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ABSTRACT The question of personal religion among the ancient Scan-
dinavians has centered around the concept of having a deity as one’s
Sfulltriti ‘trustworthy friend,” dstvinr ‘close friend,’ or vinr ‘friend.” Most
scholars of the twentieth century regarded the concept as a true expres-
sion of pre-Christian Germanic belief. By contrast, modern scholarship
strongly tends to see it as a construct of medieval authors who took
the saints’ cult as a model to describe the personal piety of their ninth
and tenth century compatriots. On the basis of a passage in the Old
Norse translation of Clemens saga, corroborated with archaeological ev-
idence and some skaldic verse, e.g. Sonatorrek, the present study argues
that the religious concept of fulltrii and its parallel terms developed in
pre-Christian times.
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Introduction
Religion is predominantly a community phenomenon and is mostly
approached as such. The feelings experienced by the individual, also




ANDERS HULTGARD, PERSONAL RELIGION AMONG THE ANCIENT SCANDINAVIANS AND THE FULLTRUI-CONCEPT

B

during the religious ceremonies of the group, his or her commitment to
a particular deity, as well as the private rites performed by him or her may
be termed “personal religion.” This aspect lends itself to being best studied
in living religions using methods of psychology and sociology of religion.
However, when it comes to religions of the past, it is more difficult to grasp
the concept of personal religion. The written sources that have come down
to us concern mainly the various expressions of communal religion. This
is true for ancient Scandinavian religion as well. Here the source material
is scanty compared to that on Greek and Roman religions where literary
texts and inscriptions offer a relatively broad basis for inquiries into private

piety.!

The Term Fulltrii

Much of the discussion on personal religion among the ancient Scandi-
navians has centered around the concept of fulltrii and its related terms
vinr ‘friend’ and dstvinr ‘close friend.” The word fulltriii means ‘a person in
whom one has full confidence and is used in different contexts. The word
fulltriti is rather uncommon in Old Scandinavian. It is not attested in the
oldest Norwegian manuscripts (Holtsmark 1955). Ordbog over det norrone
prosasprog [‘A dictionary of Old Norse prose’] lists twenty-five occurrences,
the great majority of which have nothing to do with personal religion. The
five occurrences in poetry refer to interpersonal relationships (cf. Lexicon
poéticum 1860). In this essay, we will be concerned with the use of fulltriii
within the religious sphere. Here fulltrii occurs—as do dstvinr and vinr—to
denote a person’s particular relationship to a deity or semi-deity, be it God,
Christ, Mary, a saint, or—with reference to the ancient religion—Porr, Freyr
and Porgerdr Holgabraor.

[lluminating Instances in the Family Sagas

To give an idea of how the fulltrii concept (including dstvinr and vinr) is
applied to non-Christian deities in medieval saga literature, some examples
will be presented. In Eiriks saga rauda, composed in the early thirteenth
century, it is told that Porhallr and his companions arrived in Vinland and
were searching for food.? Porhallr disappeared for some time and when his
Christian companions found him on a cliff, they asked him to come with
them, which he did. A short time afterwards, a whale floated ashore. Having
cooked the whale and eaten from it, the men felt sick. Pérhallr then said:

Vard eigi sva, at hinn raudskeggjadi vard drjugari en Kristr ydvarr?
Petta hafoa ek nu fyrir skaldskap minn, er ek orta um Por, fulltraann;
sjaldan hefir hann mér brugdisk. (Eiriks saga rauda Ch. 8)
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[‘Did it not happen that the man with a red beard won over your Christ? I
now got this on account of the poetry that I made for Porr, the trustworthy
friend. He has seldom deceived me.’]

It is not clear what Porhallr is aiming at here. For our purpose, however,
the essential thing is that he calls Porr his fulltrii. The saga then goes on
by saying that when the men heard Porhallr’s statement, they did not want
to eat from the whale but threw it over the cliffside and turned to God’s
mercy. Thereupon they managed to get out to sea and they had no lack of
provisions (ok skorti pd eigi birgdir).

