regelriitta filtslag, utan pa ett underliggande plan av en rituell, ideologisk
krigforing, dédr kungen som person och dennes hall utgor centrala motiv.
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Att forstora hallbyggnader kan ha utgjort en viktig del av maktstriden,
da hallen fungerar som en konkret manifestation av halligarens makt
och dominans dver ett omrade (jmf. Herschend 1998; Nordberg 2003:
112-117; dmnet &r senast behandlat av Kuusela 2017). Mgjligen kan det
i sa fall rora sig om ett semantiskt filt och en bakomliggande praktik
som involverar ett symboliskt utraderande av den tidigare hérskaren; hans
folje vigs till Oden och besegras i strid, hans hall rivs eller brinns och
krigsbytet offras, han sjdlv dodas pa ett spektakulért (blodigt) och for-
nedrande sitt, eventuellt dven offras till den nye hérskarens vilgang och
lycka, och hans makt och dynasti dr ddrmed krossad. Mojligen dr det mot
bakgrund av detta som vi ska tolka praktiken med ristandet av blodorn.
Blodornsriten sdsom den framstar i kédllmaterialet verensstimmer
med kulten av Oden i stort, och krigarideologin som denna anknyter
till. Blodornsriten har en koppling till Oden genom dennes forhallande
till 6rnen, nagot som pépekats tidigt i den #ldre forskningen, men dven
genom att det 4r en aristokratisk person som far genomga en sadan blodig
och, liksom héngningen, fornedrande dod.** Den utf6rs efter en strid, nér
slaget dr vunnet och Oden tydligt visat vem som dr hans (nya) gunstling.*
Att Torf-Einarr offrar Hilfdan till Oden refererar bade till att Halfdan har
forlorat sitt stod fran guden och att Einarr nu regerar med detta stod. Att
visa att man har overtagit makten genom strid och ytterligare med spekta-
kulédra metoder offra tronpretendenten till Oden ligger i fas med det storre
ideologiska monstret. Sannolikt dr det inom Odenkultens kontext som vi
ska forsta praktiken med ristandet av blodorn. Praktiken omnémns endast
i termer av offer i Orkneyinga saga, dédr Torf-Einarr framstills som en
ivrig Odendyrkare, dven hans bror Gongu-Hrolfr ska ha offrat ménniskor
enligt frankiska kéillor, men dven i de andra exemplen utgors blodorns-

4 Att fienden vigs och offras som en dyrbar gava till guden, och att offret forlédnas en
hederlig begravning (Hélfdan ldggs i ett rose) efter en mindre hederlig avrittning utgor inte
nagon motsittning pa ett religiost plan. Det ror sig hdr om en formaliserad och ritualiserad
handling, inte om en besinningslos aggressivitet.

45 Att krigare dor for att Oden sviker dem ir ett mycket vanligt motiv i litteraturen som
beror krigare knutna till guden. Det anknyter till det dterkommande motivet dir fiendehéren
vigs till Oden, genom att ett spjut kastas (se ovan). Nordberg (2003: 112-117) har papekat
kopplingen mellan att viga fiendehéren till Oden, krigsbytesoffer och rituell forstorelse av
hallar. Utifrén det ovan forda resonemanget kan man eventuellt dven tillféra den rituali-
serade avrittningen av hérskaren, genom att rista blodorn, och offra denne till Oden for
sina framtida segrar. Mgjligen kan man &ven urskilja en utveckling av monstret 6ver tid.
De storslagna mass-krigsbytesoffren av minniskor och utrustning som man ser spar av i
det dldre germanska materialet verkar forsvinna medan fokus skiftar mot hiarskaren som
person och i samband med detta blodornsriten som ett rituellt dddande av denne.
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ritens utforare av karaktidrer med kopplingar till kulten av Oden. Man har
inom tidigare forskning velat se blodornsristningen som en grym avrétt-
ningsmetod kopplad till ett himndmotiv, men mgjligen nér vi en bittre
forstaelse av fenomenet genom att studera det i relation till offerpraktiken
och som en del av det ritualiserade véald som kan ha medf6ljt ett makt-
skifte under yngre jérnalder.
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Summary

The Rite of the Blood-Eagle: The blood-eagle viewed as sacrifice and ritualised
praxis of violence connected to shifts in power relations in Old Norse religion.

Discussion of the ritual known as the ‘blood-eagle’ in Old Norse religion has
a long tradition behind it. In the disciplines of philology and literary history
there has been much scepticism as to whether such a ritual ever actually existed.
Orkneyinga saga, ch. 8, describes the carving of a blood-eagle on the back of an
enemy, presenting this as a sacrifice to Odinn following the celebrant’s victory
in battle. The description has parallels in other sources, including a skaldic verse
by Sigvatr Pérdarson, but the question of their authenticity is problematic. The
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Orkneyinga saga episode shows several important similarities to other accounts
of human sacrifices in Old Norse sources. The overall picture seems to stengthen
the supposition that the ritual known as the blood-eagle was a genuine Old Norse
religious practice, albeit an exceptional one, and was perhaps bound up with the
overthrowing of a ruling personage.

Keywords: Blood-Eagle, human sacrifice, ritual killing, Orkneyinga saga, Old
Norse religion
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Litt om kvinnekroppen
i norrgn leksikografisk samanheng

JAN RAGNAR HAGLAND

Utgangspunkt for den fglgjande vesle leksikalske gjennomgangen er den
sveert lite belagde samansetjinga konuleer n. (‘kvinnelér’) som er & finna i
Brennu-Njdls saga (IF XII: 359, sji nedanfor). Samansetjinga byr, som vi
ser, ikkje pa vanskar med omsyn til tydingsinnhald, og ho har ikkje berre
grammatisk genus, men er ogsa klart markert for sexus [+feminin]. Kor-
leis er det med ordtilfang for ulike delar av sjglve kvinnekroppen i norrgn
leksikalsk samanheng, vil det bli spurt i dette innlegget. Vi skal freista fa
med det mest vesentlege i diskusjonen som fglgjer. Ein del grensetilfelle
ma drgftast, men ein del vil nok kunna falla utanom i s mate, utan at det
skulle ha s mykje & seia for oversynet i seg sjglv.

Samansetjingar med ord for ‘kvinne-’ som fgrsteledd finst i eit visst
omfang i det norrgne tekstkorpuset og er registrert i ordbgker, sa som i
Fritzner (1886-96), Heggstad, Hgdnebg & Simensen (2012), Cleasby &
Vigfusson (1957) og ONP (1995-). Den siste er nok den mest omfattande
av desse. Dette fgrsteleddet har fgrst og fremst forma konu-, kvdn-,
kvenna-, t.d. som i konulauss eller kvdnlauss adj., m.v., og ofte skil dette
leddet ut kvinna som objekt i ei eller anna meining, s som kvdnbeen f.
for bgn om ei kvinne i tydinga frieri fra eller pa vegner av ein mann,
konundm n. for kvinnerov, konumdl n. for sak som vedkjem ei kvinne
eller 0g sak om ein manns lauslivnad med ei kvinne m.m.m.

Samansette ord med desse forsteledda som nemningar pa delar av
sjglve kvinnekroppen finn vi likevel ikkje sé svert ofte i teksttilfanget
som ligg til grunn for oppfgringane i ordbgkene, s omfanget av regis-
trerte ord for dette semantiske feltet er dermed ganske avgrensa. Saman-
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setjingar med konu- synest séleis ikkje & vera registrerte med meir enn
ni ulike ord for delar av kvinnekroppen i kjeldematerialet: konubrjost n.,
konuhdr n., konuhjarta n., konuhgnd f., konukinn n., konukvior m., konu-
likami m. og altsd konuleer n. Tydinga til desse er sjglvforklarande og
treng ikkje kommenterast narare her. Dei to forste er ogsa belagde med
forsteleddet kvenna-: kvennabrjost og kvennahdr. 1 tillegg til desse skal
nok 0g samansetjinga konuberendi n. eller f. reknast med. Det er belagt
i eit handskrift fra slutten av 1400-talet/fgrste del av 1500-talet — Ms
Royal Irish Academy 23 D 43 — med medisinsk innhald. Det heiter slik
i det handskriftet: “ok [Almonium] er god vid konu barendur ef par er
verckur j” (Larsen 1931: 59). Korkje det samansette konuberendi eller
det usamansette berendi n. og f. er s@rleg utfgrleg diskuterte og forklarte
i ordbokssamanheng. Fritzner (1886-96) fgrer t.d. opp “Hundyr. Dyr som
feder (berr)” som einaste tyding av det usamansette ordet og sameleis
andre (sja likevel ONP under berendi tyding 2 som litt usikkert gir “(item
pl.), (kvindes) fgdselsorgan (sands. livmor)”). fo gir i alle fall som tyding
nr. 1 av det usamansette berendi definisjonen “? burdarlidur dyrs” og er
altsa ei eldre og no avlagd tyding, som p&d moderne dansk vil tilsvara
“et dyrs udvendige fadselsdele” (jf. IDO). Samansetjinga konuberendi
ovanfor frd manuskriptet med medisinsk innhald kunne d& omsetjast
som fglgjer til moderne norsk: “og [Almonium] er god for kvinnas ytre
kjgnnsdelar om det er verk i dei” og ma séleis sjdast som ein del av det
leksikalske tilfanget vi her har for oss. Leksikalsk tilfang med eksplisitt
innhald knytt til kjgnn og kjgnnsliv har ordbgker gjerne hatt ein tendens
til & sja bort fra. Av og til, som her, ma vi da ga omvegar for & finna fram
ei tyding. Men nok om det i denne samanhengen.

Utanom dei ovannemnde tolv samansetjingane med konu-/kvenna- er
det i ordbokssamanheng, sa vidt eg kan sja, einast belegg for kvennahold
n., variant kvenmannshold n., ‘kvinnehold’ (jf. uttrykket vera i godt hold)
og kvenskgp n.pl. itydinga ‘kvinneleg kjgnnsorgan’.

Det ma framhaldast at samansetjingar med ord for ‘kvinne’ som fgrste-
ledd méa oppfattast som markering for sexus, [+feminin], i alle dei saman-
sette orda som er nemnde i det fgregdande. Serleg tydeleg er dette nér
samansetjingsleddet er kvenmanns- som i kvenmannshold n. ovanfor og
kvenmannsauga, kvenmannsbein, kvenmannshofuo, kvenmannshond.
Nar forsteleddet er mann-, manna- eller manns-, verkar det samansette
ordet & ha vore oppfatta som sexus-ngytralt og er for eksempel i Fritzner
(1886-96) alltid omsett med “Menneske-". Nar det gjeld kroppsdelar,
er da samansetjingsleddet manns- eller manna- nytta, som i mannshdr



Litt om kvinnekroppen i norrgn leksikografisk samanheng 43

n., mannshond f. og mannabiikar m.pl. Sexusmarkering for [+maskulin]
skjer ved & nytta samansetjingsleddet karlmanns-, og for delar av kroppen
er karlmannshdr n., karlmannshjarta n. og karlmannshond f. registrerte.

Ogsa samansetjingar med kerlingar- og meyjar- er i nokon monn nytta
om kvinnelege kroppsdelar: kerlingarbiikr m. (‘-buk’), kerlingarndri
m. (‘-lyske, -svange’), kerlingarnef n. (‘nase’), kerlingarskrokkr m.
(‘-[samanskrumpa] kropp’). Med meyjar- finst i alle fall meyjarkinn f. og
meyjarkvior m. (sja 0g nedanfor).

Ord samansette med kerlingar- og meyjar- synest elles i like stor eller
stgrre enn grad enn & vera semantisk markerte for sexus & vera mar-
kerte for alder [+/—gammal], eller [+/—ung] for den del. Kerling f.eks.
[+gammal], mer [-gammal] utan at vi treng ga narare inn pa det i nett
denne samanhengen.

I alle fall synest det i det overleverte norrgne tekstkorpuset ikkje & ha
vore sa alt for ngdvendig & nytta ord for ulike delar av kroppen til kvinner
spesielt. Ofte har nok ord utan markering for kva kjgnn kroppsdelen
hgyrde til, vore tilstrekkeleg i konteksten der dei er & finna. Ein ‘falsk
venn’ i den samanheng som interesserer oss her, ma vi kunna kalla
nemninga kvennakné n., som alltid er nytta i abstrakt juridisk tyding
for kvinneleg ledd i ei @tteline. Her hgyrer folgjeleg kvenleggr m. med
(kvinnesida i ei @ttline). Desse fell i alle fall utanom det vi skal ta opp i
denne venda. Det kronologisk seine og svert lite belagde kvennahold n. i
tydinga ‘kvinnekropp, kvinnelekam’ allment sett ligg ogsa i periferien av
det vi vil ta fram her, og konukvidr m. ‘kvinnebuk, morsliv’ synest helst
a hgyra heime i religigs sprakbruk, som i Stjorn og Jons saga baptista.
Det same gjeld samansetjinga meyjarkvidor m. som i hovudsak er belagd
i homiliebgkene. Dette jamvel om i alle fall konukvior sikkert nok 0g har
hatt sin plass i allmennspraket.'

I dei fleste, kanskje alle, tilfelle der kjgnn er markert i samband med
kroppsdelar, ser det ut til & ha vore kjgnns-spesifikke skilnader eller
eigenskapar det har vore gnskeleg eller ngdvendig & framheva. Ofte kan
nett det ha vore avgjerande for narrativ der slike spesifiseringar er & finna.
Eit godt dgme finn vi i Eyrbyggja saga, der det i ein handskriftsvariant
heiter slik: “[ tdninu { Médvahlid fannz hond, par sem peir hofdu bariz, ok
[...] hann sd at petta var konuhgnd” ‘pa tunet i Médvahlid vart det funne ei
hand der dei hadde slast, og han sag at dette var ei kvinnehand’ (Gering
1897: 53). Det vart dé straks mistanke om at handa kunne hgyra til Audr

! For tilvisingar til ordboksbelegg og sitat her og oftast elles, sja ONP pa nett.
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hiisfreyja og sé klarlagt at slik var det, og at ho var handhgggvin, men
ikkje drepen. Dette er sd med pa & driva handlinga vidare.

FEit anna dgme kan hentast fra ein tekst med medisinske rdd. Denne
tilrr bruk av olje fra oliventre for & fremja harvekst: “smyr med pi, par
sem pu villt at har vaxe, pat stodar sva mikit, po ath pu ridir pi @ konu
kinn pa mun par har vaxa” ‘smgr med det der som du vil at hér skal veksa,
det vil gagna s& mykje at om du enn gnir det pa eit kvinnekinn, sé vil det
veksa har der’ (Kalund 1908: 75).

Av det svert s avgrensa ordtilfanget for delar av kvinnekroppen skal
vi ngya oss med & ta spesielt fram ei av desse samansetjingane — det lite
belagde konulcer n. ‘kvinneldr’ som er nemnt innleiingsvis her, og sja litt
narare pa det. Det finst altsa berre oppfart i ONP og der einast med eitt
belegg, fr kap. 135 av Brennu-Njdls saga (IF XII: 359). Herverande for-
fattar vart forst merksam pa denne samansetjinga i samband med nyom-
setjing av denne soga til norsk, utan da a vera merksam pa kor lagfrekvent
ordet er i overleverte tekstar. Det usamansette /er n. har naturleg nok
sveert mange ordboksbelegg, bade som kroppsdel pa menn og kvinner.
Som nemnt ovanfor, gir den sida av saka som har med sexus a gjera,
oftast greitt fram i ein tekstsamanheng, utan n&rare spesifisering enn t.d.
eit determinativ sd som i dgmet nedanfor fra eit handskrift med ymse
slags medisinske rad. Om ei kvinne har stort blodtap, heiter det der, skal
ein rissa eit vers pa eit (rune)kjevle “ok bitt kelfit (sic) vid haegra ler
hennar” ‘og bind kjevlet langs hggre laret hennar’ (Larsen 1931: 51), m fl.

I Brennu-Njdls saga heiter det i alle fall om Pérhallr Asgrimsson at han
vart skadd i foten “svd mikit, at fyrir ofan okkla var fétrinn sva digr ok
pritinn sem konulzr, ok matti hann ekki ganga nema vid staf” ‘sd mykje
at leggen ovanfor okla trutna opp og vart sa tjukk som eit kvinnelar, og
han kunne ikkje g& utan med stav’ (IF XII: 359).

Det er, som nemnt innleiingsvis, sjglvsagt ingen tydingsproblem med
dette eingongsbelegget. Men det kan likevel vera av ei viss interesse & sja
litt nzerare pa korleis ordet er nytta i tekstsamanhengen og kva det der er
uttrykk for. Det er utan tvil slik at narrativet gnskjer  understreka at foten,
eller leggen i dette tilfellet, trutna sveert sd mykje opp — ikkje berre til &
fa storleik som eit 1ar (leer), men jamvel til & verta stort som eit kvinnelar
(konuleer). Dette ma innebera ei oppfatning av og/eller ei rgynsle for at
eit kvinnelar var noko det verkeleg var tak i. Den malestokken som her
ligg implisitt, verkar ngytral, i alle fall utan negative konnotasjonar og
star fram mest som ei tilvising til verda slik ho faktisk er. Men det er
etter alt & dgmma ei samanlikning sett med mannsaugo, og det kan vera
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eit indisium pé korleis menn ville at kvinnelar skulle vera eller meinte/
gnskte at kvinnelar var, for det ma jo ogsa ha funnest tynne slike til alle
tider. Det kan séleis 0g liggja lgynt eit ideal i den samanlikninga som
har fatt sin plass i dette littereere storverket, utan at dét poenget let seg
pressa serleg langt. Men vi kan lettast sja for oss ein mannleg forteljar
her og eit mannleg publikum. Ei kvinne ville neppe ha valt ei liknande
samanlikning.

Alt dette ligg som vi ser utanom den semantiske kjernen for saman-
setjinga konulcer. Men konteksten det er nytta i, den eine gongen vi har
belegg for ordet, kan vera med og avslgra holdningar og tankegang i sam-
funnet der teksten vart til og s& motteken i. Det er like mykje eit tekstleg
eller pragmatisk spgrsmal som eit semantisk og har séleis kanskje ikkje
plass i ei ordbok. Vi skal ikkje spekulera meir pa det i denne venda, men
det kan likevel vera verdt & ta fram ei jamfgring som liknar den vi ser
med ‘kvinnelaret’ i Brennu-Njdls saga. 1 samtidssoga Hrafns saga Svein-
bjarnarsonar* finn vi fglgjande karakteristikk av Markds Sveinbjarnarson:
“Markus var mikill madur vexti ok ram<r> at afli. svo var handleGur
hans digr medal axlar ok olboga sem ler mans vari” ‘Markus var ein
stor mann av vekst og ramsterk, og overarmen hans var sa diger mellom
aksla og olbogen som var det laret pa eit menneske’ (Loth 1960: 182).
Dette er med og understrekar at det er tale om ein imponerande overarm.
Men jamfgrt med Brennu-Njdls sagas konuler ma vi nok sja for oss
ein mindre omfangsrik arm i Hrafns saga enn den oppsvulma leggen
til Pérhallr Asgrfmsson i Njdla. Og jamvel om det i bae desse tilfella
er nytta same kroppsdel til samanlikning, rett nok berre med det eine
(konuleer) semantisk markert for sexus (sja ovanfor), er det i belegget fra
Hrafns saga leksikalsk sett eigentleg ikkje tale om eit samansett ord. Eitt
belegg finst i ONP, fra Alexanders saga, pa samansetjinga mannsler n.,
“par drogum ver madka digrari manz leri” ‘der drog vi makkar digrare
enn menneskelar’ (Jénsson 1925: 165).* Elles har vi korkje belegg for
‘mannslar’ eller ‘menneskelar’ i norrgne ordbgker, for ikkje a seia det
genusmarkerte karlmannsicer, som det ikkje er registrert tekstleg belegg
for. Det synest altsd & ha vore enda mindre bruk for dét i tekst enn for
‘kvinnelar’.

Nar vi ser pa det samla tilfanget med samansette ord som er drgfta i

% Soga finst bade som sjglvstendig soge og som del av Sturlungesaga-komplekset, jf. t.d.
Tulinius (2016: 94).
* Eg takkar ein anonym tekstgranskar for denne tilvisinga.
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det fgregdande, ma vi rekna med at det er eit kronologisk skilje mellom
forsteledda kvdn-/kven-/kvenna-/konu-, utan at det skiljet let seg utleia av
det tilgjengelege kjeldematerialet. Det spgrsmalet er da ikkje tematisert i
denne samanhengen. Men det kunne vera verdt a ta det opp ved eit anna
hgve.

Markeringa av sexus som er innebygd i dei samansetjingane vi har
sett pa i dette oversynet, har pragmatiske sider ved seg, utan at desse kan
seiast & vera eintydige.

Litteratur

Cleasby, Richard & Gudbrand Vigfusson, 1957: An Icelandic—English Dictionary.
Second edition with a supplement by Sir William A. Craigie. Oxford: The
Clarendon Press.

Fritzner, Johan, 1886-96: Ordbog over Det gamle norske Sprog I-111. Omarbeidet,
forgget og forbedret Udgave. Kristiania: Den norske Forlagsforening.

Gering, Hugo, 1897: Eyrbyggja saga. (Altnordische Saga-Bibliothek 6.) Halle a.
S.: Max Niemeyer.

Heggstad, Leiv, Finn Hgdnebg & Erik Simensen (red.), 2012: Norrgn ordbok. 5.
utgdva. 2. opplag. Oslo: Det Norske Samlaget.

F XII = Einar Ol. Sveinsson (utg.), 1954: Brennu-Njdls saga. (fslenzk fornrit
XII.) Reykjavik: Hid islenzka fornritafélag.

IDO = Ole Widding, Haraldur Magnisson & Preben Meulengracht Sgrensen
(red.), 1976: Islenzk-donsk ordabék. Reykjavik: Isafoldarprentsmidja hf.

0 = Arni Bédvarsson (red.), 1983: Islensk ordabék. Onnur titgifa, aukin og batt.
Reykjavik: Almenna bdékafélagid.

Jonsson, Finnur (utg.), 1925: Alexanders saga. Islandsk overscettelse ved Brandr
Jonsson (biskop til Holar 1263—-64). Kgbenhavn: Kommissionen for det Arna-
magnazanske Legat.

Kaélund, Kr. (utg.), 1908: Alfreedi islenzk: Islandsk encyclopedisk litteratur 1.
(Samfund til Udgivelse af Gammel Nordisk Litteratur 37.) Kgbenhavn: Mgller.

Larsen, Henning (utg.), 1931: An Old Icelandic Medical Miscellany. Oslo: Det
Norske Videnskaps-Akademi i Oslo.

Loth, Agnete (utg.), 1960: Membrana Regia Deperdita. (Editiones Arna-
magneana. Ser. A. Vol. 5.) Kgbenhavn: Ejnar Munksgaard.

ONP = Ordbog over det norrgne prosasprog. 1995—. Pa nett: http://onp ku.dk

Tulinius, Torfi H., 2016: Hvers manns gagn. Hrafn Sveinbjarnarson and the
social role of Icelandic chieftains around 1200. Saga-Book. Vol XL: 91-104.


http://onp.ku.dk

Litt om kvinnekroppen i norrgn leksikografisk samanheng 47

Summary

The present contribution briefly discusses specific terms for parts of the female
body in the Old Norse lexicon. To what degree and how are parts of the body
specified lexically, it is asked. In adition the semantics of the compound konulcer
(‘woman’s thigh’), not at all frequent in texts, is highlighted and discussed in
more detail.
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Paganism at Home
Pre-Christian Private Praxis and Household
Religion in the Iron-Age North

LUKE JOHN MURPHY

1. Introduction: Comparative Paradigms

For all the richly-detailed texts that preserve (or claim to preserve) pre-
Christian mythology and beliefs, details of Germanic Nordic religious
praxis in the Late Iron Age are few and far between. Perhaps under-
standably, scholarship on rituals, ceremonies, and festivals has tended to
follow the elite bias of extant medieval sources and focus on the large-
scale, public cults of ‘big gods’ — particularly Odinn, Pérr, and Freyr —
conducted at central places like Gamla Uppsala and Hladir.! Nonetheless,
it seems unlikely that pre-Christian religion was something practised only
at infrequent, well-attended festivals, as Anders Kaliff has observed:

... it is likely to presume that most of the cult actions took place in private or
at a lower collective level. Such a cult would have been more incorporated
in everyday life and would have a larger importance for the daily life of
individuals. (Kaliff 2001: 443)

After all, there is some explicit evidence that certain forms of pre-Christian
religion were not practised in public, notably Kristni saga’s assertion that

! See further Lindqvist 1951; Diiwel 1985; Nilsson 1992; Hultgard 1993; Nordahl 1996;
Friberg & Crozier 2000; Alkarp & Price 2005; Sundqvist 2002; 2013; Ljungqvist &
Frolund 2015; Kuusela 2017.

Murphy, Luke John. 2018. Paganism at Home: Pre-Christian Private Praxis and
Household Religion in the Iron-Age North. Scripta Islandica 69: 49-97.
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Icelanders were permitted to practise d laun, ‘in secret’ after the adoption
of Christianity in 999/1000 AD (Sigurgeir Steingrimsson, Olafur Hall-
dérsson & Foote 2003: 11, 36) .2 In this article, I will attempt to combat the
relative scarcity of source material outlining such praxis by drawing on a
range of textual and archaeological evidence — largely but not exclusively
West Norse in origin — to propose an abstracted heuristic model of more
private religious praxis in the pre-Christian Late Iron Age of the Nordic
region (Murphy forthcoming b).*> T will propose that such praxis can
be identified by a number of characteristics, some definitive and some
secondary. Such a model cannot claim to reflect the literal historical truth
of any of the instances on which they are based, but will serve instead as
a ‘close enough’ abstraction (Schjgdt 2012: 270-271).

I will focus in this text on religious praxis located at the non-elite end
of the social spectrum, the sort of religion conducted at home as part
of daily life by the bulk of the populace. My model will therefore form
what can be termed an ‘articulation’ of the larger system of pre-Christian
religion, thereby contributing to the ongoing debate surrounding diversity
in pre-Christian culture and religion.* In order to achieve this, I will
draw on a range of medieval accounts of pre-historic religious practice,
contextualised by comparative archaeological and philological evidence.
The medieval texts that form the basis of my arguments are generally
prose narratives produced in a Christian cultural setting, and reflect what
is assumed to be a living oral tradition regarding pre-historic paganism in
the Nordic region. As such, our sources suffer source-critical issues stem-
ming from their transmission through generations of manuscripts, as well
as the pervasive influence of Christian values and authorial agendas, all of
which must be accounted for when judging their respective reliabilities.

I base my model on a comparative paradigm of private religiosity
drawn from the comparative Study of Religion, where scholars of the
Mediterranean and Near-Eastern religions of antiquity have, in the last
decade, entered into a debate about the extent of and role played by what

2 All translations into English are my own.

3 My model thus includes non-Germanic members of the broadly-understood Germanic
culture of the Nordic region (primarily slaves and similarly low-status individuals from
Celtic regions, although these are not thought to have been particularly numerous), but
excludes members of other cultural units that occupied overlapping settlement areas, such
as Sami society on the Scandinavian Peninsula.

* See further McKinnell 1994; Lindberg 2009; Schjgdt 2009; 2012; Nordberg 2012; Murphy
2017; Taggart 2017. For a methodological discussion of such diversity and the distinctions
between ‘religion’, ‘religion(s)’, and ‘religion\s’, see further Murphy forthcoming b.
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is variously termed ‘household religion’, ‘familial religion’, and ‘domes-
tic religion’, reflecting a range of cultural settings (Bodel & Olyan 2008b;
Albertz et al. 2014). As the various scholars of different cultures have
each adopted the term they feel best reflects the situation in their empirical
data without reference to a single set of mutually agreed upon definitions
of ‘household’, ‘familial’, and ‘domestic’ religion, I will use the terms
‘private religion’ and ‘private religiosity’ to designate a collective para-
digm based upon these scholars’ work. (I outline what I see as the limi-
tations of these terms below.) I have chosen to omit certain potentially-
private articulations of pre-Christian Nordic paganism from my model,
notably i-Religion, the internal religion found in a single human brain
(which is deserving of its own dedicated study, see further Murphy 2017:
142), and the enigmatic warrior cults associated with magnate’s halls and
the elite military aristocracy of the period.’ In this way I hope to approach
non-elite religious praxis as directly as possible, although it is far from
impossible — rather, it is likely — that elite segments of the population par-
took in their own forms of ‘household’, ‘familial’, or ‘domestic’ religion
in parallel to their prominent roles in larger-scale public cult. Indeed, the
mandate recorded in the Gulatingslova that Olgerd hafum ver enn heitit
at gera boande oc hufpreyja iamveege [itt. oc | figna pat nott hina helgu
til krift pacca. oc fancta mariu til drf. oc fridar (‘[each] farmer and his
housewife, according to their means, should hold an ale-feast on Holy
Night, and dedicate it in thanks to Christ and [St.] Mary for a [good]
year and peace’; Eithun, Rindal & Ulset 1994: 36) is highly suggestive of
domestically-based rituals conducted across all segments of society (cf.
Sanmark 2004: 212-216).° Nonetheless, the complications of referring to
any such activity in the semi-public spaces of elite halls and settlements
as ‘private’ has led me to omit the topic from this study, particularly in
light of Hakonar saga g6da’s description of the public ritual surrounding
the consumption of what would appear to have been the same ale (Snorri
Sturluson 1941-51: 1, 171-172).

The paradigm I employ in this article is formed on the basis of private
religiosity in opposition to officially-recognised state or public religion:
pre-Imperial Roman religion, for example, featured a sharp divide

5 Key works on this social formation and its religion\s include Weiser 1927; Hofler 1934;
Lindow 1976; Price 1994; Enright 1996; Kershaw 2000; Nordberg 2004; Schjgdt 2008;
Kuusela 2017.

¢ The cult of Porgerdr Holgabriior in Norway may have been one such elite household cult,
a topic which I hope to examine in more detail in future.
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between the deities worshipped in public cult and the household gods
and ancestors worshipped in the home, which were more often invoked at
household shrines and as part of rites de passage.” Pre-Christian Nordic
culture does not, of course, evidence such an obvious emic division
between public and private religion, but I believe that the Mediterranean
and Near-Eastern paradigm can be constructively applied, albeit as an etic
model, to Nordic paganism. Indeed, it may be argued that the composite
nature of this paradigm — based, as it is, on a range of cultures from Meso-
potamia to Classical Greece — enables its use in other Indo-European
cultures. Even disregarding the somewhat distant ‘genetic’ relationship
between Nordic paganism on the one hand and the more-closely related
religions of the Mediterranean and Near-Eastern paradigm on the other,
these two groups may be regarded typologically similar — I would argue
that both may meaningfully be regarded as ‘pre-Archaic’ according to
Robert Bellah’s cultural-evolutionary paradigm.?

As such, on the basis of synthetic comparisons and emic models pro-
duced by scholars of domestic, familial, and/or household religions in
the Antique Mediterranean and Near-Eastern world,’ I understand such
private religiosity to have:

7 See further Orr 1978; Hénninen 2005; 2013; Bodel 2008.

8 This model of cultural development takes the form of a progression, where each stage
represents distinct phases in an evolutionary model of culture (Bellah 1964; 2011). These
different stages are understood to feature characteristic religious, social, political, and
economic structures, which — it is argued — appear to have arisen independently around
the world at different times throughout history in a sort of convergent evolution. Each
successive stage is understood to build on the stages before it, with cultures retaining
characteristics of their earlier forms as they develop from one stage to another. Thus the
early Archaic phase still features aspects of the earlier Tribal phase, while the subsequent
Axial phase evidences characteristics of both the Archaic and Tribal phases — in Bellah’s
own words, ‘[n]othing is ever lost [...] the face-to-face rituals of tribal society continue in
disguised form among us’ (2011: 267). (For an argument that Bellah’s paradigm should
be expanded to include ‘Chiefdom religion’ — of which pre-Christian Nordic religion is an
exemplar — see Nygaard 2016.)

® Mesopotamian and Israelite private religions are called ‘familial’ (van der Toorn 2008;
Albertz 2008; Olyan 2008); Syrian, Israelite, Egyptian, and Greek religions are called
‘household’ (Fleming 2008; Ackerman 2008; Ritner 2008; Faraone 2008); and Philistine,
Greek, and Roman religions are called ‘domestic’ (Schmitt 2008; Boedecker 2008; Bodel
2008). Other scholars mix and match these terms as they deem appropriate, as with Barbara
S. Lesko’s ‘Household and Domestic Religion in Ancient Egypt’ (2008) and Susan Acker-
man’s ‘Household Religion, Family Religion, and Women’s Religion in Ancient Israel’
(2008). For conscious discussion of this variation, see Bodel & Olyan 2008a.
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1 been located primarily in the domicile, although nearby “local sanc-
tuaries” also featured in some cultures;

2 been the expression of a culturally-relevant household, family, or
equivalent emic congregation;

3 typically been concerned with interaction with specific household
or familial deities (sometimes including ancestor worship), although
these figures were sometimes also present in public or state religion;

4 often featured iconographic representations of the deities or ancestors
on whom the cult was predicated, although these were not always
anthropomorphic in nature;

5 often been expressed through food-based rituals, although meat was
largely eschewed;

6 often been expressed through rites de passage;

7 often featured significant roles for women, particularly when the
public or state religion offered no such roles.

This characterisation obviously generalises a great deal of variation both
between and within the individual cultural models upon which it is based,
but a broad picture of private religiosity does emerge. I believe the first
two characteristics — a location in the domicile and being the product
of a culturally-relevant household or familial unit — should be regarded
as the most definitive aspects of private religion\s, and that private reli-
gion should feature a clear domestic setting or familial congregation, but
not necessarily both. The other characteristics may be regarded as sec-
ondary identifiers: not every rite de passage was conducted as part of a
private religion, nor was every religion to offer important roles to women
a domestic or familial one. We should not expect to find all of these char-
acteristics in every individual case of pre-Christian private religion\s, and
some appear more relevant for the Nordic articulation of private religion
than others.

Confirming the extent to which private pre-Christian Nordic religion
can be described as ‘domestic’, ‘familial’, and/or ‘household’ should
thus be our first step, after which the presence (or absence) of secondary
characteristics will be investigated. The resultant model of private cult in
the pre-Christian Nordic region will hopefully also show where Nordic
primary material diverges from the Antique data, thereby offering insight
into what might be uniquely Nordic about pre-Christian religion\s in
Scandinavia and its environs.
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Fig. 1. Plan of the longhouse at Hrisbri, Mosfell (Iceland), Viking Age, after Zori
and Byock 2014: 34, fig. 3.4. Image Credit: Jesse Byock/Mosfell Archaeological
Project, reproduced with permission.

2. Definitive Characteristics: Domestic Settings,
Familial Congregations, or Something Else?

2.1 Domestic Settings

Stanley K. Stowers, building on the work of Jonathan Z. Smith, has argued
that the domestic location of religious praxis is more definitive than any
other aspect of such cult: ‘[t]he religion of household and family, located
primarily in the home and at the family tomb, is the ultimate religion of
place [... it] is ‘here’ because it is not ‘there” (Stowers 2008: 11). Let
us therefore start by considering evidence for pre-Christian Nordic cult
praxis conducted in a domestic spatial setting — that is, religion practised
in the dwelling place. What we know about Iron-Age dwellings comes
primarily from two sources: archaeological excavations and medieval
textual descriptions. The latter appear to have been greatly influenced by
the buildings of their writers’ period (Vidal 2013), and it is not unlikely
that the dominant influence of the social elite in the later-transcribed
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poetic oral discourse also had a lasting effect on medieval understandings
of earlier buildings. I thus believe archaeological evidence to be a better
point of departure for the pre-historic house than textual sources. Such
archaeological evidence — which admittedly tends to come from larger
and/or higher-status sites — suggests that most people in the Nordic Late
Iron Age lived in three-aisled longhouses with internal load-bearing
beams and minimal room separation (cf. Figure 1; Schmidt 1994; Fall-
gren 2008; Vidal 2013: 75-119). Settlements in the milder climate of
southern Scandinavia tended towards villages with multiple longhouses,
while the harsher weather of Iceland and more northerly parts of Norway
tended to produce hamlets and lone farmsteads (Fallgren 2008: 67).
Unlike the many rooms of the medieval Icelandic farmhouse, each with
their specific purpose (Vidal 2013: 133—-148), the main room of the Late
Iron Age longhouse was truly a multifunctional living space, used for
just about every aspect of daily life: food preparation, sleep (and thus
sex), handicraft, recreation, and so on. As such we should not be surprised
that these spaces were also employed for religious praxis, however
contradictory invoking the supranatural or sacred in the mundanity of
an everyday living space might appear. (I have argued elsewhere that
sufficiently unusual behaviour, dress, and food could establish a sense of
temporal liminality that enabled kratophany, the appearance of the sacred,
even in the least sacral-seeming place; Murphy 2016.) The observation
that domestic space could be the site of cultic activity is not new: the
sacral significance of domestic architecture in Viking-Age houses has
been linked to pre-Christian cosmology (Gunnell 2001; ¢f. Murphy 2016),
and the ritual significance of doors and doorways has likewise attracted
attention.'” Some medieval texts also describe what appears to have been
pre-Christian ritual carried out in the dwelling, as in the B tradition of
Porvalds pattr vidforla I description of how the housewife Fridgerdr
blétadi inni (‘sacrificed indoors’; Sigurgeir Steingrimsson, Olafur Hall-
dérsson & Foote 2003: 11, 73) at her late tenth century home in Hvammr
(Iceland);" the extraordinary Flateyjarbok account of the Volsi cult in the

10 See further Andrén 1993; Beck 2010; 2014; Sundqvist 2016: 412-424

' Two versions of Porvalds péttr vioférla survive as semi-independent texts: the A—C
manuscript tradition is typically numbered I, and the D tradition (which cleaves very
closely to Flateyjarbok) is designated II. The Kristni saga account of events at Hvammr
locate Fridgerdr’s blot in a hof apparently located on the farmstead — it is not clear whether
this refers to a dedicated sacral building or the multifunctional room of the house (Sigurgeir
Steingrimsson, Olafur Halldérsson & Foote 2003: 11,9).
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stofa (‘main room’) of an early eleventh century Norwegian farm (Vil-
hjalmur Bjarnar, Finnbogi Gudmundsson & Sigurdur Nordal 1944-45: 11,
441-446); and the many accounts of divinatory rituals conducted in (or
nearby) longhouses.'> Even so, few such accounts highlight the dwelling
itself as an important aspect of the proceedings they outline.

Two sources that do appear to indicate the importance of a domestic
setting are Pidranda pattr ok Pdrhalls and the Austrfararvisur. Pidranda
pattr is preserved in the fourteenth-century Icelandic manuscript Flateyjar-
bk as part of the sprawling Olafs saga Tryggvasonar en mesta, a text that
shows a great deal of concern with mission and conversion (Vilhjalmur
Bjarnar, Finnbogi Gudmundsson & Sigurdur Nordal 1944-45: 1, 465-
468). Set immediately prior to the missionary Pangbrandr’s arrival in
Iceland in the wider saga, the pdttr serves as a literal and figurative fore-
warning of the religious change to come in the imagined Iceland con-
structed by Flateyjarbok (Armann Jakobsson 2013). In the narrative, the
farmer Siou-Hallr (who plays an important role in many accounts of the
Icelandic conversion) hosts a haustboodi (‘autumn feast’) as part of the
seasonal pre-Christian calendar: Veizlan var biiin at vetrndttum (‘the
[sacral] feast was held during the Winter Nights’; Vilhjdlmur Bjarnar,
Finnbogi Gudmundsson & Sigurdur Nordal 1944-45: 1, 466; cf. Gunnell
2000). To this feast he invites a number of guests, although poor weather
prevents many from attending. Among the few guests present is Hallr’s
long-standing friend Pérhallr spdmadr (‘magician, seer’, lit. ‘prophet’),
who had been staying at Hallr’s farm, Hof (‘temple’), all summer. On
the evening of the feast, Porhallr advises at engi madr kemi it d pessi
nott (‘that no-one should venture outside tonight’; Vilhjdlmur Bjarnar,
Finnbogi Gudmundsson & Sigurdur Nordal 1944-45: 1, 467), an augury
which Hallr readily endorses. Yet once the festivities have been con-

12 Divinatory rituals in particular are noted as having taken place in the home, most
famously in Eiriks saga Rauda’s account of Porbjorg /itil-vglva, set in late tenth-century
Greenland but preserved in Icelandic manuscripts — the fourteenth-century Hauksbdk
and the fifteenth-century Skalholtsbék (Einar Ol. Sveinsson & Matthias Pérdarson 1935:
206-209). Related accounts occur in Chapter 2 of Qrvar-Odds saga (Gudni Jénsson &
Bjarni Vilhjalmsson 1943—44: 1, 286-289), Norna-Gests pattr in Flateyjarbok (Vilhjalmur
Bjarnar, Finnbogi Gudmundsson & Sigurdur Nordal 1944-45: 1, 397), Chapter 10 of
Vatnsdeela saga (Einar Ol. Sveinsson 1939: 29-31), and chapter VI, 4.12 of Saxo’s Gesta
Danorum (Saxo Grammaticus 2015: I, 374-377); although the use of the term itisetumadr
(‘man who sits out[side]’) to designate practitioners of forbidden pre-Christian ritual in
the thirteenth-century Frostaping’s Law suggests that a domestic setting was not required
(Keyser & Munch 1846: 182; see also Price 2002: 65-66, 125-27; Dillmann 2006; Gardeta
2008).
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cluded, Hallr’s son Pidrandi — notably absent from Sidu-Hallr’s factual
genealogy that precedes the pdrtr'® — responds in a typically courteous
(and markedly medieval) manner, springing up to answer a knock at the
door. Stepping outside to greet what he assumes are guests delayed by
the weather, Pidrandi sees two sets of nine women, one clad in black,
the other in white, riding into the in-field. He is then killed by the black-
wearing group. This event is later interpreted by Pérhallr as the last act of
the pagan (black) spirits whom Hallr’s family would shortly abandon for
the new Christian religion, represented by the women in white.

Pidranda péttr demonstrates a clear concern with architectural bound-
aries. While human space normally encompassed an entire settlement,
running out as settled lands gave way to the wilderness between farms,
in the pdttr it is clear that the space permissible for humans to occupy
contracted during the vetrneetr. Pidrandi’s transgression was not therefore
conversion to Christianity, for all his courtesy reflects medieval Christian
values such a convert might be expected to show. Instead, it is only because
he invaded the space beyond the walls of the house that he fell prey to
the inhabitants of that Other world — as Pérhallr made clear, remaining
inside would have protected him as it did everyone else present. A similar
theme emerges in the pdttr’s short epilogue when Pérhallr, once again
staying with Hallr, uses a window that allows safe observation of the pre-
Christian Other without Pérhallr leaving the safety of the house and its
human space.

Similar concerns appear to be reflected in the Austrfararvisur, an early
tenth-century poem skaldic poem by Sigvatr Pérdarson, a follower of the
Norwegian King Olafr inn helgi (‘the holy’, later St. Olafr) who was sent
on a diplomatic mission through what is today south-western Sweden in
1017-1018 AD. The tight metrical constraints of such poetry is generally
assumed to offer a great deal of protection against the sort of distortions
suffered by prose texts preserved in medieval manuscript traditions,
although many details about the poem’s composition and Sigvatr’s
journey remain controversial. The individual verses assigned to this title
are scattered throughout different chapters of both the Heimskringla and
separate versions of Olifs saga helga. Both redactions of the saga text are
believed to have been composed by Snorri Sturluson, probably sometime
between 1220 and 1230 AD, but the prose framework to Sigvatr’s verse

13 pidrandi is, however, mentioned in Brennu-Njdls saga as pann er sagt er, at disir veegi
(‘he who is said to have been killed by disir’; Einar Ol. Sveinsson 1954: 239).
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places the events that apparently inspired the skald between 1017 and
1018 AD. The sogur describe two journeys Sigvatr undertook from
Olifr’s court in Norway to Sweden, although the routes he followed —
and even his destinations — are not completely clear (Sigvatr Pérdarson
2012: 581-582). Snorri certainly seems to have known little more than
the poem itself describes, and his distribution of the individual strophes
has led to much discussion of which verses may be part of the poem, and
in which order they should be read (Sigvatr Pérdarson 2012: 578-581). It
is not even clear whether the poem genuinely describes two journeys to
Sweden, as Snorri suggests. Some scholars have been willing to accept
the presentation of the poetry in the sogur, with W. van Eeden arguing
that we are dealing with two poems describing two separate journeys,
and demanding ‘Waarom zouden wij niet geloof schenken 66k aan de
door Snorri zelf gemaakte splitsing?” (‘Why should we not put faith in
the division Snorri himself presents?’; 1943: 230). Others have argued
that it is possible to explain the stylistic differences that the various extant
strophes exhibit if some verses were composed en route during a single
journey with others appended later (Schier 1965). However Snorri came
by the impression that there had been two journeys, the title of poem itself
— Austrfararvisur (‘Verses of a Journey East’) — suggests to me that we are
indeed dealing with a single poem most likely describing a single journey.
The verses of particular interest to us in a study of domestic religion
therefore describe Sigvatr’s attempts to find lodgings somewhere in or
east of Eidaskogr in western Svipjéd, likely in 1018 AD. Travelling first
til Hofs — presumably a settlement named for its hof — Sigvatr finds the
door barred, and is forced to converse with the inhabitants from outside:

Ré0k til Hofs at hoefa;

hurd vas aptr, en spurdumk

— inn settak nef nenninn
nidrldtt — fyrir dtan.

Ord gatk faest af fyrdum,
(flogd badk) en pau sogdu

— hnekkdumk heidnir rekkar —
heilagt (vid pau deila).

(Sigvatr Pérdarson 2012: 589)
I decided to aim for Hof, the door was barred, but I inquired from outside, I

stuck my hooked nose in. I got few words from men, but they said [it was]
holy, heathen men drove me away. I bade the ogresses deal with them.
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That the inhabitants of Hof refuse to even open the door — let alone come
outside — to talk with Sigvatr is highly reminiscent of Pérhall’s insistence
that no-one present at the sacral feast venture out in Pidranda pattr. That
Sigvatr and his companions are told something is heilagt (‘holy’) supports
the comparison of the two events, which both take place on farms named
for their sacral space. If we understand the settlement itself as holy, as
Robert D. Fulk has suggested, it might be that the inhabitants of Hof are
unwilling to have a Christian enter their sacral space (Sigvatr Pérdarson
2012:589). Yet the long and complex Christianisation of the Nordic region
entailed a good deal of interreligious coexistence — not least in Sweden,
with its tradition of runic monuments marking out adjacent Christian
and pagan settlements — which makes me sceptical of this interpretation,
despite the evidence of Pidranda pattr."* The Icelandic narrative gives us
an account of what might conceivably have happened inside the Swedish
Hof: a ritual specialist declared that the doors were not to be opened for
a particular period of time. I would therefore propose that we are dealing
with a sacrally charged event rather than a holy place.

This interpretation is borne out in Sigvatr’s next strophe, when a
woman declares that an dlfablot is being celebrated:

‘Gakkat inn,” kvad ekkja,
‘armi drengr, en lengra;
hredumk ek vid Odins

— erum heidin vér — reidi.’
Rygr kvazk inni eiga
opekk, stis mér hnekkdi,
alfablét, sem ulfi

otvin, { bee sinum.

(Sigvatr Pérdarson 2012: 590-591)

‘Come no further in,” said a woman, ‘wicked man; I fear Odinn’s wrath, we are
heathen.” The unpleasant woman said she/they had dlfablot inside, in her/their
farm;" she drove me away like a wolf, without hesitation.

That Sigvatr is turned away due to the performance of a bldt — one explic-

4 On interreligious coexistence, see Berend 2007; Nordeide 2011b; Murphy 2018; forth-
coming a. On Swedish runestones in a Christianisation context, see Gréaslund 2000; 2005;
Grislund & Lager 2008; Lager 2003; Zilmer 2011; 2013.

'5 An alternate reading of ¢ b sinum would connect this phrase with hnekkoi, producing a
reading along the lines of ‘she drove me away from her/their farm like a wolf”. Even if this
reading were preferred, the dlfablot remains inni (‘indoors’).
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itly performed inside the house — implies the import of spatial boundaries
during particular events, which even the significant responsibilities of a
(potential) host could not overcome.

Strophes 6-8 of the poem go on to detail the group’s further rejection
by three men, all called Qlvir. This has been derided by Fulk as fictional,
on the grounds that it is unlikely three nearby farmers would all share a
name that could be read as ‘an ironic allusion to the nearly homonymous
olveerr “hospitable” (Sigvatr Pérdarson 2012: 593). As Strophe 8 has Sig-
vatr insisting that he was turned away four times in total, I believe it is
perfectly possible that the skald assigned an unflattering, pagan-sounding
epithet to the Swedes who refused him hospitality, particularly if — as
Lee Hollander has suggested — the name may have been connected to vé
(‘sanctuary’), a form of pre-Christian sacral site (1945: 155; c¢f. Murphy
2018). (It is also plausible that Sigvatr simply never learnt the names
of the men who chased him and his companions away, assigning them
an unflattering epithet instead.) That the dlfablot appears to have been
practised at the same time across a wider area reinforces the idea that
Sigvatr had arrived during a holy period when the Other was abroad, and
the boundary between human and supranatural spaces — quite literally
inside and outside — should not be breeched. (Similar traditions are known
from elsewhere, including the Celtic Samhain, now known as Halloween,
and the Christian All Souls’ festivals.) Designating at least some instances
of pre-Christian Nordic cult as ‘domestic religion’ thus seems promising.

There remain, however, some problems with such a description. The
restriction of access to the sacred, so clearly expressed in both Pidranda
pattr and the Austrfararvisur, also appears to be a feature of more public
cult, particularly in Gotlandic evidence (Murphy 2018). We might therefore
regard the control of space as a feature of pre-Christian Nordic religion\s
generally, but not of a putative ‘domestic’ religion specifically. What’s
more, further complications are brought up by accounts of other small-
scale, locally-focused cults not centred directly on (or in) houses. A Nordic
reflex of the “local sanctuaries” noted in the comparative paradigm might
be witnessed by texts such as the Kristni saga and Porvalds pattr vioforla
I accounts of the rock-dwelling drmadr (‘steward’) at Gilja (Sigurgeir
Steingrimsson, Olafur Halldérsson & Foote 2003: 11, 7; 11, 63),'% and in

1o Such traditions are themselves paralleled by modern folklore regarding figures such
as the dlfkona at Bustarfell (Agista Porkelsdéttir 2008). For discussion of the parallel
complex of medieval texts and modern folklore concerning supranatural beings (the human
dead) inhabiting grave mounds, see Gunnell 2014b: 27-36; for discussion of the modern
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the archaeological evidence from sites like Abbetorp (Sweden)'” — what T
have elsewhere termed ‘natural” sacral places (Murphy 2016: 145-152).

While rituals associated with a house need not have taken place inside
it, if we are to stretch our understanding of a ‘domestic setting’ to include
not simply the buildings, but also the in-fields and still more-distant
locations comprising a farmstead’s land-claim,'® we ought question the
usefulness of employing such a characteristic as a definitive aspect of
pre-Christian private religiosity. Simply put, locally-focused cults in the
pre-Christian Nordic region do not appear to have been bound so closely
to the dwellings of their congregations that they can be said to have an
uncomplicatedly domestic setting. It is thus worth examining the con-
gregations of such cults more closely, to establish whether their congre-
gation’s familial nature might be a more appropriate definitive charac-
teristic.

2.2 Familial Congregations

The idea that highly localised, small-scale cult could have a familial focus
in the pre-Christian Nordic region is supported by a number of written
accounts from medieval Iceland. The thirteenth-century Kristni saga de-
scription of pre-Christian Gilja stresses that the cult is linked to the family
of the landowner Kodran: At Giljd st60 steinn sd er peir freendr hofou
blotat (* At Gilja stood that stone, which those kinsmen had worshipped’;
Sigurgeir Steingrimsson, Olafur Halld6rsson & Foote 2003: 11, 7).

The importance of family as the basis of a congregation can be traced
in Landnamabdk,' which records the activities and genealogies of ninth-

Icelandic phenomenon of dlagablettir (‘enchanted/cursed spots’) — areas of the landscape
that are not to be disturbed, and are the mansions of supranatural beings in folklore — see
Gunnell forthcoming.

17 Abbetorp (Sweden) features a boulder associated with a wetland depositional site, which
lies some 300 m away and on the far side of a burial ground from the settlement proper
(Petersson 1998; 2002).

'8 Gunnell has argued that some sacral drama — that is, the dramatic performance of
mythological texts — was performed at multiple locations around a single farmstead (1995:
182-281; 2006b), but it seems likely most supranatural mansions like that at Giljd were
more distant from the farm buildings.

' Landndmabdk has a complicated textual history, with the first version apparently written
by Ari hinn frooi Porgilsson sometime in the first half of the twelfth century, and sub-
sequently expanded upon with anecdotes and narratives by different writers at different
times. The earliest of the extant manuscripts, Sturlubdk, has been dated to the final quarter
of the thirteenth century (Jakob Benediktsson 1968: l—cvi).
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and tenth-century settlers in Iceland. While the genealogical concerns of
the text make it difficult to pick out familial congregations from long
lists of descendants covering multiple generations, some cases are none-
theless notable. A minority of early settlers were Christian, including
Audr djiiprioga Ketilsdéttir, who erected prominent crosses on a hill near
her farm where she would pray (later called Krossholl, literally ‘Cross-
Knoll’). Audr’s family are said to have regressed to paganism after her
death — spilltisk triia freenda hennar (‘her kinsmen became devoid of
faith’; Jakob Benediktsson 1968: 147) — and used the site of her Christian
prayers for blot, believing at peir deei i holana (‘that they would die into
the knoll’; Jakob Benediktsson 1968: 140). A similar phenomenon is
recorded in both Landndmbdk and the thirteenth-century Eyrbyggija saga
descriptions of the settlement at Helgafell (lit. ‘Holy fell’) established
in the late ninth century by the bldtmadr mikill (‘great sacrificer’; Jakob
Benediktsson 1968: 124) Porolfr Mostrarskegg, who had overseen of
a hof in Norway before emigrating to Snafellsness in western Iceland
(Einar Ol. Sveinsson & Matthias Pérdarson 1935: 6-7). The saga
recounts an episode in the middle of the tenth century where a fishing
boat is lost at sea, and a witness sees Helgafell open to reveal a feast
hosted by the deceased Pordlfr, who welcomes his son and the rest of the
crew of the lost boat: par var heilsat Porsteini porskabit ok forunautum
hans ok meelt, at hann skal sitja T gndvegi gegnt feor sinum (‘Porsteinn
Cod-Biter was being welcomed there, and his crew too, and it was said
that he should sit on the high-seat opposite his father’; Einar Ol. Sveins-
son & Matthias Pérdarson 1935: 19). I have argued elsewhere that this
episode is a particularly Icelandic expression of a discourse of hall-based
afterlives most famously expressed in the mythological Valholl (Murphy
2016: 147-148), but the familial aspect of this cult — like that of Audr’s
descendants — should not be overlooked.

More generally, recognising small-scale, localised expressions of
religious praxis by the genetically-related makeup of their congregation
might prove a useful approach. Such a focus allow us to sidestep the
difficulties noted above when attempting to classify comparable cults —
such as those practised at Giljd and Abbetorp — on the basis of their spatial
context. After all, a family might live together in one building and serve
as a single (more-or-less unified) religious congregation, but still practise
their cult at some remove from their dwelling in both literal objective
terms and more subjective spatial ones. Gilja, Abbetorp, and Helgafell
all appear to be examples of this, as is the Landndmabdk account of
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another blotmadr mikill Porsteinn raudnefr, who threw offerings into the
waterfall for which his farm — Fors — was named (Jakob Benediktsson
1968: 358; cf. Murphy 2016). Freeing ourselves from a strictly spatial
focus and considering the membership of a congregation rather than
just its emplacement may also help to explain the pointed display of
ritual activity in Ibrahim ibn Ya‘qub al-Isra’1lT al-Turtushi’s description
of Hedeby (Denmark), which sets the pre-Christian Danes’ religious
activities outside their homes:

They hold a celebration at which they all come together to honour their god,
and to eat and drink. Anyone who slaughters a sacrificial animal puts up poles
at the door to his home, and impales the animal on them, be it a piece of cattle,
a ram, billygoat or a pig, so that his neighbours know that he is sacrificing to
honour his god.*

The display of sacrifices is a well-documented feature of religious praxis
in the pre-Christian Nordic region,”' and the Spaniard understood the
town’s residents to be sacrificing not primarily to gain the favour or a deity
or a particular supranatural change in the world (economic prosperity, a
successful childbirth, or the safe arrival of a shipment) but rather ‘so that
his neighbours know that he is sacrificing’, suggesting an allo-communi-
cative concern with people over place (Rappaport 1979: 178).

There remain, however, some instances of small-scale, localised
religion that could call the more widespread adoption of a familial con-
gregation as a definitive characteristic of private cult in the pre-Christian

% Ibrahtm ibn Ya‘qub — also known as Abraham ben Jacob — was a Jewish citizen of the
Moorish caliphate in what is now Spain. His work, narrating his travels through much of
Europe in 961-962 AD, does not survive in independent form. This extract is preserved in
the writings of the thirteenth-century Arab writer Abu Yahya Zakariya‘ ibn Muhammad al-
Qazwini, who further notes that the inhabitants of Schleswig worshipped “Sirius”. The only
transliteration of al-Qazwini’s work to a Latin alphabet of which I am aware is Georg Jacob’s
1927 translation into German: Sie feiern ein Fest, an dem sie alle zusammenkommen, um
den Gott zu ehren und um zu essen und zu trinken. Wer ein Opfertier schlachtet, errichtet
an der Tiir seines Gehdftes (dar) Pfiihle (chaschab) und tut das Opfertier darauf, sei es ein
Rind oder ein Widder oder ein Ziegenbock oder ein Schwein, damit die Leute wissen, daf}
er es seinem Gotte zu Ehren opfert (1927: 29).

2l The 23 cattle skulls excavated at Hofstadir (Iceland) are argued to once have decorated
the outside of the building (Lucas 2009; Lucas & McGovern 2009), and the description of
sacrifices hanging from the branches of a tree near the temple at Uppsala in scholia 138
of the Gesta Hammaburgensis ecclesiae pontificum is paralleled by archaeological finds at
Froson (Sweden) interpreted as the remains of animals hung or hanged from a tree at the
centre of a grove (Adam of Bremen 1917: 257-258; Nisstrom 1996).
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Nordic region into question. Parallel traditions regarding the Giljd cult,
for example, do not refer to Kodrdn’s family as the defining feature of
the congregation: the Porvalds pattr vidforla I account makes no mention
of exactly who worshipped at the stone, but describes Kodran’s religious
authority as extending over everyone who lived on his farm, blood-related
or not, when he converts to Christianity: Pvi neest var skiror Kodrdn
bondi ok kona hans, Jdrngeror, ok adrir heimamenn, titan Ormr son hans
... (‘then Kodréan the farmer, his wife Jarngerdr, and other members of
their household were baptised, except for his son Ormr ...”; Sigurgeir
Steingrimsson, Olafur Halldérsson & Foote 2003: I, 68). Flateyjarbok
uses very similar words: Var pd Kodrdn skiror, fadir Porvalds, med hiis-
freyju sinni ok heimamonnum, utan Ormr, son hans ..." (then Koodran,
Porvaldr’s father, was baptised along with his wife and the members of
his household, except for his son Ormr ...’; Vilhjdlmur Bjarnar, Finnbogi
Gudmundsson & Sigurdur Nordal 1944-45: 1, 297). Kristni saga also
uses a broad term for those who convert to Christianity alongside Kodrén,
calling them hjii hans ¢ll (‘his entire household’; Sigurgeir Steingrimsson,
Olafur Halldérsson & Foote 2003: 1I, 8). These descriptions make it
particularly clear that the Giljd congregation was not limited to Kodran’s
family, and that not all of Kodran’s family were necessarily members of
the congregation he appears to have led. As such, it would appear that
these small-scale, locally-focused expression of pre-Christian religion
cannot be defined simply by either their domestic settings or their familial
congregations. A third option is required.

2.3 Something Else?

Kristni saga’s use of the term Ahjii is potentially a useful stimulus: in
some instances the word appears to designate something approximating a
modern nuclear family, or even a married couple, as in the mid-thirteenth
century AM 334 fol manuscript of Grdgds: Ef hiu sciliaz (‘if a couple
divorces’; ONP 2016). In instances like Kristni saga, Kodrdn and his wife
are distinguished from the other members of what can best be described
as their household: the extended family, servants, slaves, and workers
who live with them and run their farm. Such figures would presumably
have included pjonustufolk, ‘free servants’ (lit. ‘servant-folk’); frelsingar,
‘freedmen’; and preelar, ‘slaves’. While the latter are not thought to have
been particularly common in the Late Iron Age (Brink 2008), they fre-
quently play key roles in the medieval Icelandic narrative tradition — not
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least the infamous account of rebellious slaves in chapter 8 of Landndma-
bok for whom the Vestmannaeyjar are named (Jakob Benediktsson 1968:
42-44).

There are a number of terms extant in Old West Norse textual corpus for
concepts similar to hjii: heimamadr, ‘member of a household’; heimkynni,
lit. ‘home-relationship’, thus ‘household’; and heimoll, ‘relating to a
household’ (see further Murphy forthcoming b). Looking beyond the
purely philological, distinctions do seem to have been drawn between
full-blooded and unrelated members of a family, but the Islendingasogur
feature many narratives where a slave or affiliated freeman is definitely
regarded as a member of the social unit. The thirteenth-century Brennu-
Njals saga, for instance, describes a conflict between two women (Hall-
gerdr and Bergpora) of different households in tenth-century Iceland that
escalates from insults to the killing first of slaves, then free men, then
affiliate family members (an in-law on one side, and a foster-father on
the other), and finally a full-blooded family member (Einar Ol. Sveinsson
1954: 92—-118). Although fictionalised (or wholly fictional), this narrative
would suggest that while there were degrees of belonging to what was
broadly understood as familial unit, even slaves were seen as members
of a household.

Just as unrelated members of a household-based social unit may have
shared the same dwelling as full-blooded familial members, blood-
relations — even within the immediate family — were sometimes detached,
living elsewhere for short periods, such as on the summer-time use of
highland shielings. Such detachment may, in some instances, have been
longer term, as when Chapter 28 of Egils saga Skalla-Grimssonar explicitly
records Skalla-Grimr breaking up the group of people who immigrated to
Iceland with him, forming subsidiary settlements around his main farm
(presumably to make use of the new land’s abundant natural resources;
Sigurdur Nordal 1933: 73-75; see discussion in Jon Vidar Sigurdsson
2008: 50-58). I believe we ought therefore to pay heed to Stowers when
he argues that:

The sum and intensity of actual social relations is what counts. Families in
which those who make up the supposed nuclear essence have relations and
even lifelong emotional attachments to resident slaves, for example, are
different from the nuclear family. Families in households in which slaves and
nurses rather than the nuclear mother do most of the child-rearing are different.
A household in which there is no distinction between work and home, and
in which public and private, outsiders and insiders blur is different from the
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nuclear family that evolutionary psychologists find to be universal [...] place
and residency must be given their due weight. Who lived together and what
were their relations? [...] Family should not be abstracted from household.
(2008: 6)

Examining evidence for small-scale, locally-focused cult in terms of
households rather than familial congregations (or domestic settings)
may also elucidate distinctions in our data that seem, at first glance, to
be purely spatial: Sigvatr and his Norwegian companions may have been
turned away from four Swedish dwellings not only because the dlfablot
mandated a strict division between inside and outside of the houses where
it was conducted, but also because they were not members of the house-
hold congregation.

This raises the somewhat more complicated question of how we are to
recognise what — and who — constitutes a household. For all that Sigvatr
was turned away in Svipjéd, the presence of guests during the conduct of
such household religion does not always seem to have been problematic:
Pérhallr spends the summer with his friend Sidu-Hallr, and appears to
have been an active participant in the latter’s veizla (Vilhjdlmur Bjarnar,
Finnbogi Gudmundsson & Sigurdur Nordal 1944-45: 1, 465-467). It
is conceivable that some guests were granted honorary membership of
the household social unit, with any benefits (and duties) that entailed
— including participation in the household’s religious praxis — and that
different households had different requirements for such membership.
Perhaps Pérhallr’s status as an old friend of the head of the family (and
his having shared the living space of Sidu-Hallr’s household for up to
three months) explains his acceptance, while the religionists of the Austr-
fararvisur were less receptive to the inclusion of uninvited travellers —
presumably here one day and gone the next — in their household.

Another textual account nonetheless features wholly-unknown guests
who are invited to participate in their hosts’ cult, which might support
the understanding of ‘household’ as a small-scale, locally-focused social
unit with flexible membership requirements. Volsa péttr, another of the
conversion peettir preserved in Flateyjarbok, may well be so heavily
fictionalised that it can no longer be said to have any historical basis
(see discussion in Tolley 2009). I would argue, however, that the text
undoubtedly reflects Christian discourse about late forms of paganism,
with the late-fourteenth century Icelanders who transcribed what was
presumably once an oral tale accepting its (doubtless idealised) events as
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possible in their ancestors’ worldview. That the pdttr evidences several of
the potential secondary characteristics of private cult outlined below — its
domestic setting, the use of a theriomorphic iconographic representation
of the divine, and a prominent role for women — speaks in favour of its
reliability, as does the apparent ritual significance of lifting a woman over
a doorway, also witnessed in ibn Fadlan’s Risala (2000: 12-21).

The narrative describes how Oléfr helgi fled Kniitr inn riki (thus dating
events to 1029 AD), hearing of and then visiting in disguise a remote
household of pagans, where he bears witness to and participates in the
ritual of a phallus cult. Prior to the exiled king’s arrival, the elderly
farmer’s horse had died and been butchered for its meat. Following
some crude antics on behalf of her son, the kerling (‘old woman’) of the
farm preserves the horse’s phallus — not necessarily an act with religious
significance in and of itself, given that animal penises were employed
as switches in timber-poor Iceland until the twentieth century (Gunnell
2011, personal communication). Following this, a sacrally-charged ritual
is carried out at the isolated farm, where the old woman produces the
phallus (now dubbed Volsi) every evening, and circulates it between the
members of the sometimes reluctant congregation to the accompaniment
of verse. The prose of Flateyjarbok explicitly refers to this activity as
hibylahdttum (nom. hibylahcettir ‘household-custom’; Vilhjdlmur Bjarnar,
Finnbogi Gudmundsson & Sigurdur Nordal 1944-45: 11, 444). On his
arrival, Oldfr and his companions secure accommodation and, without
consultation, are expected to participate in the ritual, with the woman
demanding en pu Grimr gestr ourr | grip pu vid Volsa (‘and you, Grimr
our guest, take Volsi’). Events are brought to an abrupt conclusion when
Olifr throws the phallus to the farmer’s dog.?* The apparent importance

22 On the ritual use of doors, doorways, and lintels in pre-Christian Nordic religion\s, see
Andrén 1993; Beck 2010; 2014; Eriksen 2013; Sundqvist 2016: 412-424.

% A very similar tradition, known as at senda drunn (‘to send drunnur’), appears to
have survived into the twentieth century in the Faroe Islands: at meals connected to
weddings (sometimes at or near the wedding itself, sometimes on anniversaries), the tail
of a slaughtered animal would be presented to a diner, who was expected to pronounce an
amusing verse ending with the name of the next speaker, who was then presented with the
tail. Failure to compose a verse was met with ridicule, and the tail was sometimes decorated
with ribbons, flowers, or flags (Joensen 2004: 31-37). While such looping participation in
games are far from uncommon — as in the Anglophone children’s game ‘Who Stole the
Cookie from the Cookie Jar?” — the shared motif of the long, thin, rearmost part of an
animal is notable. Yet there does not appear to be any obvious connection to weddings in
Volsa péttr: we might imagine that the virginal daughter of the house would play the role
of bride, but the hagiographic saga declines to explicitly cast Olafr as her groom, despite
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of the congregation’s participation in this ritual, particularly compared
to the seeming lack of stress put on its location, suggests that the Volsi
cult should not be regarded as strongly domestic in character. Indeed, the
participation of not only slaves but guests makes me prefer the descriptor
‘household’ to both ‘familial” and ‘domestic’ religion, and implies to my
mind that identification with a household — or congregation — was highly
contextual, even negotiable.

As such, rather than attempting to recognise the articulation of pre-
Christian religious praxis under study in this article by either its domestic
setting or familial congregation, I propose that we regard this form of
cult as the religious output of the household as a small-scale, locally-
focused social unit. While some evidence we have considered could also
be described as ‘domestic’ (Pidranda péttr, for instance, evidences strong
spatial boundaries and a clear domestic setting) and others would appear
to be focused on a particular bloodline (the Eyrbyggja saga account of the
Helgafell-based afterlife, for example) others feature both characteristics,
or are not sufficiently explicit to allow nuanced judgement, as in the
Austrfararvisur. In most cases, however, I believe that ‘household’ will
prove a useful and recognisable designation, and posit that a discourse of
small-scale, locally focused household religion does emerge from texts
like Volsa péttr, the Austrfararvisur, and accounts of the Giljd cult.

3. Secondary Characteristics

I proposed above that the comparative paradigm of familial, household,
and domestic religion had two definitive aspects: a domestic setting and
a familial congregation. Synthesising scholarship on the private religions
of the Antique Near East and Mediterranean allows for the identification
of a number of other phenomena, themes, and characteristics associated
with such private praxis, which I believe can be useful in further refining
our understanding of the Nordic articulation of household religion.
These are: the interaction with localised deities distinct from public
cult, potentially including ancestor worship; the use of iconographic
representations of those deities; the performance of food-based rituals

the sexual overtones of the text. That the poetic ritual was apparently conducted repeatedly
throughout autumn might be indicative of a more general link with prosperity.
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that frequently eschewed meat; rites de passage; and a prominent role for
women, particularly when public or state religion lacked such roles. We
should not expect to find all of these characteristics in every instance of
pre-Christian household religion\s, and some appear more relevant for the
Nordic articulation of household religion than others.

3.1 Localised Deities and Ancestor Worship

Pre-Christian Nordic culture certainly appears to have had a rich and
varied cast of mythological figures. High-status, well-known deities like
Odinn, Pérr, and Freyr are attested alongside apparently local deities like
Prendalog’s Porgerdr Holgabriior and multiple collectives of (usually
unnamed) supranatural beings not easily described as gods: disir,
valkyrjur, dvergar, dlfar, and so on. While there was no official public
or state cult in much of the pre-Christian Nordic region, it is clear that
the population of some large areas did come together to practise a shared
articulation of their religion\s: the cult at Gamla Uppsala as described
in the texts of both Adam of Bremen and Snorri Sturluson was clearly
one such. Generally speaking, these cults seem to have been dedicated to
one or more of the ‘big gods’ who are well attested in our extant medi-
eval accounts of pre-Christian myth.?* By contrast, the accounts we have
examined in this article thus far seem to feature supranatural beings with
much greater links to the region in which the account is set, or to a specific
group of humans.

The cult at Gilj4, for example, is dedicated to a being described in
Kristni saga as the family’s drmaor (‘steward’, lit. ‘[good] year man’)
and in Porvalds pattr vidforla I as Kodrdn’s spdmadr (‘prophet’) who
segir mér fyrir marga dordna hluti; hann vardveitir kvikfé mitt (‘tells me
in advance of many things that have not yet happened; he protects my
livestock’; Sigurgeir Steingrimsson, Olafur Halldérsson & Foote 2003:
I1,7; 11, 73). This figure clearly represents some form of prosperity spirit®

2 We should, however, remain sceptical of claims of geographic or temporal conformity
in pre-Christian religion\s. Even comparing such textual sources — the majority of them
Icelandic — with toponymic records reveals a number of obvious discrepancies, with some
figures well attested in topographic data (e.g. Ullr/Ullinn) barely mentioned in narrative
sources, and vice versa (e.g. Loki; see further Brink 2007; Gunnell 2015; Molin 2015).

3 1 prefer to the term “prosperity” to “fertility” when discussing the goal of certain pre-
Christian religion\s, as biological fertility — in animals or humans — seems to have been
only a part of the picture of material success designated by formulae such as the toast ti/
drs ok fridar (‘to a [good] year and peace’).
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— or possibly spirits, given its complaints of the effects of Bishop Frid-
rekr’s blessings on the being’s children in Porvalds péttr I (Sigurgeir
Steingrimsson, Olafur Halld6rsson & Foote 2003: II, 65). Other locally-
relevant spirit collectives occur in Hauksbdk, where sacrifices are made
to land vettir (‘land-beings’; Finnur Jénsson 1892-1896: 167) and
Pidranda pattr ok Pérhalls, where the mysterious riders are called not only
konur (‘women’), but also disir and fylgjur (Vilhjilmur Bjarnar, Finn-
bogi Guomundsson & Sigurdur Nordal 1944—45: 1, 467). While I have
argued elsewhere that dis can designate either a particular collective of
prosperity spirits or a non-specific supranatural female (Murphy 2013:
43-97), fylgjur appear to have been protective spirits associated with
a specific family, just as Porhallr describes in the pdttr (Mundal 1974;
Stankovitsova 2015).

A connection between a group of supranatural beings and a particular
(human) family can also be traced in what may be evidence of ancestor
worship. While there have been a number of understandings of such praxis
in the history of our field (Nordberg 2013), I take a general approach and
would include a range of evidence for the worship or sacrally-charged
veneration of ancestral figures. This was not unknown in the Nordic
region, with worship rituals at grave mounds best evidenced for kings
and rulers (Gardeta 2016; Laidoner 2015). Such cult offers a genetic link
between the familiar world of the present and the Othered worlds of the
past and the dead, and may be witnessed in the dlfablot of the Austr-
fararvisur. At least one deceased monarch is elsewhere recorded as both
the recipient of cult and an dlfr following his interment: the Pattr Olafs
Geirstadaalfs preserved in Flateyjarbok notes that [v]ar pd pat rdo tekit,
at peir blétuou Olaf konung til drs sér ok killuou hann Geirstadadlf
(‘that course was then followed, they they would sacrifice to King
Olifr and called him Geirstadadlfr [the dlfr of Geirstadir]’; Vilhjalmur
Bjarnar, Finnbogi Gudmundsson & Sigurdur Nordal 1944-45: 11, 7).2
These events apparently took place in a region of south-eastern Sweden
dubbed Alfheimar (lit. ‘clfr-home/world/mansion’) in Ynglinga saga and
a number of later fornaldarségur?’ an area it is entirely possible that
Sigvatr and his companions passed through on his journey to Svipjéd.

‘Alfr> appears to have been a somewhat lose category, comprising a

26 Oléfr is also named Geirstadadlfr in Af Upplendinga konungum, a short synoptic of
the Ynglingar dynasty preserved in the fourteenth-century Icelandic manuscript Hauksbok
(Finnur Jonsson 1892-1896: 457).

Y Fornaldarségur to mention Alfheimar include the Ségubrot af fornkonungum and
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range of supranatural beings (Gunnell 2007; Hall 2007: 21-53). This
includes the localised chthonic spirits of texts like Kormdks saga, where
medical assistance can be acquired from knoll-dwelling dlfar, who have
been understood by at least some scholars as ancestral spirits: Jan de
Vries arguing that ‘Die in Hiigel hausenden Wesen, die in Lebensgefahr
Hilfe bringen konnen, sind sicherlich als Totengeister zu verstanden’ (‘the
hill-dwelling beings, who could offer help in life-threatening situations,
should surely be understood as spirits of the dead’; 1970: 1, 258; ¢f. Einar
Ol. Sveinsson 1939: 288). However, more widely-known deities could
apparently also be dlfar: the eddic poem Grimnismadl refers to Freyr’s
cosmological mansion as Alfheimr (J6nas Kristjansson & Vésteinn
Olason 2014: 1, 369), and his burial mound is likewise said to have been
the site of worship rituals in Ynglinga saga (Snorri Sturluson 1941-51: 1,
24-25). If this complex of dlfr-related phenomena and graveside worship
is truly reflective of how things were in the Late Iron Age, we might thus
speculate that the dlfablot during which Sigvatr arrived was an ancestral
cult ritual, which would reinforce the dichotomy between the household
congregation inside the dwellings, with its familial link to the past, and
the newly-arrived foreigners outside both the architectural boundary and
the social unit.

Whether we understand the dlfar of the Austrfararvisur as chthonic
beings with links to prosperity or as ancestral spirits (Gunnell 2007; Nord-
berg 2013; Nygaard forthcoming), they appear to exhibit a local focus.
Despite this, the female speaker of Strophe 5 declares that hredumk ek
vid Odins [...] reioi (‘I fear Odinn’s wrath’; Sigvatr Pordarson 2012:
590). Given the Christian Sigvatr’s general avoidance of poetic diction
based on pre-Christian mythology in his poetry, I find it unlikely that
he includes Odinn here as a general indication of paganism, although it
remains possible that he substituted Odinn for the name of another deity
on metrical grounds. That Odinn would apparently become wrathful if
Sigvatr and his companions were offered shelter does not, to my mind,
imply that the dlfar whose blot the Norwegians were disturbing and Odinn
were one and the same, but does indicate that the woman believed Odinn
perhaps had some sort of stake in proceedings. This could be that the dlfar
in question were somehow subsidiary to Odinn (not impossible, given the
broad use of the term to designate a range of supernatural beings), or that

Porsteins saga Vikingssonar (Snorri Sturluson 1941-51: I, 87; Gudni Jénsson & Bjarni
Vilhjdlmsson 1943-44: 11, 124; 11, 186).
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Odinn would have been offended by the breaking of the household seal
during a sacral period of time.

However we understand the reference to Odinn, it is a reminder that
we should be careful not to impose overly stark divisions on our source
material: for all that the evidence examined here suggests that pre-
Christian household religion appears to have largely been concerned
with localised deities and supranatural beings, there are also suggestions
that other deities were sometimes also worshipped in domestic settings
(Gunnell 2015). Even Volsa battr, with its unique object of worship
bearing what appears to be a personal name, has been interpreted as
belonging to a Feryr-based religious discourse: Folke Strom, for example,
links the horse penis to various other equine motifs in Freyr cult, such as
Freyfaxi, the sacral horse of Hrafnkels saga Freysgoda (1954: 22-31).
Considering that the housewife heldr hann fyrir gud sinn (‘regarded it as
her god’; Vilhjalmur Bjarnar, Finnbogi Gudmundsson & Sigurdur Nordal
1944-45: 11, 442), it is not impossible that we are expected to understand
that she regards Volsi as an incarnation of another, presumably greater,
supranatural being. I would thus argue that overstressing a putative
division between more widely recognised and more locally-focused
supranatural beings risks returning scholarly discourse to the bad old days
of ‘high’ and ‘low’ mythology, with all the biases, indifference to and
disdain for popular religion such terminology entails (Raudvere 2008;
c¢f. Long 2005). I believe it is likely that both pan-Nordic and regional
‘big gods’ could have been venerated alongside more localised figures
as part of the articulation of private religiosity under study in this text
(particularly in elite or semi-elite settings like the Pérr-worship of Porélfr
Mostrarskegg), although whether or not it can be taken as further proof
of the contextual henotheism proposed by Terry Gunnell remains to be
seen (2015). Nonetheless, pre-Christian household religion does appear
to have featured a clear predilection for less widely known, more locally
focused deities and supranatural beings usually associated with the family
and/or local landscape.

3.2 Iconography

There is a surprisingly rich corpus of iconography interpreted as repre-
senting pre-Christian deities in the Nordic region. The beaten-foil offer-
ings known as gullgubber, mostly dated from around 500 AD until the
start of the Viking Age, are difficult to interpret but often regarded as
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representing supranatural beings (Watt 1999; 2002; Simek 2000). Their
deposition in domestic contexts — particularly beneath the post-holes and
walls of buildings — is suggestive of a role in foundational rituals and the
establishment of the domestic space (Hamerow 2006), although it must
be noted that they are more typically found under the remains of halls and
other high-status buildings. Several large monuments such as the Altuna
runestone (Rundata 2014: U1161) also appear to invoke mythological
subjects, although these are difficult to locate in the context of household
religion — the two-dimensional figures on such monuments were clearly
for public consumption. Some three-dimensional figures have been argued
to portray pre-Christian deities,?® although many of these are also difficult
to definitively link to a domestic or household setting, and Neil Price has
called for caution, raising valid concerns about the over-willingness of
analysts to see mythological figures in iconography (2006).

However justifiable such scepticism, there are extant textual accounts
describing images of deities including Pérr, Odinn, and Freyr from across
the Nordic cultural area. Adam describes statuas trium deorum (‘statues of
three gods’; 1917: 258) in eleventh-century Gamla Uppsala; Brennu-Njals
saga claims that Jarl Hdkon had statues of both Porgerdr and Pérr in his
godahiis (‘god-house, temple’; Einar Ol. Sveinsson 1954: 216); and both
Landndmabok and Eyrbyggja saga describe Porolfr Mostrarskegg’s high-
seat pillars as bearing images of Porr (Jakob Benediktsson 1968: 124), to
which the saga adds that when leaving Norway Porélfr took earth from
undan stallanum, par er Pérr hafdi d setit (‘under the pedestal, on which
Porr had sat’), clearly implying some three-dimensional representation of
the god (Einar Ol. Sveinsson & Matthias Pérdarson 1935: 7). While few
of these narratives unequivocally represent household religion,” the word
used for some form of pedestal — or pre-Christian altar? — in Eyrbyggja
saga, Snorri Sturluson’s thirteenth-century Hdkonar saga géda (Snorri

% [ron-Age figures believed to represent Odinn include the one-eyed statuette found at
Lindby (Sweden; Grislund 2008: 254), the hanged gold figure from Lunda (Sweden;
Andersson et al. 2004), and the seated Lejre figurine (Denmark; Christensen 2013). The
infamous ‘Freyr’ — complete with erect phallus — was found at Rillinge (Sweden; Price
2006), and potential Porr-figures have been identified in Iceland (at Eyrarland), Sweden (at
Lund), and Denmark (at Feddet; see further Perkins 2001). A range of figures, both two-
and three-dimensional, usually silver, have been interpreted as valkyrjur — notably at Tissg
(Denmark) and Harby (Denmark; ¢f. Murphy 2013: 131-138).

» Porélfr’s Pérr-worship may come close, but POrdlfr was such an influential figure in
settlement-age Iceland that I hesitate to identify religion conducted at his home as a purely
private matter.
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Sturluson 1941-51: 1, 167), and the fourteenth-century Kjalnesinga saga
(J6hannes Halldérsson 1959: 7-8) also appears in the second part of a
verse credited to the missionary Porvaldr in Kristni saga, Porvalds pattr
vioforla I, and Porvalds pattr vidforla II:

En med enga svinnu
aldin rygr vid skaldi
pa greypi Gud gydju
gall of heidnum stalli.

(Sigurgeir Steingrimsson, Olafur Halldérsson & Foote 2003: 11, 10; II, 74; 11,
95)

But the old wife shrieked against the skald over the heathen altar. Let God be
harsh on the gydja!

Porvaldr speaks this verse in response to Fridgerdr’s performance of a
sacrifice, itself a reaction to his Christian preaching at Hvammr. This
sacrifice may have occurred in the dwelling — as in both traditions of
Porvalds pattr vidforla (Sigurgeir Steingrimsson, Olafur Halldérsson &
Foote 2003: I, 73; II, 95) — or in a separate building, depending upon
our interpretation of Kristni saga’s description of the setting as i hofinu
(“in the hof’; Sigurgeir Steingrimsson, Olafur Halldérsson & Foote 2003:
II, 9). Whether or not Fridgerdr ever had anything standing on or carved
into her stalli is never resolved, but the episode is certainly suggestive.
We might also argue that less elite forms of household religion are more
likely to have employed iconography in less durable substances like wood
or bone, and that the absence of clear evidence for such popular idols is
not evidence of their absence in Iron-Age praxis.

Significantly more overt is Volsa padttr, where the Volsi cult is clearly
centred on a non-anthropomorphic representation of divine power. The
horse penis at the centre of events is in one verse explicitly identified as a
bleeti (‘idol, fetish, sacral object’), and it is said the old woman heldr hann
Sfyrir guo sinn (‘regarded it as her god’; Vilhjalmur Bjarnar, Finnbogi Guo-
mundsson & Sigurdur Nordal 1944-45: 11, 442). I therefore believe there
is cause to regard iconographic elements as a characteristic of household
cult in the Late Iron Age, although the apparently widespread use of
different images in other pre-Christian Nordic religion\s should caution
against its adoption as definitive of this form of cult.
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3.3 Food

The notion that household cult in the pre-Christian Nordic region might
be identified via the presence of food-based rituals as found in the com-
parative paradigm — where many such customs eschew meat — does not
stand up to much scrutiny. While many domestic and household religions
around the world, particularly in Asia, employ food-based rituals when
interacting with kitchen and stove gods (Knapp 1999: 84-91; Rabuzzi
2005: 4106), pre-Christian Nordic religion\s appear to have utilised
sacral meals at almost every conceivable level. Blot (‘sacrifice’) and
veizla (‘[sacral] feast’) are arguably the two most important aspects of
pre-Christian ritual (Jon Hnefill Adalsteinsson 1998), although sadly
our extant narrative sources provide few details as to their conduct. The
details we do have stem from rituals with larger congregations, such as
the horse-based meal and ritualised consumption of alcohol accompanied
by toasts that the Christian Hédkon inn gdoi tries so strenuously to avoid
in Hdkonar saga g6da (Snorri Sturluson 1941-51: I, 171-172). The
Gotlandic institution of supnautar (‘boiling companions’), a religiously-
charged social relationship created through shared ritual meals, is also
worth considering in this context, but it is poorly witnessed and presented
as the result of activity at the local ping-level, so I do not believe it to be
evidence of household religion (Peel 1999: 4; cf. Murphy forthcoming a).

There was presumably some variation in what was eaten and drunk
as part of such events, if only for economic reasons. The high cost of
sacrificing even an older, less useful horse or similar animal makes it
entirely possible that some deities were offered vegetarian options at
particular times and/or in particular regions. The continuous use of so-
called dlvkvarn (‘elf mills’, also called cup-marks) from the Bronze Age
into the Modern Era in some parts of Sweden might reflect this, given the
modern folk tradition of making dairy-based offerings in such carvings.*
Chapter 9 of Heimslysing ok helgifredi, a Christian theological tract
preserved in the fourteenth-century Icelandic manuscript Hauksbok,’!

% See further Kvideland & Sehmsdorf 1988: 241, 248-249; Bengtsson 2004; Gunnell
2014b: 30-31.

3! Hauksbok (today AM 371 4to, AM 544 4to, and AM 675 4to) has traditionally been
regarded as the output of a single fourteenth-century Icelander, Haukr Erlendsson. More
recently, Karl G. Johansson has argued that some sections have a significantly distinct
provenance, with the text today referred to as Heimslysing ok helgifredi (‘Description of
the World and Theology’) dated to a ¢. 1200 Norwegian context (2017: 135-137).
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preserves a small account of food-based offerings by women to explicitly
local supranatural beings called land vettir (‘land-beings’; Finnur Jénsson
1892-1896: 167) in a list of forbidden magical and prophetic practices
that may reflect a Norwegian articulation of the Swedish dg@lvkvarn:

Sumar konor ero sua vitlausar oc blindar vm purft sina at per taka mat sin oc
faera a raesar vt eda vndir hella. oc signa land vettum oc eta sidan. til pess at
land vettir skili peim pa hollar vera. oc til pess at per skili pa eiga betra bu en
adr. (Finnur Jonsson 1892-1896: 167)

Some women are so witless and blind with regards to their needs that they take
their food and go out on piles of stones or under slabs of rock, and consecrate
[it] to the land vertir and then eat [it], in order that they should have better
farms than before.

This account should definitely be considered further evidence of localised
food offerings in Norway, and the bldt at Giljd — dedicated to a chthonic,
local being with links to prosperity — could very well have been the pre-
Christian ancestor of the medieval practice against which Heimslysing
ok helgifraedi’s author railed. Given the similarities of the two accounts, I
believe it would be sensible to overlook the lack of explicit evidence for
either a household congregation or a domestic setting in Hauksbok, and,
considering also its description of female-led practice, food offerings,
localised supranatural beings, and the prosperity of the local farmstead,
regard it as highly suggestive of exactly the sort of household cult under
study in this article.

Yet not every instance of pre-Christian ritual appears to have been
focused on food: Volsa péttr describes a meal as well as a poetic ritual,
but the narrative is clear that the ritual takes place only after the meal —
referred to simply as matr (‘food’) —is over (Vilhjadlmur Bjarnar, Finnbogi
Gudmundsson & Sigurdur Nordal 1944-45: 11, 443). As accounts of pre-
Christian ritual that explicitly exclude food are few and far between,
and that the communal consumption of food appears to have played a
significant role in cult at all social levels, I would argue that relatively
little utility can be attained from the use of food-based ritual in attempting
to define or identify pre-Christian Nordic household religion\s.

3.4 Rites de passage

So little evidence of rites de passage — by which I understand rituals
following van Gennep’s tripartite structure of separation, liminality, and
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incorporation (1960) — survives from pre-Christian Nordic culture that
Jens Peter Schjgdt cautions that ‘we cannot attribute importance to the
argumenta ex silencio’ when searching for them (2008: 328). The obvious
life passage events likely to be accompanied by rituals in a household
context are those that marked separation from and incorporation into the
social unit: births, weddings, divorces, and funerals. Little evidence of
pre-Christian childbirth ritual has survived into the texts recorded during
the medieval period: Oddranargratr invokes Frigg and Freyja to reward
the singing of galdrar (‘spell, magical chant’) during childbirth (Jonas
Kristjansson & Vésteinn Olason 2014: 11, 366); and Strophes 7, 19 and
32 of the eddic poem Rigspula witness the use of water in a naming
ceremony (J6nas Kristjansson & Vésteinn Olason 2014: 1, 450-445),
but much more than that cannot be said.”? The telling of prophecy for
a newborn is witnessed in texts like the fantastic Norna-Gests pattr, but
details are hard to establish (Vilhjdlmur Bjarnar, Finnbogi Gudmundsson
& Sigurdur Nordal 1944-45: 1, 397); and Snorri’s thirteenth-century
Heimskringla account of Haraldr hdrfagri’s revenge on the English King
Zthelstan in the early tenth century suggests that to place a child up one’s
lap was to claim fosterage of that child (Snorri Sturluson 1941-51: I,
144-145), perhaps in imitation of a ritual where a father acknowledged
his child. Given the practice of exposing unwanted children to the
elements as a form of population control — in both pre-Christian and
Christian times* — it is perhaps unsurprising that Nordic culture appears
to have placed relatively little emphasis on explicitly religious childbirth

32 Unlike our extant medieval sources, modern Nordic folklore does exhibit a concern
with childbirth, with enough recorded narratives of human women acting as midwives
to supranatural beings that they have been categorised as an independent subcategory of
‘fairy’ tales: ML 5070, ‘Midwife to the Fairies” (Christiansen 1958: 91-99). Jacqueline
Simpson notes a number of variants collected in Iceland, and includes an episode in the
fourteenth-century fornaldarsaga Gongu-Hrolfs saga (1972: 17-22). A tradition of prayers
to the Virgin Mary, to be repeated by the mother as she gives birth, may be linked to the
galdr of Oddrinargritr; and key-related symbolism — including the use of flowers from
the orchid family, which are connected with Mary in Nordic folklore and are sometimes
named for her (e.g. marihandfamilien for the orchidaceae in Norsk bokmal) — is linked
with successful birth (Kvideland & Sehmsdorf 1988: 147-148). While this material only
reinforces the likelihood of Iron-Age Nordic culture having had childbirth traditions, I am
reluctant to speculate here on what form these might have taken.

% Pre-Christian exposure is recorded in Kristni saga (Sigurgeir Steingrimsson, Olafur
Halldérsson & Foote 2003: 11, 36); Christian exposure is mandated to occur post-baptism
inside the local church by the Gulatingslova (Eithun, Rindal & Ulset 1994: 44-45).
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rituals, although we should not overlook the elite, male bias of our written
medieval sources.

Weddings (and divorces) are, unfortunately, similarly under-recorded,
with Schjgdt noting ‘[w]e have no actual descriptions of wedding rituals
that could give us an insight into their symbolism and structure’ (2008:
333). The thirteenth-century Gunnlaugs saga ormstungu does note that an
Icelandic betrothal (set in the early eleventh century) required the holding
of hands and some form of speech act performed before witnesses (Sig-
urdur Nordal & Gudni Jénsson 1938: 60), but offers no details of wedding
rituals. Mythological texts like Prymskvida and Skirnismdl may imply
that Pérr or Freyr played a role at weddings, and the performance of the
skaldic poem Husdrdpa at an Icelandic wedding feast held at the end of
the tenth century (recorded in chapter 29 of Laxdcela saga) suggests that
the performance of poetry was one form of entertainment permissible at a
wedding. Yet poetry appears to have been a common form of entertainment
in a huge variety of settings, particularly in the imagined past created
in medieval Islendingasogur narratives, which suggests to me that His-
drapa’s mythological content is incidental to the event at which it was
first performed — an event which was, incidentally, a wedding between
members of the social elite and attended by a large number of short-term
guests, calling into question any potential household context (Einar Ol.
Sveinsson 1934: 77-80).

Funerals are better attested, although most narrative accounts clearly
refer to high-status individuals and appear to have included large congre-
gations: ibn Fadlan’s Risala, accounts of Baldr’s funeral in Ulfr Uggason’s
Husdrapa and Snorra Edda, and Hékonar saga géda all suggest some sort
of performance including both speech and ritualised movements around
an outdoor site.** Smaller rituals such as the gift of helskdr (‘hell-shoes’)
are recorded in Islendingasigur and also appear to have occurred at the
graveside itself (Bjorn K. Pérélfsson & Guoni Jonsson 1943: 45, 56). The
use of grave goods is attested archaeologically (see, for example, Kristjan
Eldjarn 2000), sometimes seemingly accompanied by elaborate ritual,
up to and including animal and human sacrifice (Nordeide 2011a; Price
2010). Yet none of this can be convincingly linked to a household setting.

3 ibn Fadlan 2000: 12-21; Ulfr Uggason 1967-1973:A1.136-138; Snorri Sturluson 2005:
46-47; Snorri Sturluson 1941-51: 1, 193.
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3.5 Roles for Women

The role of women in pre-Christian Nordic religion in general is a topic
easily worthy of an article all its own.** Generally speaking, our medieval
Christian texts are keen to stress the role of women in what today would
be termed ‘magical’ rituals, particularly prophecy, many accounts of
which take place in domestic settings.’® Even if we separate magic and
religion — which should be recognised as a matter of expediency, not a
claim that the two were unrelated in the Late Iron Age (cf. Sgrensen 2013)
— and discard the former, there is still evidence of women involved in
traffic with the supranatural. The mere existence of the term gydja, the
female equivalent of the male priest-chieftain godi, implies that at least
some women fulfilled roles in public religion. Only a handful are known
by name, with the Hauksbdk and Sturlubék redactions of Landnamabdk
recording Porlaug gydja Hrolfsdéttir (Jakob Benediktsson 1968: 79-80,
168-169) and Puridr gydja Solmundardottir (Jakob Benediktsson 1968:
223).37 Hauksbdk alone also witnesses Puridr hofgydja Vépormsddttir
— who was both the half-sister and cousin of Pordr Freysgoodi — (Jakob
Benediktsson 1968: 321). Little is known about the duties of gydjur,
although the poorly preserved Islendingasaga Vapnfirdinga saga clearly
understands them to have been the equivalent to any male godi:

Kona hét Steinvor og var hofgydja og vardveitti hofudhofid. Skyldu pangad
allir bandur gjalda hoftoll. (Jén J6hannesson 1950: 33)

A woman was called Steinvor, and she was a hof-gydja, and maintained the
main hof [in the district]. All farmers were supposed to pay the hof-tax there
[i.e. to the main hof].

Whether pre-Christian cult leaders really did demand a tax that sounds

3 See further Steinsland & Mundal 1989; Jochens 1996: 113—131; Swenson 2002; Grgnlie
2006.

% The female-led prophetic rituals of Eiriks saga rauda, Qrvar-Odds saga, Norna-Gests
péttr and Vatnsdeela saga noted above are all set inside dwellings (Einar Ol. Sveinsson
& Matthias Pérdarson 1935: 206-209; Guoni Jénsson & Bjarni Vilhjdlmsson 1943—44:
I, 286-289; Vilhjalmur Bjarnar, Finnbogi Gudmundsson & Sigurdur Nordal 1944-45: 1,
397; Einar Ol. Sveinsson 1939: 29-31); although Saxo’s account has Fridleuus visit three
prophetic women in a sacello (‘shrine’; Saxo Grammaticus 2015: I, 374).

%7 As the daughter of Kodrdn’s older brother Solmundr, Porlaug is Porvaldr vidforli’s cousin,
linking her to several of the accounts under consideration in this article. She marries a
man called Porsteinn who lived at Hofsland (lit. ‘temple’s land’), the same man who was
involved in the death of the apparent magician Lj6t (whose son Hrolleifr had terrorised the
district), who was beheaded mid-‘mooning’ ritual (Gunnell 2014a).
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suspiciously like the Christian tithe is open to question (J6n Hnefill Adal-
steinsson 1998; c¢f. Gunnell 2001; Sundqvist 2007), potentially casting
doubt on the reliability of Vdpnfirdinga saga as a source on pre-Christian
religious praxis. A more extensive — and likely highly fictionalised —
account of female cult-leadership in a public and wide-ranging cult is
preserved in Qgmundar péttr dytts, set in the remote forests of Sweden
(J6nas Kristjdnsson 1956: 99-115; ¢f. McKinnell 2001).

While these accounts would all appear to reflect religious roles for
women in the public realm, there is also clear evidence of female involve-
ment in household cult: the second time Sigvatr and his companions are
refused accommodation in the Austrfararvisur, they are turned away by a
woman who appears to have some authority. Indeed, Sigvatr refers to the
settlement as bee sinum (‘her/their farm’; Sigvatr Pérdarson 2012: 590),
which may indicate that he regarded it as her property, for all that it is
impossible to distinguish between singular and plural forms of the reflexive
pronoun in the dative case. It is also Fridgerdr who sacrifices in all three
accounts of the Hvammr cult. What is more, as noted above, Porvaldr
derides Fridgerdr as a gydja in his verse — although it is noteworthy that
her husband Pérarinn, also called a godi in Porvaldr’s verse, is away at
the ping when Porvaldr arrives, which might call Fridgeror’s wider cultic
authority into some question (Sigurgeir Steingrimsson, Olafur Halld6rs-
son & Foote 2003: 11, 9; 11, 73; 11, 95).

The Hauksbok account of women making food-based offerings to land
vettir is also noteworthy, although Volsa pattr is perhaps the clearest
example of household religion under female leadership: it is the housewife
who preserves Volsi, and it is also she who presents the penis every
evening and speaks the first verse of the poetic ritual (Vilhjalmur Bjarnar,
Finnbogi Gudmundsson & Sigurdur Nordal 1944-45: 11, 442—-443). The
pdttr moreover notes that she is the only member of the household for
whom the penis would stand erect: Ok med fjandans krafti vex hann hann
svd ok styrknar, at hann md standa hjd hisfreyju, ef hon vill (‘And with
the devil’s power he [Volsi] grew so high and strong, that he could stand
up for the housewife, if she wished it’; Vilhjdlmur Bjarnar, Finnbogi
Gudmundsson & Sigurdur Nordal 1944-45: 11, 442). The gender roles of
Volsa pattr are admittedly not uncomplicated, for although the housewife
and the female slave are the first and final speakers of the regular ritual,
the family’s intelligent young daughter is the most reluctant participant
and the most eager to convert to Christianity when Olifr destroys the
penis. This also complicates Sian Grgnlie’s reading of the text, which she
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sets in a category of conversion narratives that pit masculine Christianity
against feminine paganism (2006: 297-298).

Grgnlie does, however, make a valid observation about the apparently
female-led household cults described in Flateyjarbok, suggesting that they
present something of a binary divide between ‘the public and legal sphere,
perceived as male and secular, within which Christianity is adopted first,
and the domestic sphere, perceived as female and the focus of pagan cult’
(2006: 298).** This medieval, Christian depiction is almost certainly an
exaggeration — if only an unintentional one — of the possibilities pre-
Christian Nordic women had to take on religious roles in society. While
the evidence seems to support this idea, the picture is not clear-cut, even
within the sources discussed here: as noted above, Pérarinn is as much a
gooi as his wife Fridgerdr a gydja in Porvaldr’s eyes, and Sigvatr is also
denied accommodation by three men — whom he may have given a name
suggestive of pre-Christian cult leadership, as outlined above — in addition
to the woman of Strophe 5. Nonetheless, women could certainly be highly
influential figures in Late Iron Age culture, albeit within strictly defined
bounds (Enright 1996; Jochens 1996; Grislund 2001), and it is thus not
unreasonable to posit that household cult allowed both women and men
to take on prominent roles — as opposed to more public cult, which has
traditionally been regarded as male-dominated. Admittedly, the account
of Qgmundar pattr describes a female-led cult that encompassed several
settlements (Jonas Kristjdnsson 1956: 99-115), which might suggest that
a greater role for women was more acceptable in Sweden.”

4. A Nordic Characteristic?
Autumnal or Winter Timing

In addition to the various characteristics of the comparative model of
private religion examined above, one further aspect of pre-Christian
household religion emerges from the data presented here: the timing of
ritual activity. The general paradigm on which this study is based reflects

% Anne-Sofie Grislund has proposed something quite different occurred in Sweden, with
women driving the adoption of Christianity in ‘den private sfiren’ (‘the private sphere’;
2001: 65-69).

% For further discussion of evidence that women may have had a greater role in more
public cult that has previously been accepted, see Sundqvist 2007: 58-71.
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such a range of cultures — occupying such a range of climates — that it is
understandable that there was a certain flexibility with regard to when
some rituals, particularly crisis or occasional rituals like rites de passage,
were performed. The Nordic region in the Late Iron Age, on the other
hand, can be said to have a more contiguous set of localised cultures that
suffered under a much harsher set of climactic conditions. This resulted
in a stark division between summer — when outdoor work was possible
— and winter — when society moved indoors, occupying their dwellings
for longer and longer each day as the daylight lessened and the weather
worsened (Gunnell 2000; 2006a).* Gunnell has proposed that this two-
fold division of the year was explicitly gendered, stating that ‘for many
the winter period was seen as being under the control of female spirits
that held life and death in the balance’ (2000: 138). While the accounts
of localised spirits examined above do not appear to reflect a particular
concern with deities of one gender or another (with the obvious exception
of Pidranda pdttr), female-led household cult, which took place in the
domestic setting occupied to a greater extent during the winter, does
appear to be better attested in the winter than in the summer.

Volsa pattr, for example, describes how Lidr nii svd d haustit, at kerling
tekr hann upp hvert kveld (It happened from then in the autumn, that the
old woman took him [Volsi] out each evening’; Vilhjalmur Bjarnar, Finn-
bogi Gudmundsson & Sigurdur Nordal 1944-45: 11, 442), and the veizla
of Pidranda péttr is also called a haustbodi (‘autumn feast’) that took
place during the vetrndttum (‘Winter Nights’; Vilhjalmur Bjarnar, Finn-
bogi Gudmundsson & Sigurdur Nordal 1944-45: 1, 446; cf. Gunnell 2000;
2006a; Nordberg 2006). The Austrfararvisur are also explicitly set during
the winter, with the first strophe including Sigvatr’s complaints, as he sets
out, that svafk fdtt ¢ hausti [...] sioan (‘I slept little in the autumn after
that’; Sigvatr Pérdarson 2012: 583). While this might at a stretch be read
to mean that Sigvatr slept poorly through the winter after learning that he
would be departing for Sweden in the spring, Strophe 10 explicitly has
him riding in the autumn: Enn { haust [...] hiytk at rida (‘But in autumn,
I was required to ride’; Sigvatr Pérdarson 2012: 597).

Nonetheless, it cannot be claimed that we have a clear-cut picture of
autumnal and winter timing for all household cult. Some of the accounts

4 Regional diversity in climatic conditions across the Germanic Nordic region must, of
course, be acknowledged: the frozen waterways of much of Sweden made travel during the
winter perfectly possible, suggesting that a binary division between summer/outside and
winter/inside is not as sustainable in east-Norse culture.



Paganism at Home 83

that may describe such religion, including Ibrahim ibn Ya‘qub’s writings
and Norna-Gests pattr, do not specify the period they describe. Similarly,
while events at Giljd are said to have occurred during the winter which
Porvaldr and Fridrekr spent staying with Kodran, we cannot say with any
certainty when Kodrdn conducted cult directed at his rock-dwelling spirit.
Given its apparent connections to prosperity — watching over Kodran’s
livestock in Porvalds pattr vidforla I (Sigurgeir Steingrimsson, Olafur
Halldérsson & Foote 2003: I, 62) and being called an drmadr in the
Kristni saga tradition (Sigurgeir Steingrimsson, Olafur Halldérsson &
Foote 2003: II, 7) — we might suspect that the spirit’s usefulness was
actually greater during the spring and summer. What is more, the Kristni
saga and Porvalds pattr vidforla I descriptions we have of the Hvammr
cult explicitly take place while the farmer Pdrarinn is away at the Alping,
placing events at the height of summer (Sigurgeir Steingrimsson, Olafur
Halldérsson & Foote 2003: 11, 9; II, 72), a reading not ruled out by the
Porvalds péttr vidforla II explanation that he was simply eigi heima (‘not
home’; Sigurgeir Steingrimsson, Olafur Halldérsson & Foote 2003: II,
95). Other evidence certainly backs up the practice of religion during
the summer, notably Snorri Sturluson’s record of an widely-celebrated
summer religious festival in his Ynglinga saga (1941-51: I, 20).*! How-
ever, he states explicitly that this was connected with military success,
which to my mind suggests that this festival was likely celebrated by
large gatherings of people in the public sphere, likely under the direction
of a male priest-chieftain, rather than by household congregations in their
own domestic spaces. It is admittedly not impossible that these festivals
fell somewhere between household-focused cults and large-scale (even
proto-national) ping gatherings, perhaps as a form of elite household cult.