The Eyrbyggja saga gives more than one example of the intimate re-
lationship between the god Pérr and his worshippers. It is said of Thorolf
Mostrarskegg that he was an ardent devotee of Porr, mikill vinr Pérs, and
therefore got the name Thorolf (Eyrbyggja saga Ch. 3). The saga tells that,
before leaving Norway, Pérdlfr Mostrarskegg fekk at blotu miklu og gekk til
fréttar vid bor, astvin sinn [ Thorolf Mostrarskegg arranged a great sacrificial
ceremony and asked his close friend Pérr for guidance’] (Eyrbyggja saga Ch.
4). Thorolf had a son whom he placed under the protection of Porr: penna
svein gaf Porolfr bér, vin sinum, ok kalladi hann Porstein ["Thorolf gave this
boy to Pérr, his friend, and called him Thorstein’] (Eyrbyggja saga Ch. 7).
When the coast of Iceland came into sight, as is also told in Landndmabik,
Thorolf threw the wooden posts of his Norwegian sanctuary into the sea,
one of which had an image or symbol of Porr: par var skorinn Pérr 4 annarri
[‘on one of them was Pérr carved’] (Eyrbyggja saga Ch. 4; Landndmabok 1968:
124 £, 163 £).

It is said of Hrafnkel, another early settler in Iceland, that he loved no
other god as much as he did Freyr. He gave half of all the valuable things he
possessed to the god. Hrafnkel had a horse to which he was deeply attached
and which he had named Freyfaxi; the text concludes: hann gaf Frey vin sin-
um pann hest hdlfan [‘he gave his friend Freyr half of this horse’] (Hrafnkels
saga freysgoda Ch. 3).

Another worshipper of Freyr was Thorkell, as stated in Viga-Glims saga.
He went to the god’s sanctuary (hof) bringing with him an old ox:

Freyr, sagdi hann, er lengi hefir fulltrai minn verit ok margar gjafar at
mér pegit ok vel launat, nt gef ek bér uxa penna. (Viga-Glums saga Ch. 9)

[‘Freyr, he said, you have long been my trustful friend; you have received
many gifts from me and rewarded me well. I now give you this
ox.]

23
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Recordings of Personal Religion in Other Prose Texts
Episodes have been transmitted which can be interpreted as evidence of
“pagan” personal religion but in which the terms fulltriii, dstvinr or vinr are
not found. Let us first look at the thirteenth century prose texts. One of the
early settlers in Iceland mentioned in Landndmabdk was Helgi inn magri.
It is said of him that he was migk blandinn i trinni [‘his faith was much
mixed’]. He believed in Christ but invoked Pérr for seafaring and hardship,
and for “everything that seemed most important to him” (alls pess er honum
potti mestu varda). Apparently, Porr was his favorite god and, like Thorolf
Mostrarskegg, he asked Porr for guidance where to go ashore when he came
in sight of Iceland (Landndamabdk 2, 1968: 253).

The thirteenth-century writers in Iceland and Norway used the expres-
sion blétmadr mikill , which I translate as ‘ardent worshipper,” to denote “pa-
gan” persons greatly devoted to a god or the gods and to sacrifices.* It is said
about Porsteinn raudnefr, who made offerings to a waterfall, that he was
much framsynn, that is, he could predict events happening elsewhere and
in the future (Landndmabék 2, 1968: 358). The Fereyinga saga reports that
Hafgrimr from Suorey was a blétmadr mikill (Feereyinga saga, pp. 8, 11). Land-
ndmabdk mentions a man from Sogn in Norway who was called Végeirr pvi
at han var blétmadr mikill [‘because he was an ardent worshipper’] (vé mean-
ing ‘sacred place;’ Landndmabdék 1, 1968: 178-181). Sigurd jarl was character-
ized as inn mesti blétmadr in Snorri’s description of the sacrificial feasts in
Trendelag (Heimskringla 1, the Saga of Hdkon the good Ch. 14). In these cases,
there is no reason to assume that the saga authors and Snorri used the ex-
pression in a derogatory sense. Referring to a person as a blétmadr mikill was
for them simply a way to say that the person in question was particularly
devoted to the pre-Christian religion. In other texts, however, especially in
translations, the word blétmadr carried a negative connotation and denoted
a ‘pagan priest, idolater.”

The instances examined above—with or without the fulltrii terminol-
ogy—show, in the first place, how the thirteenth-century authors viewed
the “pagan” religion of their compatriots. However, the picture they paint
should not be seen as sheer imagination (cf. Widengren 1966: 329-331). Some
concepts, details of ritual behaviour and objects were certainly passed down
from earlier generations. Scholars are faced with the issue of distinguishing
between what may be true memories and what is medieval attempts at vi-
sualization (cf. Maier 2003: 34-36 on Hrafnkels saga freysgoda). The fulltriti
concept is not only used to characterize the personal relationship with a
deity in the old religion, it also occurs in Christian contexts that are consid-
ered by many critics to have priority with respect to the fulltrii terminology
and the phenomenon of personal religion.
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Early Christian Literature in the Vernacular

As indicated above, attestations of fulltrii (and dstvinr) in a Christian reli-
gious context are rare in early manuscripts and texts. The poet Einarr Skila-
son (twelfth century) praises Olaf Haraldsson as langvinr lausnara [‘the Sav-
iour’s trustworthy friend’] (Geisli 68; see Den norsk-islandske skjaldedigtning
1912-1915). The Icelandic Homily Book (IHB) uses fulltrii only in one pas-
sage.’ In a Lenten sermon, the preacher emphasizes that mercy precedes
justice: we should ourselves make expiation for all sins or

ef bvi orkum vér eigi at pa gripem vér hinn fulltrdan at 14ta sem 49r vas
getit gngu pat rada hvé til es gort vid oss, heldr gera vid alla vel; sa es inn
efsti fulltrdi lifsins. (ITHB 53r 24-25)

[‘if we do not accomplish that, we should cling to the trustworthy one
(God) and not to let that which was done earlier determine how we will
be recompensed, rather do good to all; he (God) is life’s only remaining
trustworthy one.’]

Of the two occurrences of dstvinr in the Icelandic Homily Book, one refers
to the confidants (dstvinir) of Joakim, father of the Virgin Mary (IHB 58v
3). The other speaks about the happiness awaiting the just man in heaven:

ok metti reyna sjalfr fullselu ba er gud hyggr sinum &stvinum
(IHB 9v 22-23)

[‘and he (or she) would be able to experience for himself (or herself) the
full bliss which God prepares for his close friends.]

To be God’s beloved friend involves a personal relationship with the dei-
ty. Another example of this relationship is found in Elucidarius, a didactic
Christian work composed around 1100 which became very popular and was
translated into several European languages. The Old Norse translation is
preserved in eight parchment manuscripts, the oldest one being from be-
fore or around 1200. The form is a questions and answers dialogue between
the master (magister) and his disciple (discipulus).” The disciple asks about
the happiness of the just in the afterlife and the master answers:®

fagnadir peira eru slikir sem auga mans ma eigi sja né heyra né hugr
hyggja pat es Gud hétt astvinum sinum. (Elucidarius 1989: 142)

[‘Their joy is such that a man’s eyes cannot see or hear it, neither can the
mind figure out what God has promised his close friends.’]

25
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Christian poetry rarely uses the term dstvinr in its religious sense. When
attested, it occurs only in texts from the fourteenth century (Mariuvisur
1,7, Heilagra manna drépa 9, Eysteinn Asgrimsson’s Lilja 37; see Den norsk-
islandske skjaldedigining 1912-1915). These late passages have little bearing
on the problem with which we are concerned here.