Regardless, I believe there is significant evidence for the existence
household cult performed during the long months of the Nordic winter,
particularly in late autumn or early winter as the seasons changed. Indeed,
there would appear to be sufficient cause to add another secondary char-
acteristic to our putative model of pre-Christian household religion, one
that sets our Nordic case apart from the various Antique articulations that
formed the comparative paradigm: that such religion was more likely to

I This is likely the same summer festival mentioned twice elsewhere in the text, although
that is not completely clear (1941-51: I, 166; II, 194). In this context it might be worth
noting that other forms of less public cult may have been practised during the winter, as
Otto Hofler has argued for certain elite forms of warrior cult praxis linked to ancestor wor-
ship (1934: 16-33).
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occur in the late autumn or winter than the spring or summer, at times
when the household and dwelling were the centre of activity.

5. Conclusions on a Nordic Articulation
of Household Religion

I believe we now have enough information to propose a working model
of pre-Christian household religion in the Nordic Late Iron Age: on the
basis of the evidence examined in this article, such cult is best regarded
as expressing the religiosity of a particular small-scale, localised social
unit — the household. It was typically, but not always, performed in or
near the dwelling of this household; appears to have been dedicated more
often to localised supranatural beings (including ancestral spirits) than
to more widely-known deities; seems to have offered more significant
roles for women as cult specialists and leaders than other pre-Christian
Nordic religion\s; and seems to have been more common in the autumn
and winter than during the spring and summer. This latter would appear
to be a notably Nordic feature of private religion. Food-based rituals un-
doubtedly played an important part of this Nordic articulation of house-
hold religion, as did the use of iconographic representations of the supra-
natural, although neither of these aspects allows useful differentiations
from more publically accessible religion\s to be drawn. There is little
evidence for rites de passage being explicitly linked to a household-
based congregation or domestic setting. This model cannot, of course,
cover every eventually, and the cases I have employed in this article are
obviously not exhaustive. It is also possible that my findings overlook
a great deal of temporal and regional variation, as the majority of the
sources I have employed here stem from Iceland and most likely describe
the very latest forms of pre-Christian religiosity prior to the arrival of
Christianity. (Christianity, as an Historical/Axial Religion, does not
appear to have had an obviously equivalent private cult; Bellah 1964;
2011; cf. Nedkvitne 2009.) I nonetheless hope that my findings here will
prove both an effective basis from which to study pre-Christian religion\s
more generally, and a useful contribution to scholarship on non-elite
private religions in a wider comparative context.*?

# T owe thanks to the Kungl. Gustav Adolfs Akademien for svensk folkkultur, whose
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Summary

The understanding of pre-Christian Nordic religion as a complicated network of
overlapping and interrelated religious systems has achieved a growing acceptance
in recent years, allowing for an increase in studies of a number of localised and
phenomenologically-distinct articulations of historical Scandinavian paganism.
However, while large-scale public cults of high-status sites like Gamla Uppsala,
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Lejre, and Hladir have received considerable attention, little work has yet been
done on more private forms of religiosity in the Late Iron Age. This article utilises
a paradigm of typologically-relevant domestic, familial, and household religion\s
developed in the Antique Near East and Mediterranean to analyse textual and
archaeological evidence for household cult in the Nordic Late Iron Age. Based
on descriptions of religious praxis in a number of medieval Icelandic narratives
and skaldic verse contextualised by philological and archaeological evidence, a
model of pre-Christian household religion is proposed to feature characteristics
such as a predominance of localised deities, significant roles for women, and a
temporal link to specific times of the year, particularly late autumn and winter.
This model not only contributes to an emerging comparative model of historical
private religiosity, but also offers insight into what might be uniquely Nordic
about pre-Christian religion in Scandinavia and its environs.

Keywords: Pre-Christian religion, household religion, popular religion, compar-
ative religion, religious praxis, domestic life
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Eine deutsche Zusammenfassung
von Njdls saga im Manuskript
Rostock Mss. philol. 78/2

LUDGER ZEEVAERT

1. Einleitung

Das Projekt Hid glatada Njdluhandrit Gullskinna (die verschollene
Njalssagahandschrift Gullskinna), das vom Isldndischen Wissenschafts-
fond gefordert wird,' untersucht die nachmittelalterliche Rezeption der
um 1280 entstandenen Njdls saga, die mit einer Linge von ca. 100.000
Wortern die umfangreichste und mit 75 iiberlieferten Handschriften und
Fragmenten die am besten iiberlieferte Islindersaga ist.

Aufgrund der teilweise stark fragmentarischen Uberlieferung (keine
der mittelalterlichen Handschriften enthilt den kompletten Text, und auch
iiber 20 Prozent der nachmittelalterlichen Handschriften sind fragmen-
tarisch) miissen die stemmatologischen Untersuchungen im Projekt, die
vor allem auf dem Vergleich ausgewéhlter Kapitel und einzelner Varianten
beruhen, durch detaillierte Untersuchungen einzelner Fragmente ergénzt
werden, die die Vergleichskapitel und -varianten nicht enthalten. Ein
besonderer Fall dieser fragmentarischen Uberlieferung ist die Handschrift
Mss. philol. 78/2 in der Universitétsbibliothek Rostock.?

! Rannsdknarsjéour, Fordernummer 152342-053.

2 Ich méchte mich bei Svanhildur Oskarsdéttir (Stofnun Arna Magnissonar i islenskum
fredum, Reykjavik), Heike Troger (Universititsbibliothek Rostock) und zwei anonymen
Gutachtern fiir wertvolle Hinweise und Anregungen bedanken.

Zeevaert, Ludger. 2018. Eine deutsche Zusammenfassung von Njdls saga
im Manuskript Rostock Mss. philol. 78/2.
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2. Die Handschrift UB Rostock Mss. philol. 78/2

Eine Beschreibung der Handschrift findet sich in einer von Heike Troger
(1995) erstellten Ubersicht iiber Islandica in der Universititsbiblio-
thek Rostock. Die Handschrift enthélt Texte auf Deutsch, Islindisch,
Schwedisch und Latein, bei denen es sich iiberwiegend um Abschriften,
Ubersetzungen und Zusammenfassungen von Texten mit Bezug zur
skandinavischen Geschichte (Fornaldarsogur, Islendingasigur, his-
torische Darstellungen) handelt. Sie enthilt Eintragungen mehrerer
Schreiberhinde, datiert auf das 17. bis 18. Jahrhundert. Genau wie die
drei iibrigen von Troger beschriebenen Islandica stammt sie aus dem
Bestand der Bibliothek der Mecklenburgischen Ritter- und Landschaft
Rostock, und neben der Signatur dieser Bibliothek (Scand. fol. 57) finden
sich weitere dltere Signaturen (Tomus 18, 1-349(21); 11-449, 11-407(21)).

AufdenSeiten873bis881enthiltdasManuskripteineZusammenfassung
von Njdls saga auf Deutsch mit einzelnen Passagen auf Isldndisch, bei
denen es sich um wortliche Zitate aus der Saga handelt. Im Anhang zu
diesem Artikel findet sich eine Transkription dieser Zusammenfassung, die
ich auf der Grundlage von digitalen Photographien angefertigt habe, die
mir dankenswerterweise von Frau Heike Troger (Universitétsbibliothek
Rostock) zur Verfiigung gestellt wurden.

In einer Ubersicht iiber die Manuskripte des Projekts Stories for all
time: The Icelandic Fornaldarsogur wird Rostock Mss. Phil. 78/2 auf
1700-1799 datiert und als in Schweden und zumindest teilweise in Stock-
holm entstanden beschrieben.?

Zum Schreiber liegen keine Informationen vor, es diirfte sich aber um
einen deutschen Muttersprachler gehandelt haben, da der deutsche Text
sprachlich und stilistisch einwandfrei und ohne fremsprachliche Inter-
ferenzen ist. Bei den Zitaten aus dem isldndischen Originaltext unter-
laufen dem Schreiber von Rostock Mss. philol. 78/2 allerdings einige
Abschreibfehler, die bei einem Schreiber auch mit nur geringen Kennt-
nissen des Islidndischen nicht zu erwarten wiren:

Kongahellu (Dat. von Kongahella, Ortsname): ,,Kénga Kellu“ (Cap: 4)
hdseeti (,Hochsitz*): ,,hahate” (C: 5)

lioinu (Dat. Sg. von lid ,Mannschaft‘): , lindinu“ (C: 7)

hersis (Gen. Sg. von hersir ,lokaler Anfiihrer): ,,hernsns* (C: 19)

3 http://fasnl.ku.dk/browse-manuscripts/manuscript.aspx ?sid=TQBzAHMALgAgAHAA
aABpAGwALgAgADcAOAAVADIAOQ.
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prem vetrum sioar (,drei Winter spater®): ,,Trennur Veturum Sddar* (C:
104)

Kolur (Personenname): ,,Kolus* (C: 94)

kongurinn (Nom. Sg. bestimmt von kdngur ,Konig*): ,,Kongurinin‘
(C:96)

mdnudir (Nom. Pl. von mdnuodur ,Monat‘): ,,manndur* (C: 127)

Personen- und Ortsnamen werden hiufig in der grammatischen Form
der Vorlage iibernommen, was teilweise dazu fiihrt, dass isldndische
Namen, die im deutschen Text das Subjekt eines Satzes bilden, in einer
(isldndischen) obliquen Form stehen. Es findet sich auflerdem ein sach-
licher Fehler in der Zusammenfassung, der sich mdglicherweise als
deutsche Interferenz erkldren ldsst: ,,Ogmundar, Koniginne Gunbhildar,
Sko=Swen, folget ihm in einer Stein=Hole, ta var hdhate [!] Gunhildar.
Blieb den Winter iiber beym Konige.“ (Ogmundur, Konigin Gunnhilds
Diener, folgt ihm in eine Steinhohle, dort war Gunnhildurs Hochsitz;
Ende S. 873/Anfang S. 874). Die Steinhohle ist im isldndischen Text
(z. B. Brennu-Njdls saga. Hrsg. von Einar Ol[afur] Sveinsson, 1954
14) eine steinholl, also eine Steinhalle. Aufgrund dieser Fehler ist davon
auszugehen, dass der Schreiber des Isldndischen nicht méchtig war.

3. Die Vorlage von Rostock Mss. philol. 78/2
3.1 Holm. Isl. papp. fol. nr 9

Die isldndischen Zitate in der Rostocker Handschrift umfassen nur etwa
0,5% des gesamten Texts von Njdls saga. Anders als bei den zahlreichen
Fragmenten der Saga,* die hdufig ebenfalls nur ein paar hundert Worter
umfassen, bilden sie aber keinen zusammenhidngenden Text; vielmehr
handelt es sich hier um kiirzere Abschnitte aus unterschiedlichen Kapiteln.
Dies und die groe Anzahl der Njdlssagamanuskripte sowie die Linge des
Texts (ca. 100.000 Worter) machen einen systematischen Vergleich mit
allen iiberlieferten Handschriften und Fragmenten sehr zeitaufwindig.

4 Arthur (2015) bietet eine ausfiihrliche Beschreibung der Njélssagahandschriften und
-fragmente. Eine kurze Ubersicht, die zusitzlich einige von Arthur (2015) noch nicht
beriicksichtigte Fragmente umfasst, soll demnichst erscheinen (Arthur/Zeevaert im
Druck), eine ergénzte deutsche Fassung dieser Liste findet sich im Anhang.
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Da der Schreiber nicht iiber Kenntnisse des Isldndischen verfiigte,
kopierte er den Text Buchstabe fiir Buchstabe, was die Suche nach seiner
moglichen Vorlage erheblich erleichtert, da er so die sprachlichen Eigen-
heiten seiner Vorlage vollstidndig tibernahm, wihrend Muttersprachler die
Schreibung ihrer Vorlage hiufig verindern, etwa um sie an ihren eigenen
Sprachgebrauch oder eine bestimmte Schreibnorm anzupassen. Der
Rostocker Text benutzt fiir das Neutrum Plural des Personalpronomens
pau ,sie‘ die Form paug (Cap: 4), die im Islidndischen erst seit der ersten
Hiilfte des 17. Jahrhunderts belegt ist und eher typisch fiir die gesprochene
Sprache ist.> Entsprechend selten findet sie sich in den iiberlieferten Njals-
sagamanuskripten, sie wird aber in der Handschrift Holm. Isl. papp. fol.
nr 9 verwendet, einer nach Godel (1897-1900: 126) im Jahr 1684 vom
Islander Jon Vigfisson fiir das Antikvitetskollegium erstellten Abschrift
von Njdls saga, die heute in der Koniglichen Bibliothek in Stockholm
aufbewahrt wird.

3.2 Textvergleich von Rostock Mss. philol. 78/2
und Holm. Isl. papp. fol. nr 9

Das im Jahr 1667 gegriindete Antikvitetskollegium beschiftigte sich
neben dem Sammeln und Bewahren von schwedischen Altertiimern auch
mit schwedischer und skandinavischer Geschichte, und zu diesem Zweck
wurden unter anderem islidndische Handschriften erworben und fiir eine
wissenschaftliche Auswertung aufbereitet. In diesem Zusammenhang ist
auch die Stockholmer Njdlssagahandschrift zu sehen. J6n Vigfiissons
Abschrift war offensichtlich als Vorlage fiir eine schwedische Uber-
setzung gedacht. Sein Text nimmt nur die rechte Hélfte der Seiten ein, um
auf der linken Seite Platz fiir den schwedischen Text zu lassen.® Jon 16st
Kiirzel auf, schreibt sehr grof und deutlich’ und fiigt Kapiteliiberschriften
ein, die den Inhalt des folgenden Kapitels kurz beschreiben.

Eine detaillierte Untersuchung einer kiirzeren Textpassage vom Beginn
des letzten Kapitels der Saga zeigt eindeutig, dass ein Uberlieferungs-

3 Vgl. Bjorn K. Pérélfsson (1925: 101 und 46).

¢ Vgl. Godel (1897-1900: 126).

" Den Tabellen bei Arthur (2015: 317 ff.) lasst sich entnehmen, dass Holm. Isl. papp. fol. nr
9 eins von nur drei Njalssagamanuskripten ist, die keine Abkiirzungen enthalten und dass
es die geringste Textdichte (gemessen in der Anzahl der Worter pro 10 cm Text und der
Anzahl der Zeichen pro Quadratdezimeter) aller Njalssagamanuskripte hat, was zu dem
auferordentlichen Umfang von 917 Seiten Text fiihrt.
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zusammenhang zwischen der Rostocker und der Stockholmer Handschrift
besteht. In diesem Textabschnitt folgt der Text von Mss. philol. 78/2 dem
Text von Holm. Isl. Papp. fol. nr 9 bis auf die Auslassung von vier Wortern
und zwei Abweichungen in der Schreibung nahezu buchstabengetreu:

Holm. Isl. Papp. fol. nr 9

héf upp Gavngu [ina i Nord manndy, og sigldi sidann um Haf til D6f og padi
lavin og for aptur hina vefltari leid og tok skip [itt aptur i Nordmanndy og sigldi
veltur um Sid til Dofra 4 Einglandi

[Kdri] begann seine Reise in der Normandie und segelte dann iiber das Meer
nach Dov und erhielt Absolution und reiste den westlichen Weg zuriick und
nahm wieder sein Schiff in der Normandie und segelte nach Westen iiber die
See nach Dover in England.

Rostock Mss. philol. 78/2: 880

hof upp gaungu sinu [!] i Nordmandy, og Sigldi sidann um haf til dof ......... for
aptur hina vestari leid ok tok skip sitt aptur i Normandy, og Sigldi Vestur um
Sia till Dofra 4 Einglandi,?

Die erste Abweichung, die Schreibung <sinu> statt <sina> fiir sina (Akk.
Sg. Fem. des Possessivpronomens ,seine)‘ ist wohl ein aufgrund von
mangelnder Kenntnis der Sprache der Vorlage entstandener Abschreib-
fehler, die zweite Abweichung, die Schreibung <Normandy> fiir das
zweite <Nordmannd§> wohl eher darauf, dass der Schreiber den Orts-
namen kannte und hier (unbewusst) die im Deutschen iibliche Form ohne
d verwendete. Auffillig ist auBerdem die Schreibung der Konjunktion
og ,und‘. Der Rostocker Schreiber wechselt hier zwischen der neu-
islandischen Form og und der altisldndischen Form ok, wihrend J6n Vig-
fisson in Holm. Isl. papp. fol. nr 9 durchgehend die neuisldndische Form
og verwendet.

3.3 Zwei Leitfehler

1. Leitfehler: Korrektur eines saut du méme au méme

Natiirlich sind stemmatologische Untersuchungen auf der Basis eines
Samples von 33 Wortern normalerweise nicht besonders aussagekriftig,
gliicklicherweise unterlaufen Jon Vigfisson, dem Schreiber der Stock-
holmer Handschrift, hier beim Abschreiben aber zwei Fehler, die vom

8 Die Auslassung von Text wird in der Handschrift vom Schreiber durch Punkte angezeigt.
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Schreiber der Rostocker Handschrift iibernommen wurden und Leitfehler’
darstellen, die diese beiden Handschriften von allen anderen tiberlieferten
Njélssagahandschriften trennen. Zum Vergleich folgt hier der in 3.2
wiedergegebene kurze Textausschnitt aus Kapitel 159, wie er sich fiir die
Vorlage der X-Handschriftengruppe rekonstruieren lisst:'°

[...] hof upp sudurgdngu sina 1 Nordmandi og gekk sudur og bd lausn og for
aftur hina vestri leid og ték skip sitt { Nordmandi og sigldi sudur um sjé til
Dofra 4 Englandi. Padan sigldi hann vestur um Bretland og svo nordur fyrir
Skotlands fjordu [...]

[Kdri] begann seine Pilgerfahrt in der Normandie und ging nach Siiden und
erhielt Absolution und reiste den westlichen Weg zuriick und nahm in der
Normandie sein Schiff und segelte nach Siiden iiber die See nach Dover in
England. Von da segelte er westlich um Britannien und dann nordlich der
schottischen Fjorde [...].

Der erste gemeinsame Fehler von Holm. Isl. Papp. fol. nr 9 und Rostock
Mss. philol. 78/2, die Einfiigung von og sigldi sidan um haf til Dof nach
dem ersten Noromandi,ist wohl urspriinglich durch saut du méme au méme
vom ersten zum zweiten Nordmandi entstanden, aber wahrscheinlich
nicht in der Handschrift Holm. Isl. Papp. fol. nr 9, sondern in einer ihrer
Vorlagen."

Der Text zwischen dem ersten und dem zweiten Nordmandi fehlt in drei
tiberlieferten Textzeugen, Lbs 1415 4to, AM 465 4to und AM 163 i fol.,"?

? Leitfehler, also ,,die zu stemmatologischen Folgerungen verwendbaren Fehler” (Maas
1937: 289 f.) sind einerseits Trennfehler, also Fehler in einer Handschrift, die nicht so
offensichtlich sind, dass sie durch einen Abschreiber hiitten korrigiert werden kénnen und
diese Handschrift deshalb von anderen Handschriften trennt, die diesen Fehler nicht ent-
halten und andererseits Bindefehler, also in zwei (oder mehr) Zeugen vorkommende Fehler,
fiir die unwahrscheinlich ist, dass sie in beiden Textzeugen unabhingig voneinander ent-
standen sind und die deshalb in einem der Texte aus dem anderen tibernommen worden
sein miissen.

19 Ein Stammbaum der Handschriftengruppen (V, X, Y, Z) findet sich unten (Fig. 1 auf S.
106). Der Textausschnitt mit Varianten aller Handschriften findet sich im Anhang unter
,Zwei Leitfehler und eine innovative Lesart: Varianten® auf S. 126-128.

' Wire der Fehler nicht bereits in seiner Vorlage vorhanden gewesen, hitte J6n Vigfdsson,
der ihn ja offensichtlich bemerkt hat, ihn nach dieser Vorlage korrigieren konnen und hitte
nicht eine zweite Vorlage heranziehen miissen.

12 AM 466 4to (Oddabdk) hat an dieser Stelle einen stark verkiirzten Text, der Kéris Fahrt
nach Rom ausspart und ihn direkt von Melkélfur Jarl in Hvitsborg in Schottland (Kapitel
158, eine Identifikation mit Whithorn in Galloway ist wohl eher unsicher, vgl. Cowan
1991: 65) zu Skeggi Bondi nach Prasvik a Katanesi (Freswick in Caithness, Kapitel 159)
segeln ldsst: ,,Nv er at [egia fra kara [at] vim [vmarit eptir (igldi hann [til] d[ofra] [aa]
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die auBerdem als einzige Handschriften aufler Stockholm und Rostock
die Variante haf (nach dem zweiten Nordmandi) haben. Lbs 1415 4to
wird auf 1770 datiert,"? kam im Jahr 1906 aus islindischem Privatbesitz
in den Bestand der isldndischen Nationalbibliothek Landsbdkasafn und
kommt als Vorlage der Handschrift Holm. Isl. papp. fol. nr 9, die 1684
geschrieben wurde, deshalb nicht in Frage. AM 163 i fol., laut Kolophon
im Jahr 1668 fertiggestellt, kime zeitlich als Vorlage in Betracht. Hier
fehlt aber #il Dofra, was die Handschrift ebenfalls als Vorlage ausschlieBen
diirfte. Holm. Isl. papp. fol. nr 9 ist an dieser Stelle also moglicherweise
eine Abschrift von AM 465 4to oder, was wahrscheinlicher ist, einer ver-
lorenen Handschrift, die eine Vorlage oder Abschrift von AM 465 4to
gewesen sein konnte.

Eine plausible Erkldrung fiir den in Holm. Isl. papp. fol. nr 9 (und
damit auch in Rostock Mss. philol. 78/2) von allen anderen Handschriften
abweichenden Text ist, dass Jon Vigfusson zwei Handschriften zur Ver-
fligung hatte, beim Abschreiben feststellte, dass in der ersten seiner
Vorlagen an dieser Stelle Text fehlte (aufgrund von saut du méme au
méme in seiner Vorlage, s.0.) und er in der Mitte des Wortes Dofra das
Schreiben unterbrach, um den fehlenden Text aus seiner zweiten Vorlage
zu ergédnzen. Die Variante og sigldi sidan um haf til Dof haben nur Holm.
Isl. papp. fol. nr 9 und Rostock Mss. philol. 78/2, die Variante sidan 1dsst
sich als Fehler bei der Auflosung eines ur-Kiirzels (ein hochgestelltes
rundes r) in sudur in Jéns Vorlage (oder einer Vorlage der Vorlage)
erkldren, das Jon oder der Schreiber seiner Vorlage moglicherweise als
hochgestelltes n interpretiert und als -an aufgelost hat (also fidan statt
Judur). Sowohl in AM 465 4to als auch in AM 163 i fol., die den Text
zwischen dem ersten und dem zweiten Noromandi auslassen, ist sudur
abgekiirzt.

Die Handschrift Mooruvallabok (AM 132 fol., ca. 1330-1370) hat hier
eine recht eigenwillige Variante: vestur um Bret. og svo norour um Bret og
svo nord med Bretlandi. Der Schreiber scheint hier zweimal mitten im Wort
Bretland die Abschrift unterbrochen zu haben, ohne den Fehler zu korri-
gieren; seine Vorlage hatte an dieser Stelle offensichtlich eine Variante,

[englandi] plada]n [igldi hann i prasuik aa katanel til [keg[glia blonda]* (Nun ist von
Kadri zu berichten, dass er im folgenden Sommer nach Dover in England segelte. Von
da segelte er nach Freswick auf Caithness zu Skeggi Bondi). Der Text der letzten Seite
von Oddabok weist starke Gebrauchsspuren auf und ist teilweise schwer zu entziffern,
unsichere Lesungen stehen in eckigen Klammern.

13 https://handrit.is/is/manuscript/view/Lbs04-1415.
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*Archetyp
Reykjabok *Y *77
(AM 468 4to)
*Gullskinna Modruvallabdk Gréskinna
(AM 132 fol.) (GKS 2870 4to)
Kalfalekjarbok )
(AM 133 fol.) Oddabok
(AM 466 4to)

Fig. 1. Zweige der Njalssagahandschriften (nach Einar Ol. Sveinsson 1954:
CLIID).

die sich sonst nur in GKS 2870 4to' findet: og svo nordur med Bretlandi.
Im anschlieBenden Text ersetzt der Schreiber von Mdadruvallabok die Pri-
position nordur fyrir (,nordlich von*) durch die Préposition um (um ...
herum). J6n Vigfisson (und damit auch der Schreiber von Rostock Mss.
philolol. 78/2) iibernimmt diese Varianten, die sich in keiner der anderen
tiberlieferten Handschriften finden, offensichtlich aus einer Vorlage, die
an dieser Stelle dem Text von Mdoruvallabok folgt.

2. Leitfehler: Eine innovative Lesart

Eine weitere Lesart, die Stockholm und Rostock von allen anderen Hand-
schriften trennt, ist vestur (nach Westen) fiir den Weg von der Normandie
nach Dover. Alle anderen Handschriften haben hier entweder, wie die
meisten Handschriften des X-Zweigs, sudur oder, wie z. B. AM 132 fol.
(Y-Zweig), GKS 2870 4to (Z-Zweig) oder der korrigierte Text in AM
470 4to, nordur.” Dover liegt norddstlich der Normandie, sodass nordur,

14 Genauer gesagt in einem als Grdskinnuauki (,Graskinnaergénzung‘) bezeichneten Teil
der Handschrift GKS 2870 4to (Grdskinna), wohl eine Schwesterhandschrift von AM 132
fol. (M&druvallabok) aus der ersten Hilfte des 16. Jahrhunderts (vgl. Einar Ol. Sveinsson
1952: 119, 130 sowie Hall/Zeevaert im Druck), sowie in AM 135 fol., einer kurz vor 1700
entstandenen Abschrift von Grdskinna.

5 Vgl. die Ubersicht ,Zwei Leitfehler und eine innovative Lesart: Varianten® auf S.
126-128. AM 470 4to folgt dem Text der verschollenen X-Handschrift Gullskinna, der
Schreiber Ketill Jorundsson fiigte aber Varianten aus AM 133 fol. (Kdlfalwkjarbok) hinzu,
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das sich in den Handschriften des Y- und Z-Zweigs der Handschriften-
tiberlieferung von Njals saga findet, wohl als die urspriingliche Variante
anzusehen ist, wihrend sudur, dass sich in den meisten Handschriften des
X-Zweigs findet, wohl als Innovation zu betrachten ist.

Eine stemmatologische Untersuchung der Kapitel 44,86 und 142 (Hall/
Zeevaert im Druck) konnte zeigen, dass Holm. Isl. papp. fol. nr 9 Text des
X- und des Y-Zweigs kombiniert; hochstwahrscheinlich hatte hier also
eine von Jons Vorlagen die Variante nordur und die andere sudur.

Wihrend es fiir einen heutigen durchschnittlich gebildeten Leser
nicht schwierig sein diirfte, die sachlich richtige der beiden Varianten zu
identifizieren, ist fiir einen isldndischen Schreiber des 17. oder 18. Jahr-
hunderts offensichtlich nicht unbedingt vorauszusetzen, dass er weil3,
wo sich die Normandie befindet. Der Schreiber von AM Acc. 50, einer
um 1770 in Vopnafjordur (Island) entstandenen Handschrift, konnte mit
dieser Bezeichnung offensichtlich so wenig anfangen, dass er sie durch
Norvegur (,Norwegen®) ersetzte.'® Anscheinend ist der Ort, den J6n mit
Noromandi identifiziert, ebenfalls Gstlich von England, sodass er sich fiir
die innovative Variante vestur entscheidet.

3.4 Die Vorlagen von Holm. Isl. papp. fol. nr 9

Ein Inventar des Bestands des Antikvitetskollegium, datiert auf den
20.9.1693, das in der Koniglichen Bibliothek in Stockholm aufbewahrt
wird, erlaubt ndheren Aufschluss iiber mégliche Vorlagen fiir Jon Vigfus-
sons Abschrift von Njdls saga. Auf der Liste, die bei Godel (1898: 284)
abgedruckt wird, finden sich insgesamt drei Njdlssagamanuskripte, die
zu diesem Zeitpunkt im Stockholmer Schloss aufbewahrt wurden. Zwei
der Handschriften, ein ,,Nials Saga Manuscript in 4:to pa Papper* und
ein ,,Niala M. S. pa Papper in 8:vo“, im Inventar mit den Nummern 7
und 26 bezeichnet, befanden sich ,,[p]a den 6fwersta Hyllan och frimsta
afdelningen uthi Muren“ (,auf dem obersten Regalbrett und [in] der
vordersten Abteilung in der Mauer*). Die Handschriften sind heute ver-
schollen, und es ist davon auszugehen, dass sie beim Brand des Stock-
holmer Schlosses am 7. Mai 1697 verloren gingen (Stockholm 1 und 2

vgl. Einar OL. Sveinsson (1952: 117). In Oddabok (AM 466 4t0), das hier den Text stark
verkiirzt (vgl. Fn 12) fehlt die Variante.

16 Vgl. den Textauszug mit kritischem Apparat im Anhang. Die Interpretation von Noro-
mandi als Heimat der Nordmenn, also der Norweger, ist absolut nachvollziehbar und
dariiber hinaus auBerdem etymologisch und historisch korrekt.
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im Handschriftenverzeichnis im Anhang). Die dritte unter der Uberschrift
»Afcopierade manuscripter” (kopierte Manuskripte) aufgefiihrte Niala,
aufbewahrt ,,[u]thi andra hwalfwet 6fwersta hyllan* (,im zweiten Ge-
wolbe, oberstes Regalbrett®), ldsst sich als das heute in Kungliga biblio-
teket in Stockholm aufbewahrte Manuskript Holm. Isl. papp. fol. nr 9
identifizieren.

Die Manuskripte wurden also zum Zeitpunkt des Brands im Stock-
holmer Schloss, der auf dem Dachboden iiber dem Reichsratssaal im
Westteil des Schlosses ausbrach, in zwei verschiedenen Gebiduden im
Ostfliigel des Schlosses aufbewahrt, Holm. Isl. papp. fol. nr 9 im Erd-
geschoss eines Gebdudes hinter einem als Smedjegdrd (,Schmiedenhof*)
bezeichneten Wirtschaftshof (ekonomigdrd). Der in diesem Gebédude auf-
bewahrte Buchbestand war vom Feuer weniger betroffen als die im 1.
Stock des angrenzenden Gebidudes aufbewahrten Biicher, unter denen
sich auch die beiden im Inventar aufgefiihrten Papierhandschriften von
Njdls saga befanden, sodass Jons Abschrift erhalten blieb."”

Das auf Betreiben des schwedischen Reichskanzlers Magnus de la
Gardie am 17.12.1666 eingerichtete Antikvitetskollegium befand sich ur-
spriinglich in Uppsala und war administrativ der Universitit angegliedert.
Die Arbeit des Kollegiums hatte sich aber spitestens seit dem Umzug
von Johan Hadorph im Jahr 1675 nach Stockholm verlagert. Hadorph,
zundchst Assessor im Antikvitetskollegium und spiter Sekretédr von dessen
Archiv, war die treibende Kraft der Arbeit des Kollegiums.'® Die Rdume,
in denen sich laut dem Inventar von 1693 die drei Stockholmer Njalssaga-
handschriften befanden, wurden dem Kollegium erst 1688 zur Verfiigung
gestellt; vorher befand sich das Archiv in einem kleineren Raum ebenfalls
im Ostfliigel des Stockholmer Schlosses, der gleichzeitig Arbeitsplatz fiir
Hadorph und seine Mitarbeiter, darunter auch die isldndischen Ubersetzer
und Kopisten, war."”

17 Vgl. die Darstellung bei Schiick (1935: 100 ff. sowie die Karte 1933: 99). Der Brand
breitete sich zunichst iiber den Dachboden aus, wodurch die oberen Stockwerke stirker
betroffen waren, sodass die Rettung der Buchbestinde im Erdgeschoss einfacher war als
in den oberen Stockwerken. Aulerdem war das Gebdude hinter dem Smedjegdrden ein
Stockwerk niedriger als das angrenzende Gebiude, in dem sich die Papierhandschriften
Nr. 7 und 26 befanden, sodass es baulich nicht direkt mit dem Dachboden verbunden war
und durch den zwischen ihm und dem Brandherd liegenden Smedjegdrden besser geschiitzt
war.

18 [Sledan Hadorph 1675 flyttat till Stockholm, blev det faktiskt han, som s& gott som
ensam skotte kollegiets angeldgenheter.” (Schiick1933: 97)

1 Vgl. die Darstellung bei Schiick (1933: 99 f.).
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Dem Kolophon von Jéns Njdlssagaabschrift ldsst sich entnehmen, dass
er sie zwischen dem 1.7. und dem 7.10.1684 erstellt hat. Informationen
iiber den Entstehungsort finden sich in der Handschrift nicht. Jon kam nach
Schiick (1933: 94) aber erst im Jahr 1684 von Island nach Schweden, und
zwar zusammen mit Jon Eggertsson, der in Kopenhagen von Fredrik von
Schantz, einem schwedischen Regierungsbeamten, fiir die Beschaffung
von isldndischen Manuskripten angeworben wurde.® Im Friihsommer
1682 trat Jon Eggertsson, ausgestattet mit 80 Reichstalern, eine Reise
nach Island an, von der sich Hadorph eine betréichtliche Erweiterung des
Manuskriptbestands des Kollegiums erhoffte.?! Jon Eggertsson brachte
nicht nur eine ansehnliche Handschriftensammlung mit,> darunter
das Islindische Homilienbuch (Sthm. Perg. 15 4to), sondern auch den
Isldnder J6n Vigfisson.” Hat also Jon Vigfiisson moglicherweise bereits
in Kopenhagen mit seiner Abschrift von Njdls saga begonnen und dort
Zugang zu Mdoruvallabok gehabt, dessen Text er ja benutzt hat, wie sich
aus dem ersten in Abschnitt 3.3 diskutierten Leitfehler ergibt?

Moéoruvallabok kam tatsdchlich bereits im Jahr 1684 nach Kopen-
hagen?* Jén Eggertsson, J6n Vigfiisson und Helgi Olafsson, der erst
Ende 1682 unter abenteuerlichen Umstdnden von Island nach Schweden
gekommen war® und 1683 ebenfalls fiir das Antikvitetskollegium aufIsland

2 Vel. auch Jucknies (2009: 246): ,,J6n Vigfiisson (gest. 1692) war bei J6n Eggertsson in
Island beschiftigt gewesen und reiste mit ihm nach Kopenhagen. 1684 vermittelte J6n ihn
als Schreiber nach Schweden, wo er bis zu seinem Tod angestellt blieb.*

2I'So in einem Brief an Magnus De la Gardie vom 1.12.1682, zitiert bei Schiick (1933: 92):
,.Der till medh hafwa wij dn Islandum bestuckit medh 80 Rdr., som dr till vigz att skaffa
oss flere [isldndische Manuskripte], sa att iagh hoppas, wij skole fa ett litet Bibliotech af
sadane till att utharbeta till wére Historiers yplysing.“

2 _[E]n ansenlig handskriftsamling* (Godel 1898: 194).

2 Vgl. auch Schiick (1933: 94).

2 Es befand sich im Gepick von syslumaour Bjorn Magnisson, Sohn von Magnis
Bjornsson, der aufgrund von eigenhindigen Eintragungen im Buch als Besitzer der Hand-
schrift identifizierbar ist. Bjorn schenkte die Handschrift im Sommer 1685 dem koniglich-
dénischen Antiquar Thomas Bartholin, wohl um koniglichen Beistand in einem Rechtsstreit
zu erhalten. Aus Bartholins Nachlass gelangte Mooruvallabok im Jahr 1690 schlieflich in
den Besitz von Arni Magnisson (vgl. Sigurjén Pall Isaksson 1994: 105).

% Vgl. Péll Eggert Olason (1949: 342), Schiick (1933: 92) zitiert folgendermaBen aus
Hadorphs oben (Anm. 21) erwidhntem Brief: ,,Och som allareda flere Ms:ta dro inkompne
in en kan forarbeta, sé har iagh formétt denne Islandum [Gudmundur Olafsson, der 1652
mit 50 islindischen Manuskripten nach Stockholm kam] forskrifwa sin Broder fran Jsland
att wara amanuensis, hwilken och nu ankom 14 dagar sedan. Denne fick icke tillstand af
fogden pé Jsland att komma hijt, uthan redh om en Natt till en Walfisk fangares skiep ifran
Gronland, som der satte for owidder, och kom medh honom pé Rotterdam och sa hijt.”
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Handschriften gesammelt hatte *® kamen aber bereits im Herbst 1683 von
Island iiber Hellevoetsluis in Siidholland, Rotterdam und Amsterdam
nach Helsinggr, von wo Jén Eggertsson weiter nach Kopenhagen reiste,
wihrend Jon Vigfisson und Helgi Olafsson sich zusammen mit den
Biichern auf den Weg nach Stockholm machten. Dies geht aus einer bei
Klemming (1880-1882: 33 ff.) abgedruckten Rechnung, datiert auf den
12.1.1684, hervor, mit der Jon Eggertsson seine Reise gegeniiber dem
Antikvitetskollegium abrechnete. Die Handschriften, und mit ihnen wohl
auch Jon Vigfusson, erreichten das Stockholmer Schloss Mitte November
1683, wie sich aus ebenfalls bei Klemming (1880—-1882: 43) zitierten
Transportrechungen ergibt.

Es ist also davon auszugehen, dass Jon Vigfisson seine Abschrift von
Njdls saga im Jahr 1684 in Stockholm anfertigte und als Vorlagen tatsich-
lich zwei (Papier-)Manuskripte zur Verfiigung hatte, die sich im Bestand
des Kollegiums im Stockholmer Schloss befanden.

3.5 Die direkte Vorlage von Rostock Mss. philol. 78/2

Ein Vergleich der Stockholmer Njdlssagahandschrift und der islindischen
Passagen in der Rostocker Zusammenfassung von Njdls saga konnte
also die Stockholmer Handschrift als zumindest mittelbare Vorlage des
Rostocker Texts identifizieren. Neben textlichen Kriterien gibt es aber
auch historische Evidenz fiir eine Verbindung zwischen dem Bestand des
schwedischen Antikvitetskollegium und dem der Rostocker Universitéts-
bibliothek.

Die Handschrift Mss. philol. 78/2 in der Rostocker Universitéts-
bibliothek war, wie drei weitere Handschriften mit islandischem Inhalt
(Mss. philol. 78, 78/1 und 78/3), urspriinglich im Bestand der Bibliothek
der Mecklenburgischen Ritter- und Landschaft Rostock (vgl. Troger
1995). Diese Bibliothek geht auf den Nachlass des mecklenburgischen
Adligen Adolf Friedrich von Bassewitz (1681-1740) zuriick, der seine
Bibliothek dem Engeren Ausschuf}, einer politischen Vertretung der
Mecklenburgischen Ritter- und Landschaft, vermachte.”” Adolf Fried-
richs Nachlass wurde damit zum Grundstock einer mecklenburgischen
Landesbibliothek.

Tatsdchlich ldsst sich eine direkte Verbindung von Adolf Friedrich von

26 Vgl. Godel (1898: 94) sowie Pall Eggert Olason (1949: 342).
27 http://fabian.sub.uni-goettingen.de/fabian?Bibliotheken_In_Mecklenburg-Vorpommern.
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Bassewitz zum Antikvitetsarkiv, wie das Antikvitetskollegium seit 1692
hief3, aufzeigen. Im Jahr 1727 informierte der Direktor (sekreterare) Johan
Helin das Konigliche Kanzleikollegium {iiber eine Donation wertvoller
Biicher durch ,,H. Ofwersten Bassewitz* und bittet um Vorschlige, wie
man sich dem Spender gegeniiber erkenntlich zeigen konnte.”® Adolf
Friedrich von Bassewitz diente im Groflen Nordischen Krieg als Offizier
in der schwedischen Armee und ,,iibernahm [...] die Herbeifiihrung des
Friedens zwischen Schweden und GroBbritannien“® im Jahr 1719 in
Stockholm, hatte also enge Verbindungen zu Schweden.®

Svirdstrom (1939) berichtet aulerdem iiber eine Sammlung von 131
Holzschnitten schwedischer Runensteine in der Universititsbibliothek
Rostock (Scand. fol. 51). Diese sind offensichtlich Teil einer Serie von
Drucken, deren Druckstocke sich mindestens seit 1725 im Antikvitets-
arkiv befanden und deren anderer Teil, 127 Drucke, die den Rostocker
Exemplaren im Aussehen entsprechen, aber bis auf eine Ausnahme andere
Runensteine als diese zeigen, sich im Bestand von Vitterhetsakademiens
bibliotek in Stockholm befindet.’!

% Til Kongl. antiquitets archivum hafwer H. Ofwersten Bassewitz forutan tilférne giorde
fordringar behagat i dessa dagar lemna och skidinka et wackert antahl af utwalde och
kostbara bocker, som hosgdende fortekning det nidrmare utwisar, hwarfore iag straxt pa
Kongl. antiquitets archivi wignar aflagt skyldig tacksdyelse, for denskuld har iag ei bordt
underléta sddant hos Eders hoggrefl. Excellencer och hogl. Kongl. Riks Cantzli Collegium
at tilkéinna gifwa och derjemte Eders hoggrefl. Excellencers och hogl. Kongl. Riks Cantzli
Collegii hogt uplysta omprofwande aldraddmiukast hemstélla, pd hwad sidt man emot en
sé genereuse donation och hederlig gafwa pa Kongl. Antiquitets Archivi wignar ma kunna
wisa nagon tacksamhet och wederkintzla“ (Schiick 1935: 587 f.).

¥ http://www.von-bassewitz.de/schweden.php. Adolf Friedrich von Bassewitz war Sonder-
gesandter von Georg 1., Konig von GroBbritannien und Kurfiirst von Braunschweig-Liine-
burg. Der als Frieden von Stockholm bezeichnete Friedensvertrag zwischen Schweden und
dem Kurfiirstentum Braunschweig-Liineburg wurde am 20.11.1719 unterzeichnet.

%0 Bassewitz groBes Interesse an skandinavischer Geschichte ist offensichtlich. Teil seiner
Biicherschenkung war auch die Abschrift einer von ihm selbst auf Deutsch verfassten
Arbeit zur schwedischen Geschichte, vgl. Schiick (1935: 331). Bassewitz stand aulerdem
in Kontakt mit Arni Magntsson, dem wichtigsten Sammler isldndischer Handschriften,
der sich in einem Brief vom 8.2.1719, dessen Original sich im Hamburger Staatsarchiv
befindet, fiir Bassewitz® Besuch und Besichtigung seiner Sammlung in Kopenhagen
bedankt (vgl. Arne Magnussons private brevveksling. [Hrsg. von K. Kalund]. 1920: 43).
31 Wihrend meines Besuchs der Bibliotek von Vitterhetsakademien im Friithjar 2017 war
es leider nicht moglich, die von Svirdstrom beschriebenen Runendrucke aufzufinden.
Dagegen fand sich in der Bibliothek ein Band mit auf unterschiedlichem Papier gedruckten
Bildern von Runensteinen, die wohl aus dem 18. Jahrhundert stammen und Svérdstroms
Beschreibung recht nahekommen. Der Titel des Bandes, Bautil af Helin, ist hand-
geschrieben. Auch auf dem Buchriicken findet sich dieser Titel sowie in urnordischen
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Nach Svirdstrom (1939: 314) stammt der Rostocker Teil der Holz-
schnitte aus Bassewitz’ Sammlung mit Literatur zur skandinavischen
Geschichte, und die Annahme erscheint durchaus plausibel, dass sowohl
die Runendrucke, die fiir eine Ausgabe schwedischer Runeninschriften
gedacht waren, die aber aufgrund interner Streitigkeiten im Antikvitets-
arkiv erst im Jahr 1750 erschien,* als auch die Zusammenfassung von
Njdls saga im Rostocker Bestand Teil der von Helin angeregten Dankes-
gabe an Bassewitz waren.

Schwedische Zusammenfassungen und Ubersetzungen isléndischer
Sagas gehorten zur Arbeit der Mitarbeiter im Antikvitetskollegium und
-arkiv. Die Handschrift Holm. Isl. papp. fol. nr 96, urspriinglich aus dem
Bestand des Antikvitetsarkiv, heute in der Koniglichen Bibliothek in Stock-
holm, enthélt auf neun Seiten eine solche schwedische Zusammenfassung
von Njdls saga, die aber als Vorlage fiir die Rostocker Handschrift nicht in
Frage kommt. Die inhaltlichen Abweichungen sind dafiir zu grof (vgl. die
beiden Ausziige aus Kapitel 157 im Anhang), auch fehlen in der Zusam-
menfassung in Holm. Isl. papp. fol. nr 96 die isldndischen Zitate. Es ist
allerdings davon auszugehen, dass diese schwedische Zusammenfassung
(unmittelbar oder iiber eine schwedische Ubersetzung) auf Holm. Isl. papp.
fol.nr9 zuriickgeht, da sie die beiden oben erwihnten Fehler der Handschrift
tibernimmt.** J6n Porkelsson (1889: 760) schreibt diese Zusammenfassung
Johan Peringskiold zu, wohl auf der Grundlage von Arwidsson (1848:
106), laut Liljegren (1818: LVIII) stammen die Zusammenfassungen in
Holm. Isl. Papp. fol. nr 96 ,,af (Salan och) Peringskiold*.

Runen das Wort Runir, desweiteren die Initialen J.G.L. (wohl fiir Johan Gustaf Liljegren).
Der Band enthiilt allerdings wesentlich mehr Bilder als bei Swirdstrom angegeben.

32 Johan Goransson verdffentlichte im Jahr 1750 Abbildungen der schwedischen Runen-
steine unter dem Titel ,,Bautil, det ir alle Svea ok Gotha rikens runstenar®“. Nach Schiick
(1933: 161) waren seit 1673 verschiedene Bildschneider zur Herstellung der Druckstocke
fiir die Runenholzschnitte fiir das Antikvitetskollegium titig. Johan Helin liel im Rahmen
einer Inventarisierung des Bestands des Antikvitetsarkivs im Jahr 1725 Abdrucke der
Druckstocke fiir ein nummeriertes Verzeichnis anfertigen (Schiick 1935: 320, 325),
verzichtete aber wegen eines Streits zwischen Olaus Celsius und Eric Julius Biorner, der
im Wesentlichen auf unterschiedlichen methodischen Auffassungen im Bereich der Runo-
logie beruhte (Schiick 1935: 589 sowie ausfiihrlich zu Celsius’ und Biorners Fehde 599 ff.)
auf eine Veroffentlichung.

3 Kare for til Nordmandi, feglade [edan om hafwet til dof, tagande ochfd léfn hwar effter
han for véiftra leden til baka til Normandi [eglade til doffra pa Engeland (,Kari reiste in die
Normandie, segelte dann iiber das Meer nach Dov, erhielt ebenso Absolution, woraufhin er
den westlichen Weg zuriick in die Normandie reiste [und] nach Dover in England segelte.*
Holm. Isl. papp. fol. nr 96, Njils Saga 163, die Handschrift ist hier nicht paginiert.)
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Diese Handschrift enthélt auBerdem noch Teile einer schwedischen
Ubersetzung mit der Hand des Islinders Porvaldur Brockmann, der von
1733 bis zu seinem Tod im Jahr 1763 fiir das Antikvitetsarkiv titig war.**
Weitere Teile dieser Ubersetzung sowie 75 Kapitel einer Reinschrift von
Brockmanns Text durch Carl Hagelberg finden sich in Holm. Isl. papp.
fol. nr 9335 Auch diese Ubersetzung ist aber wohl als Vorlage fiir die
Rostocker Zusammenfassung auszuschlieen. Da sie frithestens nach
1733 entstanden sein kann, ist ein Zusammenhang mit Bassewitz’ Dona-
tion im Jahr 1727 unwahrscheinlich. Die Ubersetzung enthilt auBerdem
keinen isldndischen Text. Der Produzent der Zusammenfassung hitte
also, falls er auf der Grundlage von Brockmanns Ubersetzung gearbeitet
hitte, zuséatzlich eine isldndische Quelle, z. B. Holm. Isl. papp. fol. nr 9,
heranziehen miissen, was fiir den Schreiber der Rostocker Zusammen-
fassung aufgrund fehlender Isldndischkenntnisse nicht moglich gewesen
ware.

Wir besitzen aber Informationen iiber einen anderen schwedischen
Njélssagatext, der zeitlich sehr gut in den Zusammenhang passen wiirde.
Eric Julius Biorner, der seit 1720 das Amt des Translators im Antikvitets-
kollegium (vgl. Schiick 1935: 27) bekleidete, verfasste um 1730 eine
Liste mit Arbeiten, die er auf dieser Position ausgefiihrt hat, darunter auch
eine weitere Zusammenfassung von Njdls saga (Schiick 1935: 595)%. In
welcher Sprache er diese Zusammenfassung abgefasst hat, geht aus der
Liste nicht hervor, die von Biorner ebenfalls auf der Liste aufgefiihrten
Ubersetzungen sind schwedisch und lateinisch. Die Zusammenfassung
ist verschollen, ebenso wie die von Liljegren (1818: LVIII) erwihnten
»Assess. Biorners Sago-Excerpter”,”” die wohl identisch mit den auf
Biorners Liste aufgefiihrten ,,Utdragna mérkwérdigheter angéende ritus,
Leges et instituta veterum® aus 54 verschiedenen Sagas sein diirften.

Der Rostocker Schreiber benutzt die deutsche Kursive fiir den deutschen

3 Vgl. auch Arthur (2015: 30), Godel (1897-1900: 224) fiihrt die Ubersetzung in seiner
Beschreibung von Papp. fol. nr 96 nicht auf.

¥ Vgl. Godel (1897-1900: 223).

% Ein Abdruck der Liste findet sich bei Schiick (1935: 595).

3 Af Assess. Biorners Sago-Excerpter eller Index in Manuscripta qvaedam Gothica
Collegii Antiquitatum, gvod Holmiae est, praecipua, innehallande Nomina propria, ritus,
mores leges, institutiones et id genus alia ad Historiam et Antiqvit. Sveo Goth. tanquam per
locos communes annotata, ldrer nu ej mera vara qvar, 4n hvad som finnes uti N:o 13 fol.
den delen af von Dalinska Samlingen, hvilken #ges af Ofver-Kammarherren m. m. Rerr
Friherre Stjerneld.” (Liljegren 1818: LVIII)
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Text und eine lateinische Kursive fiir den isldndischen Text.*® Die Buch-
stabenformen im deutschen Text stimmen im wesentlichen mit denen
iiberein, wie sie Gutzwiller (1992: 442 ff.) fiir die zweite Hélfte des 17.
und die erste Hilfte des 18. Jahrhunderts beschreibt. Kiirzungen werden
nicht verwendet, der Schreiber verwendet <v> fiir den Konsonanten v
und <u> fiir den Vokal u, eine Unterscheidung, die sich zwischen der
zweiten Hélfte des 17. und der ersten Hilfte des 18. Jahrhunderts im
deutschen Sprachraum durchsetzte (Gutzwiller 1992: 412). Auch sprach-
liche Charakteristika, etwa die Verwendung der schwachen Deklination
fiir Bruder mit dem Genitiv Brudern (Cap: 4), sind typisch fiir diesen
Zeitraum.*

Sprachlich und paldographisch spricht also nichts gegen eine Abfassung
des Njalssagatexts in der Handschrift Rostock Mss. philol. 78/2 in der
ersten Hilfte des 18. Jahrhunderts, er konnte demnach auf Biorners ver-
schollener Zusammenfassung beruhen, die zwischen 1720 und ca. 1730
entstanden sein muss. Die deutsche Ubersetzung verwendet in einigen
Orts- und Personennamen den Buchstaben ,a‘, den es im Schwedischen,
aber weder im Deutschen noch im Islandischen gibt. Auch die Form
bonde (,Bauer, Hausherr) des Beinamens von Skeggi bondi in Prasvik
auf Katanes (C: 163) konnte eine schwedische Interferenz sein; im Islén-
dischen wire hier ein Genitiv (il Skeggia bonda) zu erwarten. Bonde
ist auch der Beiname des schwedischen Konigs Karl Knutsson, der dem
Adelsgeschlecht Bonde entstammte und einem Historiker wie Bidrner
geldufig gewesen sein diirfte. Die Form #il/ fiir isl. #il (,zu‘, Préposition,
C: 87,C: 118, C: 163) deutet ebenfalls auf eine schwedische Vorlage hin.
Der Rostocker Schreiber benutzt beide Schreibungen (#i/ und #ill), eine
Verwechslung der schwedischen Form #ill und der islindischen Form
til durch den deutschen Bearbeiter einer islindischen Vorlage erscheint
wenig plausibel, fiir einen schwedischen Bearbeiter oder den Ubersetzer
einer schwedischen Vorlage ist sie aber keineswegs unerwartet. Die Form
Sko=Swen (,Diener‘, C: 5) mit Monophthong ist ebenfalls schwedisch,
die isldndische Entsprechung wire skdsveinn mit Diphthong.