In early twentieth-century research, the concept of fulltrii (dstvinr and
vinr), when used with reference to religious matters, was regarded as genuine
expressions of Germanic personal religion. It showed the free and confident
relationship between man and his god, also emphasizing their position as
equals. In addition, this idea was in sharp contrast to the fear and subjection
thought to dominate the approach of man to God in Judaism and Chris-
tianity. Prominent representatives of such an interpretation were Gustaf
Neckel and Bernhard Kummer (Neckel 1920: 134-136; Kummer 1938). In his
Altgermanische Religionsgeschichte Jan de Vries accepted the fulltriii texts as
authentic attestations of Germanic piety, but without interpreting them
in the national Germanic overtones of Neckel and Kummer (see de Vries
1956-1957: §§ 16, 439, 568 £, 620).°

The tendency in present-day scholarship is to view the fulltriti concept
as a construct by medieval authors under the influence of Christian ideas
pertaining to the cult of saints in particular (Zernack 1998; Simek 2003:
162-164; Maier 2003: 32-37). Scholars like Helge Ljungberg and Walter
Baetke arrived at a similar conclusion and Eyvind Fjeld Halvorsen suggested
a Christian influence on the sagas’ descriptions (Ljungberg 1947; Baetke 1951;
Halvorsen 1960). The relationship between a saint, God or Christ and their
worshippers could be expressed in terms of friendship and confidence. Ha-
giographical and homiletic writings in the vernacular dating to the second
half of the twelfth century in Norway and Iceland used the terms fulltrii,
dstvinr and vinr to denote this relationship. The thirteenth-century saga
writers adopted these terms when attempting to describe “pagan” personal
piety of the ninth and tenth centuries. The criticisms directed at the full-
triti concept as a genuine pre-Christian idea often include doubts about the
existence of personal religion in general among the ancient Scandinavians.
The arguments put forward can be summed up as follows:

1. All the attestations of the fulltriii episodes involving “pagan” deities have
a literary character and are almost exclusively found in saga texts of the
thirteenth century (Zernack 1998).

2. The total absence of that concept where it would be expected, namely in
non-Christian skaldic poetry. Such a concept does not occur in poetry until
the twelfth century with the Christian poet Einarr Sktlason (Maier 2003: 36).
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3. The relationship between the poet Egill Skallagrimsson and Odinn as
described in Sonatorrek is doubtful evidence of personal religion (von See
1970; Zernack 1998; Maier 2003: 36-37).

4. Neither the archaeological material nor the reports of late antiquity and
medieval authors betray the idea of a personal commitment to a particular
deity among Germanic peoples (Maier 2003: 33). A distinction is made be-
tween ethnic community religions like that of the ancient Scandinavians
and the type of religion to which adherence is based on personal conviction,
e.g. Christianity and the mystery cults of Late Antiquity.®

The arguments adduced against a pre-Christian origin of the fulltrii concept
(in a wide sense) needs to be discussed and in some respects be questioned.
In what follows, I will draw attention to some texts and circumstances that
speak in favour of such an origin.

Personal Religion in Skaldic Poetry

First, there are undoubtly some poems from the late Viking period that ex-
press ideas of a personal relationship with a “pagan” deity. The poem most
often referred to is Sonatorrek, “The loss of sons,” usually attributed to Egill
Skallagrimsson. As we have seen, doubt was cast on its relevance for the
issue of personal religion. The poem is not very well preserved and its inter-
pretation varies among commentators." I see no reason for denying that the
poem alludes to a particular friendship of Egill with Odinn. Stanzas 22 to 24
describe the poet’s relationship with the god. The meaning of the first half
of stanza 22 is not difficult to understand:?

Atta ek gott [T got on well

vid geirs dréttinn with the lord of the spear,
goroumk tryggr [ felt secure

at trtia hanum in trusting him’]

The second half of the stanza is usually interpreted in the way that Odinn
broke his friendship with the poet, but the text can be understood in anoth-
er, more plausible manner, as proposed by Jon Adalsteinsson (Adalsteins-
son 1998-2001: 170-171). The reading vagna runne in the manuscript can be
interpreted as vagna runi, ‘the friend of the wagons,’ or as vagna runnr, ‘the
man of the wagons.’ In both cases, this must be a kenning for Porr and if one
takes ddr adverbially, the meaning would be that ‘before [this] Odinn broke
Egill’'s friendship with Porr.” This is in agreement with Sigurdur Nordals
suggestion that Egill was brought up as worshipper of Porr but later turned
to Odinn (Nordal 1924).

27
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Some stanzas of Hallfredr vandraedaskald provide information about
his relationship with Scandinavian gods before his conversion; they indi-
cate a personal relationship, in particular with Odinn (Strémbick 1975: 78
ff.; Poole 2002). The underlying situation of Hallfreor’s stanzas seems to
be the Christian ritual preceding baptism: the renunciation of the “pagan”
gods and the affirmation of belief in the Christian trinity. Although Hall-
fredr praises his patron, Olaf Tryggvasson, for introducing the new faith,
the poet still has some remorse for having abandoned Odinn (Poole 2002).

The two stanzas dedicated to Pérr by the poetess Steinunn reflect, in
my opinion, her personal commitment to that god (Den norsk-islandske
skjaldedigtning 1912-1915, A I: 135-136).® We learn that Porr wrecked the
ship of the missionary Thangbrand and that Christ could not protect it. We
move within the sphere of personal religion: the poetess compares her own
god with that of Thangbrand; she claims that his god (Christ, here denoted
Gud) had little power:

litt get ek at Gud geetti Gylfa hreins at einu

[T think, God hardly protected the ship’]

Without using the words fulltrii and dstvinr, the poets of these verses ex-
press their commitment to a particular god. In my view, we have here to do
with personal religion among non-Christians Scandinavians.

A Remark on Word History

Secondly, the terms fulltriti and dstvinr do not have the appearance of being
medieval innovations as such. The word dstvinr is found with Egill Skalla-
grimsson in Sonatorrek stanza 7 where he says: em ek ofsnaudr at dstvinum
[T have no longer beloved friends’]. With respect to fulltrii, we may note
that it occurs in one of the oldest eddic texts, Brot af Sigurdarkvidu, ‘Frag-
ment of a Sigurd lay,” which together with the Atlakvida belongs to a group
of early poems dated to the ninth and tenth centuries. In stanza 2, Gunnar
says that Sigurd had sworn to be to him ‘a trustworthy friend,’ einn full-
trizi. Similarly, in the somewhat later Sigurdarkvida in skamma, ‘Short poem
about Sigurd,” Gunnar takes Hogni as his fulltrii (stanza 14). Further attes-
tations are found in twelfth-century poetry: stanza 119 of the Hugsvinnsmdl,
an Old Norse translation of Cato’s Disticha, and a stanza by Ivarr Ingimund-
arson in praise of Sigurd Jorsalafar (Sigurdarbolkr 40; see Den norsk-islandske
skjaldedigtning 1912-1915). In this context it should also be noted that a
verb fultriwian [‘to confide in’] is known in Old English (e.g. King Alfred’s
Anglo-Saxon Version of the Metres of Boethius 1835: 60).
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The Relevance of Archaeology

As pointed out above, doubt has been cast on the possibility to find evi-
dence for personal religion in the archaeological material. Admittedly, the
interpretation of objects found in personal contexts, for example in graves,
as symbols of a particular deity is uncertain without textual evidence. It is
even more so when it comes to determining the character of the worship
directed to that deity by the person involved. The community or the family
of the deceased could have deposed grave gifts of a religious character to
express common beliefs that would not necessarily have been shared by the
buried person(s).

One instance which, in my opinion, more clearly points at a personal
relationship between man and a particular god is the Kvinneby lead amu-
let from Oland on which a rather long runic inscription has been carved
(Fig. ). The amulet was found in what seems to have been a grave. A man
named Bovi was apparently the owner of the amulet which he had carried
in his life time. The inscription is difficult to interpret in parts. The central
passage provides no difficulty, however. It runs: Pérr geeti hans me(d)R pem
hamri sem .. 6 [‘may Pérr protect him with the hammer that ..."]. Here the
hammer symbolizes the god’s protective power and the invocation express-
es Bovi’s confidence in him.