Der Wechsel zwischen den Formen ok und og fiir die Konjunktion
,und‘ im Rostocker Text, der oben S. 103 im Zusammenhang mit dem
Textauszug aus Kapitel 159 beschrieben wurde, ldsst ebenfalls auf eine

3 Professionelle deutsche Schreiber beherrschten neben der deutschen auch die lateinische
Schrift, die hier fiir Text in Latein und anderen romanischen Sprachen verwendet wurde,
vgl. Kroman (1975: 68).

¥ Paul (1968: 46) gibt Beispiele aus zwischen 1636 und 1764 erschienenen Werken.
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Vorlage schlielen, die von einem nicht muttersprachlich islédndischen
Schreiber mit Kenntnissen des (Alt-)Isldndischen erstellt wurde, der beim
Abschreiben von Zitaten aus der Stockholmer Handschrift gelegentlich
unwillkiirlich die moderne Form og durch die alte Form ok ersetzte.

Bei der Annahme einer schwedischen Vorlage fiir die Rostocker Zusam-
menfassung bleibt aber die mutmaBliche deutsche Interferenz ,Steinhole
fiir isl. steinholl ,Steinhalle® (S. 874) erkldrungsbediirftig.

Rostock Mss. philolol. 78/2, S. 874

@gmund[a]r, Kéniginne Gunhildar, Sko=Swen, folget ihm in einer Stein=Hole,
ta var hah[!]ete Gunhildar.

Ogmundur, Konigin Gunnhilds Diener, folgt ihm in eine Steinhohle, da var
Gunnhildurs Hochsitz.

Holm. Isl. papp. fol. nr 9

Ogmundur gieck ut og | peir med hénum og fylgdi | hann peim i Eina stein |
Holl par var tialdad | hinum fegur(ta Borda | par var og Halte | Gunnhilldar.

Ogmundur ging hinaus und sie mit ihm und er brachte sie in eine Steinhalle.
Da waren die schonsten Tische gedeckt. Da war auch der Hochsitz von Gunn-
hildur.

Die schwedische Entsprechung fiir steinholl wére stenhall mit Monoph-
thong und nicht umgelautetem Vokal, die schwedische Zusammenfassung
in Holm. Isl. papp. fol.nr 96 und die schwedische Ubersetzung in Holm. Isl.
papp. fol. nr 93 (Carl Hagelbergs Reinschrift von Porvaldur Brockmanns
Ubersetzung, S. 12) haben stensahl (,Steinsaal‘). Die misslungene
Ubersetzung ldsst sich also ausgehend von einer schwedischen Vorlage
nicht erkldren, wohl aber ausgehend von einem schwedischen Text mit
islandischen Zitaten. In der Rostocker Handschrift steht Stein=Hole,
geschrieben in deutscher Schrift, direkt vor einer isldndischen Passage
in lateinischer Schrift. In der schwedischen Vorlage konnte dieses Wort
bereits zum islidndischen Zitat gehort haben. In diesem Fall hitte der
Rostocker Schreiber, von dem ja anzunehmen ist, dass er des Isldndischen
nicht méchtig war, mit dem Wort 46!l nichts anfangen konnen. Moglicher-
weise hat er das zweite /, falls es etwas kleiner geschrieben war als das
erste (wie dies z. B. in J6n Vigfissons Manuskript bei doppeltem / hdufig
der Fall ist), irrtiimlich als e interpretiert und es mit dem deutschen Wort
Hohle identifiziert. Die Schreibung Héle ohne Dehnungs-/ ist in Texten
des 17. und 18. Jahrhunderts durchaus anzutreffen.
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Biorners Islindischkenntnisse waren offensichtlich nicht perfekt, aber
auf jeden Fall ausreichend fiir eine solche Zusammenfassung mit islén-
dischen Zitaten. Nach Schiicks (1935: 287) Ansicht war Biorner aufgrund
seiner Islandischkenntnisse und seines Interesses fiir isldndische Literatur
der fiir den Posten des Ubersetzers islindischer Texte am besten geeignete
Schwede im Antikvitetsarkiv.*

Sowohl die stoffliche Auswahl des fiir die Zusammenfassung bertick-
sichtigten Texts als auch einige Kommentare in der Rostocker Zusammen-
fassung wiirden sehr gut in den Kontext von Bidrners Arbeit im Antikvi-
tetsarkiv passen. Der Text konzentriert sich thematisch auf Genealogien,
Auslandsfahrten und die Einfiihrung des Christentums. Die eigentliche
Handlung der Saga lisst sich anhand der Zusammenfassung nicht nach-
vollziehen; Gunnar, neben Njdll der wichtigste Protagonist der Saga,
findet nur im Zusammenhang mit seiner Auslandsfahrt Erwéhnung.

3.6 Zusammenfassung

Die deutsche Zusammenfassung von Njdls saga in der Rostocker Hand-
schrift Mss. philolol. 78/2 basiert auf dem Text der Stockholmer Hand-
schrift Isl. papp. fol. nr 9, die sicher auf das Jahr 1684 datiert werden kann,
womit sich das Jahr 1684 als terminus post quem fiir die Entstehung des
Rostocker Texts ergibt. Terminus ante quem ist das Jahr 1740. In diesem
Jahr starb Friedrich von Bassewitz, der seine Bibliothek, zu der Mss. philol.
78/2 urspriinglich gehorte, der Mecklenburgischen Ritter- und Landschaft
vermachte. Sprachliche und kodikologische Indizien weisen auf eine Ent-
stehung im 18. Jahrhundert auf der Basis einer schwedischsprachigen
Vorlage hin. Die Handschrift enthilt zwar Eintrige mit unterschied-
lichen Schreiberhédnden, die aber alle das gleiche Papier mit identischem
Wasserzeichen verwenden,*' das sich auch in zwei weiteren Islandica aus
Bassewitz” Sammlung findet, von denen eines den Eintrag ,,Stockholm
1725% auf dem Titelblatt hat. Die Annahme scheint deshalb plausibel,

4 _Om nu en svensk skulle innehava denna plats [den des Translators], var Biorner utan
tvivel den mest limpliga, bade genom sina kunskaper i isldndska och sitt levande intresse
for isldandsk litteratur.” (Schiick 1935: 287)

4 Das verwendete Pro-Patria-Wasserzeichen mit Hollandia und Freiheitslowe ist erstmals
1699 belegt und im 18. und 19. Jahrhundert in Europa weit verbreitet. Das Zeichen
hat starke Ahnlichkeit mit einem Wasserzeichen mit der Referenznummer DE0945-
Graun2790_2v im Wasserzeichen-Informationssystem (www.wasserzeichen-online.de),
das auf die 2. Hilfte des 18. Jahrhunderts datiert wird.



Eine deutsche Zusammenfassung von Njéls saga 117

dass die Handschrift und damit auch die deutsche Zusammenfassung
von Njdls saga fiir Bassewitz’ Bibliothek, moglicherweise in Stockholm,
angefertigt wurde, wo sich Bassewitz als Kurhannoverscher Gesandter
zwischen 1718 und 1727 authielt.*?

Als direkte Vorlage kommt eine verschollene schwedische Zusammenf-
assung von Njdls saga durch Carl Julius Bitrner in Frage, die zwischen
1720 und 1730 entstanden ist, womit sich als wahrscheinlichster Zeitraum
fiir die Entstehung der Handschrift die Zeit zwischen 1720 und 1727
annehmen ldsst.

4. Schluss

Die bisher bekannten iiberlieferten 75 Handschriften und Fragmente von
Njdlssaga (vgl. die Ubersicht im Anhang) werden in zehn unterschied-
lichen Bibliotheken in sieben verschiedenen Lédndern aufbewahrt. Eine
umfassende, moglichst vollstindige Beschreibung vor allem der nach-
mittelalterlichen Handschrifteniiberlieferung im Rahmen des Gullskinna-
Projekts erfordert, dass auch Handschriften beriicksichtigt werden, die
sich in Sammlungen auferhalb Islands befinden und bisher nicht in Form
von digitalen Photographien konsultiert werden konnen. Diese wurden
fiir Editionen des Texts von Njdls saga bisher als wertlos betrachtet und in
dlteren Ubersichten teilweise gar nicht, teilweise nur unzureichend bzw.
fehlerhaft beschrieben.

Die Besonderheiten der islindischen Handschrifteniiberlieferung er-
fordern neben Textvergleichen einzelner Kapitel in allen iiberlieferten
Handschriften, wie sie zum Beispiel den stemmatologischen Unter-
suchungen von Hall/Zeevaert (im Druck) zu Grunde liegen oder der
Analyse ausgewihlter Varianten wie bei Mar Jonsson (1996) auch die
detaillierte Untersuchung einzelner Handschriften. Schreibern des 17.
und 18. Jahrhunderts standen héufig nur fragmentarische Vorlagen zur
Verfiigung (keine der iiberlieferten mittelalterlichen Pergamenthand-
schriften enthélt den kompletten Text), was sich aber durch die Benutzung
mehrerer Vorlagen kompensieren liel. Die Analyse eines kurzen Ab-
schnitts aus Kap. 159, der im Rostocker Manuskript Mss. philol. 78/2
iiberliefert ist, konnte zeigen, dass neuzeitliche Schreiber isldndischer

42 Vgl. die Darstellung bei Zedler (1752: 152 f.).
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Manuskripte nicht nur fiir die Abschrift unterschiedlicher Kapitel auf
verschiedene Vorlagen zuriickgriffen, sondern tatsachlich Mischtexte aus
mehreren Vorlagen produzierten. Dies zeigt die Notwendigkeit solcher
detaillierter Mikrostudien fiir eine realistische Modellierungen der nach-
mittelalterlichen isldndischen Manuskriptiiberlieferung in Form eines
Stemmas.

Paul Maas, der Begriinder der Stemmatik, also der Lehre von den
Abhingigkeitsverhiltnissen von Handschriften (Maas 1937: 289),
bemerkte vor 80 Jahren in seinem wegweisenden Aufsatz ,Leitfehler
und stemmatische Typen* Folgendes zur stemmatischen Platzierung von
Handschriften mit gemischtem Text:

,»Wie in der chemischen Formel die Anordnung der Atome fiir jedes
Molekiil einer Verbindung eindeutig und unverdnderlich festgelegt ist, so
im Stemma das Abhéngigkeitsverhéltnis der Zeugen fiir jede Stelle des
Textes — wenn jungfriuliche Uberlieferung vorliegt. Gegen die Konta-
mination ist noch kein Kraut gewachsen.” (Maas 1937: 294).

Im Falle des Rostocker Njélssagatexts war es moglich, aufgrund der
Besonderheiten des Uberlieferungsprozesses (der Schreiber beherrschte
die Sprache seiner Vorlage nicht und kopierte den Text Buchstabe fiir
Buchstabe, was eine eigenmichtige sprachliche oder inhaltliche An-
passung des Texts verhinderte) die isldndische Vorlage sowie mit grofer
Wahrscheinlichkeit eine verlorene schwedische Zwischenstufe zu identi-
fizieren. Dariiber hinaus erlaubt aber die Einbeziehung der Rostocker
Zusammenfassung und ihrer Vorlagen auch eine genauere Platzierung
weiterer Handschriften (z. B. Lbs 1415 4to, AM 465 4to) innerhalb eines
Stemmas von Njdls saga. Fiir die Handschrift Holm. Isl. papp. fol. nr 9,
die als mittelbare Vorlage der Rostocker Zusammenfassung identifiziert
werden konnte, lieB sich zeigen, dass sie den Text zweier Handschriften
vermischt. Insofern ist Maas’ Ansicht, dass gegen die Kontamination kein
Kraut gewachsen sei, zu revidieren. Die Moglichkeit, Manuskripte in
unterschiedlichen Sammlungen durch digitale Photographien zugénglich
zu machen und computergestiitzte detaillierte Textvergleiche der Tran-
skriptionen dieser Manuskripte erlauben es heute, auch komplexe stem-
matologische Zusammenhénge zu analysieren.
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Anhang

Stemma der Stockholmer Njalssagamanuskripte

*QGullskinna AM 132 fol.

*?
Lbs AM *?
1415 4to 163 i fol.

AM 465 4to

*Nials Saga Manuscript *Niala M.S.
4:to pa Papper pé Papper 8:vo

\/

Holm. Isl. papp. fol. nr 9

T

Zusammenfassung *Zusammenfassung Ubersetzung durch
Holm. Isl. papp. fol nr 96 von Bidrner porvaldur Brockmann
Holm. Isl. papp. fol.
nr 93/96
Rostock Mss. philol. 78/2 Reinschrift von

Brockmanns Ubersetzung
durch Carl Hagelberg
Holm. Isl. papp. fol. nr 93

Fig. 2. Stemma der Stockholmer Njdlssagamanuskripte.
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Auszug aus der Rostocker und der Stockholmer
Zusammenfassung

Rostock Mss. philol. 78/2, S. 880, [Zusammenfassung von] Niala Saga,
Kap. 157

C: 162. Sigurd Jarl fahret mit feinen Leuten nach Dyflin, Flosi giebt ihm 15.
Mann von den [einigen mit, Porstein Sidu=hals [ohn folgte ihm, Rafn hin raudi
Erlinger af Straumsey kombt Palm Sontag zu Dyflinn an, imgleichen der Pirat
Brodir, welchem gleichfals die Koniginne Kornlod und Brians Reich zugefaget
war.

Fostu dagen marchiret die Armee gegen Konig Brian, welcher nach Dublin
angeriicket war. Amund hviti wird erlchlagen, Konig Brian gleichfals, Brodur
gefangen und abgehauen. Haldor, Gudmundars Rike Sohn, blieb gleichfals, und
Erling auf Straumsey, imgleichen Sigurd Jarl, Fostu dags ldnga. Dal in Sigurd
Jarls Bannier ein Rabe gewelt, wird hier nicht gemeldet, aber wohl, da} Rafn,
wie der Jarl ihm befohlen das Bannier zu nehmen, geantwortet: ber tu sialfur
Fiannda pinn Jarl. Flosa nimbt Abfchied von Gill Jarl, und gehet iiber nach
Bretland.

Holm.Isl. papp. fol. nr 96, [Zusammenfassung von] Nials Saga, Kap. 157
C 162 flose for sin wig til sdderdjarna, men Sigurd Jarl til dyflin och fann dér
Broder hwilken nu radde Jarlen at slas pa fastdagen ty han forespddde med sin
tralkonst at K: Brian dé skulle falla; men ej forr. K. Brian war déa dit kommen
men wille ej slas pa fastedagen och blef om honom sluten en skildborg, doch
geck slaget for sig och Broder méste wika fast pa honom ei beto jirn, hwar effter
Kiarthialfad dridpte méanga Jarlens mirkesmén hwilken och sidlf maste, di han
omsider bar mirket, falla dfwensa.

Ubersetzung

Flosi machte sich auf den Weg zu den Siidinseln (Hebriden), aber Sigurd Jarl
nach Dublin und traf dort Broder, der nun dem Jarl riet, am Fasttag zu kdmpfen,
weil er mit seiner Zauberkunst voraussagte, dass Konig Brian dann fallen wiirde,
aber nicht vorher. Da war Konig Brian dahin gekommen, wollte aber nicht am
Fasttag kdmpfen, und um ihn wurde eine Schildburg geschlossen. Die Schlacht
fand aber statt und Broder musste zuriickweichen, obwohl ihn kein Eisen biss,
worauthin Kerpjélfadur viele Bannertréiger des Jarls erschlug, der auch selber, als
er schlieflich das Banner trug, ebenso fallen musste.
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Transkription der Zusammenfassung von Njdls saga
im Manuskript Rostock Mss. philolol. 78/2!

873 Niala Saga.

Diefe Saga ift historilch und dienlich zu lefen, auch verniinfftig und ohne
Mihrchen gelchrieben.

Cap: 4. [3] handelt von Harald Grdfeld, Eyriks Blodoxens Haraldsone Harfagres
Sohn. Gunhilldur hiel feine Mutter, eine tochter Ausfurar Tota. Paug hofdu
adfetur austur i Kongakellu. ['] Rutur kombt dahin, Ausfurars brudern Sohn.

C: 5. [3] Rutur wird Konig Haralds Hirdmadur. Ogmundar, ¥* Koniginne
Gunhildar , Sko=Swen, folget ihm in einer Stein=Hole, ta var hdh|!]ete
Gunhildar. blieb den Winter iiber beym Konige.

C: 6. [4] Rutur erhilt von der Koniginne 2, und vom Konige auch 2 Lang Schiffe,
iber welche Ulf Opveigran das Commando hat, und féhret aus Sota aufzuluchen.
C: 7.[5] Rutur [chliget in Eyrar Sund mit Atla Ondvidar Jarls aus Gautland hinu
Ystra Sohn. Arla und [ein Vater waren aus Jempteland nach Gautland gefliichtet.
Sidann hielt Atle lidinu iit um Stoks Sund og svo Sudur til Danmerkur og ligur
i Eyrar Sundur. hann er utlage boede Dana Kongs og Svia Kongs. Asulfur hiell
[ein Stafnebuy. Rutur er(chliget Atla. Guprot erlchlidget Sota. Rutur kombt des
Herb(ts wieder zu Konig Harald und Gunhilder, bleibt dalelbft den Winter.

C: 8. [6] Rutur gehet nach Island zuriick, heyrathet, und bleibet dalelbft den
Winter.

C: 18. [13] Olofs halta Sohne waren Porarin Ragabroder Kenninger nafn
Lagmann nach Rafnhengsfon, wohnte zu Varmalek; [eine briider waren Rage
und Glumur.

C: 28. [19] Storolf Hengs Sohn war Lagmann Rafns bruder. Sein Sohn hief3
Ormur hin Sterki.

C: 19.[!1 [20] Niall war Porgers Gollins Porolfs Sohns Asgerdur Arns hernsns [!]
hinns Omala Sohns Tochter Sohn.

C: 23.[25] Valgardur bio ad hofe vid Ranga han var Son Jorundar goda Ranvigs
Son Heimska Valgards Sonar Afars Sonar, Viemundar Sonar, @rdbdkars Pordlfs
Sonar, Vogu Nefs Prdndar Sonar, hins gamla, Haralds Sonar, Hilldi=Tanar,
Hrereks Sonar, Slavngvanbuvga [!]. Modur Haralds Hildi=Tannar var Audur,
dottur Ivars Vidfadma Halfddnar Sonar hins Snialla.

Broder Walgards hins grda var Ulfur ....... Fadir Surts Fodur Lodmundar Fadir
Sigfus Fadir Semundir Fréda.

! Die Seitenzahlen aus der Handschrift sind hochgestellt; Text, der in der Handschrift in
lateinischer Schrift steht, ist kursiviert, nicht kursivierter Text steht in der Handschrift in
deutscher Schrift, [!] steht bei besonders auffilligen Abschreibfehlern im Isldndischen.
Hinter den Kapitelangaben des Originals, die denen der Stockholmer Handschrift ent-
sprechen, stehen in eckigen Klammern die Nummern der entsprechenden Kapitel in der
Ausgabe von Einar OL. Sveinsson (ed.) (1954).
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Nials Sohne der éltelte 1:) Skarphiedinn ein guter Skald. 2:) Grimur. 3:) Helgi.
4:) Hosckulder.

C: 27.[29] Gunnar reilet aus Island weg mit Halvarde, einem Vikver(chen Mann,
und Kolskeggur nach Tunsberg, blieb dalelb(t den Winter. Pa var ordid hofdingia
Skipte i Noreige var pa davdur Haraldur, Grafeldur og Gunhildur riede pa ricki
Hakon ¥ Jarl hinn Ille. Gunnar [eegelt nach Hisingen zu [einem Anverwandten
Olver, es finden [ich auf dem Strohm Feinde, Vandil und Karle beyde Sohne
Sniols hin gamle aus Gautlande austann.

C: 28. [30] Gunnar iiberwindet beyde und laufft nach Smoland.

C: 29. [30] Des andern Sommers [eegelt er nach Kafala, hernach austur til
Eysislu, findet dalelblten 7ofe, ein Déihne, bey der Inlul liegen, auch 2 Piraten
Hallgrim und Kollskieg. Halgrimur hefur Sax pad er hid besta Vopn.

C: 30. [31] Gunnar hatte 10. Schiffe og hielt peim heydar Beear i Danmork,
Haraldur Kongur Gormson var pd a Landi uppi gehet von da nach Hysing und
weiter nach Trondheim.

C: 78. [81] Kollskieg, Gunnars bruder, reilet nach Norwegen, bleibet den Winter
in Viken, reilet aber des Sommers nach Dennemarck zu Sven Tiuskeg, 1dBet [ich
tauffen, reiflet nach Miklagard, und wird Haubtmann iiber die Weeringer.

C: 80. [82] Prain Sigfusfon reilet zu Hakon Jarl nach Norwegen. dahin kombt
Kolur Asmunders Eskisidu Sohn Austan ur Smdlanlandum mit 2. Schiffe, pliindert
Halvard Sota, gehet nach Liodhusa zuriick, und wird Utleegger von Hakon Jarl
erkldhret, Hakon Jarl [chicket Prain mit 5. Schiffen nach ihm, giebt ihm mit
Gunnar Lambi Prains bruder Sohn, Lamba Sigfusfon, [eegeln nach Liodhusa,
und treffen bey Helsingia Borgar Kolur an, und er(chldget ihn.

Hakon Jarl gehet nach der Grintze des andern Sommers mit dem Konig in
Schweden zu [prechen, Prain reifet mit ihm, die Zeitung kombt dal Gunnar auf
Island er{chlagen, deshalb bleibet Prain bey dem Jarl.

C: 81. [83] Grimur und Helgi, Nials Sohne fahren aus Island, werden nach
Scotland hingetrieben, zwey Riduber mit , 30. Schiffen Griotgardur und
Sneenoldur Moldans [!] aus Arngalsbee [!] Sohne, des Schottischen Koniges
Melkolfs Anverwandte, tiberfallen [ie.

C: 82.[84] Kari Solmundur Sohn kombt aus Suderey und [tehet [einen Landsleuten
bey.

C: 83. [85] Kari war Hirdmadur Sigurd Jarls in Orkeney, und hatte Schatt vor
ihn von Gylla Jarl in Siiderey eingehoben. Fahren zulfammen nach Hrosey und
treffen da Jarl Sigurd. Hund und ¥° Melsnaddi, Jarin in Schottland, erfchlagen
Havardin [!] Prasvik, Sigurd Jarls beambten. Arnliottur fendet deshalb botl[chafft
an Sigurd Sudur Yfir Petlands Fiord, da er kommen und fein Land [chiitzen
moge; derlelbe biethet all [ein Kriegs=Volck auf.

C: 83. [86] Sigurd Jarl fetzet iiber nach Katanes, ihm gehorte in Schottland
Ros, Nymeeri, Sudurland und Dali, trifft mit den Schotten bey Dungals Gnypa.
Melkolfur, Konig in Schottland, kombt den [einigen zu hiilffe. Sigurd Jarl reteriret
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[ich nach Straumsey, die Isleender begeben [ich folgenden Jahrs auf piratiren mit
Kara Solmundar Sohn. Schlagen mit Godbrand, Konig in Mden.

C: 85.[86] Des andern Sommers fahren Nials S6hne nach Norwegen.

C: 87.[89] Nials Sohne kommen mit Kara zuriick zu Sigurd Jarln, piratiren auf
Aunguls= und Siider=FEyar, hielten till Felt Yris und gehen dafelblt ans Land,
fahren Siider nach bretland, von da nach Manar, [chlagen mit Godbrand, Konig
in Mon, todten Dungal, Konigs Sohn, [eegeln nach Kolne, finden dalelblt Gilla
Jarl, bleiben eine zeitlang bey ihm, reifen mit ihm nach Orkney zu Sigurd Jarln,
welcher Gill Jarln [eine Schwelter Nereyde giebt, derfelbe kehret zuriick nach
Sudur=Eyar.

C: 88. [90] Kare und Nials Sohne kehren zuriick nach Island.

C: 92. [95] Flose war ein Sohn Pordar Freys=Goda, Ausfur [: Asbiarnar [:
Eindngurs Biarnar [: Helga [: Biarnar [: Bunu. Seine Frau war Steinvoru Sidu
hals Tochter. Er wohnte zu Svina Feldi.

C: 94.196] Sidu=Hallur war Porsteins Sohn Bodwars [: [eine Mutter hief3 Pordys,
eine Tochter Ausfurar Hravllaugs [: Ravgwalds [: Jarls af Mceri EY Steinsfonar
Glumru. Sein bruder hiel3 Porstein Breidmagi, delen Sohn Kolus [!] er Kari vo
i Bretlandi.

C: 96. [100] Hakon Jarl wird umbgebracht; Olof Tryggvason wird Konig in
Norwegen. Pad spurdist par med at Sida Skipti voru ordinn i Norreigi og hofdu
peir pd kastad enum forna atrunadi enn Kongurinin [!] hafdi Cristnad Vestur
Lond Hialltland og Orkneyar og Fereyar. Dellelben Herblts kam Pangbrandur
nach Island, er war ein [ohn Vilbaldurs Greifa ur Saxlandi, bey ihm war
Gudleyfur, ein [ohn Ara Marsons. Thangbrander reilet zu Hallur von Sidu den
Herblt, und feyrete Michaelis Me3e bey [elbem. Hallur 1dBet [ich tauffen und
fein gantz HauB3.

877 C: 97. [101] Folgenden Friih Jahrs reifet Pangbrandur nach Stafa fels zu
Porkel, der wieder[pricht dem Chrifltlichen Glauben und fordert Pangbrander
aus zum Zweykampf, wird er[chlagen. Pangbrandur hatte ein rothes Creutz im
(childe. Von da gehen Pangbrandur und Hallur nach Hornafiardur und bleiben
in Borgarhafn, Hildir gamle Glummurs Vater, werden Chrilten, von da nach
Kalfafell zu Kolur Porsteins Sohn, von da nach Breid=ar zu Ausfur Hroalds
Sohn, Von da nach Svinafell zu Flose, Von da nach Kirkubce zu Surtur Asbiarnar
Sohn, Von da nach Hofdabrecku. Die Heyden erkauffen Galldra, Pangbrandur
und [ein Gefolge umbzubringen, Er ver[incket in der Erden mit [einem Pferd, die
iibrigen werden alle Chrilten.

C: 98. [102] Gudleifur erlchliget Galldra, bekehret zu Dyrholm Ingialdur
bPorkels Sohn, reilen nach Fliots hlidar, er[chlagen Veturlidi Skald und [einen
Sohn Are, Von da bekehret Pangbrandur Nials zu Bergtorskvold. Mordur und
Valgardur wieder[prechen. Pangbrandur reilet von da nach Haukadal, tauffen
Hall, 3. Jahr alt, Von da nach Brimnes, Porwaldur hinn Veili machet Ulf Uggeson
auf, Thangbrandur zu erlchlagen, Sie palen Pangbrandur und Gudleyfur auf
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als [olche von Haukadal reilen, auf Bla Skoga heide, die Chrilten nehmen einen
andern weg.

C: 98. [102] Pangbrandur und Gudleyfur er[chlagen Porwaldur, und reifen nach
dem ping. Halti Skeggia laget die Cantilenam von Fregia. porwalds Freunde
gehen gegen ihnen an. Hialti und Gisfur Hviti fahren aus des Sommers mit
bangbrands Schiff Visendur von Bulands=nes. Pangbrandur disputiret mit
Skallda Refs Mutter umb Tor, reilet nachmahls Vestur nach Barda Stand zu
Gestur Oddleyfs Sohn zu Haga.

C. 100. [103] Trifft dalelblt Obryggr [!] Berserkr, derlelbe will aber die probe
durchs feuer zu gehen nicht annehmen. Er wird von denen Chrilten erfchlagen.
Giestur wird getaufft. Thangbrandur reilet nach Sumlendinga [!] Fiordung und
(o nach Aust Fiorda nach Bergpors zu Niall, von da nach Alfta Fiord zu Hals,
Féhret aus Island weg zu Konig Olof auf dem Schiffe Jarn meys mit Gudleyfur,
pa vard hiallti Skeggia Son sekur um Summarit a pinge um god gialld.

878 C: 101.[104] Konig Olof 14Bet alle Islender gefangen [etzen, Gisfur hvite und
hialta Skeggia Sohn biirgen vor ihnen, und reilen nach Island, kommen zu Eyrum
ans Land in der 10ten Woche des Sommers.

C: 102. [105] Porgeir von Liosa=vatni, Torhva Sohn Thorkels Sohns Ldngs,
feine Mutter hief3 Porun, [eine Frau Gudridur, Porkels Svarta tochter. Das
Chriftenthumb wird in denen Geletzen des Landes angenommen.

C: 104. [106] Trennur Veturum Siudar [!] erlchliget Anund Blinde Hoschalds
Sohn Liting.

C: 107.[109] Porhallur, ein Sohn Asgrims, Ellidagrims Sohn, Roskur madur og
hardgior i ollu hann hafdi numit svo log af Niali at han var hin pridie Mestur
l.agamadur [!] a Islandi.

C: 108. [111] Hoskuldur Hvitanes Goda wird umbgebracht von Scarphiedin.

C: 110. [113] Gudmundur hin Rike war ein Sohn Eyolfs und Valgerdur Runolf
dotter, Walgerders Mutter hiel3 Valborg, deren Mutter lorun Oborna, Koniges
Oswaldi des heiligen Tochter. Jorunar Mutter war Hrorny, eine Tochter Jatmunds
Koniges des Heiligen. Eyolfs Vatern Einars Mutter war Helga, eine Tochter
Helga magra, Eivinds Austmans Sohn.

C: 118. [119] Porkel Hdkur war Porkel Geirs [: Goda Tiorva [: Porkels [: Ldngs,
hann hafde drepit Spillvirkia Austur a lamta Landi, Sidan for hann Austur i
Svithiod og for till lags med Serkve Kalli og herjuda padan i austur veg en Fyrer
austan Bldagards Sidu. ......... hann drap Finngalknit padann for hann austur i
Adalsysla par vo hann at Flug dreka ......... borkel ......... meelti: petta Sax fiek ek i
Svipiod og drap eg till hinn mesta kappa en Sidann vo eg margann mann med pui
ok pegar eg nai til pin skal eg reka Saxit i giegnum pig ......... pu Porkell hakur
Slidr Saxit of fest nidur eda eg keira oxina i hofud pier.

C: 127.[126] Flosa ziehet seine Leute zulammen, und reitet mit ihnen ins Osten,
pa er tveir mdnndur [!] voru til vetrar, kombt nach Svinafels, und horet Morgens
friihe, weil es Sontag, die Mef3e.

C: 129. [128] Flose kombt gegen abend til Berg=pors hvols.
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C: 130. [130] Nials Brenna verbrennet Nial [eine Frau und kleinen Sohn,
er[chlidget Helgi Scarphiedin gleichfals, Kare echapiret aus dem feuer.

879 C: 158. [153] Flose fihrt mit denen Leuten welche mit bey Nials verbrennen
gewelen, aus Island weg, (trandet in Orkney auf Hrosey, wird von Sigurd larln
gefangen geletzet, von Porstein Half=Sida Sohn aber loBgebethen, und wird
hirdmadur bey dem Iarl in des er[chlagenen Helge Nials Sohn [telle, welcher
auch dem /arl gedienet hatte.

C: 159. [154] Kari und Kolbeirn Svarti fahren einen Monath (pither als Flosi
von Island, kommen an der Inlul Fridar=Ey, welche zwilchen Hialtland und
Orkn=EY lieget. Kari bleibet bey Daflidur [!] hviti den Winter.

Sigurd Jarl bittet zu [ich feinen Schwager Gilla Iarl von Sudurey, derlelbe war
verheyrathet mit [einer Schwelter Hvarflodu. Es kam auch dahin Sigtrigg, Konig
aus Yrland, Olofs und feiner Koniginne Komlods Sohn. Komlod hatte vor dem
Konig Brian gehabt, von welchem [ie [ich gelchieden.

Konig Brian wohnte auf Kumalaborg I: Kumanteborg in Yrland, Seine briider
hieBen Ulfur hreeda, Fostri Kongs hiel Kapvalur, Konig Gilvers Sohn, welcher
lange Krieg mit Brian gefiihret, endlich [ich wieder verglichen, worauf Konig
Brian [einen Sohn Kervalade zu feinem Pfleglohn angenommen.

Konig Brians Sohne waren: Dungadur, Margardur und Taktur, welcher der
jlinglte und von denen Islendern Tanna genandt wird. Keiner von diefen war
dennoch von der Komlod gebohren.

Komlod, nachdem fie von Brian gelchieden, hetzte Sigtrigg gegen ihn auf,
[olches war die urfache der Zulammenkunfft bey Sigurd Iarl.

C: 160. [155] Kari, Kolbeirn und Dagvidur kommen auf Hrosey an, eben wie die
Galterey bey Sigurd larln gehalten wird. Kari er[chliget Gunnar Lamba, welcher
Nials Brenna an Sigurd larls Taffel erzehlet an lola daginn Sialfann, und iibel
von Nials Brenna und Scarphiedins tode [pricht. Kari salviret fich in eyle nach
Katanes, weil der larl ihn zu erlchlagen befiehlet, blieb dalelb(t in Prdsvik bey
einem reichen Mann Skeggi.

C: 161.[156] Sigtrygger verlpricht [eine Mutter Komlod und Konig Brians Reich
an Sigurd larl, wann er nur mit ihm machen und Brian er[chlagen helffen will.
Sigurd verheifiet auf Palm Sontag zu ihm nach Dyflin zu kommen.

880 Zwey Piraten lagen bey der Inful Mon, hatten 33. Schiffe, einer hie Brodir
der andere Ospakur. Erlterer verlpricht Sigtryggur auf Palm Sontag auch in
Dyflinn zu feyn. Brodir war ein Chrilt gewelen, og Meshu [!] Diakni at vyglsu
enn hann hafdi kastat tru sidann og giorst Grydnidingur blotadi heidnar veettir.
Ospakur gehet zu Brian, nachdem ihn Brodir er[chlagen wollen, und lidBet fich
tauffen. Brian ldBet [eine armee zulammen kommen vor Dyflin die Woche vorm
Palm Sontage.

C: 162. [157] Sigurd Iarl fahret mit [einen Leuten nach Dyflin, Flosi giebt ihm,
15. Mann von den [einigen mit, Porstein Sidu=hals [ohn folgte ihm, Rafn hin
raudi Erlinger af Straumsey kombt Palm Sontag zu Dyflinn an, imgleichen der



126 Ludger Zeevaert

Pirat Brodir, welchem gleichfals die Koniginne Kornlod und Brians Reich
zugelaget war.

Fostu dagen marchiret die armee gegen Konig Brian, welcher nach Dublin
angeriicket war. Amund hviti wird er[chlagen, Konig Brian gleichfals, Brodur
gefangen und abgehauen. Haldor, Gudmundars Rike Sohn, blieb gleichfals, und
Erling auf Straumsey, imgleichen Sigurd larl, Fostu dags ldnga. Dal} in Sigurd
Jarls Bannier ein Rabe gewelt, wird hier nicht gemeldet, aber wohl, daBl Rafn,
wie der larl ihm befohlen das Bannier zu nehmen, geantwortet: ber tu sialfur
Fiannda pinn Iarl. Flosa nimbt ablchied von Gill Jarl, und gehet iiber nach
Bretland.

C: 163. [159] Kari [eegelt nach Bretland, erl[chliget Kolur, Porsteins Sohn,
[eegelt von da ins Norden nach Brunsvigkur, [etzet [ein Schiff auf, und reilet auf
nach Huitsborg in Schottland, blieb bey Melkolfi larl. Flosa reilet nach Rom,
erhilt absolution von dem Pablt: han for aptur hina austari leid og dvaldist vida
i Borgum og gik fyrir Rika menn og pddi af peim miklar soemdir. hann var i
Noreigi um Veturinn eptir og padi skip af Eirik larli til ut ferdarok [!] hann fiek
honum miol mikit og marg [!] annat giordi hann Scemilega til hanns Sigildi hann
sidann ut til Islands. Von Kari Reile wird gemeldet: hof upp gaungu sinu [!] i
Nordmandy, og Sigldi sidann um haf til dof ......... For aptur hina vestari leid ok
tok skip sitt aptur i Normandy, og Sigldi Vestur um Sia till Dofra d Einglandi,
padann Sigldi hann Vestur um Brett, og svo Nordur %' um Brett, og svo Nordur
med Brettlandi, og um Skotlands Fiordu .... Nordur i Prasvik a Katanes till
Skeggia bonde.

Kari und Flose vergleichen [ich beyde auf Island, und leben lange als gute
Freunde.

Zweil Leitfehler und eine innovative Lesart: Varianten

Im folgenden Textausschnitt aus Kapitel 159 werden Textvarianten
aller Handschriften angegeben, in denen Kapitel 159 iiberliefert ist.
Der Ausgangstext ist eine Rekonstruktion der verlorenen Vorlage der
X-Handschriftengruppe,? der Text wurde fiir eine bessere Lesbarkeit in
neuisldndischer Orthographie normalisiert. Die gemeinsamen Varianten

2 Vgl. Fig. 1 ,Zweige der Njdlssagahandschriften” auf S. 106. Die Editionen Konrad
Gislason/Eirikur Jénsson (1875) und Einar Ol. Sveinsson (1954) haben an dieser Stelle
einen idealisierten Text, der Varianten aus unterschiedlichen Handschriften mischt. Er
enthilt Varianten, die oft nur in einer, teilweise sogar in keiner Handschrift vorhanden sind.
Da in diesem Fall Varianten aus allen Handschriften angefiihrt werden miissten, wiirde
die Verwendung einer der Ausgaben als Ausgangstext zu einem unnétig umfangreichen
und uniibersichtlichen Apparat fiihren. Durch die Verwendung eines Texts, der auf
der Uberlieferung des X-Zweigs beruht, dem der iiberwiegende Teil der Handschriften
angehort, ldsst sich eine bessere Ubersichtlichkeit der Darstellung erreichen.
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der Stockholmer und der Rostocker Handschrift sind fett gedruckt, fiir
die abgekiirzten Signaturen der Handschriften vgl. die Liste im Anhang.

[...] hof upp sudurgdngu sina { Nordmandi og gekk sudur og pa lausn og for
aftur hina vestri leid og tok skip sitt { Nordmand{ og sigldi sudur um sj6 til
Dofra 4 Englandi. Padan sigldi hann vestur um Bretland og svo nordur fyrir
Skotlands fjordu og létti eigi fyrr ferd sinni en hann kom 1 Prasvik 4 Katanes
til Skeggja bonda.

héf upp] om. iB 261 H 2, AM 466; hof hann, AM 163 i; -vpp, AM 470, TCD
1002, AM 555a; sudur] om. AM 132, Holm Papp 9, Ro MP 78/2, IB 261 H2, AM
466, GKS 1003, GKS 2870 GA, AM 163d, AM 396; gongu sina i] gaungu sinu
i, Ro MP 78/2; om. AM 466; gaungu sina vid, Lbs 1415; gaungu i, Th 1776;
Nordmandi] om. AM 466; Norveige, Acc 50; +og for hina vestre leid, Kall 612; og gekk
sudur] om. Lbs 1415, AM 465 4to, AM 163 i, AM 466; og sigldi sidann um haf til
dof, Holm Papp 9, Ro MP 78/2; -og, NKS 1220; og pa lausn] om. Lbs 1415, AM 465,
AM 163i, AM 466; ......... ,Ro Mp 78/2; og tok lausn, GKS 1003, TCD 1002, AM 163d,
AM 396; +sijna, Lbs 3505, Lbs 222, Bl A 4867, AM 469, Acc 50, Kall 612, NKS 1220;
og for aftur] om. Lbs 1415, AM 465, AM 466, AM 135 (s.0. nach Nordmandi); -for,
AM 132; ...... for aptur, Ro MP 78/2; for hann sijdan aptur, [B 261; sydan f6r han apttr,
GKS 1003, AM 163d, AM 396; f6r sva aptur, Bl A 4867, NKS 1220; hina vestri leio]
om. Lbs 1415, AM 465, AM 163i, AM 466, AM 135 (s.0. nach Nordmandi); somu leid,
GKS 1003, AM 163d, AM 396, Lbs 747 (korr. zu vestri); ina eystri leid, NKS 1788,
Th 1776; og tok skip sitt] om. Lbs 1415, AM 465, AM 466; -og, GKS 1003; tok sydan
skip sitt, AM 163d, AM 396; -sitt Lbs 747; { Nordmandi] om. Lbs 1415, AM 465, AM
466, AM 163d, AM 396; aptur i nordmandy, Holm Papp 9, Ro MP 78/2, Th 1765, NKS
1219; i Norveigie, Acc 50; og sigldi sudur] sigldi hann, AM 466; siglde sydann sudur,
Bl A 4867; ok sigldi nordr, AM 132, 1B 261 H2, GKS 2870 GA, [B 270, Lbs 437, Ausg.
1772,AM 470 (korr.), TCD 1002, AM 135, Lbs 747, Ausg. 1844; og sigldi veltur, Holm
Papp 9, Ro MP 78/2; og f6r nordur, GKS 1003, AM 163i, AM 396; og geck sudur, NKS
1219; um sjo til Dofra 4 Englandi] umm haf til Dofra a Einglande, Lbs 1415, AM
465; vm haf hia einglandi, AM 163i; til dofra, GKS 1003, AM 163d, AM 396; og pa
kom hann i Kofra a Einglande, NKS 1219; Padan sigldi hann] hann sigldi, Lbs 1415,
padann syglde hann og, AM 555c; vestur um Bretland] sudur umm Brettland, Lbs
1415,AM 465,AM 163i, AM 555a; vestr vin bret. ok suo nordr v bret ok suo nord
med brettlandi, AM 132, Holm Papp 9, Ro MP 78/2; til Bretlanndz, Tho 984, GKS
1003, AM 163d, AM 396; om. AM 466; vm bretland vestur ok svo nordr med bretlandi,
GKS 2870 GA, AM 135 (vestra); Vestur til Brettlandz, Acc 50; og svo nordur fyrir
Skotlands fjordu] ok vm skotlandz fiordu, AM 132, Holm Papp 9, Ro MP 78/2; og so
fyrir Nordann Skotlandz fiordu, Lbs 1415; om. AM 163i; og svo nordur um Skotlands
fjordu, IB 261 H2, GKS 1003, AM 163d, AM 396; ok nordr vm skotlandz fisrdo, GKS
2870 GA, AM 135; og Iétti eigi fyrr ferd sinni] ok lauk eigi ferd fyrri, AM 132; ok lavk
ei fyrri ferd sinni, Holm Papp 9; ...... ,Ro MP 78/2; -ferd sinni, Lbs 1415, AM 465, AM
163i, GKS 2870 GA, AM 135; om. AM 466; og lettu eigi fyr Ferd sinni, iB 261, AM
467,KB Add 565, 1B 421, AM 468, IB 270, Lbs 437, Ausg. 1772, Ausg. 1844; og lietti
eigi sinne ferd fyrir, GKS 1003; og liettj Ej firr sinnj ferd, AM 163d, AM 396, BL A
4867, Acc 50, Lbs 747; og liette ej ferd sinne fyrr, Kall 612; -sinni, NKS 1220; en hann
kom] om. AM 466; +nordr, AM 132, Holm Papp 9, Ro MP 78/2, GKS 1003, GKS 2870
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GA,AM 163d, AM 396, AM 135; i brasvik 4 Katanes] i Praaz vik a katanesi, AM 132,
AM 465, 1B 261 H2, AM 555¢, Th 984, AM 467, GKS 2870GA, KB Add 565, [B 421,
B 270, Lbs 437, Ausg. 1772, Th 1765, AM 135, NKS 1220, Ausg. 1844; a Katanes
I noreg, AM 163i; 4 katanes I prasvijk, GKS 1003, AM 163d, AM 396; i porsvyk a
Katanes, NKS 1788; -Katanes, Kall 612; i prasvik a Skotlandi, Lbs 747; til Skeggja
bonda] til skeggia, AM 132, GKS 2870 GA,AM 135.

[Kdri] begann seine [Pilger-]Reise in der Normandie und ging nach Siiden
und erhielt Absolution und reiste den westlichen Weg zuriick und nahm in der
Normandie sein Schiff und segelte nach Siiden iiber die See nach Dover in
England. Von da segelte er westlich um Britannien und dann nordlich der
schottischen Fjorde und unterbrach seine Fahrt nicht, bis er nach Freswick
auf Caithness zu Skeggi Bondi kam.

Verzeichnis der Handschriften von Njdls saga

Die folgende Ubersicht stiitzt sich auf die Darstellung in Susanne M.
Arthurs (2015) Dissertation zur Kodikologie von Njdls saga. Datie-
rungen, Schreiber und Namen der Manuskripte wurden aus Arthur (2015)
iibernommen, die Liste erginzt Handschriften, die zum Zeitpunkt der
Fertigstellung noch nicht bekannt waren. Die Handschriften wurden auf-
steigend nach Alter sortiert, Fragmente mit unterschiedlicher Signatur,
die urspriinglich Teil einer Handschrift waren, werden zusammen auf-
gefiihrt. Die Liste enthélt eine fortlaufende Nummerierung, Fragmente
einer Handschrift mit unterschiedlichen Bibliothekssignaturen werden
zusitzlich durch Kleinbuchstaben unterschieden. Die Liste fiihrt die
Bibliothekssignatur, eventuelle Handschriftennamen (geelundfn), Biblio-
thekssigel, Datierung, Schreiber (falls bekannt) und Beschreibstoff (Pap.:
Papier, Perg.: Pergament) auf. Verschollene Manuskripte, deren Existenz
durch schriftliche Quellen bestitigt wird, sind nicht nummeriert, sondern
mit dem Symbol (f) gekennzeichnet, Zusammenfassungen und Uber-
setzungen sind ebenfalls nicht nummeriert, sondern mit (Zus.) bzw.
(Ubs.) gekennzeichnet. Die Ausgaben Kopenhagen 1772 und Videy 1844
(im Apparat Ausg. 1772 und Ausg. 1844) werden im Literaturverzeichnis
aufgefiihrt.

Bibliothekssiglen

SAM: Handschriftensammlung der Stofnun Arna Magniissonar d Islandi,
Reykjavik

Lbs: Handschriftenabteilung der Landsbékasafn Islands, Reykjavik



Eine deutsche Zusammenfassung von Njéls saga 129

KBK: Handschriftensammlung von Det Kongelige Bibliotek, Kopenhagen
AMS: Den Arnamagneeanske Samling, Kopenhagen

KBS: Handschriftenabteilung von Kungliga biblioteket, Stockholm

NBO: Handschriftenabteilung von Nasjonalbiblioteket, Oslo

TCD: Manuscripts & Archives Research Library, The Library of Trinity College,

Dublin

BL: Handschriftenabteilung der British Library, London

UBR: Handschriftenabteilung der Universititsbibliothek Rostock
LK: Landakotskirkja, Reykjavik

bj: Pjéominjasafn Islands, Reykjavik

Nr. Handschrift / Kommentar / Schreiber Bibl.  Datierung Mat.

1 Fragmente § und 0 ca. 1300 Perg.
a AM 162 B 3 fol. SAM
b AM 162 B 6 fol. (Pormddsbok) SAM
Die beiden Fragmente, die zur idltesten Handschrifteniiberlieferung von Njdls
saga gehoren, waren wohl urspriinglich Teil eines Kodex, vgl. Svanhildur
Oskarsdottir/Zeevaert (2014: 164), Arthur (2015: 42).

2 GKS 2870 4to (Grdskinna) SAM ca. 1300 Perg.
Zu den jiingeren Teilen des Kodex, die fehlende oder unleserliche Teile des Texts
erginzen, vgl. Nr. 21 (Grdskinnuauki).

3 AM 468 4to (Reykjabok) AMS ca.1300-1325  Perg.

4 AM 162 B y fol. (Ossbdk) SAM  ca. 1325 Perg.

5 AM 162 B  fol. SAM  ca. 1325 Perg.

6 AM 162 B 6 fol. SAM  ca. 1325 Perg.

7 AM 132 fol. (Médruvallabok) SAM  1330-1370 Perg.
Einige Blitter wurden im 17. Jahrhundert ergénzt, vgl. unten Nr. 43.

8 AM 133 fol. (Kdlfalekjarbok) SAM ca. 1350 Perg.

9 AM 162 B « fol. SAM  ca. 1350 Perg.

10 AM 162 B 1 fol. SAM  ca. 1350 Perg.

11 AM 162 B ¢ fol. (Hitardalsbok) SAM ca.1350-1375  Perg.
Blitter 2 bis 8 des E-Fragments/, das erste Blatt stammt aus dem frithen 16.
Jahrhundert (vgl. Bjarni Gunnar Asgeirsson 2013: 35, 2016: 50), vgl. unten Nr.
20.

12 GKS 2868 4to (Skafinskinna) SAM  1350-1400 Perg.
Blatt 31 wurde im 17. Jahrhundert ergénzt, vgl. unten Nr. 23.

13 GKS 2869 4to (Sveinsbok) KBK 1375-1440 Perg.
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Nr. Handschrift / Kommentar / Schreiber Bibl. Datierung Mat.

14 AM 162 B a fol. SAM  1390-1440 Perg.

15 GKS 2869 4to KBK ca. 1400-1425  Perg.
Der Text auf Blatt 11 von Sveinsbok (Nr. 13) stammt von einer jiingeren Hand
(vgl. Bjarni Gunnar Asgeirsson 2016: 48-50)

16 AM 162 B \ fol. (Reykjarfjardarbok) SAM  1400-1425 Perg.

17 AM 466 4to (Oddabok) SAM 1460 Perg.

18 AM 309 4to (Bejarbok) SAM 1498 Perg.

19 AM 468 4to AMS 14.Jh? Perg.
Auf Blatt 93v von Reykjabok (Nr. 3, der Text der Saga schlie3t auf 93r) wurden
die Strophen 13 bis 15,27 und 28 durch eine jiingere Hand ergénzt. Die gleiche
Hand ergénzte die Strophen 16 (24r), 17 (24v), 18 (29r), 19 (31v), 20 (32v), 21
(33r), 22 (371), 23 (37r), 24 (39r), 25 (40v), 26 (47v) und 29 (52r) am Rand des
Haupttexts.

20 AM 162 B ¢ fol. SAM  ca. 1500 Perg.
Blatt 1 von Hitardalsbok (Nr. 11)

21 GKS 2870 4to (Grdskinnuauki) SAM  1500-1550 Perg.

22 The Lost Codex ca. 1600-1650  Perg.
Die folgenden vier Fragmente, von denen eins verschollen ist (vgl. unten ()
Pj Fragment II), konnten von Arthur (2015: 57) als urspriinglich zum gleichen
Kodex gehorend identifiziert werden.
a) AM 921 I 4to SAM
b) Lbs fragm. 2 Lbs
c) JS fragm. 4 Lbs
d) () Pj fragm. I

23 GKS 2868 SAM  17.]h. Perg.
Blatt 31 von Skafinskinna (Nr. 12) wurde im 17. Jahrhundert eingefiigt. Der Text
fiigt sich nahtlos in den iibrigen Text der Handschrift ein, das Blatt ist allerdings
falsch herum eingebunden.

24 AM 396 fol. (Melanesbok/Lambavatnsbék) SAM  ca. 1600-1650  Pap.
Schreiber des Lost Codex

25 AM 136 fol. SAM  1640-1643 Pap.
Jon Gissurarson

26 AM 134 fol. (Hofsbdk) SAM  1640-1656 Pap.

Jon Erlendsson, Varianten aus *Gullskinna, Grdskinna (Nr. 2) und weiteren
Handschriften
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Nr. Handschrift / Kommentar / Schreiber Bibl.  Datierung Mat.

27 AM 470 4to (Hvammsbdk) SAM 16401660 Pap.
Ketill Jorundsson, Varianten aus Kdlfalwkjarbok (Nr. 8) und anderen Hand-
schriften

28 AM 555 ¢ 4to (Breidabdlstadarbok) SAM 16401660 Pap.
Halldér Gudmundsson

29 AM 137 fol. (Vigfiisarbok) SAM  1640-1672 Pap.
J6n Erlendsson

30 AM 163 d fol. (Ferjubdk) SAM 16501682 Pap.

31 AM 465 4to SAM  1650-1699 Pap.

(Ubs.) GKS 1021 fol. KBK  1660-1664 Pap.
Dinische Ubersetzung mit der Hand von Pormédur Torfason.

32 GKS 1003 fol. SAM  1667-1670 Perg.

(Zus.) AM 576 a 4to SAM 16601695 Pap.
Einar Eyj6lfsson, islandische Zusammenfassung

33 AM 555 a 4to SAM  1663-1665 Pap.
Pall Ketilsson

34 AM 163 i fol. (Saurbeejarbok) SAM 1668 Pap.
Henrik Magnitsson (auBer BIl. 1-3, vgl.
unten Nr. 42)

35 Holm. Isl. papp. fol. nr 9 KBS 1684 Pap.
Jon Vigfisson

36 AM 135 fol. SAM  ca. 1690-1697  Pap.
Asgeir J6nsson

37 BL Add 4867 fol. BL ca. 1690 Pap.
J6on Pérdarson

38 AM 464 4to SAM 1697 Pap.
Jon Halldérsson, Kopie von Kdlfalekjarbok (Nr. 8), Varianten aus AM 137 fol.
(Nr. 29) und anderen Manuskripten

39 Lbs 222 fol. (Raudskinna) SAM 1698 Pap.
J6n Pérdarson

40 Lbs 3505 4to Lbs 1698 Pap.

41 NKS 1220 fol. (Vigursbok) KBK 1698 Pap.

Magnis Ketilsson
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Nr. Handschrift / Kommentar / Schreiber Bibl.  Datierung Mat.

42 AM 163 i fol. SAM  17.Jh. Pap.
Blatter 1 bis 3 von Saurbeejarbok (Nr. 34), anderer Schreiber als Blétter 4 bis 60.
Der Text von Blatt vier schliesst direkt an den Text von Blatt 3 an, vermutlich
wurden die ersten drei Blétter im 17. Jh. ergénzt (vgl. Arthur 2015: 69).

43 AM 132 fol. SAM  17.]h. Perg.
Blitter 1-11, 20 und 30 von Mddruvallabok
(Nr. 7)

44 AM 555 a 4to SAM 17.Jh.2 Pap.
Blatt 1 und 2 der Handschrift AM 555 a 4to, nachléssig und in krummen Zeilen
mit anderer Hand als die folgenden Seiten (vgl. Arthur 2015: 68 f.). Der Text auf
Blatt 3 schliesst nicht direkt an den Text von Blatt 2 an, sondern iiberschneidet
sich mit dem vorhergenden Text.

45 AM 468 4to fol. AMS ca. 17.Jh. Perg.
Blatt 7 von Reykjabok (Nr. 3)

(Zus.) Holm. Isl. papp. fol. nr 96 KBS  1700-1750 Pap.
Schwedische Zusammenfassung durch Johan Peringskiold

46 SAM 33 SAM  1700-1800 Pap.

47 AM 469 4to (Fagureyjarbok) SAM 1705 Pap.
Einar Eiriksson

48 AM 467 4to SAM ca.1707-1722  Pap.
Jén Magntsson, Kopie von Reykjabok (Nr. 3). Die Strophen 13, 14, 15,27 und
28, die in der Vorlage auf dem schlecht lesbaren Blatt 93v von jiingerer Hand
hinzugefiigt wurden, wurden auf den Blittern 300r bis 301r durch Arni Magnus-
son erginzt.

49 KB Add 565 4to KBK 1707-1722 Pap.
Jon Magnisson, direkte Kopie von Reykjabok (Nr. 3)

50 KB Add 565 4to KBK 1707-1722 Pap.
Blitter 22r bis 251 (S. 43-49) von KB Ad 565 4to (Nr. 49), die den Text von Blatt
7 in AM 468 4to (Nr. 45) enthalten, wurden mit anderer Hand geschrieben. Der
eingefiigte Text schlief3t in der ersten Zeile von 22r direkt an den vorhergehenden
Text an, folgt aber nicht dem Text von Blatt 7 in AM 468 4to. Auf 25v schliesst
sich nahtlos wieder der von AM 468 4to kopierte Text an.

51 IB 421 4to Lbs  ca.1707-1722  Pap.
Jon Magnisson, Kopie von Reykjabok (Nr. 3)

52 1B 421 4to Lbs  ca.1707-1722  Pap.

Blatt 22
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Nr. Handschrift / Kommentar / Schreiber Bibl.  Datierung Mat.

53 NB 313 4to NBO 1711 Pap.
Jon Halldérsson, Kopie von AM 464 4to (Nr. 38), enthilt Varianten aus anderen
Manuskripten

(Zus.)  Rostock Mss. philol. 78/2 UBR  ca. 17257 Pap.
Deutsche Zusammenfassung der Saga mit isldndischen Zitaten

(Ubs.) Holm Isl. fol. papp. nr 93/96 KBS  1733-1763 Pap.
Iforvaldur Brockmann, schwedische
Ubersetzung

(Ubs.) Holm. Isl. papp. fol. 93 KBS 1733-1763 Pap.
Carl Hagelberg, Reinschrift/Uberarbeitung von Porvaldur Brockmanns Uber-
setzung

54 B 261 4to (Ldgafellsbok) Lbs 1740 Pap.
J6n Jonsson

55 Thott 1776 4to 111 KBK ca.1742-1800  Pap.

56 Thott 984 fol. I1la KBK ca. 1750 Pap.
J6n Olafsson d. .2

57 Thott 1765 4to KBK ca. 1750 Pap.
Zwei verschiedene Schreiber (Hand 1 bis 112v, Hand 2 ab 113r)

58 1B 322 4to Lbs  ca.1750-1770  Pap.
Jon Helgason

59 Kall 612 4to KBK 1753 Pap.

60 NKS 1788 4to (Bjarnarstadarbok) KBK 1760 Pap.
Jon Helgason

61 TCD MS 1002 (Dyflinnarbok) TCD ca. 1760? Pap.
Egill Pérhallason? Das Manuskript ist eine Abschrift von AM 470 4to (Nr. 27),
die aber die Varianten in den Text einarbeitet.

62 NKS 1219 fol. KBK ca.1760-1780  Pap.

63 Ohne Signatur (Landakotsbok) LK 1760-1780 Pap.
Kopie von Reykjabok (Nr. 3) im Besitz der Landakotskirkja in Reykjavik.

64 SAM 137 (The Younger Flateyjarbok) SAM  1767-1769 Pap.
Markis Snabjornsson

65 AM Acc. 50 AMS 1770 Pap.

Jakob Sigurdson
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Nr. Handschrift / Kommentar / Schreiber Bibl. Datierung Mat.

66 B 270 4to (Urdabdk) Lbs  ca.1770 Pap.
Magnus Einarsson

(Ubs.) NKS 1221 fol. KBK ca. 1770 Pap.
Dinische Ubersetzung der Kapitel 1 bis 58 durch Jén Eirfksson

67 Lbs 1415 4to Lbs  ca. 1770 Pap.

68 NB 372 4to NBO 1772 Pap.
Engilbert Jonsson, Kopie von NB 313 4to (Nr. 53), aber ohne Varianten

69 Lbs 437 4to Lbs 1773 Pap.

70 B 261 4to Lbs  19.Jh. Pap.
Die Blitter 1-5 von Ldgafellsbok (Nr. 54) wurden wohl im 19. Jh. ergénzt, der
folgende Text schlieft sich nahtlos an (vgl. Arthur 2015: 81).

71 1B 261 4to Lbs 19.Jh. Pap.
Die Blitter 134—135 von Lagafellsbok (Nr. 54) wurden ebenfalls spiter, aber
mit anderer Hand als 1-5, erginzt, der Text {iberschneidet sich mit dem vorher-
gehenden Text, die Blitter konnten also aus einer anderen Papierhandschrift
ergédnzt worden sein.

72 Lbs 747 fol. Lbs 1871-1872 Pap.
Gudlaugur Magnusson

(Ubs.) Lbs 4855 8vo Lbs 18.-19. Jh. Pap.
Handschriftliche deutsche Ubersetzung in einem Exemplar der Ausgabe
Kopenhagen 1772

73 Lbs 1415 4to Lbs 19. Jh. Pap.
Blatt 225
Blatter 225-226 von Lbs 1415 4to (Nr. 67) wurden spéter erginzt, wohl um
fehlende Blitter der Handschrift zu ersetzen. Der Text fiigt sich nahtlos in die
Lakune ein. Die Schrift auf den beiden Blittern stammt von unterschiedlichen
Hénden.

74 Lbs 1415 4to Lbs 19. Jh. Pap.
Blatt 226

75 SAM 168 (Seattle-Fragment) SAM  19.Jh. Pap.
Abschrift der Edition Kopenhagen 1772

(1) Gullskinna 14.Jh.7 Perg.

Die Handschrift AM 134 fol. (Nr. 26) enthilt am Rand einiger Seiten Varianten
aus einer dort als Gullskinna bezeichneten Pergamenthandschrift, die nicht mit
dem Text eines der iiberlieferten Kodizes identifiziert werden konnen, aber mit
dem einiger Papierabschriften (z.B. AM 136 fol., Nr. 25 oder AM 470 4to, Nr.
27).
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Handschrift / Kommentar / Schreiber Bibl.  Datierung Mat.

(M

)
(6]
(6]

)

)
)

(+,Zus)

Pj fragm. II 1600 Perg.

Nach Einar Olafur Sveinsson (1953: 83 und 86) wurden die beiden Fragmente
Pj I (vgl. Nr. 22) und II fiir die Ausgabe seiner Edition (Einar Ol. Sveinsson
1954 ed.) untersucht,’ waren also um 1950 noch vorhanden (vgl. auch Arthur
2015: 39). Magnis Mar Larusson (1963) fiihrt sie in seiner Ubersicht iiber die
Pergamenthandschriften von Pjédminjasafn nicht mehr auf, eine Beschreibung
mit von Konrad Gislasons und Eirikur Jonssons (1875) Edition abweichenden
Lesarten durch Bjorn Magnis Olsen findet sich bei Jén Porkelsson (1889: 712—
716).

Peder Resens Bibliotek 4to nr. 12 17.Jh.? Pap.
Peder Resens Bibliotek fol. nr. 28 17.Jh.? Pap.
Peder Resens Bibliotek 4to nr. 3 17.Jh.? Pap.

Die Handschriften werden im 1685 gedruckten Katalog von Peder Resens
Bibliothek aufgefiihrt, die dieser der Kopenhagener Universititsbibliothek
vermachte. Die Sammlung ging beim Kopenhagener Stadtbrand 1728 verloren
(vgl. Kédlund 1909: 111, 113 f., 115).

Hannes Finnssons Bibliotek 4to nr. 40 18.Jh.? Papp.

Die Handschrift fBR 78 4to enthiilt ein Verzeichnis der Handschriften von
Bischof Hannes Finnsson (1739 bis 1796), das auf S. 19 als Nr. 40 ,,Saga af
Birni Hitdelakappa. Niala“ verzeichnet. Arthur (2015: 233) diskutiert die
Moglichkeit, dass es sich hier um das als Nr. 63 verzeichnete Manuskript im
Besitz der Landakotskirkja in Reykjavik handelt, das allerdings nur Njdls saga
und nicht auch Bjarnar saga Hitadelakappa enthilt.

Stockholm 1 17.Jh.? Pap.
Stockholm 2 17.Jh? Pap.

Die Papierhandschriften Stockholm 1 und 2 werden auf einem Verzeichnis des
Schwedischen Antikvitetskollegium iiber im Stockholmer Schloss aufbewahrte
Handschriften aus dem Jahr 1693 als ,Nials Saga Manuscript in 4:to pa Papper*
und ,,Niala M. S. pa Papper in 8:vo* aufgefiihrt und sind seit dem Schlossbrand
im Jahr 1697 verschollen (vgl. Godel 1898: 284, Schiick 1935: 100).

Biorners Zusammenfassung ca. 1720-1730  Pap.

Schwedische Zusammenfassung mit isldndischen Zitaten durch Carl Julius
Biorner fiir das schwedische Antikvitetskollegiet.

3, The fragment [Pj I] has recently been the subject of a careful study by one of my students,
Mr. Gunnar Sveinsson® (Einar Olafur Sveinsson 1953: 83).
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Summary

The manuscript Mss. philol. 78/2 is one of five Islandica that are stored in
the University Library in Rostock/Germany. The manuscript was described
by Troger (1995) and contains texts in Latin, Icelandic, Swedish and German,
mostly copies, translations and summaries of texts concerned with Scandinavian
history, dated to the 17th and 18th century. It was originally in the possession of
Adolf Friedrich von Bassewitz, a nobleman from Mecklenburg.

Pages 873 to 881 of the manuscript contain a summary of Njal’s Saga in
German with a number of citations from an Icelandic original. A transcription of
this summary is contained in this article. Palacographic and linguistic features of
the text indicate that it was written between ca. 1650 and 1750 by a professional
German scribe who had no knowledge of Icelandic. A comparison of one of the
longer Icelandic citations in all surviving manuscripts of Njdl’s saga was able to
show that the source of the Icelandic citations is most likely the manuscript Isl.
papp. fol. nr 9 which is stored in the Royal Library in Stockholm and was produced
in 1684 by the Icelander Jon Vigfisson for the Swedish College of Antiquities
(Antikvitetskollegiet). The scribe of Rostock Mss. philol. 78/2 apparently copied
the Icelandic parts letter by letter, but obviously not from the Icelandic original.
Certain spellings in the Icelandic citations suggest that his direct exemplar was
written in Swedish.

A Swedish summary and a Swedish translation, both stored in the Royal Library
in Stockholm (Isl. papp. fol. nr 96 and 93) and originally in the possession of the
Swedish Archive of Antiquities (Antikvitetsarkivet, the successor institution of the
College of Antiquities), can be ruled out as exemplars for the Rostock manuscript
for textual and chronological reasons. Another Swedish summary of Njél’s Saga
was produced by Eric Julius Biorner, translator at the Archive of Antiquities,
between 1720 and 1730 but is now lost. As a colonel (dverste) in the army of
Swedish king Charles XII and Swedish baron (friherre), Adolf Friedrich von
Bassewitz, the former owner of the Rostock manuscript, had close connections to
Sweden, but apparently also to the Archive of Antiquities. He was a collector of
literature about Scandinavian history and made a donation of valuable books to
the College of Antiquities in 1727.

The manuscript contains text with different scribal hands who use the same
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paper with an identical water mark that can be found in two other Islandica
from Bassewitz’ collection, one of them (according to the title page) written in
Stockholm in 1725. It thus seems to be plausible to assume that Rostock Mss.
philol. 78/2 was written for Bassewitz’ library in Stockholm between 1720 and
1727 where Bassewitz resided between 1718 and 1727 as a special envoy for the
duke of Hanover, King George I of Great Britain.

Keywords: Njal’s Saga, Swedish College of Antiquities, manuscript studies,
Adolf Friedrich von Bassewitz
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Nordens latin

HEIMIR PALSSON

I sin klara och koncisa introduktion “Sagavérlden i Sverige” uppmirk-
sammar Bo Ralph, sisom méanga fére honom, gétisternas beundran for
den fornnordiska litteraturen (Ralph 2014). I introduktionen nimns
Strindbergs temperamentsfulla angrepp pa “tvangslatinet” i Goteborgs
Handels- och Sjofartstidning ar 1872, dir han foreslog att man i den
svenska latinskolan skulle byta ut latinet med isldndska. Detta forslag har
foranlett ménga entusiastiska nordiska filologer att tillskriva Strindberg
en formulering som de tyckte mycket om, ndmligen att kalla islandskan
for ”Nordens latin”. Vid nidrmare efterforskning har detta inte kunnat be-
kriftas, det verkar snarare vara ett romantiskt onsketiankande att Strind-
berg var den forsta, tanken &r alltsa dldre &n uttrycket och som Gottskalk
Por Jensson har papekat var det formodligen sprakvetaren Pierre Naert
som myntade uttrycket sa sent som 1961 (Gottskalk Por Jensson 2010).
Det intressanta i det hela dr att det faktiskt gjordes ett forsok att sitta
isldndskan pa latinets piedestal nédstan 300 ér tidigare i Uppsala, ar 1667
for att vara mer exakt. Detta kréver sin lilla forklaring.

Ar 1658, mitt i ett av manga krig mellan danskar och svenskar, hade
pristsonen Jon Jonsson fran Rdgsstadir i Eyjafjorour tinkt sig besoka
Ko6penhamn, enligt sédgen for att se om han kunde fa hjélp av kungens
dmbetsmin i en tvist med rektorn pa Holar, ett av Islands tva ldroséten
som banade vig for universitetsstudier i Europa. Om detaljerna vet vi
foga, men mycket tyder pa att den dventyrliga beréttelsen kan ha en sann
kédrna. Skeppet som Jon fiardades med blev beslagtaget av svenskar och
fick segla till Goteborg, och dr ville 6det det sa att just sjdlva ledaren for
den svenska hiren férhorde den islédndska préstsonen. Svensken hette Per
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Brahe, och om det nu var sé att han faktiskt talade med den unge J6n sa
tror jag inte att det var en slump utan av ett mycket forstaeligt och real-
politiskt skal.!

Per Brahe var inte bara en av Sveriges miktigaste min, utan rent av
miktigast nést kungen, enligt honom sjilv, och en av Europas rikaste.
Han var dven en mycket viktig medlem i den inte s& officiella gruppen
som hade stora planer pa att gora Sverige till en riktig stormakt. Dessa
planer hade goda forutséttningar att ga i uppfyllelse, inte minst efter det
trettiodriga kriget, men det fattades en viktig detalj: historien. En stor-
makt maste som bekant ha ett priktigt forflutet, man maste kunna “make
Sweden great again”! Och historien fanns. Man hade ldnge varit med-
veten om att det fanns gamla berittelser om méktiga hjéltar. Problemet
var bara att dessa berittelser var bist forvarade pa en mycket dlderdomlig
dialekt som man s& smaningom hade vant sig vid att kalla ”gammal
gotska”. Det bor ndmnas att det inte alls bara var svenskar som anvénde
den definitionen. Bade den lirde Arngrimur Jénsson pa Island och méng-
sysslaren Ole Worm i1 Danmark talade gidrna om lingua gotica — kanske
med ett visst hopp om att sprdket dirigenom nistan kunde jamstillas
med det gotiska sprak man beundrade i Silverbibeln, eller den jutska som
talades pa Jylland.

Men problemet var att denna dlderdomliga dialekt, som hade bevarats
bést pa Island, var svar att forstd for vanliga svenskar, for att inte tala
om skaldediktningen som enligt Rudbeck rentav var drapligt svar”. Och
problemet blev dnnu storre om man tog med i berdkningen att allt skedde
i en hiftig konkurrens med danskarna som hade automatisk tillgang till
néstan alla isldnningar som dkte utomlands for studier. Bide Worm och
andra hade haft islindska medhjélpare och ldrare medan svenskarna fick
klara sig sa gott de kunde med sina naturbegavningar.

Bland Brahes goda vinner och bundsforvanter i huvudstadsomradet
fanns kulturpersonligheter som Magnus Gabriel De la Gardie, han som
hade inf6rskaffat bade Silverbibeln och Uppsala-Eddan,och Olof Verelius
som snart skulle bli Europas forste professor i antikviteter, for att inte tala
om eldsjéilen Olof Rudbeck som redan hade upptéckt lymfsystemet och
sd smaningom kom att berika den europeiska kulturen med det fantas-
tiska och surrealistiska verket Mannheim eller Atlantica. Det krivs inte
nagon storre fantasi for att forstd att dessa min, bland annat, insag att

"' Om Jonas Rugman (J6n J6nsson) se t.ex. Heimir Pélsson 2017 (jfr. Heimir Pélsson u.a.)
och Schiick 1932.
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varje islandskt skepp som kapades mojligen skulle medfora en eller flera
studenter, eller atminstone unga min, som skulle kunna inskolas sa att
de kunde bli medhjilpare inom textgranskningen och eventuellt senare
hjilpa till att inforskaffa islandska handskrifter rérande svensk historia.
Det skulle vara en mycket anvéindbar forklaring till att Per Brahe gav
order om att en lovande ung isldnning som konfiskerades pa ett isldndskt
fartyg omedelbart skulle foras till hans kontor.

Jag formodar med andra ord att det mycket vl kan vara historiskt kor-
rekt att det var sjidlvaste Per Brahe som forhorde préstsonen fran Rugs-
stadir i Goteborg. Det kan forstds dven vara intressant att fraga sig vilket
sprak som var deras lingua franca. Var det kanske latin? Per Brahe var en
hogldard man och det var formodligen mycket viktigt att f4 veta huruvida
den unge isldnningen kunde ndgot civiliserat sprak. Samtalet kanske
borjade med ”Quo vadis, puer?”

Efter motet i Goteborg var atminstone nésta steg klart: J6n Jénsson
blev inskriven vid Braheskolan pa Visings6é samma host som Jonas Iona
Islandus. Vi vet inte hur linge han stannade pa Visingsd, men nér kriget
med danskarna var 6ver drog han till Képenhamn, for att ar 1662 ater-
vinda till Sverige och soka skydd hos Per Brahe i Stockholm. Samma ar
hade Verelius fitt titeln professor i faderneslandets antikviteter i Uppsala
och han var i stort behov av en medhjédlpare. Den fick han i den unge
mannen som nu hade forsvenskat sitt namn och kallade sig Jonas Rug-
man. Hosten 1662, nidr Rugman fick sin reskoffert s att sidga eftersind
till Uppsala, blev det klart for Verelius att den inneholl viktiga pappers-
handskrifter, bland annat av Gotreks och Rolfs saga, Herrods och Boses
saga samt Hervarar saga, och redan ar 1663 borjade han foreldsa om
dessa sagor. Historieskrivningen framhaller det som speciellt generdst av
Verelius att betala Rugmans terminsavgifter vid Uppsala universitet de
forsta aren, men da ndmns inget om den undervisning i islindska han fick.
Aven om Rugmans namn inte stir pa titelsidan av de forsta sagorna som
publicerades dr det uppenbart att utan hans insats hade Verelius inte haft
sagorna som foreldsningsdmne och sedan kunnat ge ut Gotreks och Rolfs
saga, Herrdods och Boses saga, samt Hervarar saga.

Detta var unika publikationer med parallelltexter pa islandska, det vill
sdga ”gammal gotska”, och svenska. Det var sa unikt att en ldrd litteratur-
vetare i Uppsala 300 ar senare skrev i en svensk litteraturhistoria att
spraken var islindska och latin. (Han anség sig med andra ord inte behtva
titta i bockerna.) Latin var de ldardes sprak och blev det tredje spriket
nir Olav Tryggvasons saga trycktes ar 1691 och Heimskringla kring
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sekelskiftet. Men svenska, stormaktens sprak, kom forst. I den svenska
inledningen till Rolfs saga 1664 skrev Verelius att man hade gjort s att
“them til en liten anledning som lust hafwa till det gamble tungomalet;
och androm, i lijka matto, som thir om intet skota, och vilja doch forsta
hwad sagen inneholler, till nogon tidnst och nytta” — det viktigaste &r
med andra ord att visa hur det gamla spraket kunde fungera som f6rebild.
I den latinska inledningen till forklaringarna forhérligade Verelius den
islandska kulturen som hade bevarat spraket som i grunden var gudarnas
tungomal, asamal”.

Jag tinker inte droja langre vid Verelius sprakpolitik hir. Det dr ganska
uppenbart att hans drommar om att det framvixande svenska skriftspraket
skulle hdamta sina forebilder i gammal gotska inte gick i uppfyllelse. Istillet
blev det en helt annan tanke och stil som kom att dominera, i till exempel
Dalins skrifter och Carl Michael Bellmans lyrik. Men Verelius och Jonas
Rugmans 6versittningar av fornsagorna ér inte den enda vittnesborden
om romantiska drommar.

Nir Jonas Rugman kom till Uppsala &r 1662 var han 26 ar gammal och
en av de forsta han blev bekant med var sékerligen Olof Verelius styvson,
Jakob Istmenius, en yngre men lovande student, arton ar gammal. Tstme-
nius forberedde sig redan da pa att bli sin styvfars arvtagare och det dr ingen
tvekan om att han hade stor nytta av att f Rugmans hjélp och vice versa.
Nir Jakob néagra ar senare gifte sig komponerade Jonas en traditionell brol-
lopsdikt, ddr brudgummen prisas bade som plogman och stridsman, ganska
passande for en som senare blev adlad och tog namnet Reenhielm.

Nir Reenhielm efter Rugmans dod gav ut medeltida texter hade han
atminstone i ett fall fatt den senares stora hjilp med kommentarerna. Men
deras mest intressanta samarbete visade sig i ndgot helt annat.

Den sjuttonde februari ar 1667 blev greve Magnus Gabriel De la
Gardies son, Magnus Gabriel junior begravd, endast tretton ar gammal.
Med anledning av hans bortgang hade tva unga mén, Jonas Rugman och
Jakob Istmenius sammanstéllt och latit printa en minnesskrift pa atta
sidor. Vi vet inte hur méanga de tryckta exemplaren var, men i dag finns
det atminstone tva eller tre bevarade.?

Skriften borjar med en prosatext pa dryga tre sidor, undertecknad av
Jakob Istmenius, och foljs av en dikt pa fyra sidor, tolv strofer pa vers-
mattet drottkveett plus atta rader och fyra distika pa latin, undertecknad
av Jonas Rugman, den fjortonde februari. Det enastiende &r att bortsett

2 Texten finns pa https://archive.org/details/KlauguGraturY fir000208872v0JonReyk.
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fran den latinska strofen sa &r sévil prosan som dikten pa islindska, som
i sammanhanget inte ens blir kallad gammal gotska.

Dikten blev atminstone sd vilkind i Uppsala att Uno von Troil tog
med den i ett av breven rérande en resa till Island ar 1772 for att for Axel
Leijonhufvud demonstrera vilka metriska mistare isldnningarna var. von
Troil forsoker inte forklara texten, vilket passar bra med vad vi vet om
hans kunskaper i isldndska.

En annan svensk akademiker, Gottfrid Kallstenius, gjorde 150 ar se-
nare ett forsok att tolka dikten strof for strof. Dikten, jimte tva kortare
av samma diktare, publicerades med sina forklaringar ar 1927 och senare
forskare har villigt och ofta hédnvisat till Kallstenius tolkningar for att
bekrifta att Jonas Rugman var en foga lyckad diktare. Men faktum ir att
Kallstenius & det grovsta missforstod vissa kenningar och inte verkar ha
forstatt Istmenius och Rugmans syfte. Det dr ocksa hogst anmirknings-
virt att han inte gor det minsta forsok att tolka den inledande prosan eller
se ett sammanhang mellan denna och dikten, dér en del av forklaringen
annars tycks ligga.

Prosainledningen adagaldgger en genomford jimforelse mellan den
avlidne unge Magnus Gabriel och den kanske inte lika unge men gode
Balder.?> Gudens forildrar, Oden och Frigg, hade gjort allt de kunnat for
att beskydda sin son, deras sorg blev darfor mycket stor nér det visade sig
att han dnda inte kunde aterkallas fran dodsriket for att jattekvinnan Pokt,
som hon heter i Uppsala-Eddan, vigrade grata och ddrmed visa sin sorg.*
Man kan forsoka Oversitta en liten bit av texten:

Ecki alleinalt fadir och moder grieto Balldur, utan allir hluter, nema Paukt:
Pennan hatigna Iarlin @pa ecki alleinalt hans @ttgaufugu forelldrar, frendur
og [(killd-menni, utan allir godir, [ua og alt faudurlandit, nema Paukt: Pad er
aufundar pottin, han gledur fig vid godra motleti, po avinningslault. Hier grata
nu allir godir, og pad er makligt. Var ecki han verdur hier [tundliga leingi ad
lifa ? Voro ecki hans dygdir og mankolftir [ua yfirgnefanliger ad Balldur ma
hier naliga vikia

(Icke allenast far och mor begrit Balder utan alla saker utom Pokt. Over den
hér hoga jarlen skriker inte bara hans hogbordiga foréldrar och alla nérstdende
utan alla goda ménniskor, och hela faderneslandet utom Pokt, det dr avund-
sjukan som glider sig 6ver de godas motgangar, och dnda utan egen vinst. Hir

? Inledningen har &verskriften ”Vidliking millum pess hatigna jarls og herra H. Magnusar
Gabriels De la Gardie og Baldurs ens g6da”.
* Rugman och Istmenius anvinde forstas Edda-texten som den star i handskriften DG 11 4to.
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grater nu alla goda, vilket &r fortjdnat. Var han kanske inte vérd att leva ett
langt jordiskt liv? Var inte hans dygder och andra goda egenskaper s stora att
Balder niirmast stills at sidan?)

Ur vér tids perspektiv dr det en héftig bild som trider fram: Balder har sin
motsvarighet i Magnus Gabriel jr. och det betyder sjdlvklart att fadern,
greven De la Gardie, kan jimf6ras med Oden och grevinnan Maria Eufro-
syne, kung Karl X Gustavs syster, far Friggs roll. Om man dessutom
tinker pa att greven hade rykte om sig som mycket bra psalmdiktare blir
det dnnu virre: Oden allfader som lutheransk psalmdiktare!

Detta dr kanske inte en helt rittvis tolkning utan lite trdngsynt. Den
larda overklassen i Nordeuropa hade vant sig vid att anvdnda romersk
och grekisk mytologi och hjiltegalleri: Zeus och Jupiter, Hera och Juno,
Herakles och Jason hade varit rumsrena i finkulturen ldinge. Om det nu
visade sig att sjdlva Atlantis, Mannheim, hade stétt i Uppsala, varfor inte
ge de nordiska myterna sin naturliga plats i metaforerna? Oden hade ju
bott i Sigtuna, eller hur?

Inledningen #r undertecknad pa ett oklanderligt sitt: ’Skrifad af Jakoppi
Istmenio” med den latinska dativen efter den islindska prepositionen. Men
det finns anledning att betvivla dessa ord. Jakob Istmenius hade kanske
fatt god undervisning i isldndska sedan 1662, men det &r &nda ganska
osannolikt att han formulerat den isldndska text som hir fyller dryga tva
sidor, d&nnu mindre klarat sig utan ett enda fel i substantiv-, adjektiv- och
verbbojningen. Texten #r pa fullstdndigt idiomatisk isldndska och skriven
av en isldnning. Det dr dirmed inte alls uteslutet att Jakob Istmenius
har skrivit texten pa svenska och Jonas Rugman sedan Gversatt den till
islandska. De fa svecismerna dr i sa fall mycket forstaeliga, Jonas Rug-
man hade under flera ar endast undantagsvis métt sina landsmén. Hans
vardags- och arbetssprak var svenska.

Efter prosainledningen foljer Jonas Rugmans dikt med en overskrift:
“Autt er { seggja s@ti, saknar manns { ranni”, ord som Rugman har tagit
med som ett talesitt i sin samling, och som Kallstenius Oversitter med
”Tomt #r det i minnens site (nidr) det saknas man i huset”.> Jonas har
uppenbarligen betraktat dessa versrader som ett ordsprak, som passade
bra som overskrift Gver en sorgedikt.®

5 Jonas Rugmans samling av isldndska talesitt utgavs av Kallstenius (1927; 1928).
° Hela dikten utgiven med utforliga forklaringar av Heimir Pélsson finns i tidskriften Son
(2016).



Nordens latin 147

Dikten pé tolv strofer delas innehallsmissigt in i fyra delar: Forsta
delen handlar om blodtorstiga djurs sorg nér krigshjélten Ragnvald, son
till Ragnar Lodbrok, stupade och dirmed inte kunde ge dem foda. Men
sedan gar diktaren Gver till midnniskorna som sorjde samma hjilte. Dér-
ifran stiller han en retorisk fraga for att diskutera situationen. Om nu
hedningarna och blodtorstiga vargar sorjde de sina, vad bor da inte vi,
som har ldrt kdinna Kristus och blivit bekanta med hans blod, géra? Bor vi
inte i all ddmjukhet begrunda vér situation och sorja? Hel, det hedniska
dodsrikes drottning, vigrade skicka Balder tillbaka till livet och utan att
Balder ndmns i dikten far vi se parallellen: Hon driper blint som Hoder,
skiljer varken mellan fattiga och rika eller hoppldsa och lovande personer.
Alla fér boja sig for hennes vilja. Hon kallas inte bara for Hel, utan dven
for Ndra nift. Ndri var en av Lokes soner och nift dr syster. Nu har hon
tagit till sig den dyrbara Magnus De la Gardie som dnda far sjunga med
dnglarna i Gimlis gdrd som uppenbarligen har blivit ett himmelrike under
Guds beskydd.

Kanske hinger det samman pa foljande vis: Den gode Balder, son till
den miktige Oden och hans dyrbara hustru, den sorjande modern Frigg,
far stanna hos Hel som ocksa tar den vackra och snélla Magnus Gabriel
De la Gardie fran sina dlskande foréldrar, som pliktmissigt med alla sina
vinner och undersatar sorjer precis som hedningarna gjorde och far sin
trost eftersom Kristus har sett till att Magnus Gabriel far vistas bland
dnglarna trots att det var Hel Lokadotter som berdvade oss honom.

Det édr 350 ar for sent for att fraga hur de som nérvarande vid begrav-
ningen reagerade pad Rugmans och Istmenius verk, men det som i véara
ogon eventuellt mest liknar en surrealistisk fars bjod kanske pa andra
visioner da. Av storst vikt tycks vara f6ljande:

Den Oden som kom fran Asien och bosatte sig med hustrun Frigg i
Sigtuna var enligt den euhemerism vi moter i Uppsala-Eddan sléktfader
till alla nordiska och till och med nordeuropeiska kungar. Med honom och
hans folk kom asamalet, gudarnas tungomal som ynglade av sig till alla
nordiska dialekter, baide gammal gotska och isldndska.

De forntidens hjiltar som man kunde hinvisa till var visserligen hed-
ningar, men de var “noble heathens” som man senare kom att formulera
det. Nir man sélunda jaimférde med Odens och Friggs sorg, Ragnar Lod-
broks och Krakas (Aslaug, dotter till Sigurd Fafnesbane) samt asadjurens
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grat 6ver Ragnvald, var det fragan om bade miktiga och storslagna
personer.

Av stor vikt var sdkerligen ocksa att dikten var komponerad med den
metriska formen drdttkveett, en s majestitisk form att Uno von Troil
ansag dikten kunna tjina som exempel pa den gamla skaldekonsten.

Formodligen framfordes texterna inte muntligt, men om de hade gjort
det skulle nog ingen ha forstitt mycket mera 4n om de vore latinsk hexa-
meter. Och det var just det man férmodligen hade fatt vinja sig vid, att
hora eller 1dsa dikter pa klassiska sprak utan att forsta det som sades eller
skrevs. Men nu gillde det alltsa ett storslaget gotiskt sprak, det som skulle
ha fortjénat att kallas nordens latin.
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Icelandic Manuscript Culture

Icelandic manuscript culture has a long and remarkable history. For a long
time interest in manuscripts focused primarily on Old Icelandic literature
and even late-medieval manuscripts. Post-medieval manuscripts were
long ignored — receiving little or no attention from philologists in Iceland
and elsewhere. It is worth considering the reason for this lack of interest
in post-medieval manuscripts; and it is certain that the Icelandic campaign
for self-determination in the 19th and 20th centuries demanded a lot of
attention and was a major influence. Iceland’s glorious history in the Saga
Age became an essential weapon in the campaign for self-determination,
as scholars strove to underline the importance of that history through
research into the literary heritage. A clear distinction was drawn between
the splendid Saga Age (from the settlement of Iceland around 900 until the
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15th century) and the period of decline in the modern era, when Iceland
was subject to foreign rule.

For Iceland, the 19th century was certainly a time of political awakening.
As in many other parts of Europe, the growing bourgeoisie — specifically,
middle-class men of sufficient social standing — started to assert itself and
demand greater political rights. The campaign for Icelandic self-determi-
nation was conducted mainly from Copenhagen, capital of Iceland as well
as Denmark, where a group of educated Icelanders coalesced around the
figure of Jon Sigurdsson and began publishing writings urging their com-
patriots to throw off the colonial yoke. They justified their claims by arguing
that Iceland had never formally submitted to the Danish Crown when the
country had followed Norway into union with Denmark in the 14th century.
From the outset, therefore, the country’s medieval legal tradtion and ancient
literature formed a central pillar of the demand for independence.

It was against this background that the classical view of Icelandic
cultural history took shape, a view that was of immense importance in
molding the Icelanders’ sense of national identity, and was to play a major
part in the political developments of the 19th and 20th centuries.' The inde-
pendence movement built on the idea that the Icelandic people needed to
break free of Danish hegemony in order to be able to grow and mature as
healthy individuals. The country had undergone one hardship after another
under foreign rule, while in its days of independence its history had been
one of splendor and success. The independence campaigners deliberately
fostered the myth of ‘the saga nation’, a myth that remains at the heart of
Icelanders’ image of themselves and their country. At the center of this
myth lies the concept of ‘the Golden Age’ of medieval Icelandic literature,
an age manifested tangibly in the manuscripts preserved from that period.

This is a review essay about a newly-published book, Mirrors of Virtue.
Manuscript and print in late pre-modern Iceland, edited by Margrét
Eggertsdéttir and Matthew James Driscoll. I shall discuss its content
with reference to the individual articles in the context of developments
in manuscript research over the past two decades or so. The institutional
framework of this field of research will be examined, as will the scholarly
interaction between different disciplines. This approach will in my view

! Sigurdur Gylfi Magnusson, Wasteland with Words. A Social History of Iceland (London:
Reaktion Books, 2010), especially Chapter 11: ‘The Middle Ages and Beyond: A Cultural
Formation’, pp. 147-165.
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provide a certain insight into the evolution of this field of study, and how
research in the different disciplines may be enhanced.

The Modern Period in
the Cultural History of Iceland

In the middle years of the 16th century, under pressure from the Danish
Crown, Iceland abandoned Catholicism and adopted what was called ‘the
new rite’, Lutheranism. The Reformation greatly increased the economic,
religious and cultural power of the Danish king in Iceland. Within a few
years the Crown had seized vast swathes of Church property, making it by
far the largest landowner in the country.

One crucial factor in the growth of Danish royal influence in Iceland was
that the Church, now controlled by the king, had a monopoly on printing.
Nearly all books printed in Iceland from the mid-16th century until after the
middle of the 18th were religious in content. However, books were at least
being printed, and in Icelandic. Scholars have argued the importance of
this from various points of view. For example, the first complete translation
of the Bible into Icelandic, known as Guobrandsbiblia, published in 1584
by Bishop Gudbrandur Porldksson (b. 1541), is often cited as having been
crucial to the survival and later development of the Icelandic language >

The first printing press had been brought to Iceland, probably in
1530, by the last Catholic bishop, J6n Arason (executed 1550). After
the Reformation this press was taken over by Bishop Gudbrandur, who
embarked on a large-scale publishing programme intended to confirm the
acceptance of the new Lutheran creed among clergy and laity alike. During
his long episcopate from 1571 to 1627, Gudbrandur was responsible for
the publication of more than a hundred titles, among them a new collec-
tion of hymns (Ein ny psalma bok, 1589) and a service hymn book or
graduale (Grallari, 1594), both used widely as late as the 19th century
in church and also in the home at winter-evening gatherings. As well as
promoting orthodoxy of faith, such publications were intended to replace
what the new Church viewed as the ridiculous, violent, lewd and tasteless
secular poetry that circulated among the general public. In this Bishop

2 Gunnar Karlsson, Iceland’s 1100 Years: The History of a Marginal Society (London:
Hurst Publishers, 2000).
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Guodbrandur’s efforts met with only very limited success: traditional
secular literature continued to be composed and copied for centuries to
come, without the aid of printing. Gudbrandur, though, was no fanatic;
while the vast majority of his publications were religious in nature, he
was also responsible for the publication in 1578 of the first secular text
printed in Iceland: the lawcode Jonsbok, that had superseded the laws of
the Commonwealth (Grdgds) when Iceland submitted to the rule of the
King of Norway in the 13th century.’ Over the intervening three centuries
Jonsbok had been copied many times by hand and, interestingly, despite
Gudbrandur’s edition and two reprints in 1580 and 1620, it continued to
be copied by hand as late as the 20th century.*

The introduction of printing did little to change Icelandic literary
tastes and it is a gross exaggeration to claim, as some historians of the
traditional school of Icelandic history have, that it constituted a great
turning point in Icelandic cultural history. Only 42 titles were published
between 1534 and 1600, plus seven more published abroad in Icelandic
or by Icelandic writers. It was not until the middle of the 17th century
that any books appeared whose roots lay in the medieval manuscript
tradition. However, by this time it was clear there was a large demand
for such material. One of the first such works to appear in print was a
version of Landndmabok (the Book of Settlements), shortly before the
end of the 17th century. However, many years passed before publication
of sagas and secular literature was put on a regular footing. Of around
250 titles by Icelandic authors published in Iceland or abroad in the 17th
century, only very few were secular in content. This heavy religious bias
continued through most of the 18th century. But around the middle of
that century twelve of the shorter sagas were issued in two volumes, as
well as two translated chapbooks containing material adapted from or
similar to Daniel Defoe’s Robinson Crusoe. The publication of sagas
continued to be sporadic until quite late in the 19th century, and the bulk
of the Icelandic literary heritage remained unavailable in popular printed
editions. Around 1890, seeing a potentially lucrative untapped market,
publisher and bookseller Sigurdur Kristjdnsson launched a series of sagas
in affordable small-format editions. In many cases this was the first time

3 Logbok Islendinga (Hélar, 1578). The book appears to have been printed at the request of
Law Man J6n J6nsson.

4 Mér Jénsson, ‘Inngangur.” In Jonsbok: Logbok Islendinga hver sampykkt var d Alpingi
1281 og endurnyjud um midja 14. old en fyrst prentud drio 1578. Synisbok islenskrar
alpyoumenningar 8 (Reykjavik: Haskéladtgafan, 2004), pp. 24-27.
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these sagas had become generally available to a mass readership. The
new editions proved enormously successful and some titles were issued
with an initial print-run of 4,000. By the time Sigurdur retired in 1929, the
most popular had achieved sales of up to 10,000.

The same is true of much of the rest of the medieval manuscript heritage:
many of these works did not become available in printed editions until the
20th century. But by this time readers in Iceland had access to a wide range
of secular material of other kinds. Starting in the late 19th century there
was a concerted campaign, inspired by the principles of the Enlightenment
and the nationalist movement, to improve conditions in the country and
help it to move forward into the modern age. For this purpose, quantities
of practical and educational material of foreign origin were translated or
adapted for publication in newspapers and journals, particularly in areas
such as the natural sciences, the humanities, politics and economics.

Historians of Icelandic culture have tended to judge the post-Refor-
mation period first and foremost on the basis of the printed material
produced, and for a long while they paid scant heed to material published
in other ways. In the opinion of most critics, the literature published in
print after 1500 is of a far lesser stature and quality than the manuscript
material passed down from the Golden Age. This is seen as reflecting the
general degeneracy and degradation of the country under foreign domi-
nation. Recently, however, interest has started to be directed towards the
production and distribution of handwritten material through unofficial
channels, quite apart from the ruling forces of society.’ Icelandic scribal
culture after the introduction of print manifests itself both in the reworking
of the medieval literary heritage and in the production and circulation of
original texts of poetry, history, law, natural history, geography, etc. This
material had an enormous influence on how people after 1500 viewed
and led their lives. We need to remember that this was not just a question
of members of the rural peasantry copying up old material for their own
and others’ entertainment, but of their creating new material from it, and
thereby also creating the conditions for interesting links between their
own times and the ancient past. New texts and new forms of poetry and
prose reveal a literary culture far wider and more diverse than either the
medieval canon or the surviving printed works might suggest.®

5 See e.g. David Olafsson, ‘Wordmongers: Post-medieval Scribal Culture and the Case of
Sighvatur Grimsson’, Ph.D. thesis, University of St. Andrews, 2008.
¢ See Sigurdur Gylfi Magniisson and David Olafsson, Minor Knowledge and Microhistory.
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The vast majority of this post-medieval writing has never been pub-
lished, either in scholarly or popular editions. On the other hand, Iceland’s
archives are full to overflowing with unpublished manuscripts, created by
ordinary working people, that constituted an integral part of Icelandic
popular culture all the way down to the 20th century.

A New Vision in Manuscript Studies

Towards the end of the 1990s, visible changes were taking place in Ice-
landic manuscript research. Over a relatively short time, a group of people
formed who started to devote their attention to post-medieval manuscripts
with greater energy than before. This had its own backstory.

Internationally, studies concerned with the usage of texts have been
significantly growing under various headings; history of reading and
writing, book history, new literacy studies, and the sociology of texts, to
name but a few. Cultural history of texts has equally become a critical field
in Icelandic scholarship in the last two decades or so, comprising literary
criticism, literary history, philology and social and cultural history. The
literature-based part rests upon a long-standing tradition practiced around
old-Norse literature, and an author- and text-based literary history of
the modern era. This approach has been on the agenda in these fields of
studies for far longer. But, within the field of history, matters of the book
were by-and-large overlooked up to the last quarter of the 20th century,
with few exceptions.

One can start with the history of literacy; a quantitatively driven histor-
ical focus as part of the rise of the discipline of social history with its
focus on the interaction between church and state that became a reality
in the 18th century with Pietism. The established narrative asserts that
a relatively effective system of household instruction, endorsed and
promoted through the combined efforts of church and state, was the
key to this success. This arrangement, as in Sweden, promoted only the
acquisition of reading skills and an elementary understanding of Chris-
tianity.”

Manuscript Culture in the Nineteenth Century. Routledge Studies in Cultural History
(London: Routledge, 2017).

7 Loftur Guttormsson, ‘The Development of Popular Religious Literacy in the Seventeenth
and the Eighteenth Century.” Scandinavian Journal of History 15 (1990), pp. 7-35.
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Writing did notbecome partof Iceland’s formal educational requirements
until 1880, when it tagged along with the first tentative steps towards an
elementary school system. Elementary schools in Iceland were few and
short-lived up to the mid-19th century, and the construction of a universal
education system was slow and sporadic well into the 20th century. By
1874 there were seven primary schools in operation in Iceland, the oldest
of them founded in 1852. By the end of the century a few other regular
schools were being run, most of them in fishing villages and towns, while
youngsters in rural areas were, at best, educated by peripatetic teachers,
or during a short stay at the local pastor’s home.® This semi-institutional
education was carried out by self-taught, or sometimes formally trained,
teachers for a limited period of time at each farm and was a configuration
custom-made for the social structure of the time, formulated to fit within
the rubrics of the farming society.

Between and besides the two institutional campaigns — the church
campaign in the 18th century and the establishment of formal schooling
in the 19th century — David Olafsson and I propose in our book Minor
Knowledge and Microhistory, the agency of the manuscript culture itself;
the scribes, collectors, texts, and the manuscripts as objects. Our book
highlights the role of scribal activity within the popular literary culture
of 19th-century Iceland and proposed that these practices could best be
understood in the context of everyday life. This argument draws, among
other things, upon the concepts of ‘vernacular’ and ‘institutional’ literacy
practices, coined by linguist David Barton and social psychologist Mary
Hamilton in their book Local Literacies. They help shed light on the
function of writing among the peasantry, the problematic relationship
between formal education and levels of literacy, and the interaction
between institutions and individual agency.’

David Olafsson and Olafur Rastrick have maintained in an article in the
French periodical Revue d’Histoire Nordique that 1997 marked a turning-
point in post-medieval manuscript research, as in that year two books

8 Arni Daniel Jdlfusson, Skolinn vid strondina: Saga Barnaskélans d Eyrarbakka og
Stokkseyri 1852-2002 (Arborg: Sveitarfélagid Arborg, 2003). On the development of
popular education since 1880, see Loftur Guttormsson ed., Almenningsfreedsla d Islandi
1880-2007, vols. 1-2 (Reykjavik: Haskdlattgafan, 2008).

9 David Olafsson, ‘Vernacular Literacy Practices in Nineteenth-Century Icelandic Scribal
Culture’ in Azt lédsa och att skriva: Tvd vagor av vardagligt skriftbruk i Norden 1800-2000,
ed. Ann-Catrine Edlund, Nordliga studier 3, Vardagligt skriftbrug 1 (Umeé: Umeé Univer-
sitet and Kungl. Skytteanska Samfundet, 2012), pp. 65-85.
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based in different disciplines were published which would be influential
in the years ahead. They discuss it as follows:

In The Unwashed Children of Eve, Matthew J. Driscoll studies ten stories
attributed to the 18th-century clergyman and poet Jén Oddsson Hjaltalin. The
book questions the established view that the writing of prose fiction in Iceland
came to a halt at the end of the classic saga-writing period in the 13th century
and was not resumed until the turn of the 20th century. Furthermore Driscoll
draws attention to the overlapping facets of production, dissemination and
reception in manuscript culture during the long 19th century.!

The second seminal book of 1997, according to David Olafsson and
Olafur Rastrick, is my own Menntun, dst og sorg (Education, love and
grief) written in Icelandic. There I argue that the traditional literature of
rimur and sagas, whether in oral, written or printed form, played a crucial
part in the psychological welfare of children growing up in a society with
high infant mortality and where manual labor was required from an early
age. I further argue that this connection between work, entertainment and
education led to a literacy rate higher than one might expect in a poor
farming society. This argument was made with the aid of the methods of
microhistory and extensive use of egodocuments.

If we look only at these two books, not only do they spring from two
different disciplines — literary studies vs. history; they also represent
different ‘institutions’ of the academic community. The former originated
within the walls of the Arni Magnusson Institutes in Copenhagen (AM-
CPH), now directed by Matthew Driscoll, and Reykjavik (AM-ICE). AM-
CPH has in recent years become a forum for a group of scholars and
doctoral students who have turned their attention to post-medieval manu-
scripts. The latter book emerged from the school of manuscript research
that grew up within the Reykjavik Academy (RA), which was founded
around that time. A group formed there who focused on the use of ego-
documents, mainly applying the methods of microhistory, and started to
develop revisionist arguments in the study of literacy. At the time when
Matthew Driscoll was working towards his research on post-medieval
manuscripts, AM-ICE at the University of Iceland (U-ICE) stood on a

10 David Olafsson and Olafur Rastrick, ‘Les courants actuels de 1Lhistoire culturelle
islandaise: pratiques, productions et perspectives’ [Current Trends in Icelandic Cultural
History: Practices, Products and Perspectives]. Special issue — Icelandic Historiography:
Subjects, Methodologies and Professionalization. Revue d’Histoire Nordique 20 (2016),
pp-155-182.
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far firmer and more traditional foundation. But at that time there were
already signs that change was on the way there, too. A new generation of
scholars were making a place for themselves there, who found post-medi-
eval manuscripts as interesting as the older ones. That group began to
make its influence felt as older scholars retired, and the face of AM-ICE
underwent radical transformation. Within a relatively short period, manu-
script scholars’ approach to their subjects had changed dramatically. Three
centers had been established which focused on post-medieval manuscripts.
This brief account of the ‘genealogy’ of the three ‘schools’ is, needless to
say, a simplification of a long and complex process. I will, for instance,
not discuss here the huge influence of the late literary scholar Matthias
Vidar Seemundsson, associate professor of literature at the University of
Iceland, on people working in the fields of literature and history, through
his studies of the early modern age. He blazed a trail which opened up
an entirely new perspective on subjects which had previously received
little attention — as witness his fine contribution to Islensk bokmennta-
saga (History of Icelandic Literature). After his death in 2004 many of
his students and various colleagues took up the cause, within the bodies
mentioned above, and continued to pursue research on post-medieval
manuscripts, in which his influence reached beyond the grave.'!

The Reykjavik Academy

The history of the two Arni Magniusson Institutes is well known, and most
people are aware of their importance for manuscript research of all kinds.
The institutes are visited by scholars from around the world — especially
those with an interest in the medieval period."? The origins and history of
the Reykjavik Academy (RA) are, however, less well known."?
Returning home to Iceland in 1994 after defending my doctoral thesis

I See e.g. the following chapter: Matthias Vidar Seemundsson, ‘Békmenntir um sjalfio.’
Islensk bokmenntasaga 111. Ed. Halldér Gudmundsson (Reykjavik, 1996), pp. 112-143.

12 The manuscript collecting activities of Arni Magnisson, after whom the two institutes
are named, are discussed in history professor Mar Jonsson s book Arnas Magneus Philo-
logus (1663—1730). The Viking Collection (Copenhagen: University Press of Southern
Denmark, 2012).

13 See discussion of RA on its tenth anniversary: Arni Daniel Jdliusson, Fredimenn
i fleoarmdli. 10 dra afmelisrit ReykjavikurAkademiunnar (Reykjavik: Reykjavikur-
Akademian, 2009).
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in the USA, I became involved in a movement in Reykjavik aimed at
creating an association of independent scholars dedicated to bringing
together people from different disciplines and enabling them to carry
out primary research. I was invited to take a seat on the board and later
became the first chair of the new organization, which took the name the
Reykjavik Academy. In a few years this group succeeded in establishing
what must be considered in many ways a rather remarkable independent
research institute. Within two years of its establishment, over eighty
scholars were affiliated to the institute, carrying out research, contributing
to the design of university courses, organizing conferences and seminars,
and arranging funding issues through applications for research grants in
Iceland, Scandinavia and Europe. The central concept of the founders of
the Academy was to create a broad-based forum for research, focusing on
higher education and the application of academic learning within society
in general. One of the prime motivations of the founders and members of
the RA was the realization that academic expertise needs to be challenged
on a dynamic level on a daily basis if it is not to atrophy.