Fig. 1. The so-called Kvinneby-amulet found in Sédra Kvinneby, Oland, Sweden. Photo: Ulrik
Skans. Courtesy of the Swedish History Museum.
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Two Key Passages

My last argument for a likely non-Christian origin of the fulltriti concept
(including dstvinr and vinr) as an expression of a personal relationship be-
tween man and deity is based on two texts.

The above-mentioned Sigurdarkvida in skamma speaks about Sigurd as
Freys vinr (stanza 24), a fact that stands out in the heroic poetry where Scan-
dinavian deities are otherwise not mentioned (Eddukvedi I1 2014: 87 £.). The
poem appears to have been composed from oral tradition in which the poet
found the epithet “Freyr’s friend,” in all probability used in tenth-century
Iceland to characterize worshippers of Freyr.

Another key passage is found in an episode told in Clemens saga. Clem-
ent is accused of blasphemy against the “pagan” gods, and the text also enu-
merates which deities are exposed to the saint’s derision. The Latin Vorlage
is here quoted first in order to elucidate the comparison with the Old Norse
translation.

Iovem dicit dominum non esse, Herculem consecratorem nostrum dicit
immundum esse, Venerem, deam sanctam meretricem esse commemo-
rat, Minervam sanctam deam blasphemat, Dianam ac Mercurium simul
et Saturnum et Martem accusat, numina etiam universa blasphemat.
(Mombritius 1, 1910: 343)

[‘He says that Juppiter is not lord. He says that our god Hercules is un-
clean. He claims that our holy goddess Venus is a prostitute. He blas-
phemes against the holy goddess Minerva. He attacks Diana and Mercu-
rius, as well as Saturnus and Mars, all the divinities at the same time.’]

The Old Norse translator basically followed the structure of his Latin Vor-
lage but replaced the Roman deities with Scandinavian ones. In addition the
last part of the passage was composed using alliterating word pairs:”

Hann segir at Porr sé eigi god, fulltrdi varr ok inn sterksti ass
aredisfullr, ok er nzer hvars sem hann es blétinn.

En ba sémd ok uvirding veitir hann Odni 6rlausnafullum ok hvarfsemi
at sid Clemens kallar hann fianda ok

threinan anda. En hann kvedr Freyju portkonu verit hafa,
félir hann Frey, en hrépir Heimdall,

lastar hann Loka med

slégd sina ok vélar ok kallar hann ok illan,

hatar hann Hénir, bolvar hann Baldri,

tefr hann Ty, nidir hann Njoro,

illan segir hann Ull, flimtir hann Frigg,

en hann geyr Gefjun, sekja démir hann Sif.
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[‘He says that Pérr is not god, our trusty friend and the strongest god,
full

of courage, who is close at hand wherever he is worshipped.

And he does this disgrace and dishonor to Odin who is always able to
provide solutions and safety, that this Clement calls him a fiend and
unclean spirit.

And he says that Freyja has been a prostitute,

he derides Freyr and slanders Heimdallr,

he speaks ill of Loki and his cunning and tricks and says that he, too, is
evil,

he hates Heenir, he curses Baldr,

he hinders Tyr, he libels Njordr,

he says that Ullr is evil, he ridicules Frigg,

and he blasphemes Gefjun, he condemns Sif. ’]

(Clemens saga in Islindska handskriften no 645: 66-67; Carron [ed.] 2005:
44y

Curiously enough, Pérr has taken the place of Juppiter, and Odinn that of
Hercules. In the Old Norse version, these two Scandinavian deities stand out
since statements are introduced that explain the way they benefit their wor-
shippers. With respect to the question of personal religion, the description of
Pérr is the most interesting, He is called the fulltriii of men and he is present
wherever his worshippers turn to him. Here it seems that the translator refers
to genuine beliefs in Pérr as a personal god, beliefs that were held by his com-
patriots in the tenth century, and most probably also in the early eleventh cen-
tury, and remembered and passed on to later generations. Clemens saga was
in all probability composed in the late twelfth century (cf. Kristjansson 2007:
136 £.,; Carron [ed.] 2005: xxv).The time span in between was short enough for
some cult memories to be kept alive in many Icelandic families. As noticed by
several scholars, the fulltrii concept is especially linked with the god Porr and
the Clemens saga agrees in this respect with the other written sources.