This was the atmosphere in which a group of people came together
and started to work systematically with post-medieval manuscripts using
the methods of microhistory. But this also had its own backstory: In the
latter half of the 1980s, when I was studying in the USA, I was attracted
to the grand dream of making the discipline of social history into a real
science, through the application of statistical analysis.'* In the later 1980s
and early 1990s, however, I observed that scholarly experiments were
being pursued which were headed in an entirely different direction from
the scholars who applied historical demography most enthusiastically.
Literary scholars, philosophers and anthropologists were the prime movers
in exploring more directly than before the influence of culture on the
phenomena to be studied. In time these trends also influenced history, and
scholars who had primarily focused on quantitative methods increasingly

14 These influences are discussed in: Sigurdur Gylfi Magniisson and Istvén Szijart6, What
is Microhistory? Theory and Practice (London: Routledge, 2013). A vast number of papers
may be cited here, which supported my conviction at the time that social history was on
the right path. See e.g. Theda Skocpol and Margaret R. Somers, ‘The Use of Comparative
History in Macrosocial Inquiry.” Comparative Studies in Society and History 22 (1980),
pp- 174-197; Andrew Abbott, ‘History and Sociology: The Lost Synthesis.” Social Science
History 15 (1991), pp. 201-238. Finally, see Harvey J. Graft’s review article ‘The Shock of
the “New” (Histories)’. Social Science Histories and Historical Literacies.’ Social Science
History 25 (Winter 2001), pp. 483-533.
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turned their attention to culture as a field of historical research.”” These
radical changes came to be called in scholarly circles the cultural turn.'®
After that first stage of rethinking, some scholars in the US went a
step further, seeking ideas in France (as so often before) — in the ideas
of philosopher Jacques Derrida and Poststructuralism.!” The focus on
culture gave rise, naturally, to questions about what held it together,
and on the origins of the concepts applied to analyzing people’s actions
and deeds, and who profited by their definitions of norms. Hence in the
late 1980s and early 1990s many people started to apply the methods of
deconstruction in their analysis. Poststructuralism came to be a signifier
for the ideology that has been called the linguistic turn, and might perhaps
be termed the textual revolution in the context of history and historical
thinking. The core of the idea is that language is a tool used by those
in authority in order to ‘lay down the law’ — inter alia by definition of
concepts. Research into the tradition of discourse on which power was
based was seen as the most effective way to achieve an understanding of
power and its context.'® These ideas had a transformative effect on the
thinking and approaches of many historians with regard to sources.
Overall, it is safe to say that the postmodern milieu (or whatever we
choose to call today’s cultural flow) has had a huge influence on historians,
especially those of the younger generation.”” But it must be borne in

15 See e.g. the following articles: J. Reynolds, ‘Do Historians Count Anymore? The Status
of Quantitative Methods in History.” Historical Methods 31 (1998), pp. 141-148; P. Baker
ed.: ‘Special Issue: What is Social Science History?” Social Science History 23 (1999), pp.
475-591.

16 David Crew, ‘Who’s Afraid of Cultural Studies? Taking a “Cultural Turn” in German
History.” A User’s Guide to German Cultural Studies. Eds. Scott Denham, Irene Kacandes
and Jonathan Petropoulos (Ann Arbor, Mich., 1997), pp. 45-61; Victoria E. Bonnell and
Lynn Hunt, ‘Introduction,” Beyond the Cultural Turn. New Directions in the Study of
Society and Culture. Eds. Victoria E. Bonnell and Lynn Hunt (Los Angeles, 1999), pp.
1-32. The book Beyond the Cultural Turn also includes many articles discussing the
‘cultural revolution’ in an interesting way.

17 See an interesting discussion of their influence in the humanities in the following
publication: Patrick Fuery and Nick Mansfield, Cultural Studies and the New Humanities.
Concepts and Controversies (Melbourne, 1997).

'8 Alun Munslow, Deconstructing History (London: Routledge, 1997), pp. 25-35.

1 Many publications may be cited here which have influenced the methods and thinking
of historians in recent years. See e.g. The Postmodern History Reader. Ed. Keith Jenkins
(London, 1997); Hans Bertens, The Idea of the Postmodern (London, 1995); Keith Jenkins,
On ‘What is History?’ From Carr and Elton to Rorty and White (London, 1995); Hayden
White, Metahistory: the Historical Imagination in Nineteenth-Century Europe (Baltimore,
1973); Keith Jenkins, Re-thinking History (London, 1991).
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mind that the great majority of social historians and other historians have
completely ignored these ideological upheavals, while others have made
strenuous efforts to discredit them.” But many historians have had to
change their attitude to the sources, and the compartmentalization that is
common in history.

In the atmosphere described above at the end of the last century, the
methods of microhistory gained increased significance. While these
scholarly ideas had been simmering for more than two decades, it was
not until the 1990s that their influence began to be seen. Microhistory
was part of the trends of the cultural turn in history, which redirected the
priorities of scholars from the quantitative approach to the qualitative.
The development of the methods of microhistory revolutionized the use
of egodocuments. The cultural turn and its evolution called for direct
testimony from people of all classes, and for participants in history to be
brought into the spotlight. Personal experience of events and phenomena
in life was seen as worth its weight in gold — especially where their
narratives had survived complete or nearly so. That offered the opportunity
to analyze people’s understanding of the progress of life, the activities of
the institutions that were part of their daily status, and their relationships
with other people around them.

The cultural and linguistic turns and the ideas relating to them were
conducive to new uses of both post-medieval sources and the methods
of microhistory; and in a sense it may be maintained that microhistory
was consistent with the aims of discourse analysis. It involved a detailed
scrutiny of the symbols and images of the text, and an attempt to uncover
links which were not perceptible at first sight. And on precisely those
grounds microhistory can be applied to the texts of egodocuments and
other post-medieval manuscripts; and that has been done in the many
volumes which have been published in the series Synisbok islenskrar
alpyoumenningar (Anthology of Icelandic Popular Culture), which for
many years was closely linked with RA.

2 See e.g. Arthur Marwick, ‘Two Approaches to Historical Study: the Metaphysical
(Including Postmodernism) and the Historical.” Journal of Contemporary History 30
(January 1995), pp. 5-36. Hayden White replied to Marwick in the next issue of the
journal: Hayden White, ‘Response to Arthur Marwick.” Journal of Contemporary History
30 (April 1995), pp. 233-246.
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The New Philology

Just as microhistory altered the emphases of many historians in Iceland
regarding post-medieval manuscripts — in some sense placing them
on the agenda — changes within the manuscript world became, in the
same way, visible due to comparable international trends, which were
identified above as postmodernism or poststructuralism. Traditional
views were challenged by an approach to textual editions labeled ‘the
new philology.”' Its appearance around 1990 signaled a clear turning
point in medieval textual studies by arguing that variance, in any shape or
form, is a fundamental feature of scribal transmission. This view has in
some sense built a bridge between traditional philology, focusing mostly
on medieval texts, and more recent early modern and modern manuscript
studies. Again, the essential characteristics of the approach stress that
literary works do not exist independently of their material embodiments;
that these are always an integral part of the meaning, and that they are
produced through processes which may involve a large number of people.
Furthermore, such works are situated in particular times and places and
serve certain purposes, as well as being objects that continue to exist,
and being handled in ways which are also socially, economically and
intellectually determined.”> Not only did this approach alter the ideas
of philologists of the younger generation about texts and manuscripts;
it also chimed with what a group of historians had been working on,
relating — directly and indirectly — with the development of the methods
of microhistory in Iceland.

A new generation of scholars such as David Olafsson (RA and U-ICE),
Margrét Eggertsdottir (AM-ICE and AM-CPH), Tereza Lansing (AM-
CPH), Silvia Hufnagel (AM-CPH), Pérunn Sigurdardéttir (RA/AM-ICE),
Vidar Hreinsson (RA), Kéri Bjarnason (RA and Lbs), J6n Karl Helgason
(RA and U-ICE), Gudny Hallgrimsdoéttir (RA and U-ICE), Mar Jénsson
(U-ICE) and Gudruin Ingo6lfsdéttir (U-ICE and AM-ICE), to name a few,
all adopted the new philology or comparable scholarly trends, and they

21 Stephen G. Nichols, ‘Philology in a Manuscript Culture.” Speculum 65, no. 1 (1990),
pp-1-10; Sigfried Wenzel, ‘Reflections on (New) Philology.” Speculum 65 (1990), pp.
11-18.

22 Matthew J. Driscoll, ‘The Words on the Page: Thoughts on Philology, Old and New.’
In Creating the Medieval Saga: Versions, Variability, and Editorial Interpretations of Old
Norse Saga Literature, ed. Judy Quinn and Emily Lethbridge (Odense: University Press of
Southern Denmark, 2010), pp. 87-104.
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have written essays and books which have made a great impression.” It is
safe to say that each of them has had great influence on the development
of manuscript research and attitudes to it in the university community.
While the group originated from at least three different directions, it
bonded in a sense in large-scale international projects which have been
carried out in recent years. Suffice to mention White Field, Black Seeds:
Nordic Literacy Practices in the Long Nineteenth Century (2013) edited
by Matthew James Driscoll and Anna Kuismin, where these ideas are
elucidated and defined in contributions from a range of authors, in the
Scandinavian perspective.

Mirrors of Virtue

Yet another book which is evidence of this process of evolution has
recently been published: a book which bears witness to the flourishing of
manuscript studies in recent years. This is Mirrors of Virtue. Manuscript
and print in late pre-modern Iceland, edited by Matthew James Driscoll

% Silvia Hufnagel, Sorla saga sterka: Studies in the transmission of a fornaldarsaga.
Copenhagen: University of Copenhagen, Faculty of Humanities, 2012; Silvia Hufnagel,
“The farmer, scribe and lay historian Gunnlaugur Jonsson from Skuggabjorg and his scribal
network.” Gripla 24 (2013), pp. 235-68; Gudrin Ingélfsdéttir, ‘I hverri bk er mannsandi.’
Handritasyrpur — bokmenning, pekking og sjdlfsmynd karla og kvenna d 18. ld (Reykjavik:
University of Iceland Press, 2011); Pérunn Sigurdardéttir, Heiour og huggun: Erfiljod,
harmljéd og huggunarkveedi d 17. 5ld (Reykjavik: Stofnun Arna Magnissonar { islenskum
fredum, 2015); Tereza Lansing, Post-medieval production, dissemination and reception
of Hrolfs saga kraka (Copenhagen: University of Copenhagen, Faculty of Humanities,
2011); Tereza Lansing, ‘Manuscript culture in nineteenth century Northern Iceland: The
case of Porsteinn Porsteinsson 4 Heidi.” In Vernacular literacies: Past, present and future,
ed. Ann-Catrine Edlund, Lars-Erik Edlund, Susanne Haugen (Umeé: Umed University:
Royal Skyttean Society. 2014), pp. 193-211; Margrét Eggertsdéttir, Icelandic Baroque.
Poetic Art and Erudition in the Works of Hallgrimur Pétursson. Transl. by Andrew Wawn
(Ithaca, N.Y., Cornell University Press, 2014); Vidar Hreinsson, Jon lerdi og ndttirur
ndtturunnar (Reykjavik: Lesstofan, 2016); J6n Karl Helgason, Hetjan og hofundurinn. Brot
iir menningarsogu (Reykjavik: Mal og menning, 1998); J6n Karl Helgason, Oddinsakur.
Helgifesta pjooardyrlinga (Reykjavik: Sogufélag, 2013); Guony Hallgrimsddttir, Sagan af
Guoriinu Ketilsdottur. Einsogurannsékn d evi 18. aldar vinnukonu. Synisbok islenskrar
alpydumenningar 16 (Reykjavik: Haskoéladtgafan, 2013); Mar Jénsson (ed.), Guds dyro og
sdlnanna velferd. Prestastefnudémar Brynjolfs biskups Sveinssonar 1639—1674. Synisbok
islenskrar alpydumenningar 10 (Reykjavik: Hédskoladtgafan, 2005); Mdar Jonsson, Arnas
Magneeus Philologus (1663—1730). Viking Collection 20 (Odense: University of Southern
Denmark Press, 2012).
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and Margrét Eggertsdéttir, which contains articles by many leading
figures in this process of renewal in manuscript studies. It is safe to say
that the book is magnificently packaged: in large format and hard covers,
and printed on fine, supple paper. It is almost too beautiful! I am really
of the view that for such a ‘New Wave’ work a less ostentatious form
would have been more apt, reflecting a grass-roots ambiance, rather than
the heavy hand of the institution which publishes the work. Perhaps this
publication implies that post-medieval manuscript studies have taken
over; that they have become the institution! But no real objection can be
made to the appearance and finish of the book — here all is of the highest
standard.

The editors write a brief introduction in which they give an account
of the origins of the publication, which is in some sense the fruit of two
research projects which received funding from the Icelandic Center
for Research (RANNIS). These are The cultural and social function of
manuscripts preserving religious and secular poetry in Post-Reformation
Iceland, led by Margrét Eggertsdéttir at the Arni Magnisson Institute
in Reykjavik (AM-ICE), and The People’s Press: Manuscript Culture in
the Age of Print, which was led by Matthew Driscoll but had originated
within the Reykjavik Academy and was run from there. A large group
of scholars — both in their early careers and some senior scholars — took
part in both projects, and it is safe to say that the two projects were, at
least partly, carried out within the methodological framework discussed
above. The introductory chapter by Margrét Eggertsdéttir and Matthew
Driscoll must be deemed rather too concise in view of the opulence of the
publication and the many long and meticulous articles it contains. Some
further discussion of the shared context would have enhanced the value
of the work.

Icelandic scholars have sometimes tended to exaggerate Iceland’s
uniqueness in the cultural context — especially with regard to the
manuscripts and their importance. The link between such discussion and
national identity has certainly been an important factor. In his article in
the book, historian David Olafsson thoroughly demolishes this myth by
highlighting research on comparable activities in Europe — and in fact
around most of the world. David demonstrates that similar manuscript
activity flourished in the early modern age in many countries — though
arising from other roots than in Iceland. Such activity served many
different purposes from one country to another: David refers, for instance,
to research by Brian Richardson on the Italian manuscript world in the
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modern period, in which he shows that manuscripts served an entirely
different purpose from printed matter in that country. Publishing material
for a wider audience might have restrained the author in his writing and
taken the edge off their criticism. Moreover, Richardson claims, the limited
reach of scribal circulation might nonetheless have satisfied the author’s
goal to reach a certain group of readers in the local community.* Together
with more such examples, David explains the precise ideological basis of
the research, and gives an account of the dramatis personae who have
contributed most to the process: scholars such as Harold Love, Margret J.
M. Ezell, David Barton and Mary Hamilton, to name but a few. It is safe
to say that David Olafsson s research is important in this context, as it
places the manuscript research world squarely in an international context,
with strong emphasis on the scholarly basis of the research.

David Olafsson’s introductory chapter is followed by articles which
address specific research subjects from various viewpoints. Arni Heimir
Ing6lfsson, for instance, writes about music in manuscripts; he starts by
stating that this cultural field has received little attention until recently.
He mentions that Bjarni Porsteinsson, the compiler of Islensk pjodlig
(Icelandic Folk Songs, 1906-1909), which contains a large quantity
of Icelandic folk music, ‘claimed that even though church singing had
been deficient in the early nineteenth century, it was “even worse” in
the eighteenth’ (31). But I was struck by the absence from the article of
any reference to the major research project “Trd og tdnlist { islenskum
handritum’ (Religion and Music in Icelandic Manuscripts), led by Kari
Bjarnason, former curator in the Manuscript Department of the National
Library of Iceland (for a time with harpsichordist Helga Ingdlfsdéttir),
under the aegis of Collegium Musicum and later the Institute of Liturgy
(Helgisidastofnun) at Skélholt, from 1995 to 2006. The study involved
going through every manuscript in the Manuscript Department and
registering all music that could be found there. The task was immense,
and involved a total of more than 25 people in various roles. In that way
it proved possible to identify a vast quantity of music from past centuries
— many times more than anyone had suspected. I believe I can safely
assert that this is one of the most extensive research projects on music
which has been carried out in Iceland — at least in recent times, from

2 Brian Richardson, Manuscript Culture in Renaissance Italy (Cambridge: Cambridge
University Press, 2009).



What Takes Place, When Nothing Happens? 165

the nation’s store of post-medieval manuscripts 2 For some reason, Arni
Heimir Ing6lfsson does not cite this primary research project in his article,
although he has clearly benefited from it in his prior research. In his article
the author addresses links with a large anthology of hymns with musical
notations, Hymnodia sacra (Lbs 1927 4to), compiled in 1742 in the
Westman Islands by the Rev. Gudmundur Hognason. He posits a definite
connection between this manuscript and Hofudgreinabdk, published later
by Hélfdan Einarsson, principal of the Latin School at Hélar in north Ice-
land. He argues that Hymnodia sacra became ‘an important model for a
new Icelandic hymnal published’ by Halfdan and it was in dialogue with
the Icelandic printed hymnal tradition’ (33). Various others had preceded
Gudmundur in such activities: for instance an unpublished 17th-century
hymn collection by the Rev. Olafur Jénsson of Séndum, and a handful
of other examples. Once again the author opts to ignore the work of
Kari Bjarnason, who has made a detailed study of the manuscripts of
the Rev. Olafur, and published a book on the subject: [ hondum pinum
minn herra Gud hefur pi teiknad mig: brot uir sdlmum og kvedum séra
Olafs Jénssonar d Sondum i Dyrafiroi (With thy hands, my Lord God, has
thou drawn me: fragments of hymns and poetry by the Rev. Olafur J6ns-
son of S6ndum, Dyrafjérdur).? This point is not crucial in the context of
the article, but the author does make reference to the Rev. Olafur before
turning his attention to Gudmundur Hognason.

At the risk of sounding like an agent or apologist for Kéri Bjarnason,
the next article in the book could also have referenced his work, as his
MA thesis was about Marian praise poems in Icelandic culture from the
Reformation to 1800. Kari studied post-medieval Icelandic manuscripts
from the viewpoint of Catholic ideology. He chose as his principal
subject Marian poetry in manuscripts written after the Reformation. That
included Marian poetry composed before the Reformation and copied in
later Icelandic manuscripts, as well as Marian verse composed after the
Reformation. Kari wrote his thesis under the supervision of Prof. Asdis
Egilsdéttir, and he went on to publish articles based on his research in the
annual publication of the Catholic Church in Iceland, Merki krossins. In

% Information about the project may be found on the website of the Institute of Liturgy/
Helgisioastofnun at Skalholt: http://brandur.eyjar.is/skalholt/

% [ hondum pinum minn herra Gud hefur pii teiknad mig: Brot iir sdlmum og kvedum
séra Olafs Jénssonar d Sondum i Dyrafirdi. Ed. Kéri Bjarnason. Introduction by Matthias
Johannessen (Reykjavik: Haskoladtgdfan, 2006).
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his thesis he demonstrates how the cosmology of manuscripts evolved
quite differently from that of the printed word in early modern times.

Katelin Parsons writes about four Mariukveedi (Marian poems) from
the late 17th century, published in the songbook Lbs 399 4to, and
how pre-Reformation religious poetry survived in post-Reformation
manuscript culture. This is a most interesting topic that has not been
explored until recently, so it must be deemed unusual that no reference is
made in the article to the only major study of this type of religious poetry.
Katelin Parsons’ argument is interesting, as she explains that within the
manuscript field there is no consensus on how to handle this poetry, and
what its place should be within scribal culture. She points out, however,
that it is difficult to draw extensive conclusions from her findings, as the
number of manuscripts is small. The position of the known examples has a
certain ambiguity: ‘while scribes have very different ideas about the place
of these Marfukvadi in contemporary manuscript culture, they ultimately
share the same exemplars. In the case of forbidden genres, circulation
was covert, and such manuscripts only accidentally crossed paths with
readers/scribes who would take a negative view of the text; in seventeenth-
century Iceland, the existence of an “underground” manuscript culture
associated with the dissemination of written magic is entirely probable’
(85-86). This is certainly a most interesting conclusion, which appears
to be at least partly consistent with Kdri Bjarnason’s findings in his MA
thesis in 1997.7

Katelin Parsons is also the author of the next article in the volume,
this time with Svanhildur Oskarsdéttir. Here the focus is on one scribe,
Gudmundur Rundlfsson (b. 1709) and his social standing. Gudmundur
had an unusual career, rising through the ranks of governmental officials
though he lacked a proper education. His social mobility may probably
be attributed to his living at a turbulent time in Icelandic history, when the
population declined more drastically than at any time before or since. He
also had family ties which were surely influential in his social advance.

He produced two well-known manuscripts which are the main focus of
this article, together with his social standing. He penned books of hymns
that have survived, books that were well produced with decorations and
nicely constructed texts, ‘for his private devotions’ as the authors main-
tain (90). The authors explore Guomundur Rundélfsson himself in unusual

? Kéri Bjarnason, ‘Ordr@dan um Marfu Gudsmddur: Rannsékn 4 Marfumynd islenskra
skdlda 1400-1800.” MA thesis, University of Iceland, 1997.
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detail, and he was an interesting character in many ways. Fine illustrations
of his manuscripts bear witness to his taste and skill.

The authors focus on the importance of individual scribes, whose profile
becomes higher in the post-Reformation period, as their manuscripts could
be reliably identified and attributed to them; and in some cases they wrote
about their scribal efforts in their diaries and letters. This is especially
true for the 19th century, when the premises for research are transformed.
The authors address this subject in a most enlightening way, and relate it
to their subject, Gudmundur Rundélfsson. He had the rare talent of being
able to produce both manuscripts whose content was interesting — as the
authors demonstrate — and also manuscripts which combined beauty and
precision. A new age had clearly dawned, in the early 18th century.

According to the title of Margrét Eggertsdottir’s article, its subject is
script and print in the 17th and the 18th century at Hélar in Hjaltadalur —
which is somewhat misleading. She addresses, admittedly, the interaction
of these two phenomena, but in addition — and perhaps more — the subject
of women and their relationships with print and scribal activity. This
article would have been better placed directly after David Olafsson’s, as
it gives a basic idea of how these two worlds — print and scribal culture
— approached each other. Like the article co-authored with Parsons,
Margrét’s article is of high quality, and extensive.

She gives a quite detailed account of the development of print culture
at Holar over the centuries, and its influence on society — for both good
and ill, so to speak. The powerful were sometimes criticized for works
printed at Holar; but at the same time quantities of manuscripts were
produced there, which were conducive to a cultural life that was hard to
find elsewhere in the country. That world was, assuredly, dominated by
men, as Margrét rightly points out, and she argues that it would almost
appear that there were no women there other than servants — to judge
from the writing of scholars in former centuries. She goes on to add:
‘Moreover, extant manuscripts confirm the existence of another group
of women. Though literary histories and other surveys of the period tend
not to include the names of women, preferring instead to identify their
fathers, brothers, husbands and sons, it is nevertheless the case that as
we examine the manuscripts made for these women we can sense their
presence’ (131). Here Margrét steps into a scholarly niche which she has
taken part in creating, and which has been evolving in a highly interesting
manner in recent years. She joins the company of literary scholar Gudrin
Ingo6lfsdéttir and historian Gudny Hallgrimsdottir, to name but two: all
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have succeeded in showing that women too thrived in Iceland! Not only
that: they had lives that are worth exploring and recounting from the per-
spective of manuscripts.

Margrét takes the path of examining manuscripts that belonged to
women — which they either penned themselves, or had others write for
them. She points out that the content of many manuscripts that belonged to
women related to everyday events and life. ‘They also frequently contain
poetry not found elsewhere’, as Margrét argues (134). Margrét goes on to
discuss publications relating to the Rev. Hallgrimur Pétursson and Half-
dan Einarsson, principal of Latin School, and women’s relationship with
those publications. As stated above the article is detailed, and brings out a
most interesting picture of the interaction of print and manuscripts — and
the importance of the latter in the context of Icelandic culture.

In the next article Silvia Hufnagel deals with a special field of book
culture of post-medieval manuscripts, examining title page designs in
printed books of the latter half of the 18th century. Her focus is on Pétur
Jénsson, who was the last printer working for the printing press while it
was at Holar. Hufnagel places her subject in a most interesting international
context, demonstrating how title pages began to make a difference; how
they were laid out, and what information they contained at different times.
She argues that the title page can give important information about the
state of book culture. She then turns to Icelandic printing history — book
history — with a special focus on the work of Pétur Jénsson.

This is a most interesting article, which has a strong appeal for me —as |
have always been interested in book lay-out — but it is highly specialized,
focusing on a tiny niche of book history. I felt in a sense that the author
was too modest — that she might have been bolder in her arguments. It is
clear that Pétur Jonsson and the Hélar printing press were in good contact
with the outside world; and developments in this field of human endeavor
were in step with the best work being done in other countries. But I would
have liked to see more connection with the bigger picture in this story:
the author might have attempted to tell the reader what significance this
study has for our understanding of the status of manuscripts and books in
the international context, which she explained so admirably at the start of
her article.

In 2016 Gudrin Ingd6lfsdéttir published a book in the series Anthology
from Icelandic Popular Culture (Synisbok islenskrar alpydumenningar):
A hverju liggja ekki vorar gifugu kellingar. Békmenning islenskra kvenna
Jfrd miooldum og fram d 18. 6ld (Icelandic women’s book culture from the
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middle ages to the 18th century), which explores the relationship between
women and books at that period. She points out that few printed books
owned by women at that time are extant, while a considerable number
of manuscripts survive. In her book she shows how women made use
of written material, and speculates about their writing skills. She takes,
for instance, one manuscript that was owned by a woman, and discusses
her possible use of it to reinforce her view of the world, her personal
identity and her cultural background. Gudriin’s chapter in the book covers
similar territory, examining women’s manuscript culture in Iceland from
1600 to 1900. But Gudrin’s research here appears to provide a basis
for her discussion in the book published in the Anthology series. That
would indicate that the book under review here has been a long time in
the making. Whatever the truth of that, Gudrun attempts, for instance,
to estimate the total number of hand-written books relating to women
or written by them. They number only a handful in early centuries, but
the 19th century saw an increase, while absolute numbers remained low.
Gudrtn then considers each century, discussing women who are known to
have owned books or manuscripts. This is a most interesting discussion,
showing a regular rise in the number of books owned by women as we
approach the present day. Gudrtn carefully explores the different kinds
of books, and points out that sources are much better preserved from
the 19th century than from earlier times. She also refers to women’s
correspondence. This was sparse, and it is inadequately catalogued in
the National Library’s Manuscript Department. She also explores what
happened to women’s books from that time. The vast majority of women
identified by Gudrin in her research were upper-class women, or those
with connections to the intelligentsia. This does not alter the fact that
her research provides a most interesting picture of female participation in
Icelandic book history; and no doubt much more may be expected from
similar research in the future, as this field is largely virgin territory, as
Gudrin Ing6lfsdéttir and Margrét Eggertsdéttir demonstrate so clearly in
their chapters.

Matthew James Driscoll, one of the editors of the book, writes about
the manuscripts or manuscript world of Gudbrandur Sturlaugsson from
the farm of Hvitadalur. He was wealthy farmer and merchant in northwest
Iceland in the 19th century. Driscoll gives a detailed account of his rather
colorful story, then turns his attention to the manuscripts he owned and
those he wrote himself. These number 23 in total, mostly written in
the latter part of his life. Driscoll analyses the books and explains who
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acquired them, and what happened to them after Gudbrandur’s day. The
author links Gudbrandur’s manuscript activities to his relationship with
another scribe, Magnds Jénsson of Tjaldanes, who has long been a subject
of Matthew Driscoll’s research. He lived near Gudbrandur Sturlaugsson,
and the author argues that Magnids was a major influence on his interest
in manuscripts.

In his article Matthew Driscoll has chosen to recount Huldar saga (the
Saga of Huld), the story of a trollwife named Huld; it is an interesting
story in many ways, and especially with regard to how it has been
preserved. And in due course the story involves both Gudbrandur and
Magnus and their manuscript copies of the saga. This account is long,
highlighting work methods, and how many such sagas were preserved
over many centuries — whether in writing or orally. Matthew Driscoll’s
article is not only long but also detailed, providing an insight into the
manuscript culture of recent times. However, the article would have been
more effective had it been considerably shorter, and the arguments more
focused — parts of it are somewhat long-winded.

It is striking that the author should not place the subject in a still
broader context, as in recent years extensive studies have been made of
self-taught scholars similar to Gudbrandur, scrutinizing their work and
methods, the circumstances in which they worked at home, and their
material conditions. Suffice to name Halldér Jénsson and his brother
Niels of Strandir, Magnds Hj. Magndsson, Sighvatur Grimsson Borg-
firdingur, Pordur Poérdarson Grunnvikingur, Gisli Konrddsson and
Stephan G. Stephansson, along with other remarkable peasant scholars
who were hugely influential in their time: all studies carried out to a
greater or lesser extent within the Reykjavik Academy. It has even been
maintained that these men — the ‘Barefoot Historians’ — were in practice
informal ‘institutions,” who largely shaped the popular culture of their
time by their unflagging production of written material.*® I am sure that it
would have been helpful to Matthew Driscoll to have this context in mind
in his analysis of the position and influence of Gudbrandur Sturlaugsson
in his immediate environment; it would have enabled him both to write a
shorter article, and make it more focused.

Pérunn Sigurdardéttir contributes the article ‘Constructing Cultural

2 Sigurdur Gylfi Magnisson and David Olafsson, ‘Barefoot Historians: Education in
Iceland in the Modern Period.” Writing Peasants. Studies on Peasant Literacy in Early
Modern Northern Europe. Klaus-Joachim Lorenzen-Schmidt and Bjgrn Poulsen (eds.)
(Arhus: Landbohistorisk Selskab, 2002), pp. 175-209.
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Competence in Seventeenth-Century Iceland. The Case of Poetical
Miscellanies.” In short, this article is excellent reading, casting a most
interesting light both on post-medieval manuscript culture in Iceland, and
on people’s everyday lives. Her focus is on the Rev. Gisli Einarsson, a
man of high birth who lived 1571-1660 and was principal of the Skélholt
cathedral school, and pastor of Vatnsfjordur, one of the best benefices in
the country and an old center of power in the West Fjords. But the Rev.
Gisli found himself at odds with another powerful man, who managed
to wrest his office from him; a factor in his success was that Jon Arason
had made an advantageous marriage, while Gisli had not. Jén married for
wealth, whereas Gisli’s wife was a simple farmerss daughter who brought
him neither wealth nor influence.

Pérunn goes on to examine in detail Jén Arason’s wife, Holmfridur
Sigurdardottir, and her family ties; she seeks to explain what she terms
the ‘cultural competence’ relating to Holmfridur, arising from her family
background and education. Pérunn goes on to apply Hélmfridur and J6n’s
social status to an examination of the manuscripts that belonged to them
and their children, of whom nine survived. And the author goes further:
“The analysis will draw on the various notions of “capital” developed
by the sociologist Pierre Bourdieu. According to Bourdieu, people are
not placed in social hierarchies on the basis of their wealth and power
alone, but also by the ways in which they are perceived by others, in
relation to the capital they possess and how they use that capital in the
fields (champs) of life’ (285). This perspective is interesting, and informs
the rest of the author’s analysis.

The manuscript study itself is then placed in this overall context of the
family history, revealing the power that related to manuscript ownership
for H6lmfridur and Jén’s children. The author considers the content of
the manuscripts, their form, the history of their ownership, and what
happened to them, linking all this with the social status of the people in
question. She points out, for instance, that in many cases similar material
is found in different manuscripts; but it is no less interesting to observe the
differences between manuscripts, indications of the individuals’ varying
interests and personalities. ‘In this manner, the manuscripts defined and
constructed the family’s identity as a part of a cultured and pious nobility,
and this was certainly the image they sought to project of themselves
to others’ (319). Pérunn concludes by saying: ‘The books are thus one
manifestation of the cultural capital that the family had at its disposal’
(320).
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The content of Pérunn’s article is certainly remarkable; in addition she
displays masterly touches in presentation of the material, as she juxta-
poses the two élite families and addresses their stories through the men’s
respective marriages.

Last but not least, we find in the book under review an article by Tereza
Lansing: ‘Permissible Entertainment. The Post-Medieval Transmission
of Fornaldarsaga Manuscripts in Western Iceland.” The author begins
with the following words: ‘Learned copies co-existed with the literary
copies of Hrolfs saga kraka, and both these types are the subject of the
present study, the aim of which is to uncover the socially and ideologically
conditioned mechanisms of manuscript transmission and reception with
special focus on paratext, compilation patterns and scribal variance’
(321). This subject is of course what makes post-medieval manuscript
studies invaluable — to have the opportunity to understand how people
responded to the sagas, and how each individual handled the text, either
by changing it, or by sticking to the known version. I think that I would
have opted to place this article earlier in the book, as it presents a certain
background picture, on which many of the articles discussed above have
been based.

The author takes Hrdlfs saga kraka in her research (it was part of her
doctoral studies); and she has the good fortune that the saga has previously
been discussed applying classical text-critical methods, and that enables
her to demonstrate how the new material or artefactual philology which
she applies handles the subject differently. Tereza Lansing points out that
the saga is extant in a large number of manuscripts; she has opted to focus
on manuscripts penned in the west of Iceland from the 17th century to the
19th century: a total of seven.

In brief, the author succeeds in bringing out interesting factors which
influenced changes to manuscripts at that time. The baroque style had
its impact, influencing manuscript illuminations into the 19th century.
A comparison of manuscripts enables the author to reveal interesting
elements in their form and rewriting.

She also shows how educated people fell into the temptation of adding
to the text of the saga notes that drew on their knowledge and education.
In other words, the manuscripts studied by the author certainly reflect
foreign influence, and this opens the way for exciting future research on
an aspect of the manuscript heritage which has hitherto received little
attention.



What Takes Place, When Nothing Happens? 173

Academic Hindrance?

Clearly, the book discussed here, Mirrors of Virtue edited by Margrét
Eggertsdottir and Matthew James Driscoll, is in many ways a high-
quality and interesting publication. Despite my specific criticisms, I can
recommend this book to all who have an interest in this splendid world of
post-medieval manuscripts.

As stated at the beginning of the review, research on post-medieval
Icelandic manuscripts has flourished predominantly within three bodies:
the Arni Magnusson Institutes in Copenhagen (AM-CPH) and Reykjavik
(AM-ICE), and the Reykjavik Academy (RA). Clearly there has been
some collaboration between the two Arni Magnusson Institutes — which
is far from surprising — but it seems as if the scholars at the Reykjavik
Academy have in some sense been excluded from the party. This is best
seen when specific phenomena in the academic fields discussed here are
examined and analyzed, and the way they are discussed is scrutinized.
I shall take the concept of literacy as an example, as it was briefly
mentioned at the beginning of this review. Many of the articles in the
book reviewed here are based on a rather outdated understanding of how
literacy developed in Iceland, based mainly on studies carried out in the
early 1980s. Here I refer primarily to the research of historian Loftur
Guttormsson, who maintained that collaboration between ecclesiastical
and secular authorities in the 18th century, in the name of Pietism, had
had a crucial influence on how the general population became literate.

The success of the campaign, according to Loftur Guttormsson, rested
on the wide distribution of religious publications along with steady social
pressure from the local clergy and parents, as discussed earlier in this
review essay. Loftur further points out that reformers who advocated
Enlightenment ideas at the end of the 18th century and the beginning of
the 19th made an enormous difference in terms of availability of secular
literature and, through their ideology, laid a solid foundation for universal
literacy. Loftur maintains that these forces ‘from above’ had an obvious
agenda. According to him ‘they saw a clear benefit in spreading this skill,
so that as many subjects as possible would be susceptible to the official
rhetoric.””

David Olafsson and I have argued in our research in favor of a much

 Loftur Guttormsson, ‘Lesi,” in [slensk pjéomenning 6. Munnmenntir og békmenning, ed.
Frosti F. J6hannesson (Reykjavik: Pjédsaga, 1989), p. 133.
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more nuanced picture in seeking to understand the high literacy rate
in the country. The interaction between work, death and education is
responsible, according to our argument, for the fact that people in 18th
and the 19th century Icelandic farming society were universally literate
— a situation which was somewhat unusual in comparison with other
peasant societies in Europe at the time. Without this interaction and these
social conditions, all laws would have been ineffective. Education almost
automatically became a part of the process associated with work, a part of
the shared family effort to survive. The whole process was like a tapestry
of the peasant survival mentality.*

Growing up in this Icelandic peasant society gave children an awareness
of the fact that they were living in a precarious world. Nothing could
be taken for granted. High infant mortality, regular exposure to diseases
which often led to the death of close family members, and high accident
rates, all had a major impact on children’s perception of life. As so many
autobiographers and diarists testify, children might witness from a very
early age the deaths of siblings and parents, and they observed people
struggling to survive on a day-to-day basis the whole year round. The
combination of this harsh reality and constant insistence on full work
participation of all family members left little room for emotional support.
Hence in these first years of their lives, children felt that they were on
their own.’!

This image was further reinforced when they started to take an active
part in working life. At the age of five to seven they would generally
be given responsibility for livestock, watching over the herd or flock,
sometimes day and night, often far away from the homestead. This
work, which took place from spring into the fall, meant that they in fact
assumed heavy workloads and great responsibilities on their own with
minimal emotional support from their closest environment. I have argued
that in their search for relief from daily pressures and moral authority,
Icelandic children turned to education. Education provided them with an
opportunity to distance themselves from the everyday toil of their work

% See recent studies of the history of emotions: Susan J. Matt, and Peter N. Stearns eds.
Doing Emotions History (Chicago: University of Illinois Press, 2014).

3! This development and the process of growing up during the first life stage (infancy)
is addressed in detail in Sigurdur Gylfi Magnisson, ‘From Children’s Point of View:
Childhood in Nineteenth Century Iceland’, Journal of Social History 29 (Winter 1995),
pp- 295-323 and Sigurdur Gylfi Magnisson, Wasteland with Words. A Social History of
Iceland (London: Reaktion Books, 2010).
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lives. Furthermore, children found comfort in and identified with themes
found in literature, an integral part of the nineteenth century Icelandic
educational process and the popular culture. This empathy with literature
developed because of the unique structure of Icelandic production and
work methods. In other words, the interaction between work and education
was crucial for children’s overall growth and development. That meant
that there was great demand for reading material in Icelandic homes in
the modern period, and hence the ‘Barefoot Historians’ could scarcely
work fast enough to produce manuscripts to quench this thirst for reading
matter among the Icelandic peasantry.

I am by no means demanding that these arguments should be applied
or accepted — that is not a major issue from my point of view. However,
I do see it as important that a view should be taken on the arguments that
have been made about the progress of post-medieval manuscript culture
in general, as applied within a specific school that has grown up around
the Reykjavik Academy. The above-mentioned arguments may be cited,
as well as others propounded by me and David Olafsson, for instance in
our new book Minor Knowledge and Microhistory. Manuscript Culture
in the Nineteenth Century, published by Routledge in 2017, and in many
papers we have published internationally, together or separately, on this
subject over the past two decades. This is mentioned specifically here
because it appears to me that much of the research that comes from the
two Arni Magnisson Institutes could have made use of these studies in
various ways when seeking explanations for the flourishing manuscript
culture of recent centuries.

After reading this book I can readily acknowledge that we who have
developed within the Reykjavik Academy can learn much from these
interesting scholars at the two Arni Magntsson Institutes. It will be a task
for the years ahead to explore all the ideas presented there, and perhaps
to make yet more attempts to bring closer together the groups that belong
to the three bodies.

Sigurour Gylfi Magniisson
University of Iceland

Faculty of History and Philosophy
sgm@hi.is






Recensioner

Jon Karl Helgason. Echoes of Valhalla. The Afterlife of the Eddas and
Sagas. Reaktion books. 2017. 240 pp. 32 illustrations.

Jon Karl Helgasons Echoes of Valhalla. The Afterlife of the Eddas and
Sagas undersgger eddaerne og sagaerne og deres moderne udtryk, og —
ikke mindst — forbindelseslinjerne dem imellem. Bogen skriver sig ind
i den forskningstradition, der normalt beskrives som receptionsstudier,
og den er et nyt og forfriskende bidrag til den forskningsdisciplin, der
— for at bruge en betegnelse fra den engelsksprogede verden — betegnes
som “medievalism”. Bogen dekker et bredt udsnit af moderne represen-
tationsformer, fra tegneserier over drama og litteratur til musik og film,
og den henter sine eksempler fra forskellige perioder, herunder middel-
alderen, romantikken og udvalgte artier i 1900-tallet, og fra et vidt for-
grenet geografisk rum, der straekker sig fra Island til det gvrige Norden
og Europa og videre til Nordamerika og i glimt til Japan. De moderne
repraesentationsformer forstds — med reference til Linda Hutcheon — som
adaptations,dvs. som gentagelser med variationer. Det er bogens udgangs-
punkt, at disse adaptioner ikke kopierer og viderefgrer fortiden, eller
deres sékaldte kilder, men at de er udtryk for deres egen tids eller kulturs
stereotyper og forestillinger om denne fortid. Fortolkningernes kvalitet
og relevans vurderes séledes ikke ud fra en narhed til de middelalderlige
kilder. Bogen fremhaver, hvorledes de moderne adaptioner arbejder
med adskillige inspirationskilder, eller pretekster som de kaldes, og den
viser, at sagaernes og eddaernes efterliv er flettet ind i et komplekst og
vidtrekkende netvark af tekster. Det er en af bogens hovedpointer, at
middelalderens tekster i sig selv udggr et led i en lang og stadig virksom
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kulturel tradition, og at de sakaldte kilder fra middelalderen ma betragtes
pé lige fod med de moderne reprasentationer, nemlig som adaptioner
(p- 13). I det introducerende kapitel “Prologue”, hvor bogens teoretiske
udgangspunkt beskrives, formulerer Jon Karl Helgason den virksomme
kulturelle tradition saledes: ‘“Hence, I approach the eddas and sagas as
a flourishing cultural tradition: an accumulation of texts, images, sounds
and ideas that reverberate through the fabric of various cultures at various
times” (p. 12). Det er netop denne stadigt virkende tradition med dets
adskillige knopskydninger i tid, rum og medier, som behandles i bogen.
I fgrste kapitel, “Thor: From Superhero to ‘Kitchin’-maid”, tages der
udgangspunkt i en beskrivelse af dén nordiske gud, hvis efterliv igennem
tiden maske nok har varet mest fremtredende, nemlig Thor. Afszttet er
Marvel Comics transformation af denne gudeskikkelse til en superhelt.
Det vises, at de pratekster, der benyttedes til skabelsen af serien The
Mighty Thor (fra 1960’erne) kan fgres tilbage til andre amerikanske tegne-
serier fra 1940’erne, hvor Thor og hans attribut, hammeren, allerede var
fortolket i dette visuelle medium. Det fremgér, at Marvels Thor fgrst og
fremmest ma betragtes som et resultat af amerikanske prototyper (og som
et forsvar for amerikanske ideologier), snarere end som en viderefgrelse
af de nordiske middelaldertekster, og i Marvels udgivelser synes der kun
at vere et “faint echo” (p. 31) af eddaernes fortellinger. Jon Karl Helga-
son behandler endvidere Peter Madsens danske tegneserie Valhalla (der
udkom mellem 1979-2009). Der lagges vagt pa de to bind Ulven er
lps og Thors brudefeerd, og det fremhaves, at disse adaptioner i langt
hgjere grad end de amerikanske serier er direkte inspireret af eddaerne.
Dog indgér de mytologiske fortellinger i dialog med adskillelige andre
praetekster, som l@serne kan forholde sig til og associere i forhold til
(herunder The Muppet Show, Star Wars, pladecovers, osv.). Det vises,
hvordan samfundsmassige problematikker i Danmark i udgivelsestiden,
herunder indvandrerpolitik og kgnsroller, flettes ind i fortellingerne om
den nordiske gudeverden. Det n®ste kapitel, “Snorri: The ‘Real’ Stories”,
adskiller sig fra de gvrige ved at behandle forskningen i middelalder-
teksterne pa et mere detaljeret niveau. Vegten ligger pa debatten om
teksternes overlevering i den mundtlige tradition, deres fastsattelse i
skrift, forfatterskab og verkopfattelse. I en diskussion af original versus
kopi, pretekster og kilder fremstilles den middelalderlige tradition som
havende mange lag og som et resultat af en kontinuerlig genskrivning. Jén
Karl Helgason argumenterer for, at den store islandske kulturpersonlighed
Snorri Sturluson, den alment accepterede forfatter til Snorris Edda og
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Heimskringla, principielt ma betragtes pa samme made som moderne for-
fattere, som et individ, der har fortolket og adapteret et materiale ud fra
de tilgengelige pretekster og en s@rlig ideologisk position. Kapitlet er
ikke som saddan udtgmmende i forhold til forskningsdiskussionen, men
for en udenforstéende leser gives der et tilstreekkeligt og kompetent ind-
blik i teksternes sarlige overleveringssituation, og der argumenteres pa
en overbevisende made for, at disse tekster ikke i sig selv kan betragtes
som de “virkelige”, dvs. originale, tekster, men som abne tekster, der
er sammensat af adskillige pretekster (mundtlige og skriftlige) og hvis
oprindelse og forhistorie er géet tabt i overleveringen.

Ikapitel 3, “Hallgerd: A Bow-string Breaks”, flyttes blikket til den sidste
halvdel af 1800-tallet og de forste artier af 1900-tallet og mere specifikt
til oms@tningen af sagamaterialet til dramatisk form. Med norske Henrik
Ibsen, britiske Gordon Bottomley og danske Thit Jensen som eksempler
demonstreres det, hvordan motiver (bl.a. sagaernes kvindeskildringer)
kan omformes pa vidt forskelligt vis afhengig af konteksten, men ogsa
hvordan forskellige tride samles. Henrik Ibsens drama Hermendene
paa Helgeland (1858) samler motiver fra Njals saga, Egils saga og Vgl-
sungernes saga i en collage, og der udvikles en kvindelig figur, som
senere danner grundlaget for Hedda Gabler, som skildres i det mere kendte
Ibsen-drama af samme navn. I Gordon Bottomley’s drama The Riding to
Lithend (1909) medfgrer flytningen af fortzellingen til en anden genre en
omformning af materialet, der bliver pavirket af aristoteliske krav om
dramaet enhed. Det vises, hvordan i oversattelsesprocessen motiver fra
sagaerne mgdes med og genkalder motiver fra Shakespeare. Thit Jensens
stykke Nial den Vise (der pabegyndes 1904, men fgrst afsluttes adskillige
ar senere), er en dben adaption, der forholder sig ganske frit til Njals sagas
fortzellinger og motiver, men som har en s@rlig interesse i sterke kvinde-
figurer, f.eks. fremstar Hallgerd i Jensens fortolkning som en destabi-
liserende figur, men ogsa som et middel til at fremstille kvinders aktuelle
situation. I det fjerde kapitel, “Gunnar: In Saddles, Armchairs and Land
Rovers”, behandler Jon Karl Helgason islandske rejsebeskrivelser. Det
fremh@ves, hvordan rejseskildringerne var tilskyndet af engelske saga-
oversattelser fra den sidste halvdel af 1800-tallet. Med udgangpunktiS.E.
Wallers illustrerede Six Weeks in the Saddle (1874) og F. Metcalfes The
Oxonian in Iceland (1861) bliver det vist, hvordan disse rejsebeskrivelser
var formative og styrende for andre forfattere og andre rejsende, at de
indeholder spiren til kulturturisme, og at beskrivelserne af landskabet er
nart sammenvavet med forfatterenes psykologiske tilstand og dermed
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i udgangspunktet mé ses som subjektivt farvede beskrivelser. Kapitlet
fremhaver ogsd de sdkaldte vikingenoveller, “Viking novels” (p. 115),
der groft sagt indrammes af Friedrich de la Motte-Fouqués Die Fahrten
Thiodolfs des Isldinders (1815) og Neil Gaiman’s American Gods (2001).
Genren, som har vearet, og stadig er, udbredt i Nordamerika sével som
i Nordeuropa (s@rligt i England) genskriver sagaernes handlingsforlgb.
Disse adaptioner er tilpasset nye implicitte lesere, hvilket bl.a. er til-
feeldet 1 D. J. Roberts Fire in the Ice (1961), hvor forklarende historiske
oplysninger er skrevet ind i fortellingen, og hvor det islandske landskab
er beskrevet for den leser, der ikke kender det. Det vises ligeledes, at
disse romaner omformer sagaernes stil og tilpasser dem den moderne
romans formelle udtryk og fortellekonventioner. Kapitlet afrundes med
eksempler pa, hvorledes rejseberetninger har medvirket til at konstruere
forestillinger om Island og dets befolkning, og hvordan forestillinger om
andethed stadig er virksom, f.eks. 1 Paul Vads rejsebog, Nord for Vatna-
Jokel (1994).

I kapitel 5, “Odin: From Wagner to Viking Metal”, forbindes eddaernes
og sagaernes musikalske efterliv med Richard Wagners opera Der Ring
des Nibelungen (1869-76), et drama pa femten timer, inspireret af Vgl-
sungernes saga og med et stort persongalleri fra den nordiske gudeverden.
Men Jon Karl Helgason udvider denne relativt velkendte reference til
ogsa at indeholde andre musikalske aktualiseringer fra den klassiske
musikscene sdvel som fra rockscenen. I Danmark ledte fgr-romantiske
og romantiske digteres interesse i den nordiske mytologi og sagaerne til
dramatiske opfgrelser, der blev fulgt op af musikalske kompositioner,
eksempelvis stod J. E. Hartmann for musikken til en af de tidligste danske
dramatiske opfgrelser af mytologisk materiale, Johannes Ewalds Balders
ded (1775), mens hans nevg J. P. E. Hartmann varetog lydsiden til dele
af Adam Oehlenschldgers dramatiske produktioner. Flere eksempler fra
Viking Metal-genren n@vnes, og det vises hvordan der inden for denne
kategori sker en genanvendelse pa flere niveauer, nar bade lyrik, lyd og
musikernes fremtreeden pa scenen genkalder den nordiske fortelleverden.
Genren fgres tilbage til den amerikanske gruppe Led Zeppelin, som i
1970’erne indfgrte den nordiske, fgr-kristne verden med fokus pa Odin og
valhal, i genren. Det fremhaves, at visse Viking Metal-grupper har veret
inspireret af folkemusik og en genuin interesse i middelalderlitteraturen,
mens i andre tilfelde de nordiske pratekster har vaeret underlagt religigse
eller politiske interesser og til tider har taget radikaliseret form.

I kapitel 6, “Leif: When Civilization Was Less Civilized”, behandler



Rec. av Jon Karl Helgason. Echoes of Valhalla 181

forfatteren teksternes genkomst i filmmediet. Dette kapitel er verdifuldt
i sig selv, men bliver ogsa vigtigt som en baggrund for aktuelle visuelle
behandlinger af det mytologiske materiale og sagaerne, sd som TV-
serierne Game of Thrones (2011-), Vikings (2013-) og Northmen (2016),
som ikke behandles i bogen. Der indledes med en reference til Monty
Pythons Flying Circus (1969-74), som parodierer alment udbredte stereo-
typer om vikinger, men snart efter kastes blikket pa amerikanske film og
deres remedieringer af Vinlandssagaerne. Stumfilmen The Viking (1928)
(produceret af Roy William Neill) behandles og der refereres til dens litte-
rere forleg, vikingeromanen The Thrall of Leif the Lucky af Ottilie A.
Liljencrantz, som baserede sig pa Vinlandssagaerne. Filmens politiske
implikationer, som bl.a. indeb@rer omfortolkninger af amerikanske
grundleggelsesfortellinger, anskueligggres. En anden ikonografisk
vikingefilm, Richard Fleischers The Vikings (1958) behandles ogsa med
fokus pa dens kgnspolitiske indhold og dens pretekster, som findes i
tidligere film sével som i de mytologiske fortellinger (dele af Snorris
Edda) og sagaerne (Ragnar Lodbrogs saga).

Jon Karl Helgason viser, at de store sagaer, Njals saga, Egils saga, Vgl-
sungernes saga og Vinlandssagaerne, de nordiske guder og mytologiske
steder, Odin, Thor og valhal, og de karakteristiske kvindeskikkelser (og
meget mere) fra sagaerne indgér i et imponerende intertekstuelt netverk af
kendte og mindre kendte adaptioner. Den omfattende bredde i dekningen
af de medier og genrer, hvor de nordiske middelalderteksters efterliv
manifesterer sig, ggr ikke fremstillingen overfladisk eller overmade
deskriptiv, tvaertimod gér forfatteren i dybden, f.eks. med kontinuerlige
referencer til og citater fra saga- og eddamaterialet og til forskningen i
middelalderens tekster, og fremstillingen udmarker sig ved i overvejende
grad at vere analytisk orienteret og teoretisk funderet. Bogen beriger
forskningen i middelalderens litteratur og denne litteraturs efterliv, og
forfatterens ligevaerdige behandling af det, der fra et andet perspektiv
kunne adskilles og hierarkiseres som hgjkulturelle og popularkulturelle
manifestationer, mé sa absolut anerkendes. Den aktuelle interesse inter-
nationalt set i middelalderens efterliv — og herunder interessen for
vikingetiden, sagaer og nordiske myter — ggr bogen hgjst relevant, da den
giver en kvalificeret og vidende indgang til historiske og moderne repre-
sentationer og dialogen imellem dem. Det er en af bogens fordele, at den
ikke begrenser sig til studiet af “medievalism”, dvs. senere tiders studier
af middelalderen, men ogsa inddrager middelalderkulturen selv. Bogen
er igangsat og motiveret af forfatterens fascination af den store gennem-
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slagskraft, som materialet fra middelalderen har haft i den moderne
verden. Hans engagement afspejler sig i alle kapitlerne (hvoraf de fleste
indledes med feengende eksempler), i skrivestilen og emnevalget, som er
engageret, medlevende og personlig. Efter at have laest bogen kan leseren
kun dele forundringen og begejstringen over, at en lokal litteratur, der
blev skrevet i Europas udkant, kan have sa bred en gennemslagskraft i tid
og rum, eller sagt mere poetisk: Kan vare en blomst, der fortsat skyder
nye knopper. Bogen er absolut anbefalelsesvardig leesning sével for en
sn@ver akademisk kreds som for den alment interesserede laser.

Pernille Hermann

Aarhus Universitet

Institut for Kommunikation og Kultur — Nordisk Sprog og Litteratur
norph@cc.au.dk



Skaldic Poetry of the Scandinavian Middle Ages, 3: Poetry from Treatises
on Poetics, utg. Kari Ellen Gade med Edith Marold. Turnhout: Brepols
2017.

I detta band av Skaldic Poetry of the Scandinavian Middle Ages (nedan
SkP) aterfinns méanga av skaldediktningens flaggskepp, och pa grund av
de islindska grammatikernas urvalsprinciper hor dikterna i detta band till
de mest kallkritiskt pélitliga i hela korpusen. De viktigaste mytologiska
dikterna, sasom Ragnarsdrdpa, Haustlopng och Porsdrdpa, dr hir, och
overhuvud taget lejonparten av den mytologiska skaldediktningen. De
tekniskt mest avancerade dikterna #r ocksd hir, liksom de dikter som
tydligast visar hur den inhemska traditionen motte den latinska lirdomen.
SkP 3 dr didrmed en milstolpe for studiet av fornvéstnordisk litteratur,
sprak och kulturhistoria.

Jag borjar hir med nagra ord om den nya utgdvan som helhet, som
en bakgrund for bedomningen av dess tredje band. I likhet med andra
band innehaller SkP 3 en omfattande redovisning av kéllmaterialet och
tidigare utgavor. Den uttryckliga redovisningen av kenningarna samt
kommentaren bidrar till att gora utgdvan anvindarvinlig, och projektet
som helhet dr ovirderligt, inte minst i en tid da jakten pa publicerings-
podng gor langsiktiga projekt som bygger forutsittningarna for gene-
rationer av framtida forskare till de stora forlorarna, atminstone inom
humaniora. Vikten av detta initiativ och av viljan att genomféra det, de
politiska vindarna till trots, kan inte nog understrykas. Dagens klimat
har dock medfort en fordndring i forhallande till hur arbetet skulle ha
utforts under filologins storhetstid pa sent 1800- och tidigt 1900-tal. Den
gangen kunde en framstaende forskare viga sa gott som all sin tid at forsk-
ningen, och han kénde séllan behov for att redogora for varje detalj i sina
tankeprocesser. Han besatt dessutom en kompetens som de flesta av oss
idag bara kan dromma om. Idag har vi andra forutséttningar, och férvént-
ningarna pa redovisning ér storre. Detta nodvindiggor samarbete, vilket i
sin tur medfor bade for- och nackdelar. En uppenbar fordel dr att arbets-
processerna faktiskt redovisas och att det ddarmed blir littare att forsta
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utgivarens val. Den kanske storsta nackdelen med en utgava didr manga
utgivare dr ansvariga for mindre delar &r att den blir ojamn. Efterhand
ldr man kinna en allsmiktig utgivare som Finnur Jénsson, man forstar
hans prioriteringar och kan ta stéllning till dem utifran denna personliga
bekantskap. Denna mojlighet bjuds inte i den nya utgévan, och savil
bruket som bedomningen av den maste ddrmed bli ndgot fragmenterat.

“Introduction” 1 SkP 3 kontextualiserar volymens poesi i dess gram-
matiska sammanhang. Ménga av dikterna &r langt dldre &n denna kontext
och behandlas i forskningen oftast med utgdngspunkt i skaldernas egen
tid. Dock skulle mycket av den poesi som ir av storst religions- och
kulturhistoriskt intresse inte ha traderats om det inte vore for Snorres och
andra ldrdas intresse for dess grammatiska dimension. Grammatica var pa
den tiden ett studium av bade sprak och litteratur, och mytologin befann
sig innanfor dess ramérken. SkP 3, i likhet med andra band av utgévan,
organiserar och kontextualiserar poesin i ett slags kompromiss mellan ett
produktions- och ett receptionshistoriskt perspektiv, alltsa enligt skalder
savil som enligt traderande texttyp. Aven om denna 16sning kriver att
ldsaren ibland maste konsultera flera band for att ldsa poesin av en och
samma skald &dr det en nyvinning att utgivarna pa detta vis far mojlighet
att sdtta fokus pa hur poesin har traderats till oss. Detta &r i allra hogsta
grad fallet med poesi som har traderats i grammatiska verk, sdisom Snorres
Edda, eftersom uppfattningen av vad grammatik omfattar har dndrat sig
sa radikalt sedan medeltiden och en forstielse for denna traderingsgrens
sdrdrag darfor 4r mycket viktig for att bilda sig en uppfattning om hur den
kan ha paverkat atergivningen och inramningen.

Denna volym innehéller Bragis poesi, som pa goda grunder kan anses
vara den dldsta vi har bevarad, savil som Pjodolfrs Haustlgng och Eilifrs
Porsdrdpa, som bada innehéller unikt mytologiskt material. Pa grund av
att olika utgivare tar ansvar for olika dikter dr behandlingen som sagt
ojdmn: exempelvis foljer tolkningen av Haustlgng i stort sett Finnur J6ns-
son, medan utgivarna av Pdrsdrdpa har gjort ett betydligt grundligare
och mer sjilvstindigt arbete. Valet av ldsningar och tolkningar framstér
overlag som vilbalanserade och i sin helhet som de bista hittills. Detta
ar typiskt for SkP, atminstone som jag formar rekonstruera utgivarnas
metod: de grundar sig pa Finnur Jonssons utgdva men efterstravar en text
med férre emendationer och syntaktiska krumsprang. For detta &indamal dr
utgivarnas frimsta redskap oftast Ernst Albin Kocks anmérkningar silade
genom utgavor i serien Islenzk fornrit, dir de flesta av Kocks vildare
utspel har avligsnats till forman for en nykter ldsning. Nir det géller
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grammatisk litteratur, inklusive Snorres Edda, har denna inte utkommit i
Islenzk fornrit, men Anthony Faulkes har i sin fortriffliga utgiva utfort ett
arbete som utan tvivel kan mita sig med standarden i fslenzk fornrit. Den
nyckelroll som Islenzk fornrit och Faulkes utgéva fyller framgér sillan
av SkP, eftersom dessa utgavor till stor del formedlar dldre forskning och
referenserna dirfor hdnvisar till denna forskning, men SkP véljer ett lika
balanserat perspektiv Islenzk fornrit och Faulkes: de mer extravaganta
tolkningarna ndmns och avfirdas. Nér det kommer till SkP 3 och de myto-
logiska dikterna i volymen #r detta tillvigagangssitt ovirderligt. De flesta
som saknar filologisk traning héller sig vanligtvis undan dessa dikter,
eftersom deras form &r sa krdvande, men deras innehall 4r oundgingligt
for studiet av nordisk mytologi, och de utgor i alla hindelser grundlaget
for stora delar av Snorres prosaframstillning, som alla kan tillgodogora
sig. Sin relativa ogenomtringlighet till trots, och kanske delvis pa grund av
den, har dessa dikter tilldragit sig en forskningslitteratur vari sannolikhet
inte alltid dr den princip som styrt forskarnas val. SkP véljer generellt
en sannolik ldsning som gor att den kan std som en tongivande utgéva i
hundra ér, precis som Finnur Jénssons utgdva har gjort och i nigon mén
kommer fortsiitta att gora. I detta avseende har utgivarna axlat ett ansvar
som motsvarar deras ambition.

Likvil finns det somligt att anmirka, och da sérskilt i kommentarerna
till dikterna. De tva volymerna innehaller sa mycket material att jag hir
begrinsar min kritik till ett fital exempel som jag menar vara av sérskilt
intresse. | vissa fall kan en forskares inskriankning till sitt eget filt ge
orimliga utslag, som da det foreslas att en runpinne kan ha formedlat en
langre skaldedikt pa 800-talet (SkP 3, s. 29). Denna observation tycks
forhalla sig mer till 1200-talets rekonstruktion av forntiden &n till runo-
logisk sannolikhetsbedomning. Av storre vikt dr att Kormakrs Sigurdar-
drdpa presenteras, inte som en, utan som flera dikter. En av de angivna
orsakerna dr att ordet yngvi, som dr ett heiti (poetisk synonym) for
“hérskare’, ldses bokstavligt som hérskare av ynglingadtten’. Att ldasa de
manga poetiska synonymerna for hédrskare’ bokstavligt dr ett vanligt fel
bland historiker, men det 4r ndgot forvanande att se det hos filologer. Det
andra skél som anges r att ordet merr *beromd’ enligt utgivarna inte
kunde ha anviénts om Hédkon nér han fortfarande var en ung man, och att
detta ord dirfor maste hora till en dikt om honom sjdlv snarare én om hans
far. Hir ligger problemet éter i en alltfor bokstavlig ldsning. Mottagarna
av panegyrik (i detta fall Sigurdr jarl och hans son Hdkon) beskrivs som
regel alltid som fortréffliga och att anvinda dikternas superlativa uttryck
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som grundlag for historisk rekonstruktion leder snabbt in péa villospar.
Skaldedikt ar vart rikaste daterbara, samtida textmaterial fran Norden for
perioden fore 1100-talet, eftersom runinskrifter séllan kan dateras med
samma precision och ofta dr mycket formelartade. Skaldediktningens
historiska virde kan dirmed svarligen Overskattas, men materialets
karaktir gor att kidllkritiken med nodviandighet maste ta storre litterdra
hénsyn 4n vad som vanligen r fallet. Sigurdardrdpa har en typ av refring
som #r unik for denna dikt fram till 1200-talet, ndmligen ett parentetiskt
mytologiskt inskott som avslutar fjidrde versen i de halvstrofer som
sannolikt tillhorde stefjabdlkr (den del av dikten som innehdll refring).
Plotsligt, till synes utan koppling till diktens 6vriga innehall, far &horaren
hora sddant som “Tor sitter i sin vagn”. Snorre skulle senare anvinda
Kormdkrs dikt som modell for sitt versmatt hjdstelt *med sidostillda
tilligg’. Aven om ildre utgivares rekonstruktion av ildre dikter ibland
kan ifragasittas framstar det som ett sunt antagande att olika strofer som
alla dr tillskrivna samma skald och som innehéller en refrdng av en typ
som #r unik i korpus kommer fran en dikt som innehdll denna typ av
refrang. Att lata denna observation ge vika for en bokstavlig ldsning av
poetiska synonymer och panegyriska 6verdrifter tyder pa en problematisk
forstaelse av skaldediktstraditionen.

Behandlingen av andra strofen av Haustlgng kan tjina som exempel pé
ytterligare tva idiosynkratiska drag (s. 434-35). Hir anvénds ordet 6-fyr-
skommu for att ersitta fyr dskommu for en okort tid sedan, for linge sedan’.
Precis som pa svenska negerar J- pa norront ett adjektiv och star annars
aldrig fore ett adverb som modifierar ett adjektiv (alltsa *o-for-kort tid
sedan). Vi har séledes hér ett uppenbart fall av tmesis, alltsd uppsplittring
och omorganisering av ett sammansatt ord. En av Ernst Albin Kocks kipp-
héstar i hans flera tusen paragrafer 1anga attack pa Finnur J6nssons utgava
var dock att tmesis var del av Finnurs férvanskning av skaldernas natur-
liga uttryck. Denna hallning har utgivarna av SkP Overtagit fran Kock,
och ehuru den i atskilliga fall dr forsvarbar gar den andra ganger for langt.
I detta fall visar det sig i analysen av o-fyr-skommu: “The negative prefix
0- is here attached to the adverbial fyr skommu”. O- prefigerar dock inte
fraser, bara enskilda ord, och om utgivarna inte hade latit sig styras av
Kocks axiom om skaldernas naturliga sprak, vilket star i bjirt kontrast till
den empiri som stér att uppdriva i dikterna sjdlva, hade de kunnat undga
en felaktig beskrivning av hur detta prefix fungerar.

I kommentaren till samma strof beskrivs kenningen bjarga Gefnar
byrgi-tyr (bergens Gefns [jittekvinnans] tillflykts- [grott-] gud [jatte])
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som en inverted kenning. SkP anvinder denna term om kenningar som
innehaller ssmmansatta ord, men detta dr minst sagt férvirrande, eftersom
ingen omkastning (inversion) dger rum i dem: byrgis tyr och byrgi-tyr
fungerar pa exakt samma sitt (SkP 1, s. cxlii). Dessutom for namnet
tankarna till kenningar som Egills dalmiskunn fiska (fiskars dalnad),
som faktiskt kriver omkastning till dalfiska miskunn (dalfiskars [ormars]
nad [sommaren, som &dr nadig mot kallblodiga djur]). Det &r frestande
att forestélla sig att utgivarna har myntat termen utifran Egills beromda
kenning men sedan anvéint den péd alla kenningar med sammansatta
led. Oavsett vad som &r den riktiga forklaringen star de utan en term
for kenningar dir omkastning dger rum, medan de anvénder inverted
kennings for att beskriva kenningar utan inversion.

Slutligen kan det om Haustlgng som helhet sdgas att detta dr en av de
dikter som &r viktig for frdgan om Snorres Eddas ursprungliga form. I lik-
het med Ragnardrdpa och Porsdrdpa saknas den i Uppsalahandskriften,
och de flesta menar att dessa dikter inte fanns med i Snorres text. SkP 3
tar inte upp denna fraga nir det giller nagon av de tre dikterna, trots att
ett nytt fokus pé traderingskontext préglar utgavan som helhet. Samtidigt
forsoker utgivarna heller inte rekonstruera dikternas ursprungliga till-
komstkontext. Det framstar ddrmed som nagot oklart var utgivarnas fokus
egentligen ligger: trots sitt 6kade fokus pa reception har SkP inget att
sdga om den mest uppenbara receptionshistoriska fragan som giller de
viktigaste mytologiska skaldedikterna. Hir har stridvan efter en kompro-
miss mellan ett produktions- och receptionshistoriskt perspektiv lett till
att ldsaren inte far ndgot av dem.

De punkter jag kritiserar ovan giller frimst idiosynkratiska val, dér
skaldediktningens Overgripande karaktidr och vilgrundade principer for
dess studium har fatt sta tillbaka for uppfattningar som inte uttryckligen
motiveras. En av SkP:s frimsta styrkor r att den 6verlag undviker sddana
16sningar, och att ett s ambitiost projekt kan kritiseras pa enskilda punkter
ir inte forvanande. Sammanfattningsvis kan det sigas att SkP som helhet
dr en produkt av humanistisk grundforskning nér den dr som bést, och
detta i en tid da sddan grundforskning Gverlag missgynnas av politiska
och ekonomiska faktorer. Utgavan gor stora landvinningar genom att den
innehéller s& mycket mer dn &dldre utgdvor, men trots att den i ménga
avseenden framstar som en flakt fran filologins storhetstid béar den ocksa
prigel av senare artiondens utvecklingar. Detta giller sirskilt utgdvans
fokus pa tradering och reception, och dven om detta inte alltid &r fullt
genomfort redovisar SkP alltid pa vilken sida i handskriften en strof ater-
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finns. Denna lilla detalj 4r en enorm landvinning som tillsammans med
den alltmer fullstindiga tillgidngligheten av handskriftsbilder pa nétet gor
att studenten eller forskaren litt kan ga ad fontes for bade produktions-
och receptionshistoriska dndamal.

Mikael Males
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Studies in the transmission and reception of Old Norse literature. The
Hyperborean muse in European culture. Edited by Judy Quinn and
Adele Cipolla. 354 s. Turnhout: Brepols Publishers 2016. ISBN 978-2-
503-55553-9. (Acta Scandinavica. Aberdeen studies in the Scandinavian
world, 6.)

Antologin har tva overgripande teman, muntlig och skriftlig tradering av
fornisldndsk litteratur samt receptionen av denna. Huvudtemana &r néra
besliktade och gér i manga avseenden in i varandra, vilket ocksé framhévs
i introduktionskapitlet dir receptionsstudier far utgéra bokens huvud-
sakliga vetenskapliga forankring. Volymen uppvisar stor bredd pa grénsen
till spretighet vad giller fragestillningar, teoretiska och metodologiska
ingangar samt tematisk, geografisk och kronologisk finindelning. Inom
antologins parmar ryms allt fran medeltida handskrifter, textkritik och
utgivning av fornisldndska texter till oversittning och bearbetning av
stoffet inom olika konstformer sasom litteratur, opera och tecknade serier.
For att binda samman artiklarna i volymen introducerar redaktdrerna
begreppet hyperboreisk musa. Detta gudomliga vdsen har till uppgift att
fanga in det inflytande som fornisldndsk litteratur och inte minst fore-
stillningar om denna utovat pa europeisk kultur och vetenskap under ar-
hundraden och som antologins forfattare dmnar belysa.

Boken bestér av 15 artiklar forfattade av en internationell skara av fors-
kare fran Danmark, Italien, Norge, Storbritannien, Sverige och Tyskland.
Redaktorerna Judy Quinn och Adele Cipolla sammanfor artiklarna i tre
delar framfor allt pa kronologiska grunder, men det gér dven att urskilja
andra gemensamma nidmnare, sasom specifika texter (Den poetiska Eddan)
eller enskilda forfattare (August Strindberg). Forsta delen, The trans-
mission of Old Norse literature before and between manuscript witnesses,
omfattar tre bidrag som tar upp Den prosaiska Eddans utgivningshistoria,
muntlig och skriftlig tradering av Voluspa utifran en kritisk diskussion av
Ursula Dronkes utgéva samt textkritikens instillning till mellanled vid
recension och stemmatisering. I bokens mest heterogena andra del finns
atta artiklar samlade. Dessa behandlar litterdra bearbetningar av forn-
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isldndsk litteratur fran medeltid fram till tidigt 1900-tal. Den inleds med
jakten pa den forsvunna Amldda saga och en kritisk kéllgranskning av
en italiensk libretto, Ambleto (Hamlet). Hamletfiguren avloses vidare av
Hrolfr kraki. I sin undersokning visar Tereza Lansing pa den betydelse
som denna litterédra gestalt haft for framvixten av danskt drama pa 1700-
och 1800-talet. Fornisldandska texter och deras roll som inspirationskéllor
skildras i ytterligare tre bidrag dér August Strindbergs och William Morris
forfattarskap star i fokus. Ett annat grepp tar Mats Malm och Julia Zernack
som visar hur fornisldndskt stoff med vitt skilda resultat utnyttjades
av nationalistiska rorelser i Skandinavien och Tyskland. Antologins
avslutande del dgnas at nutida reception av fornisldndsk litteratur. T fyra
bidrag féar ldsaren veta pa vilka sitt nordisk mytologi inspirerat samtida
brittiska poeter, hur och varfor tva vilkidnda handskrifter, Flateyjarbok
och Codex Regius, har kommit till anviindning i islindska deckare samt
vilka semiotiska koder som tillimpas vid “serialisering” av fornisldndskt
material pa Island och i Italien. Volymen &r forsedd med ett namnregister
och ett handskriftsregister samt ett antal planscher i féirg.

I sin introduktion visar redaktorerna pa flera berdringspunkter mellan
antologin och ett antal avslutade och pagaende forskningsprojekt med
inriktning mot receptionsstudier och kritisk analys av fornisldndsk litte-
ratur. Valet av begreppet hyperboreisk musa inspirerades t.ex. av projektet
The Norse Muse project som leddes av Lars Lonnroth och Margaret
Clunies Ross pa 1990-talet. Genom valet av attributet hyperboreisk
vill Quinn och Cipolla lyfta fram samspelet mellan kritiskt téinkande
och konstnirligt skapande och pé det sittet férena de tva huvudsakliga
linjerna i receptionen av fornisldndskt material, den vetenskapliga och
den konstnirliga. Det skifte i forhallningssitt till materiella aspekter av
litteraturens tradering, som intaget av material- eller receptionsfilologi
har mojliggjort, blir ytterligare en trad i kontextualiseringen av volymen.
Utifran ett materialfilologiskt perspektiv betraktas handskrifterna som
kulturbdrande foremal med egna forutsittningar och sammanhang som
den muntliga traderingen &r en oskiljaktig del av. Detta fordndrar i
grunden diskussionen kring vad de fornisldndska texterna som vi kiinner
dem egentligen &r och vilka slags traditioner de representerar.

Vad betriffar antologins forsta del vill jag uppmirksamma en specifik
textkritisk fraga som tas upp i bade Quinns och Odd Einar Haugens bidrag.
Fragan ror rekonstruktion av mellanled vid stemmatisering som ytterst
bottnar i en konjektur. Artiklarna behandlar tvd verk som traderings-
missigt markant skiljer sig at, Voluspd respektive Forsta grammatiska
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avhandlingen. Bégge forfattarna dr tydliga med att poédngtera att den
stemmatiska metoden inte dr universell och sdllan ldmpar sig for vissa
typer av traderingssituationer som t.ex. involverar kontamination eller
parallell muntlig och skriftlig tradering.

I Quinns artikel dr resonemanget om rekonstruktion av mellanled
underordnat en 6vergripande fragestédllning om huruvida stemmatisering
ar en adekvat metod for att dels handskas med Voluspas tradering, dels
legitimera redaktdrens emendationer som saknar stdd i de bevarade text-
vittnena. Quinn argumenterar pa ett overtygande sitt att den muntliga
tradering av dikten som man bor rikna med i detta fall i princip omdjliggor
ett stemma. Det saknar ndmligen potential att pa ett adekvat sitt dterspegla
eller visualisera den ténkta traderingssituationen.

Pa goda grunder ifragasitter Quinn (s. 68) Dronkes emendation vés i
vés valtivar, en lisning som utgivaren foredrar framfor det belagda vel,
jfr Codex Regius vel valtivar och Hauksboks vel velltivar. Emendationen
berittigar enligt Dronke antagandet om en gemensam forlaga for
bidgge handskrifterna, *RII i hennes stemma, diar det ursprungliga
felet antas ha uppstatt. Quinn gar genom flera problematiska aspekter
med emendationen. Det relevanta i det hdr sammanhanget dr hennes
stdllningstagande mot rekonstruerade mellanled som har sitt ursprung i
ett antagande, en konjektur. Enligt Quinn strider tillvigagéngssittet mot
den klassiska textkritiken.

Forsta grammatiska avhandlingen finns bevarad i en enda handskrift,
Codex Wormianus. Trots detta vill Haugen (s. 92) inféra en forsvunnen
avskrift mellan originaltexten, *O, och det bevarade textvittnet, W, i sitt
stemma. Med utgangspunkt i formhistoria och paleografiska iakttagelser
argumenterar Haugen att mellanleden dr nddviéndig for att forklara en udda
ldasning i Wormianus, gvedi, som antas ha sitt ursprung i originaltextens
qvedc. For att stirka sin tolkning drar forfattaren en parallell mellan sitt
metodiska grepp och historisk lingvistik dir rekonstruktion av mellan-
former utgor en gidngse metod vid forklaring av sprakutveckling.

Rekonstruktionen av mellanleder i de tvd ovannidmnda fallen vilar utan
tvekan pa vitt skilda grunder, utgivarens estetiska preferenser respektive
sprakhistoriska Overvdganden. Diskussionen om huruvida det 6ver-
huvudtaget dr rimligt att postulera forsvunna avskrifter med utgéngspunkt
i konjektur dr dock av principiell betydelse for textkritisk metod och dess
tillimpning inom nordisk filologi. Av denna anledning vore det fordel-
aktigt om fragan hade dryftats gemensamt av bigge forfattarna med kors-
hénvisningar mellan artiklarna.
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I bokens andra kapitel erbjuder Malm och Zernack tankevickande
perspektiv pa Gversittning av Den poetiska Eddan som en del av ett
nationalistiskt bygge. Goticismens ambitioner att etablera Sverige som
goternas urhem och svenskan som de nordiska sprikens moder ledde
till att innovativa dversittningsmetoder utvecklades. Under 1600- och
1700-talen foljer Gversittningarna till svenska néra det isldndska origi-
nalets form inklusive dess rytm och ordval, ett tillvigagéngssitt som
kom att kallas for mimetisk 6versittning. Oversittningstypen anses tradi-
tionellt ha slagit genom vid sekelskiftet 1800. Svenska Gversittningar
inklusive Johannes Goranssons tolkning av Voluspd foregar detta
egentliga genombrott dtminstone med flera decennier. Felix Genzmers
(1878-1959) oversittning av Havamals strofer 76—77 uppmirksammas
sdrskilt 1 Zernacks bidrag som behandlar appropriering och missbruk av
nordiskt stoff i propagandistiskt syfte. P ett engagerat och informerat sitt
demonstrerar forfattaren hur en betydelseforskjutning mot den heroiska
diskursen @ndrade strofernas karaktir. En konsekvens av detta &r diktens
stora popularitet hos nationalistiska rorelser i Tyskland samt det ideo-
logiska missbruk som dikten utsattes for fran forsta publikationen 1915
till nynazistiska politiska méten pa 2000-talet.

I bade Chiara Benatis och Carolyne Larringtons artiklar i antologins
avslutande del analyseras tva samtida islindska spinningsromaner,
Flateyjargdta (2002) av Viktor Arnar Ingdlfsson och Konungsbdk (2006)
av Arnaldur Indridason. Handritamdlio, Islands krav pa repatriering av
islandska handskriftsskatter, utgor ett barande tema i biagge berittelserna
som utspelar sig pa 1960- respektive 1950-talet. Benati och Larrington
gar genom intrigen och belyser dels berittelsetekniska aspekter, t.ex.
forfattarnas anvindning av McGuffin-greppet, dels handskrifternas
symboliska védrde och centrala roll i handlingen. Larrington &gnar
utrymme at att placera Arnaldur Indridasons roman i ett historiskt och
litteraturvetenskapligt sammanhang da hon pavisar kopplingar till bade
Halldér Laxness Islandsklukkan (1943-46) och Sjons Rokkurbysnir
(2008). En kontextualisering av detta eller annat slag skulle vara 6nskvért
dven i Benatis bidrag. Benati gar exempelvis genom en lang lista av allu-
sioner till fornisldndsk litteratur i Flateyjargata, men det forblir osagt om
dessa pa nagot sitt samspelar eller har en sérskild funktion i romanen.

Studies in the transmission and reception of Old Norse literature dr en
mycket ldasvird bok som med sitt breda grepp om receptionen av forn-
islandsk litteratur for dmnet ett steg framéat bade teoretiskt och metodo-
logiskt. Redaktorerna Quinn och Cipolla har lagt stor mdda pa att sitta
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volymen i sitt vetenskapliga sammanhang och explicitgéra kopplingar
mellan de olika artiklarna. Begreppet hyperboreisk musa skrivs likvil
tydligast fram just i introduktionen, och fungerar i olika grad som ett
samlingsbegrepp for antologins 15 bidrag. Alldeles oavsett dr detta en
samling artiklar av hog vetenskaplig kvalitet.

Alexandra Petrulevich

Uppsala universitet

Institutionen for nordiska sprdk
alexandra petrulevich@nordiska.uu.se






Declan Taggart: How Thor Lost his Thunder. The Changing Faces of an
Old Norse God. Routledge Research in Medieval Studies 14. London &
New York: Routledge 2018. ISBN 978-1-138-05819-4. 213 sidor.

Religionshistorikern Declan Taggart forsvarade sin doktorsavhandling
Understanding Diversity in Old Norse Religion. Taking Porr as a Case
Study vid University of Aberdeen 2015. Nu publiceras den i omarbetat
skick pa det vilrenommerade forlaget Routledge med titeln How Thor
Lost his Thunder. The Changing Faces of an Old Norse God. 1 den
tidigare religionshistoriska forskningen finns en djupt rotad uppfattning
att guden Tor 4r en askgud, som med sin hammare Mjolner orsakar blixtar
och dunder da han kastar den mot kaosmakterna. Taggarts tes i fore-
liggande monografi ér att den uppfattningen vilar pa en svag empirisk
grund och osikra argument. Han anser visserligen att askan var en av
manga aspekter hos denne gudom, &tminstone i vissa omrade utan-
for Island, men langt ifrdn det mest dominerande inslaget. Tors mest
betydelsefulla karaktdrsdrag &r kraften och styrkan. Pa Island, dir det
mesta av killmaterialet om Tor traderats, dr kopplingen mellan Tor och
aska svag. Orsaken till detta &r att dskan var, och fortfarande ér, ett ovan-
ligt vdaderfenomen dir. Taggarts studie dr den forsta Tor-monografin
som Overhuvudtaget publicerats pa engelska och dess tes utgdr en stor
utmaning for etablerade uppfattningar inom forskningen och ocksa for
forestillningar som cirkulerar inom den bredare allméinheten om Tor.
Boken omfattar atta kapitel, inklusive ”Introduction” och “Con-
clusions”, samt ett “Index”. Noter ("Notes”) och bibliografi ("Bibliog-
raphy”) ligger i slutet av respektive kapitel. I inledningen preciseras syftet
med avhandlingen: ... to undertake a rigorous philological dissection
of medieval representations of the Old Norse deity Pérr, investigating
variety in these representations and focusing in particular on thunder,
the god’s most popular association in modern scholarship and culture”
(s. 2). Direfter presenteras tidigare forskning om Tor. Berdmda forskare
karaktériserar honom som “the Germanic god of thunder” (R. Simek)
eller "Donnergott” (J. de Vries). Det finns dock ett par forskare, som har
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haft en nagot avvikande uppfattning, nimligen Lotte Motz och Hilda Ellis
Davidson. De har bade hivdat att det dr tveksamt om man ska beskriva
Tor som &skgud pa Island. Aven John Lindow har uttryckt sig forsiktigt
da det giller Tor och askan. Men en klar majoritet av de forskare som
diskuterat Tors karaktir och funktioner betonar gudens dskaspekt. En
sadan uppfattning finns till exempel i Helge Ljungbergs klassiska studie
Tor fran 1947, liksom i Maths Bertells avhandling, som f6r 6vrigt heter
Tor och den nordiska dskan (2003).

I kapitel 2 tar Taggart upp det problematiska killdge som religions-
historiker maste hantera di de studerar den forkristna nordiska guda-
virlden rent allmint. De flesta skriftliga kéllorna har bevarats till efter-
virlden via kristna formedlare. Fa killor ger en bild av denna religion fran
ett "insider”-perspektiv. Taggart inleder med de killor som #ndé har en
potential att ge en sddan beskrivning av guden Tor, ndmligen edda- och
skaldedikter. Men 4ven de kan vara kristet influerade, da de genomgatt
en lang muntlig traderingsprocess, som dven omfattar medeltidskristna
traditionsbdrare. De myter som bevarats via denna poesi har dessutom
existerat i flera fran varandra avvikande versioner, till exempel myten
om gudens kamp mot Midgardsormen. Taggart visar att dven Snorre
Sturlasson stundtals citerar dldre kviiden som behandlar Torsmyter i sin
Edda, men att hans prosa dér stundtals skiljer sig fran det som aterges
i de citerade dikterna (se nedan). Aven de beligg av guden som finns
i ikonografiska kéllor och runinskrifter diskuteras, till exempel den
beromda Kvinnebyamuletten fran 1000-talet. Taggarts forhallningssitt
till dessa killor vittnar om en metodisk forsiktighet och ett stort matt av
kéllkritik. Det giller dven hans syn pa de samtida historiografiska och
etnografiska beskrivningarna av asaguden. I slutet av kapitel 2 diskuterar
Taggart orsakerna till den stora variationen i beskrivningarna av enskilda
myter om Tor i killorna. En sidan variation kan hidnga samman med
kronologiska eller geografiska aspekter. Diversitet i myterna hinger dven
samman med minnet och kognitiva funktioner. Taggart anknyter hér till
Pascal Boyer och den forskningsgren som kallas “Cognitive Science of
Religion”. Den forskningen har dgnat mycket tid at att studera de processer
som inbegriper ett formedlande av religiosa begrepp. I en muntlig kultur,
som den fornskandinaviska, ddr minnet spelade en viktig funktion skedde
standigt fordndringar, trots att det fanns specialister som var experter pa
att forvalta och bevara kulturella minnen. Den bundna formen i poesin
kan ha utgjort ett medel att behalla sidana minnen, liksom anvidndandet
av ekfrasis, det vill sdga att man beskriver ett konstverk i en poetisk dikt,
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som ett slags retoriskt grepp. Det greppet forekommer i skaldedikter som
Haustlgng och Hiisdrdpa dir bilder malade eller snidade pa skoldar,
viggar och tak beskrivs. I Taggarts doktorsavhandling hade de kognitiva
teorierna ett stort utrymme, men i foreliggande monografi har de tonats
ned. Taggart dr hir mer intresserad av att studera myternas varierande
uttryck mer allmint.

I kapitel 3 behandlas de olika bendmningar som forekommit i anslut-
ning till Tor. Taggart inleder med namnet Tor (*Punraz) och de ekvi-
valenter som férekommer i de germanska spraken och slar fast att den
bendmningen hinger samman med ett protogermanskt *punra- *thunder’.
Det tidigaste beldgget for namnet finns enligt Taggart i Nordendorf Fibula
I:s runinskrift Wigiponar. Taggart papekar att 4ven om dskan kan ha varit
en central aspekt hos gudomen tidigt, vilket namnet vittnar om, s& har
namnets appellativa betydelse och semantik efterhand sjunkit undan och
forsvunnit, det vill séga ett fenomen som &r vanligt dven for namnbildning
i ovrigt. Bendmningarna vagna verr och Qkuporr som forekommer i
Alvissmdl 3 och hos Snorre, har ocksa forts samman med Tor och dskan.
Man har antagit att da Tor fardas i sin vagn dragen av bockar 6ver himlen
dundrar och blixtrar det. Den kopplingen finns dock inte hos Snorre, som
endast undantagsvis ser ett samband mellan Tor och dskan. Dessa bendm-
ningar syftar hos Snorre och i andra killor endast pa att Tor, likt ménga
andra gudar, aker vagn. Till exempel Oden har en vagn och han kallas
darfor reioatyr *vagnguden’, vagna rini ’vagnars vin’ och vdri vagna
"forsvarare av vagnar’.

Torsnamnet Hidrridi har tolkats pa flera sitt, till exempel ’a roaring
rider’, ’bright rider’ och dven ’roaring thunder(er)’. Med stod av dessa
tolkningar har namnet betraktats som ett beldgg for sambandet mellan Tor
och aska. Dessa forklaringar dr dock langt ifran sikra, papekar Taggart.
Han menar att namnet kan referera till det ljud som uppstar déa Tor strider
eller pd annat sitt visar sin styrka. Det géller dven Torsnamnet Rymr
‘rytaren’, som Ljungberg menar hinger samman med édskan. Denna typ
av tolkningar har alltid utgatt fran en forforstaelse, menar Taggart, ndm-
ligen att Tor &r askguden par préférence. Ovan nimnda heiti-namn syftar
enligt Taggart bara pa att guden skapar hoga och bullrande ljud genom sin
vildiga styrka vid strid, till exempel.

I kapitel 4 diskuterar Taggart forekomsten av “Tors aska” hos Snorre
och i poesin. Snorre citerar Tjodulf fran Hvins Haustlgng dir Tors ankomst
i vagn vid motet med Hrungne faktiskt fors samman med himmelska
fenomen, som éska, blixtar, hagel och stort buller:
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Jords son [Tor] for till jarnleken [striden] och Manens vig [himlen] danade
under honom, vreden vixte hos Meiles bror [Tor]. // Hela hokarnas helgedom
[himlen] brann for Ulls styvfar [Tor], och den ldga grunden [jorden] slogs
av hagelstormar nir bockarna drog vagnens tempelgud [Tor] till métet med
Hrungne. Svélnes dnka [Jord; jorden] slogs néstan sonder. / Balders bror [Tor]
skonade dir inte ménniskornas giriga fiende [jitten]. Berg och klippor skilvde,
himlen brann. (Overs. Johansson & Malm 1997 s. 131, 119.")

Da Snorre aterger dikten i sin Edda gor han ingen stor podng av sambandet
mellan Tor och &skan. Han papekar bara lakoniskt att jitten sag “blixtar
och horde kraftigt askmuller” (”... sd hann eldingar ok heyrdi prumur
storar”) nir asaguden narmade sig. For Tjodulf, som kom fran Norge, var
troligen askovider nagot vanligt, medan Snorre sillan upplevde den typen
av naturfenomen. For honom och andra isldnningar var ddremot vulkan-
utbrott och jordbdavningar nagot reellt. I eddadikterna ir det inte bara
Tor som sitts samman med naturfenomen utan flera gudar. Det finns, till
exempel, en etiologisk myt i slutet av Lokasenna dér Loke fors samman
med jordbdvningar. Taggart papekar att det i den norrona litteraturen finns
fé textstillen ddr Tor explicit relateras till skan. Haustlgngs information
ar 1 detta sammanhang remarkabel, och delar av den beskrivning som
finns i den skaldedikten kan hinga samman med vulkanutbrott eller jord-
biavningar. Taggart menar att da skalden beskriver att jord och berg skakar
sa syftar det egentligen pa en poetisk omskrivning for att den kraftfulla
guden ér i antdgande. Det dr gudens styrka som stir i centrum och inte
hans askaspekt. Samma sak giller bendmningarna Hldrridi och Rymr,
vilka ocksa syftar pd gudens styrka. Att jorden skakar och att det upp-
star himmelska fenomen &dr egentligen biprodukter av denna centrala
aspekt hos guden. Taggart anknyter hér till religionshistorikern Jens Peter
Schjgdts teori om att Tors semantiska centrum faktiskt &r styrkan. Tor &r
med sin styrka en beskyddare av gudarnas boning och bendmns dirfor
Véurr *helgedomens beskyddare’. Han skyddar dven ménniskor med sin
kraft. Just aspekten styrka tycks vara sjdlva kirnan hos Tor och den finns
i de flesta atergivningar av gudomen, bade litterdra och ikonografiska.
Ytterligare framstillningar av guden Tor upptrider i latinska kéllor, som
ar skrivna av personer som stod utanfér den fornnordiska kulturen. De
behandlas i kapitel 5. Dér diskuterar Taggart Adam av Bremens (IV, 26)
framstillning av Tor, ddr gudomens atmosfériska drag betonas: ... Tor,

I'Snorres Edda. Oversittning frn islindskan och inledning av Karl G. Johansson och Mats
Malm. Stockholm 1997.
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sdger man, hirskar i Iuften och rader dver aska och blixt, vind och regn,
solsken och gréda.” (... "Thor’, inquiunt, presidet in aere, qui tonitrus
et fulmina, ventos ymbresque, serena et fruges gubernat) (Oversittning
Svenberg och latinsk text Schmeidler). Problemet med denna skildring
ar enligt Taggart att den &dr priglad av en interpretatio romana och att
beskrivningen av Tor egentligen dr en teckning av den romerske guden
Jupiter. Detta framkommer explicit i texten da Tor anses béra en spira likt
Jupiter. I Saxos latinska beskrivning av Tors kamp mot Geirrdd (Geruthus)
talas det uttryckligen om blixt (fulmen) som vapen. Aven i denna myt
misstinker Taggart ett inflytande fran den romerska myten om Jupiter.
I de olika versionerna av denna myt, till exempel Porsdrdpa, Tjodulf
Arnorssons lausavisa, Snorres Edda och Porsteins saga bejarmagns
(1300-tal), sé talas det om att Tor kastar glodande metall. Taggart menar
att detta vapen endast ska ses som metall eller foremal fran smedjan, och
inte alls som en bild av blixtar och édska.

I kapitel 6 diskuteras Tors viktigaste attribut, hammaren Mj6lner
(Mjollnir). Enligt vissa forskare fanns en tro att Tors hammarkast mot
Jjommar orsakade askblixtar. Inte heller i detta fall kan Taggart finna
Overtygande beligg for den forestillningen. Inte ens det glodande
foremal som kastas i de olika versionerna av Geirrddsmyten har enligt
honom den symboliken. Att Tor svingar och kastar hammaren i riktning
nedét upptriader tydligast i de mytversioner som finns om Tors strid mot
Midgardsormen. Men inte heller dér finns en koppling till blixt och ska.
Det som uttrycks i dessa myter &r att Tor kastar eller slar hart med sin
hammare. T kapitel 7 diskuteras askstenar, askviggar och torsviggar i
folktron, som stundtals satts samman med forntida forestdllningar om
Mjolner och &skan. Aven den kopplingen ifrigasitts av Taggart, liksom
de etymologiska forklaringar av namnet Mjgllnir, som ansetts anspela pa
Tors édska.

I det avslutande kapitlet konkluderar Taggart att kéllorna sammantaget
snarare handlar om Tors styrka #n hans funktion som dskgud. Gudens
relation till aska fanns troligen i Norge, Danmark och Sverige. Endast
Tjodulf Arnorssons lausavisa tyder pa att forbindelsen mellan Tor och
askan i séllsynta fall dven forekom pa Island. Orsaken till denna variation
i den religisa forestéllningsvirlden kan forklaras utifran klimatet. Pa
Island var askovider ovanliga naturfenomen, medan de var mer vanligt
forekommande i1 6vriga Norden. Men inte heller i Norge, Danmark och
Sverige var askan ett dominerande drag hos Tor, anser Taggart. Gudens
semantiska centrum utgjordes av hans styrka.
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Declan Taggarts arbete utgér frin en noggrann genomgang av killorna
och skarpsinniga analyser. Det dr mycket létt att folja hans argumentation
och arbetet &r vil strukturerat och systematiskt upplagt. Taggart omfattar
djupa kunskaper i det fornskandinaviska killmaterial som anknyter till
Tor, liksom den forskningslitteratur som diskuterar dessa killor och
asaguden. Den 6vergripande hypotesen som Taggart driver dr vid forsta
ogonkast overraskande och till och med provocerande. Men efter att ha
tagit del av Taggarts argument blir man efterhand mer och mer 6vertygad
Over att delar av hans resonemang och slutsatser dnda kan vara rimliga.
De indikationer i kéllmaterialet av kopplingen mellan Tor och &ska som
Taggart avvisar dr dock ménga. Néagra av dessa antydningar i killorna i
kombination med de mer explicita beldgg vi dnda har for forbindelsen
mellan Tor och édskan hos till exempel Tjodulf fran Hvin och Adam av
Bremen talar enligt min mening for att asaguden inte helt kan frikopplas
fran askaspekten, dven om han ocksa var relaterad till styrka och kraft.
Namnet Tor (*Punraz) ger otvetydiga beldgg for detta. Det ska dirfor bli
spidnnande att studera den forskningsdiskussion som kommer att f6lja i
kolvattnet av Taggarts intressanta och vélskrivna monografi.

Olof Sundqvist

Stockholms universitet

Institutionen for etnologi, religionshistoria och genusvetenskap
Olof Sundqvist@rel .su.se



Poetry in fornaldarsogur. Part 1 and 2. Utg. Margaret Clunies Ross.
Skaldic Poetry of the Scandinavian Middle Ages. Vol. VIII. Turnhout:
Brepols, 2017. 1076 s.

Dréttkvaedattgdfan mikla pokast dfram jafnt og pétt, og hid fimmta af niu
deetludum bindum kom ut 4rid 2017.! Jafnframt stekkar gagnagrunnurinn,
sem er onnur afurd verkefnisins, og veitir adgang ad enn meira efni en
hinar prentudu bakur. Den norsk-islandske skjaldedigtning 1-11, A og B,
sem Finnur Jénsson gaf ut fyrir einni 6ld, hefur sidan verid grundvollur
rannsokna 4 dréttkveedum.? Pessi nyja ttgéafa hvilir vitaskuld 4 verki Finns
og peim rannséknum sem sidan hafa verid stundadar; { henni er hagnytt
nyjasta tekni til ad skapa rannséknum dréttkveda nyjan grundvoll.
Adalritnefnd verksins skipa sex konur og einn karl.

Hvert bindi hinnar nyju tdtgafu er gefid dt af nokkrum fraediménnum
undir forystu eins adalritstjéra. Mest af peim kvedskap sem 4 ad gefa it
i pessum niu bindum var einnig { Skjaldedigtning, en pé er liklegt ad 1 6.
bindi, Runic Poetry, muni birtast sitthvad sem ekki hefur 4dur komio ut {
pessum félagsskap. Fredimenn munu bida pess med eftirvaentingu.

Astzda er til ad 6ska ritstjorum verksins til hamingju med afraksturinn.
Sérstaklega ber ad nefna Margaret Clunies Ross, sem er { adalritnefndinni
og auk pess adalritstjori 8. og 9. bindis, og Tarrin Wills, sem er hofundur
og ritstjori gagnagrunnsins. Eftirtekt vekur ad pad sem einn madur vann
fyrir 6ld er nd leyst af hélmi af stérum hépi fredimanna vids vegar ad tr

! Bindin sem 1t eru komin eru: I, Poetry from the Kings’ Sagas 1 (2012), I, Poetry from
the Kings’ Sagas 2 (2009), 111, Poetry from Treatises on Poetics (2017), VII, Poetry on
Christian Subjects (2007), VIII, Poetry in Fornaldarségur (2017). i undirbiningi eru: IV,
Poetry on Icelandic History, V, Poetry in Sagas of Icelanders, V1, Runic Poetry, og 1X,
Bibliography and Indexes. Oll bindin sem 1t eru komin eru { tveimur hlutum.

2 Utgéfu Finns fylgdi békmenntasaga hans (2. ttg., 3. bindi 1920-24), par sem hann fjalladi
um skdld og kvadi og sidar ny ttgafa hans 4 Lexicon poeticum med donskum skyringum
(2. dtg. 1931). Natengt verk var skrd Rudolfs Meissner um kenningar, Die Kenningar der
Skalden (1921). Uppreisnargjorn tviburasystir Skjaldedigtning var tdtgdfa Ernst Albin
Kock, Den norsk-isldndska skaldediktningen { tveimur bindum, studd af athugagreinum
hans: Notationes norrence.
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verdldinni, og verkid er stutt af stofnunum og rannséknasjédum { mérgum
16ndum. I bindi VIII eru sérstakar pakkir feerdar rannsdknarradum { Astraliu
og Kanada. Ohatt er ad segja ad dréttkvaedin og annar norsk-islenskur
fornkvedskapur hafi par med verid vidurkennd sem heimsbokmenntir.
Pessi forna kvedskaparhefd, sem oft er erfid og einkennileg en jafnframt
hrifandi, mun vonandi fa aukna athygli med nyrri ttgdfu og netadgengi
hvarvetna { heiminum.

Um allan pann kvedskap sem hér birtist er { ttgafunni notad ordid
skaldic, og ma segja ad par sé fetad { fotspor Finns Jonssonar. [ raun
og veru er p6 um margbreytilegan kvedskap ad reda, badi ad formi og
yrkisefnum. Mikid af honum er harla 6likt pvi sem moénnum dettur { hug
pegar minnst er 4 dréttkvedi eda skaldic poetry. Meiri hluti kvedskapar
i bindi VIII er t.d. med edduhdttum, fornyrdislagi/malahetti eda 1j6da-
hetti. Still og kvadasnid er pad lika sams konar og i eddukvaedum.’
Finnur Jénsson virdist hafa métad pa stefnu ad sépa saman undir pennan
hatt 6llum midaldakvedskap sem talinn hafdi verid sérnorren hefd, ad
undanskildum kvaedunum i GKS 2365 4to (Konungsbok eddukveaeda)
og nokkrum snodlikum kvadum tr handritum Snorra Eddu auk eins tr
Flateyjarbok. Pau hafdi hann og adrir gefid ut sem eddukvadi. Hin nyja
utgafa fylgir somu stefnu, en satt ad segja hefdi verid rokréttara ad sleppa
ordinu skaldic ur titli ritradarinnar og taka pd eddukvadin med 1 einu
bindi eda gera sérstaka grein fyrir af hverju pad veri ekki gert. En hér
hefur hefdin og praktiskar dstedur rddid. Liklegt er p6 og ®skilegt ad
rafreenn texti eddukvada verdi sem fyrst med einhverjum heatti tengdur
gagnagrunni pessarar utgéfu.

bétt pvi sem venjulega eru nefnd eddukvadi veri baett vid pessa nyju
utgdfu mundi hdn samt ekki nd yfir allan midaldakvedskap norskan
og fislenskan 4 pjédtungunni, hvad pa skandinaviskan. Mikid er sem
kunnugt er vardveitt 4 {slenskum handritum af kvedskap med endarimi og
tiltolulega reglubundinni hrynjandi, p.e. med hattum sem @tla ma ad eigi
sér reetur { evréopskum samtima. Einkum er par ad nefna rimur og trdarleg
kvedi. Nesta storvirki 1 dtgafu norsks og islensks midaldakvedskapar
verdur ventanlega ad gefa pessar kvaedagreinar it med svipudum hatti
og hér er gert. Par eru fyrir til vidmidunar Rimnasafn Finns Jonssonar
og Islenzk midaldakvaedi Jéns Helgasonar, titgifa sem aldrei var lokid.

* Andreas Heusler og Wilhelm Ranisch gdfu tt mikinn hluta peirra kvaeda sem petta bindi
geymir { Eddica minora. Dichtungen eddischer Art aus den Fornaldarsogur und anderen
Prosawerken. Dortmund 1903.
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Margyvisleg skorun er milli allra pessara flokka kvedskapar og rafrenn
leitarbeer gagnagrunnur eda tengdir gagnagrunnar med handritamyndum,
textum og itarefni vaeri pa lokadfangi pessarar 6ldu rafvaedingar.

Bundnu mali dr hverri sogu er hér radad eftir pvi sem pad birtist {
sOgunum, en sogunum er sjalfum radad { stafréfsrod. Hegt veri ad hugsa
sér adra skipan sem fra einhverjum sjonarmidum veri hentugri, t.d. ad
rada saman efnistengdum sdgum eins og sogum um Hrafnistumenn og
sogum sem geyma hetjukvedaminni. Kostir stafréfsradarinnar eru po
synilegir pegar borid er saman vi0 Eddica minora, par sem reynt er ad
flokka eftir békmenntagreinum og atludum aldri. [ pessari nyju ttgafu er
raunar ad finna efni ur fleiri sogum en peim sem venjulega eru flokkadar
sem fornaldarségur, svo sem Breta sogu, Mdgus sogu jarls og Orms petti
Stérdlfssonar, en engin peirra hefur verid gefin dt sem fornaldarsaga, né
heldur er paer ad finna i gagnagrunninum Stories of all time. I békarlok
er birt kvedid Skaufhalabdlkur, sem ekki er vardveitt { neinni sogu. En
einhvers stadar purfti ad koma pessu efni fyrir, einhvers stadar verda
vondir ad vera, eins og GuOmundur biskup g6di 4 ad hafa sagt.

Langa kafla { fornaldarsogum ma kalla prosimetrum, visur og jafnvel
heil kvadi eru fléttud inn { frdsdgn { lausu mali og eru orjifandi hluti
hennar. Hér er pé ekkert laust mal birt med visunum en samhengid
stuttlega rakid aftan vid visurnar. Oft hefou visurnar notid sin betur ef
med vari prentad nokkud af lausa malinu sem umlykur paer { sogunum.
Petta hefdi pd varla verid haegt ad gera med fullri samkvamni nema med
pvi ad lengja allmikid verk sem pegar er @dilangt.

[ almennum inngangi er gerd grein fyrir heimildunum, fornaldarségum
sem békmenntagrein, skdldskapnum sem par geyma, handritavardveislu
og fyrri utgafum, en einnig bragfredi, stil og formgerd kvedskaparins og
tengslum hans vio lausamalid. Allt er pad gagnlegt fyrir lesendur, pvi ad
feestir pekkja svo vel efnid 1 heild ad peir purfi ekki 4 slikri leidsogn ad
halda. Einnig fylgja margs konar gagnlegar skrar sem peir munu kunna
vel ad meta sem unnid hafa med Skjaldedigtning, dtgdfu sem er vegast
sagt fatzekleg 4 pvi svidi. [ svo miklu verki er nakvamni krafist, Gtal atridi,
smd og stor, kalla 4 rokstuddar dkvardanir en margt er p6 pannig vaxid
a0 hoggva verdur 4 hntta. Pa getur ekki hja pvi farid ad villur ledist inn
eda dkvardanir verdi umdeildar. Hér er ekki svigrim til smdmunasamrar

gagnryni.*

+ Eg get p6 ekki stillt mig um ad benda 4 eina meinlega en heldur meinlausa villu. Pattur
dr Gautreks sogu er kalladur ,,Dalafiflar episode™ 4 bls. Ixxvi, Ixxxvi og 242. Hér hefur
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[ bindinu er birtur kvedskapur tr réskum tveimur tugum sagna auk kvada
sem eru laustengd sogum eda sjilfsted. Mismikid er um bundid mal {
einstokum sdogum. Fyrirferdarmest eru Merlinusspé { Breta sdgu, kvadin
i Hélfs sogu og Halfsrekka, morg og 6lik kvadi { Hervarar sogu og
Heidreks, kvedskapur { Ragnars sogu med Krdkumdlum, og svo ad lokum
Orvar-Odds saga. I 6drum ségum er minna um kvedskap, adeins orfaar
visur { sumum. Allmikid af dhugaverdum kvedskap er { Gautreks sogu og
Ketils sogu hengs, og er verulegur hluti hans vafalitid eldri en sogurnar
sjalfar. Meiri vafi leikur 4 um aldur visna { Fridpjofs ségu og raunar fleiri
sogum. Allmikid geti verid ort um leid og sdgurnar voru samdar.

Merlinus spd 1 Breta sogu er { raun pyding ur lausu méli gerd um 1200 og
hlytur ad hafa verid merkilegt nymali peim sem ldsu eda heyrdu 4 13. 61d.
Bragarh4tturinn er ad mestu fornyrdislag (fdein erindi ad kvadislokum
eru med kviduhatti) og einfaldur still minnir & eddukvadi, en hinn
episki og breidi fradsagnarhdttur er meira { @tt vid sdgur eda rimur en
pann kvedskap sem menn hafa pekkt svo snemma. Utgéfa Russel Poole er
prydilega tr gardi gerd. Hann gerir skyra og rekilega grein fyrir efninu og
nytir sér pekkingu 4 badi fornenskum og fornnorrnum fraedum. Utgafan
sjalf hefur verid fremur audveld vidfangs, par sem kvadid er eingdngu
vardveitt { Hauksbdk, en p6 vantar eitthvad { pann texta, eins og bent er
4, og par eru lika ymsar ritvillur, en dtgefandinn leggur b4 til breytingar
til béta.

Hubert Seelow hefur haft gédar forsendur til ad gefa ut kvedskapinn {
Hiélfs sogu og Halfsrekka, sogu sem hann gaf sjalfur tt eftir vardveittum
handritum 1981. Hnitmidadur inngangur hans hér ad ségunni og einstokum
kvaedum {1 henni synir glogglega sérkenni hvers kvadis og stédu pess
innan sogunnar. Skyrt kemur fram ad tvo peirra eru { raun efnislega 6hdd
frasogn lausamadlsins og pvi ventanlega eldri. Meiri frédleik um kvadin
m4 finna { formdla ad dtgdfunni 1981.

Hannah Burrows hefur fengid pad dhugaverda en nokkud snina verkefni
a0 gefa 1t kvedskap Hervarar sbgu og Heidreks. Verkefnid er dhugavert
af pvi ad merkilegur og fjolbreytilegur kvedskapur er  ségunni, en sndid
vegna pess ad hin er mjog illa vardveitt. Verulegur hluti priggja gerda
textans er adeins vardveittur { ungum pappirshandritum. Sagan sjalf, sem
er medal elstu fornaldarsagna, skiptist { allsjdlfsteeda paetti og geymir hver
peirra um sig kvedskap med mjog 6liku snidi, og er liklegt ad mest af

samhljomur eignarfalls fleirtélu ordanna ‘fifl’ (‘fool” hk.) og “fifill’ (‘dandelion’ kk.) valdid
ruglingi, en nefnifall fleirtdlu fyrra ordsins, sem hér 4 vid, er endingarlaust: ‘dalafifl’.
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honum sé eldra en sagan sjdlf, sumt miklu eldra. Gliman vid textana hefur
veri0 audveldud af fyrri dtgefendum; helstir medal peirra eru Sophus
Bugge (1873), Jon Helgason (1924) og Christopher Tolkien (1960),
en einnig visar dtgefandinn til nylegrar rannséknar Jeffrey Scott Love.
Fyrstu 12 erindi sogunnar, sem hafa verid nefnd Ddnarédur Hjdlmars, eru
einnig vardveitt { Orvar-Odds s6gu, par sem kvadid er talsvert lengra.
Peim er sleppt hér og titgafa kvadisins { Orv latin nzgja. Par er vitaskuld
hagt ad finna texta Heidr, ymist sem adaltexta eda { lesbrigdum. Betur
hefdi p6 farid 4 ad gefa pessar visur tit 4 bAdum stodum, par sem liklegt er
a0 um tvo sjalfstaed afbrigdi ir munnlegri geymd sé ad reda.

Ohjékvzemilegt hefur verid ad skeyta texta visna Heidr saman af
leshattum ur mismunandi handritum. Ekkert eitt handrit er nothaft sem
adalhandrit, 611 hafa gloppur og spilltan texta, og utgefandi verdur ad
luta pvi. Pessi samfléttun virdist hafa tekist vel hér enda ekki ad radi
fradbrugdin pvi sem fyrri utgefendur hafa lagt til. Einn erfidasti patturinn
eru Gatur Gestumblinda. Allmiklu munar 4 gerdunum, bxdi 4 fjolda
gdtnanna, 160 og stundum ordalagi. Utgefandi fylgir r6d H-gerdar
(Hauksbok og eftirrit par sem eyda er { henni), enda eru par flestar gatur.
b6 er liklegt a0 par gitur sem sérstakar eru fyrir H séu vidaukar vid
eldri texta sem best er vardveittur { R-gerd (GKS 2845 4to), enda eru
einnig nokkud augljésir vidaukar 1 lausa mdlinu { H. Einnig er 4st@da
til ad @tla ad rodin sé upphaflegri { R. Petta skiptir p6 1 sjélfu sér ekki
miklu mdli, pvi ad hverja gatu m4 kalla sjalfsteeda einingu. Skyringarnar
eru rakilegar, en ttgefanda hefur pé sést yfir skyringu Asgeirs Blondal
Magnissonar (Islenzk tunga 3 (1961-62)) a ordunum bork vioar 1 Heior
28. Asgeir synir fram 4 ad ordasambandid bérkr vidar sé ofljést eins og
fleira { pessari gatu. Merkingin muni vera litur eda mdlning, p.e. steinn,
sbr lysingarordid ’steindur’, litadur eda mdladur. Borkur vidar er pd =
litur = steinn = hamar, en sidasta ordid kemur fram { rddningu gdtunnar.

Lengsti patturinn { seinni hluta er dtgafa Rory McTurk 4 kvedskap
tir Ragnars sogu lodbrékar ad Krakumélum medtoldum. Agaet grein er
gerd fyrir vardveislu og samhengi. Visurnar eru margar en skyringar
og athugasemdir eru lika 6venjurekilegar og njdta pess vitaskuld ad
ttgefandinn hefur um dratuga skeid lagt mikla rekt vid petta efni. Hann
gerir vandlega grein fyrir eldri skyringum og skyringartilgatum, sinum
eigin og annarra. Alitamalin eru mérg, eins og narri mé geta, en 6llu eru
gerd skil.

Adalritstjori bindisins, Margaret Clunies Ross, hefur tekid ad sér
pad vandasama verk ad gefa dt bundid mal Orvar-Odds sogu. Pad er
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vandasamt m.a. vegna pess ad { vardveittum gerdum sdgunnar er mjog
mismikid af kvedskap, pvi meira sem handritin eru yngri. Besta ttgafa
sogunnar er Utgdfa Boers frd 1888, og 4 handritarannsékn hans hvila allar
yngri ttgafur, einnig pessi. I elstu gerd sogunnar eru 42 visur, en visur
pessarar utgdfu eru 141. Heusler og Ranisch reyndu ad flokka pennan
kvedskap eftir aldri og slepptu pvi sem peir toldu ungt og békmenntalegt.
Hér er si edlilega leid valin ad prenta allt saman. [ inngangi ad kvadum
sogunnar er aget grein gerd fyrir pvi hvada hlutar af hinu bundna mali
eru liklegastir til ad eiga retur { munnlegri geymd. Nidurstadan um hina
6ralongu @vidrdpu Odds, sem ekki kemur fyrir { heilu lagi nema { ungum
handritum, er ad liklegast sé ad litill kjarni visna dr hinni upphaflegu sogu
hafi hladid utan 4 sig { handritum skrifudum 4 14. og 15. 6ld. Kvadid
er hér prentad eins og pad er { hinum ungu handritum, og vandséd er ad
nokkur 6nnur adferd hefdi verid betri.

[ pessu bindi er stafsetning samremd med prennu moti, midad vid
malstig fyrir 1250, 1250-1300 og eftir 1300. Pessi greinarmunur hvilir
ekki 4 sterkum grunni. [ fyrsta lagi er erfitt ad timasetja hljédbreytingar
sem oft hafa ordid 4 alllongum tima og jafnframt oftast erfitt ad timasetja
kvedskapinn sjilfan og einatt liklegt ad visur 1 somu sogunni séu
misgamlar. Pessir erfidleikar eru vidurkenndir 1 formala (bls. xci—xcii).
Rokrétt er ad Merlinus spd skuli gefin it med elstu stafsetningunni par
sem haegt er ad timasetja kvedid um 1200. En mikid af peim kvedskap
sem samra@mdur er eftir yngra madlstigi geeti verid enn eldri. AJ greina
milli tveggja yngri flokkanna virdist ekki pjona miklum tilgangi og hvila
4 6tryggum grunni. Svo ndkvam adgreining bydur heim haettu 4 villum,
pétt ég hafi ekki hnotid um margar slikar enda ekki leitad sérstaklega. Laet
nagja eitt demi sem stingur { augu, en pad er stafsetningin ¢griog { fyrstu
visu Orvar-Odds sogu.

Allmikil umrada hefur verid um adferdir vid utgafu sidustu dratugi og
eldri adferdir gagnryndar 1 nafni nyrrar textafredi. Fredilegur strangleiki
mundi gefast illa { glimu vid texta eins og hinn forna norsk-islenska
kvedskap, pegar atlunin er ad ljika gagnlegum verkum. Ogerningur
veeri ad koma 6llum blebrigdum vardveislunnar til skila 1 prentitgéfu, og
6hjakvaemilegt er { ymsum tilfellum ad blanda saman textum. Pess vegna
er munur 4 adferdum pessarar dtgdfu og tutgafu Finns Jonssonar { raun
minni en menn hafa e.t.v. buist vid. Gagnagrunnurinn mikli kemur pé til
mots vid hin nyju sjonarmid med myndum af handritum og stafréttum
textum. Eftir 4 ad koma 1 1j6s hve mikid gagnagrunnurinn verdur notadur,
vonandi sem mest, en dsteda er til ad fagna pvi ad hagkvem sjénarmid
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hafa verid latin rdda { pessari pappirsutgifu og edlilegar leioréttingar
gerdar 4 textum og textar ur 6likum handritum fléttadir saman, pegar ekki
eru betri leidir til ad koma saman texta noth@fum til rannsékna. Ekki er
hagt ad sja annad en fyllstu varkdrni hafi verid gatt { pessu og triinadi vid
handritin, pétt vitaskuld muni eitt og annad verda gagnrynt pegar nyjar
kynsl6oir fara ad fast vid einstakar visur og kvaoi.

Astzda er til ad itreka heilladskir til vitgefenda. Pad er dnegjulegt hve
verkinu midar vel afram og hve réggsamlega er ad pvi stadid.

Vésteinn Olason

Stofnun Arna Magniissonar
Hdskdla Islands
vesteinn@hi.is






Berittelse om verksamheten under 2017

AGNETA NEY & MARCO BIANCHI

Islindska sillskapets styrelse hade under &r 2017 foljande samman-
séttning:

ordforande: Agneta Ney

vice ordforande: Veturlidi Oskarsson (redaktor for Scripta Islandica)

sekreterare: Marco Bianchi

skattmastare: Jan Axelson

vice sekreterare: Alexandra Petrulevich

ledamoter: Simon Karlin Bjork, Jessica Holmlund, Tommy Kuusela,
Lasse Martensson (redaktor for Scripta Islandica) och Ingela Vret-
blad

Vid arets utgéng var 42 personer och institutioner stindiga medlemmar
eller hedersmedlemmar i sillskapet. Antalet medlemmar/prenumeranter
pa sillskapets e-postlista uppgick till 131 personer. Scripta Islandica
prenumererades av 44 personer och institutioner.

Den sextioattonde argangen av Scripta Islandica utkom som fulltext-
publikation i Digitala vetenskapliga arkivet (DiVA) i slutet av 2017.
Argﬁngen inleds av "Ingegerd Fries (1921-2016): Minnesord”, forfattade
av Lars-Erik Edlund. Foljande referentgranskade uppsatser ingér i
volymen: Adalheidur Gudmundsdéttir, ’Some Heroic Motifs in Icelandic
Art”; Daniel Sdvborg, ”Blot-Sven: En killundersokning”’; Declan Taggart,
”All the Mountains Shake: Seismic and Volcanic Imagery in the Old Norse
Literature of P6rr”; Elin Bara Magnuisdéttir, “Forfatterintrusjon i Grettis
saga og paralleller i Sturlas verker”; Haukur Porgeirsson & Teresa Drofn
Njardvik, "The Last Eddas on Vellum”; Heimir Pélsson, "Reflections
on the Creation of Snorri Sturluson’s Prose Edda”; Magnus Kéllstrom,
”Monumenta lapidum aliquot runicorum: Om runstensbilagan i Verelius’
Gothrici & Rolfi Westrogothiae Regum Historia (1664)”; Matteo Tarsi,
”Creating a Norm for the Vernacular: Some Critical Notes on Icelandic
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and Italian in the Middle Ages”; Olof Sundqvist, ”Blod och blst: Blodets
betydelse och funktion vid fornskandinaviska offerriter”; Sveinn Yngvi
Egilsson, ”Kan man skriva pastoral poesi sd nira Nordpolen? Arkadiska
skildringar i isldndska dikter fran artonhundratalet; Tommy Kuusela, ”’Pa
melti Mims hofud’: Jitten Mimer som kunskapsformedlare i fornnordisk
tradition.” Argé’mgen innehaller dven foljande recensioner: Lars Lonnroth,
rec. av ”A Handbook to Eddic Poetry: Myths and Legends of Early Scan-
dinavia” red. av Carolyne Larrington, Judy Quinn & Brittany Schorn;
Lars-Erik Edlund, rec. av “Isldnningasagorna. Samtliga sldktsagor och
fyrtionio tatar”, red. av Kristinn Jéhannesson, Gunnar D. Hansson &
Karl G. Johansson; Adalheidur Gudmundsdottir, rec. av "Bland ormar
och drakar: Hjiltemyt och manligt ideal i berittartraditioner om Sigurd
Fafnesbane” av Agneta Ney. I argéngen publicerades ocksé berittelsen
om Isldndska séllskapets verksamhet under 2016 av Agneta Ney och
Marco Bianchi.

Vid érets forsta sammankomst den 9 februari installerades docent
Heimir Pélsson som hedersledamot i Isldndska séllskapet. Motesfore-
draget holls av professor Olle Sundqvist, Stockholms universitet, och
handlade om dmnet "Blod och blot. Blodets betydelse och funktion vid
fornskandinaviska offerritualer”. Vid arsmoétet den 4 maj holl Gverséttaren
John Swedenmark ett féredrag med titeln ”Allt borjade paA HumC. 30
ar av isliandsk Oversittning eda hvernig ég lewroi rétt ad studla”. Fore-
dragshallare vid hostmotet den 16 november var Estrid Brekkan, Islands
ambassador 1 Sverige, som talade 6ver dmnet “Isldndsk i Sverige, svensk
pé Island”.

Uppsala den 23 maj 2018

Agneta Ney och Marco Bianchi



Forfattarna i denna argang

Alexandra Petrulevich, fil. dr, forskare, Institutionen for nordiska sprak,
Uppsala universitet

Heimir Péalsson, docent, universitetslektor (pens.), Institutionen fér nor-
diska sprak, Uppsala universitet

Jan Ragnar Hagland, professor emeritus, Institutt for sprak og litteratur,
Norges teknisk-naturvitenskapelige universitet

Klas af Edholm, M.A., Institutionen for etnologi, religionshistoria och
genusvetenskap, Stockholms universitet

Ludger Zeevaert, Research Scholar, Arni Magnusson Institute for Ice-
landic Studies, University of Iceland

Luke John Murphy, Research Associate in Historical Linguistics, Univer-
sity of Leicester

Mikael Males, fgrsteamanuensis, Institutt for lingvistiske og nordiske
studier, Universitetet 1 Oslo

Olof Sundqpvist, professor, Institutionen for etnologi, religionshistoria och
genusvetenskap, Stockholms universitet

Pernille Hermann, lektor, Institut for Kommunikation og Kultur — Nordisk
Sprog og Litteratur, Aarhus Universitet

Sigurdur Gylfi Magnusson, professor, Faculty of History and Philosophy,
University of Iceland

Vésteinn Olason, professor emeritus, Arni Magnusson Institute for Ice-
landic Studies, University of Iceland






Scripta Islandica isLinpska SALLSKAPETS ARSBOK

ARGANG 1 - 1950: Einar Ol. Sveinsson, Njils saga.

ARGANG 2 - 1951: Chr. Matras, Det fergske skriftsprog af 1846.—Gdsta
Franzén, Islandska studier i Forenta staterna.

ARGANG 3 - 1952: Jon Adalsteinn Jonsson, Biskop Jon Arason.— Stefan
Einarsson, Halldor Kiljan Laxness.

ARGANG 4 - 1953: Alexander Jéhannesson, Om det islindske sprog.—Anna
Z. Osterman, En studie 6ver landskapet i Voluspa.—Sven B. F. Jansson, Snorre.
ARGANG 5 - 1954: Sigurour Nordal, Tid och kalvskinn.— Gun Nilsson, Den
islandska litteraturen i stormaktstidens Sverige.

ARGANG 6 - 1955: David Stefdnsson, Prologus till »Den gyllene porten».—
Jakob Benediktsson, Det islandske ordbogsarbejde ved Islands universitet.—
Rolf Nordenstreng Volundarkvida v. 2.—Ivar Modéer, Over hed och sand till
B®jarstadarskogur.

ARGANG 7 - 1956: Einar OL. Sveinsson, Lis-och skrivkunnighet p4 Island under
fristatstiden.— Fr. le Sage de Fontenay, Jonas Hallgrimssons lyrik.

ARGANG 8 - 1917: borgils Gjallandi (Jon Stefdnsson), Hemldngtan.— Gosta
Holm, 1 fagelberg och valfjira. Glimtar fran Fiardarna.—Ivar Modéer, Ur det
isldndska allmogesprakets skattkammare.

ARGANG 9 - 1958: K.-H. Dahlstedt, Islindsk dialektgeografi. Nigra syn-
punkter.— Peter Hallberg, Kormdks saga.

ARGANG 10 - 1959: Ivar Modéer, Tslindska sillskapet 1949-1959.— Sigurour
Nordal, The Historical Element in the Icelandic Family Sagas.—Ivar Modéer,
Johannes S. Kjarval.

ARGANG 11 - 1960: Sigurd Fries, Ivar Modéer 3.11.1904-31.1.1960.—
Steingrimur J. Porsteinsson, Matthias Jochumsson och Einar Benediktsson.—
Ingegerd Fries, Genom Odédahraun och Vonarskard—firder under tusen 4r.
ARGANG 12 - 1961: Einar Ol. Sveinsson, Njéls saga.

ARGANG 13 - 1962: Halldér Halldérsson, Kring sprikliga nybildningar i
nutida isldndska.— Karl-Hampus Dahlstedt, Gudruns sorg. Stilstudier 6ver ett
eddamotiv.—Tor Hultman, Rec. av Jacobsen, M. A.—Matras, Chr., Foroysk-
donsk ordabdk. Fergsk-dansk ordbog.



ARGANG 14 - 1963: Peter Hallberg, Laxness som dramatiker.— Roland
Otterbjork, Moderna islindska fornamn.— Einar OL. Sveinsson, Fran Myrdalur.
ARGANG 15 - 1964: Lars Lénnroth, Tesen om de tva kulturerna. Kritiska studier
i den isldndska sagaskrivningens sociala forutsittningar.— Valter Jansson, Bort-
géngna hedersledaméter.

ARGANG 16 - 1965: Tryggve Skéld, Islindska viderstreck.

ARGANG 17 - 1966: Gun Widmark, Om nordisk replikkonst i och utanfor den
islandska sagan.—Bo Almgvist, Den fulaste foten. Folkligt och litterdrt i en
Snorri-anekdot.

ARGANG 18 - 1967: Ole Widding, Jonsboks to ikke-interpolerede handskrifter.
Et bidrag til den isldndske lovbogs historie.—Steingrimur J. Porsteinsson,
Johann Sigurjénsson och Fjalla-Eyvindur.

ARGANG 19 - 1968: Einar Ol. Sveinsson, Eyrbyggja sagas kilder.—Svdvar
Sigmundsson, Ortnamnsforskning pa Island.—Lennart Elmevik, Glomskans
higer. Till tolkningen av en Hadvamaélstrof.— Berittelsen om Audun, Gversatt av
Bjorn Collinder.

ARGANG 20 - 1969: Sveinn Hiskuldsson, Skaldekongressen pa Parnassen—en
islandsk studentpjds.— Evert Salberger, Cesurer i Atlakvida.

ARGANG 21 - 1970: Davio Erlingsson, Etiken i Hrafnkels saga Freysgoda.— Bo
Almqvist, Islandska ordsprak och talestt.

ARGANG 22 - 1971: Valter Jansson, Joran Sahlgren. Minnesord.— Lennart
Elmevik, Ett eddastille och nagra svenska dialektord.— Bjarne Beckman, Hur
gammal dr Hervararsagans svenska kungakronika?—Baldur Jonsson, Nagra
anmarkningar till Blondals ordbok.— Evert Salberger, Vel glyiod eller velglyiod.
En textdetalj i Voluspd 35.—Anna Morner, Isafjord.

ARGANG 23 - 1972: Bo Ralph, Jon Hreggvidsson—en sagagestalt i en
modern isldndsk roman.—Staffan Hellberg, Slaget vid Nesjar och »Sven
jarl Hakonsson».—Thorsten Carlsson, Norron legendforskning—en kort
presentation.

ARGANG 24 - 1973: Peter Hallberg, Njils saga—en medeltida moralitet? —
Evert Salberger, Elfaraskald—ett tillnamn i Njals saga.— Richard L. Harris, The
Deaths of Grettir and Grendel: A New Parallel.— Peter A. Jorgensen, Grendel,
Grettir, and Two Skaldic Stanzas.

ARGANG 25 - 1974: Valter Jansson, Islindska sillskapet 25 ar.— Ove Moberg,
Broderna Weibull och den islidndska traditionen.—Evert Salberger, Heill pu
farir! Ett textproblem i Vafprddnismal 4.—Bjarne Beckman, Mysing.— Hreinn
Steingrimsson, »Ad kveda rimur».— Lennart Elmevik, Tva eddastéllen och en
vistnordisk ordgrupp.

ARGANG 26 - 1975: Bjorn Hagstrom, Att sirskilja anonyma skrivare. Nagra
synpunkter pa ett paleografiskt-ortografiskt problem i medeltida islandska
handskrifter, sirskilt Islindska Homilieboken.— Gustaf Lindblad, Den ritta
lasningen av Islindska Homilieboken.—Bo Ralph, En dikt av Steinporr,



isldnning.— Kristinn Johannesson, Fran Varmland till Borgarfjérour. Om Gustaf
Frodings diktning i isldndsk tolkning.

ARGANG 27 - 1976: Alan J. Berger, Old Law, New Law, and Hcensa-Poris
saga.—Heimir Pdlsson, En Oversittares funderingar. Kring en opublicerad
oversittning av Sven Delblancs Aminne.— Kunishiro Sugawara, A Report
on Japanese Translations of Old Icelandic Literature.—Evert Salberger, Ask
Burlefot. En romanhjiltes namn.—Lennart Elmevik, Fisl. giogurr.

ARGANG 28 - 1977: Gustaf Lindblad, Centrala eddaproblem i 1970-talets
forskningsldge.—Bo Ralph, Ett stille i Skaldskaparmal 18.

ARGANG 29 - 1978: John Lindow, Old Icelandic pdttr: Early Usage and Semantic
History.— Finn Hansen, Naturbeskrivende indslag i Gisla saga Strssonar.—Karl
Axel Holmberg, Uppsala-Eddan i utgéva.

ARGANG 30 - 1979: Valter Jansson, Dag Strombdck. Minnesord.— Finn
Hansen, Benbrud og bane i blat.—Andrea van Arkel, Scribes and Statistics. An
evaluation of the statistical methods used to determine the number of scribes
of the Stockholm Homily Book.—Eva Rode, Svar pa artiklen »Scribes and
Statistics».—Borje Westlund, Skrivare och statistik. Ett genmiile.

ARGANG 31 - 1980: Bjirn Hégstrom, Fvn. bakkakolfr och skotbakki. Nagra
glimtar fran redigeringen av en norrén ordbok.—Alan J. Berger, The Sagas of
Harald Fairhair.—Ilkka Hirvonen, Om bruket av slutartikel i de dldsta norrona
homiliebockerna IsIH och GNH.—Sigurgeir Steingrimsson, Tusen och en dag.
En sagosamlings vandring fran Orienten till Island. —Jan Terje Faarlund, Subject
and nominative in Oid Norse.— Lars-Erik Edlund, Askraka—ett engdngsord i
Egilssagan.

ARGANG 32 - 1981: Staffan Hellberg, Kungarna i Sigvats diktning. Till studiet av
skaldedikternas sprak och stil.— Finn Hansen, Hrafnkels saga: del og helhed.—
Ingegerd Fries, Njals saga 700 ér senare.

ARGANG 33 - 1982: Jan Paul Strid, Veidar ndmo—ett omdiskuterat stille i
Hymiskvida.—Madeleine G. Randquist,Om den (text)syntaktiska och semantiska
strukturen i tre vélkdnda isldndska sagor. En skiss.—Sigurgeir Steingrimsson,
Arni Magnusson och hans handskriftsamling.

ARGANG 34 - 1983: Peter Hallberg, Sturlunga saga—en islindsk tidsspegel.—
borleifur Hauksson, Anteckningar om Hallgrimur Pétursson.—Inger Larsson,
Hrafnkels saga Freysgoda. En bibliografi.

ARGANG 35 - 1984: Lennart Elmevik, Einar Olafur Sveinsson. Minnesord. —
Alfred Jakobsen, Noen merknader til Gisls pattr Illugasonar.— Karl-Hampus
Dahlstedt, Bygden under Vatnajokull. En minnesvird resa till Island 1954.—
Michael Barnes, Norn.—Barbro Soderberg, Till tolkningen av ndgra dunkla
passager i Lokasenna.

ARGANG 36 - 1985: Staffan Hellberg, Nesjavisur in en gang.— George S. Tate,
Eldorado and the Garden in Laxness’ Paradisarheimt— Porleifur Hauksson,
Vildvittror och Mattisrovare i isldndsk drikt. Ett késeri kring en Oversittning
av Ronja rovardotter.—Michael Barnes, A note on Faroese /6/ > /h/.—Bjorn



Hagstrom, En firoisk-svensk ordbok. Rec. av Ebba Lindberg & Birgitta
Hylin, Féaroord. Liten faroisk-svensk ordbok med kortfattad grammatik jamte
upplysningar om sprékets historiska bakgrund.— Claes Aneman, Rec. av Bjarne
Fidjestgl, Det norrgne fyrstediktet.

ARGANG 37 - 1986: Alfred Jakobsen, Om forfatteren av Sturlu saga.— Michael
P. Barnes, Subject, Nominative and Oblique Case in Faroese.—Marianne E.
Kalinke, The Misogamous Maiden Kings of Icelandic Romance.— Carl-Otto
von Sydow, Jon Helgasons dikt I Arnasafni. Den islindska texten med svensk
oversittning och kort kommentar.

ARGANG 38 - 1987: Michael P. Barnes, Some Remarks on Subordinate Clause
Word-order in Faroese.—Jan Ragnar Hagland, Njals saga i 1970-og 1980-éra.
Eit 6versyn 6ver nyare forskning.— Per-Axel Wiktorsson, Om Torleiftaten.—
Karl-Hampus Dahlstedt, David Stefanssons dikt Konan, sem kyndir ofninn minn.
Den isldndska texten med svensk oversittning och kort kommentar.

ARGANG 39 - 1988: Alfred Jakobsen, Snorre og geografien.—Joan Turville-
Petre, A Tree Dream in Old Icelandic.—Agneta Breisch, Fredloshetsbegreppet
i saga och samhille.—Tommy Danielsson, Magnus berfettrs sista strid.—Ola
Larsmo, Att tala i roret. En orittvis betraktelse av modern isldndsk skonlitteratur.
ARGANG 40 - 1989: Alv Kragerud, Helgdiktningen og reinkarnasjonen.—Jan
Nilsson, Gudmundr Olafsson och hans Lexicon Islandicum —nagra kommentarer.
ARGANG 41 - 1990: Jan Ragnar Hagland, Slaget pa Pezinavellir i nordisk og
bysantinsk tradisjon.— William Sayers, An Irish Descriptive Topos in Laxdcela
Saga.— Carl-Otto von Sydow, Nyisldndsk skonlitteratur i svensk dversittning. En
forteckning. Del 1.— Karl Axel Holmberg, Rec. av Else Nordahl, Reykjavik from
the Archaeological Point of View.

ARGANG 42 - 1991: Stefan Brink, Den norrdna bosittningen pa Gronland. En
kortfattad forskningsoversikt jimte négra nya forskningsbidrag.— Carl-Otto von
Sydow, Tva dikter av Jon Helgason i original och svensk drikt med kommentar.—
Carl-Otto von Sydow, Nyisldandsk skonlitteratur i svensk Oversittning. En
forteckning. Del 2.— Nils Osterholm, Torleiftaten i handskriften Add 4867 fol.—
Lennart Elmevik, Rec. av Esbjorn Rosenblad, Island i saga och nutid.

ARGANG 43 - 1992: Anne Lidén, St Olav in the Beatus Initial of the Carrow
Psalter.— Michael P. Barnes, Faroese Syntax—Achievements, Goals and
Problems.— Carl-Otto von Sydow,Nyislandsk skonlitteratur i svensk overséttning.
En forteckning. Del 3.

ARGANG 44 - 1993: Karl Axel Holmberg, Islindsk sprakvard nu och forr. Med
en sidoblick pé svenskan.— Pdll Valsson, Islands élsklingsson sedd i ett nytt ljus.
Nagra problem omkring den nya textkritiska utgdvan av Jonas Hallgrimssons
samlade verk: Ritverk Jénasar Hallgrimssonar 1-IV, 1989.—William Sayers,
Spiritual Navigation in the Western Sea: Sturlunga saga and Adomnan’s Hinba.—
Carl-Otto von Sydow, Nyisldandsk skonlitteratur i svensk Oversittning. En
forteckning. Del 4.

ARGANG 45 - 1994: Kristin Bragadottir, Skalden och redaktoren Jén



borkelsson.—Ingegerd Fries, Nir skrevs sagan? Om datering av isldndska sagor,
sarskilt Heidarvigasagan.— Sigurdur A. Magniisson, Sigurbjorn Einarsson som
student i Uppsala pa 1930-talet. Oversiittning, noter och efterskrift av Carl-Otto
von Sydow.

ARGANG 46 - 1995: Ingegerd Fries, Biskop Gissur Einarsson och reforma-
tionen.— Frangois-Xavier Dillmann, Runorna i den fornislidndska litteraturen.
En oversikt.— William Sayers, Poetry and Social Agency in Egils saga Skalla-
Grimssonar.

ARGANG 47 - 1996: Lennart Elmevik, Valter Jansson. Minnesord.—Jon Hnefill
Adalsteinsson, Blot i forna skrifter.— Gisli Pdlsson, Sprék, text och identitet i det
isldndska sambhillet.

ARGANG 48 - 1997: Lennart Elmevik, Anna Larsson. Minnesord.— Lennart
Moberg, ”St6d und arhjalmi”. Kring Hakonarmal 3:8.— Henric Bagerius, Vita
vikingar och svarta skoldmor. Forestéllningar om sexualitet i Snorre Sturlassons
kungasagor.— Pdll Valsson, En runologs uppgéng och fall.—Bjirn Hagstrom,
Nagot om férdisk lyrik—mest om Christian Matras.

ARGANG 49 - 1998: Veturlioi Oskarsson, Om lineord og fremmed pévirkning
pa eldre islandsk sprog.—Johanna Barddal, Argument Structure, Syntactic
Structure and Morphological Case of the Impersonal Construction in the History
of Scandinavian.—Jan Ragnar Hagland, Note on Two Runic Inscriptions relating
to the Christianization of Norway and Sweden.— William Sayers, The ship heiti in
Snorri’s Skdldskaparmdl — Henrik Williams, Rec. av Snorres Edda. Overs‘aittning
frén isldindskan och inledning av Karl G. Johansson och Mats Malm.

ARGANG 50 - 1999: Lennart Elmevik, Islindska sillskapet 50 &r.—Bjarni
Guonason, Gudrin Osvifursdéttir och Laxdela Saga.— Veturlioi Oskarsson,
Verbet islindskt ské.— Henrik Williams, Nordisk paleografisk debatt i svenskt
perspektiv. En kort dverblick.— Carl-Otto von Sydow, Jén Helgasons dikt Kom
milda nétt i svensk tolkning.— Verurlioi Oskarsson, Ar islindsk sprakvard pa riitt
vig?— Gun Widmark, Islandsk-svenska kontakter i dldre tid.

ARGANG 51 - 2000: Lennart Elmevik, Vidar Reinhammar. Minnesord.— Peter
Springborg, De islandske handskrifter og “handskriftsagen”.—Gun Widmark,
Om muntlighet och skriftlighet i den isldndska sagan.—Judy Quinn, Editing
the Edda—the case of Véluspd.— Kirsten Wolf, Laughter in Old Norse-Icelandic
Literature.— Fjodor Uspenskij, Towards Further Interpretation of the Primordial
Cow Audhumla.—Tom Markey, Icelandic simi and Soul Contracting.— Bjorn
Hagstrom, Den far6iska "Modersmalsordboken”.

ARGANG 52 - 2001: Lennart Elmevik, Claes Aneman. Minnesord.— Lars
Lonnroth, Laxness och isldndsk sagatradition.— Frangois-Xavier Dillmann, Om
hundar och hedningar. Kring den fornvistnordiska sammansittningen hund-
heidinn.— Mindy MacLeod, Bandrunir in Icelandic Sagas.— Thorgunn Sneedal,
Snorre Sturlasson—hovding och historiker.— Guorin Kvaran, Omkring en
doktorafhandling om middelnedertyske laneord i islandsk diplomsprog frem til
ar 1500.



ARGANG 53 - 2002: Veturlidi Oskarsson, Studiosus antiqvitatum. Om Jén
Olafsson fran Grunnavik, forebilden till Halldér Laxness sagoperson Jén Gud-
mundsson fran Grindavik.— Pdorgunnur Snceedal, From Rok to Skagafjordur:
Icelandic runes and their connection with the Scandinavian runes of the Viking
period.— Patrik Larsson, Det fornvistnordiska personbinamnet Kikr.— Veturlioi
Oskarsson, Ur en eddadikts forskningshistoria.

ARGANG 54 - 2003: Henrik Williams, An lever de gamla gudarna. Vikten av
att forska om fornisldndska.—Anna Helga Hannesdottir, Islanningars attityder
till sprékliga normer.— Kristinn Johannesson, Halldér Laxness—samtidens
spegel.— Fredrik Charpentier Ljungqvist, Arngrimur Jonsson och hans verk.—
Adolfo Zavaroni, Communitarian Regime and Individual Power: Othinus versus
Ollerus and Mithothyn.

ARGANG 55 - 2004: Heimir Pdlsson, Nagra kapitel ur en oskriven bok.—
Staffan Fridell, At dsi skal d stemma. Ett ordsprdk i Snorres Edda.— Agneta
Ney, Mo-traditionen i fornnordisk myt och verklighet.— Martin Ringmar, Vigen
via svenska. Om G. G. Hagalins Oversittning av en finsk ddemarksroman.—
Svante Norr, A New Look at King Hdkon’s Old Helmet, the drhjdlmr.—Lasse
Madrtensson, Tva utgavor av Jons saga helga. En recension samt nigra reflexioner
om utgivningen av nordiska medeltidstexter.

ARGANG 56 - 2005: Lennart Elmevik, Lennart Moberg. Minnesord. — Fredrik
Charpentier Ljungqvist, The Significance of Remote Resource Regions for Norse
Greenland.— Andreas Nordberg, Handlar Grimnesmal 42 om en sakral maltid? —
Daniel Sévborg, Kormdks saga—en norron kirlekssaga pa vers och prosa.—
Ingvar Svanberg och Sigurdur Agisson, The Black Guillemot (Cepphus grylle)
in Northern European Folk Ornithology.— Staffan Fridell, At 6si skal d stemma.
Ett ordsprak i Snorres Edda. 2.— Else Mundal, Literacy —kva talar vi eigentleg
om?— Leidulf Melve, Literacy —eit omgrep til bry eller eit brysamt omgrep?
ARGANG 57 - 2006: Theodore M. Andersson, Viga-Gliims saga and the Birth
of Saga Writing.—Staffan Fridell, Fvn. hrynja och fsv. rynia. Om ett eddastille
och en flock i Sodermannalagen.— Kirsten Wolf, The Color Blue in Old Norse-
Icelandic Literature.— Fredrik Charpentier Ljungqvist, Kristen kungaideologi
i Sverris saga.— Lars Lonnroth, Sverrir’s Dreams.— Arnved Nedkvitne, Skrift-
kultur i skandinavisk middelalder—metoder og resultater.— Lars Lonnroth, The
Growth of the Sagas. Rec. av Theodore M. Andersson, The Growth of the Medi-
eval Icelandic Sagas (1180-1280).—Anders Hultgdrd, rec. av Francois-Xavier
Dillmann, Les magiciens dans 1’Islande ancienne. Etudes

sur la représentation de la magie islandaise et de ses agents dans les sources
littéraires norroises.— Heimir Pdlsson, Den stora isldndska litteraturhistorian.
Rec. av [slensk békmenntasaga [-V.Red. Vésteinn Olason, Halldér Gudmundsson
& Gudmundur Andri Thorsson. Sigurd Fries, Jon Adalsteinn Jonsson och studiet
av nyislidndskan i Sverige.

ARGANG 58 - 2007: Heinrich Beck, Die Uppsala-Edda und Snorri Sturlusons
Konstruktion einer skandinavischen Vorzeit.—Gunnhild Rgthe, Porgerdr



Holgabridr—the fylgja of the Héleygjar family.—Michael Schulte, Memory
culture in the Viking Ages. The runic evidence of formulaic patterns.— Lennart
Elmevik, Yggdrasill. En etymologisk studie.—Henrik Williams, Projektet
Originalversionen av Snorre Sturlassons Edda? Studier i Codex Upsaliensis. Ett
forskningsprogram.—Sverre Bagge, ’Gang leader” eller "The Lord’s anointed”

i Sverris saga? Svar til Fredrik Ljungqvist og Lars Lonnroth.— Heimir Pdlsson,
Tungviktare i litteraturhistorien. En kronika.

ARGANG 59 - 2008: Marianne Kalinke, Clari saga. A case of Low German
infiltration.— Armann Jakobsson, En plats i en ny virld. Bilden av riddarsamhillet
i Morkinskinna.—Margaret Cormack, Catholic saints in Lutheran legend.
Postreformation ecclesiastical folklore in Iceland.—Tommy Danielsson,
Social eller existentiell oro? Fostbrodradrap i tva islindska sagor.—Mathias
Strandberg, On the etymology of compounded Old Icelandic Odinn names
with the second component -fodr.—Susanne Haugen, Bautasteinn—fallos?
Kring en tolkning av ett fornvéstnordiskt ord.— Lasse Mdrtensson och Heimir
Pdlsson, Anmérkningsvirda suspensioner i DG 11 4to (Codex Upsaliensis av
Snorra Edda)—spéren av en skriven forlaga? — Stefan Olsson, Harald hos jétten
Dovre. Forntida initiationssymbolik i en medeltida tdt.—Bo-A. Wendt, Eddan
och texttermerna. Kort terminologiskt genmidle till Henrik Williams.— Michael
Schulte, Literacy in the looking glass. Vedic and skaldic verse and the two modes
of oral transmission.— Svanhildur Oskarsdéttir, rec. av Skaldic Poetry of the
Scandinavian Middle Ages, volume VII: Poetry on Christian Subjects 1-2, ed.
Margaret Clunies Ross.— Else Mundal, rec. av Reflections on Old Norse Myths,
red. Pernille Hermann, Jens Peter Schjgdt och Rasmus Tranum Kristensen.—
Pernille Hermann, rec. av Learning and Understanding in the Old Norse World.
Essays in Honour of Margaret Clunies Ross, ed. Judy Quinn, Kate Heslop och
Tarrin Wills.

ARGANG 60 - 2009: Daniel Séiivborg, Scripta Islandica 60.— Svanhildur
Oskarsdéttir, To the letter. Philology as a core component of Old Norse studies.
John McKinnell, Ynglingatal. A minimalist interpretation.— Lars Lonnroth, Old
Norse text as performance.— Elena Gurevich, From accusation to narration. The
transformation of senna in Islendinga pattir.— Theodore M. Andersson, The
formation of the Kings’ sagas.— Helgi Skiili Kjartansson, Law recital according
to Old Icelandic law. Written evidence of oral transmission?—Terry Gunnell,
Ansgar’s conversion of Iceland.— Helen F. Leslie, Border crossings. Landscape
and the Other World in the Fornaldarsogur.— Tsukusu It6, The Gosforth fishing-
stone and Hymiskvida. An example of inter-communicability between the Old
English and Old Norse speakers.

ARGANG 61 - 2010: Helga Kress, Eine bewusste Antiregel. Die Stimme der Frau
in Halldor Laxness Gedichten.—Margrét Eggertsdottir, Hallgrimur Pétursson
and Tormod Torfeus. Their scholarly friendship.—Jan Ragnar Hagland, Hefi
ek mark 4 mdli mart. Litt om vokabular for serdrag ved folks sprak og uttale
i gammal-islandsk.— Olof Sundqvist, Om hédngningen, de nio nitterna och den



dyrkopta kunskapen i Hdvamal 138-145. Stefanie Gropper, rec. av Jonatan
Pettersson, Fri dversittning i det medeltida Véstnorden.—Jonatan Pettersson,
rec. av Alexanders saga, Manuscripta Nordica 2, utg. Andrea de Leeuw van
Weenen.— Lennart Elmevik, In memoriam. Oskar Bandle, Peter Foote, Bjorn
Hagstrom.

ARGANG 62 - 2011: Ingvil Briigger Budal, Who is “I”? Translation of
riddarasogur as a collective performance.— Finnur Frioriksson, Modern
Icelandic: Stable or in a state of flux?—Svante Janson, The Icelandic calendar.
Susanne Haugen, anm. av Kormaks saga. Historik och dversittning av Ingegerd
Fries.— Heimir Pdlsson, rec. av Ulfar Bragason, Ztt og saga: Um frasagnarfradi
Sturlungu eda Islendinga ségu hinnar miklu.—Helgi Skiili Kjartansson, rec.
av Rikke Malmros, Vikingernes syn pd militer og samfund: Belyst gennem
skjaldenes fyrstedigtning.— Lasse Mdrtensson, rec. av Var eldste bok. Skrift,
milj¢ og biletbruk i den norske homilieboka. Bibliotheca Nordica 3, red. Odd
Einar Haugen och Aslaug Ommundsen.— Rune Palm, rec. av. Poetry from the
Kings’ Sagas 2. From c. 1035-1300 (Skaldic Poetry of the Scandinavian Middle
Ages II), ed. Kari Ellen Gade.— Ulfar Bragason, rec. av Margaret Clunies Ross,
The Cambridge Introduction to the Old Norse-Icelandic Saga.

ARGANG 63 - 2012: Silvia Hufnagel, Icelandic society and subscribers to Rafn’s
Fornaldar sogur nordrlanda— Gudriin Kvaran, Nucleus latinitatis og biskop Jon
Arnasons orddannelse— Heimir Pdlsson, Om killor och killbehandling i Snorris
Edda. Tankar kring beréttelser om skapelsen—Triin Laidoner, The Flying Noaidi
of the North: Sdmi Tradition Reflected in the Figure Loki Laufeyjarson in Old
Norse Mythology—Lars Wollin, Kringla heimsins—Jordennes krets— Orbis
terrarum. The translation of Snorri Sturluson’s work in Caroline Sweden—
borleifur Hauksson, Implicit ideology and the king’s image in Sverris saga—
Olof Sundgvist, rec. av Annette Lassen, Odin pa kristent pergament. En tekst-
historisk studie— Kirsten Wolf, rec. av Rdmverja saga, ed. Porbjorg Helgadottir
ARGANG 64 - 2013: Lennart Elmevik,Sigurd Fries. Minnesord — Daniel Savborg,
Rune Palm. Minnesord—Ulla Bérestam, Gun Widmark. Minnesord—Agneta
Ney, Bland ormar och drakar. En jimforande studie av Ramsundsristningen och
Gokstenen—Judy Quinn, Death and the king: Grottasongr in its eddic context—
Brittany Schorn, Divine Semantics. Terminology for the Human and the Divine
in Old Norse Poetry —Kirsten Wolf, Body Language in Medieval Iceland. A
Study of Gesticulation in the Sagas and Tales of Icelanders—7erry Gunnell,
rec. av Merrill Kaplan, Thou Fearful Guest. Addressing the Past in Four Tales
in Flateyjarbok— Bernt @. Thorvaldsen, rec. av Lars Lonnroth, The Academy of
Odin. Selected Papers on Old Norse Literature— Vésteinn Olason, rec. av The
Poetic Edda. Vol. III. Mythological Poems II, ed. Ursula Dronke—Lars Wollin,
rec. av Sif Rikhardsdottir, Medieval Translations and Cultural Discourse. The
Movement of Texts in England, France and Scandinavia—Margaret Clunies
Ross, rec. av Snorri Sturluson The Uppsala Edda DG 11 4to, ed. Heimir Pélsson
ARGANG 65 - 2014: Pérdis Edda Jéhannesdottir & Veturlidi Oskarsson, The



Manuscripts of Jomsvikinga Saga: A Survey—Sirpa Aalto, Jomsvikinga Saga as
a Part of Old Norse Historiography — Leszek P. Stupecki, Comments on Sirpa
Aalto’s Paper—Alison Finlay, Jomsvikinga Saga and Genre— Judith Jesch,
Jomsvikinga Sogur and Jomsvikinga Drdpur: Texts, Contexts and Intertexts—
Daniel Savborg, Bii the Dragon: Some Intertexts of Jomsvikinga Saga— Alison
Finlay, Comments on Daniel Savborg’s Paper—Jakub Morawiec, Danish Kings
and the Foundation of Jémsborg— Wiadystaw Duczko, Viking-Age Wolin
(Wollin) in the Norse Context of the Southern Coast of the Baltic Sea— Michael
Lerche Nielsen, Runic Inscriptions Reflecting Linguistic Contacts between West-
Slav Lands and Southern Scandinavia— Henrik Williams, Comments on Michael
Lerche Nielsen’s Paper— Jiirgen Udolph, On the Etymology of Jomsborg—
Alexandra Petrulevich, Comments on Jiirgen Udolph’s Paper—Marie Novotnd
& Jiri Stary, Rendering Old Norse Nouns and Names in Translation into West-
Slavic Languages

ARGANG 66 - 2015: Lise Gjedssp Bertelsen, Sigurd Fafnersbane sagnet som
fortalt pA Ramsundsristningen—Anne-Sofie Grdslund, Kvinnorepresentationen
pé de senvikingatida runstenarna med utgdngspunkt i Sigurdsristningarna— Terry
Gunnell, Pantheon? What Pantheon? Concepts of a Family of Gods in Pre-
Christian Scandinavian Religions—Tommy Kuusela, ”Den som rider pd Freyfaxi
ska do”. Freyfaxis dod och rituell nedstortning av héstar for stup— Lars Lonnroth,
Sigurdur Nordals brev till Nanna—Jan Alexander van Nahl, The Skilled Narrator.
Myth and Scholarship in the Prose Edda— William Sayers, Generational Models
for the Friendship of Egill and Arinbjorn (Egils saga Skallagrimssonar)— Olof
Sundqvist, The Pre-Christian Cult of Dead Royalty in Old Norse Sources: Medi-
eval Speculations or Ancient Traditions?—Lars Lonnroth, rec. av Minni and
Muninn: Memory in Medieval Nordic Culture, red. Pernille Herrmann, Stephen
A. Mitchell & Agnes S. Arndrsdéttir—Olof Sundgvist, rec. av Mikael Males:
Mytologi i skaldedikt, skaldedikt i prosa. En synkron analys av mytologiska refe-
renser i medeltida norrona handskrifter— Per-Axel Wiktorsson, rec. av The Power
of the Book. Medial Approaches to Medieval Nordic Legal Manuscripts, red.
Lena Rohrbach— Kirsten Wolf, rev. of Lasse Martensson. Skrivaren och forlagan:
Norm och normbrott i Codex Upsaliensis av Snorra Edda

ARGANG 67 - 2016: Adalheidur Gudmundsdéttir, Tales of Generations: A com-
parison between some Icelandic and Geatish narrative motifs— Eldar Heide, The
term leizla in Old Norse vision literature — contrasting imported and indigenous
genres?—Heimir Pdlsson, DG 3 in memoriam—Sveinn Yngvi Egilsson, Jonas
Hallgrimssons inre och yttre natur— Ulfar Bragason, Jén Halldérsson of Stéru-
vellir and his reading circle: Readings in the farming community in Iceland
around 1870—Judy Quinn, rev. of Eddukvadi, red. Jonas Kristjdnsson & Vé-
steinn Olason— Daniel Sdavborg, rec. av Riddarasogur: The Translation of Euro-
pean Court Culture in Medieval Scandinavia, utg. Karl G. Johansson och Else
Mundal —Heimir Pdlsson, rec. av Pérunn Sigurdardéttir. Heidur og huggun: Erfi-
1j60, harmlj6d og huggunarkvaedi 4 17. 6ld— Veturlioi Oskarsson, anm. av Jén



Olafsson tr Grunnavik: Avisogur ypparlegra merkismanna, utg. Gudrin Asa
Grimsdottir

ARGANG 68 - 2017: Lars Erik Edlund, Ingegerd Fries (1921-2016): Minnes-
ord—Adalheiour Guomundsddottir, Some Heroic Motifs in Icelandic Art—Daniel
Sdvborg, Blot-Sven: En killundersokning—Declan Taggart, All the Mountains
Shake: Seismic and Volcanic Imagery in the Old Norse Literature of Pérr— Elin
Bdra Magniisdottir, Forfatterintrusjon i Grettis saga og paralleller i Sturlas
verker—Haukur Porgeirsson & Teresa Drdfn Njardvik, The Last Eddas on
Vellum — Heimir Pdlsson, Reflections on the Creation of Snorri Sturluson’s Prose
Edda—Magnus Kdllstrom, Monumenta lapidum aliquot runicorum: Om run-
stensbilagan i Verelius’ Gothrici & Rolfi Westrogothiae Regum Historia (1664)—
Matteo Tarsi, Creating a Norm for the Vernacular: Some Critical Notes on Ice-
landic and Italian in the Middle Ages— Olof Sundgqvist, Blod och blét: Blodets
betydelse och funktion vid fornskandinaviska offerriter—Sveinn Yngvi Egilsson,
Kan man skriva pastoral poesi sd ndra Nordpolen? Arkadiska skildringar i is-
ldndska dikter fran artonhundratalet—Tommy Kuusela, ”Pa melti Mims hofud”:
Jatten Mimer som kunskapsformedlare i fornnordisk tradition—Lars Lonnroth,
rec. av A Handbook to Eddic Poetry: Myths and Legends of Early Scandinavia,
red. Carolyne Larrington, Judy Quinn & Brittany Schorn—Lars-Erik Edlund,
rec. av Islanningasagorna. Samtliga sliktsagor och fyrtionio tdtar. Red. Kristinn
Johannesson, Gunnar D. Hansson & Karl G. Johansson—Adalheiour Guomunds-
dottir, rev. of Agneta Ney. Bland ormar och drakar: Hjdltemyt och manligt ideal
i berdttartraditioner om Sigurd Fafnesbane

ARGANG 69 - 2018: Klas af Edholm, Att rista blodoérn: Blodornsriten sedd som
offer och ritualiserad véldspraktik i samband med maktskiften i fornnordisk
tradition—Jan Ragnar Hagland, Litt om kvinnekroppen i norrgn leksikografisk
samanheng — Luke John Murphy, Paganism at Home: Pre-Christian Private Praxis
and Household Religion in the Iron-Age North—Ludger Zeevaert, Eine deutsche
Zusammenfassung von Njdls saga im Manuskript Rostock Mss. philol. 78/2—
Heimir Pdlsson, Nordens latin—Sigurdur Gylfi Magnisson, What Takes Place,
When Nothing Happens? The importance of late modern manuscript culture—
Pernille Hermann, rec. av Jon Karl Helgason. Echoes of Valhalla. The Afterlife of
the Eddas and Sagas—Mikael Males, rec. av Skaldic Poetry of the Scandinavian
Middle Ages, 3: Poetry from Treatises on Poetics,utg. Kari Ellen Gade med Edith
Marold—Alexandra Petrulevich,rec. av Studies in the transmission and reception
of Old Norse literature. The Hyperborean muse in European culture, red. Judy
Quinn & Adele Cipolla— Olof Sundqvist, rec. av Declan Taggart. How Thor Lost
his Thunder. The Changing Faces of an Old Norse God— Vésteinn Olason, rec. av
Poetry in fornaldarsogur. Part I and 2, utg. Margaret Clunies Ross
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