Conclusion

The thirteenth-century saga literature provides several examples of personal
religion in pre-Christian Iceland and Norway. Terms like fulltrii, dstvinr and
vinr are used to express the particular relationship between man and deity.
These texts cannot be used as primary witnesses to the individual beliefs and
ritual behaviour of the persons involved. Nonetheless, they reflect vague mem-
ories from the past, to which imaginary details have been added over time.
However, the poetic texts discussed above should, in my opinion, be interpret-
ed as expression of the poets’ personal religion, although they do not use the
fulltriti-terminology. Some archaeological material like the Kvinneby-amulet
is undoubtedly to be interpreted from the perspective of a personal relation-
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ship with a god. The passage in Clemens saga seems to offer an important link
connecting the later saga texts with a non-Christian fulltriii concept.

NOTES

1 A good example is provided by the monograph of Festugiére (1954) 1984.

2 person som har ens fulle tillid. This is the definition of Fritzner (1886-1896, under fulltrii).

3 T use the text of the Skdlholtsbék which is closer to the original version than that of the
Hauksbék version, see Olafur Halldérsson in his edition of the saga, pp. 333-338. The
statement of Pérhallr on Porr as his fulltrii has basically the same wording in the Hauks-
bok version.

4 In translated texts, it referred to Latin haruspex or idolater (e.g. Agat 2). The word blét-
madr is not found in poetry.

5 For this, see Ordbog over det norrone prosasprog 2, 2000: 508 f.

6 T have normalized the diplomatic text of the edition in the IHB passages cited.

7 On Elucidarius, see Firchow & Grimstad (eds.) 1989: xii—xxvi.

§ The text of Elucidarius Ms. AM 674a is here normalized.

9 Other scholars following in the steps of de Vries are F. Strém (1961) and A.V. Strém
(Strom & Biezais 1975).

10 Maier emphasizes the role played by personal commitment to God or the gods: “in jenen
religidsen (Wahl-)Gemeinschaften, die sich durch eben diese individuelle und persénli-
che Bindung {iberhaupt erst konstituieren.”

A discussion of the poem’s preservation, background and interpretations is given by
Vésteinn Olason 2005.

12 T follow the edition of Jon Helgason in Skjaldevers.

B The wording of stanza 2 varies between the different manuscripts. The Icelandic of the
line cited above is established from the text and apparatus in Finnur Jénsson’s A-edi-
tion.

¥ See for this Kristjansson 2007: 59; Eddukveedi 11 2014: 87 f.

5 For the amulet, its inscription, dating and different interpretations, see
Pereswetoff-Morath 2017: 106-143.

16 T follow the reading of Pereswetoff-Morath 2017.

7 The text of the editions is slightly normalized.

18 T have used the English translation of Carron (ed.) 2005 with some minor changes.

REFERENCES

Primary sources

Clemens Saga. The Life of St. Clement of Rome (2005). Ed. and transl. by H. Carron, London:
Viking Society for Northern Research.

Eddukveedi 11, Hetjukvaedi (2014). Eds. Jonas Kristjansson & Vésteinn Olason, Reykjavik:
Hid Islenzka Fornritafélag.

Eiriks saga rauda. Texti Skdlholtsbokar AM 557 4to (1985). Ed. Olafur Halldorsson, Reykija-
vik: Hid islenzka fornritafélag.

Elucidarius in Old Norse translation (1989). Eds. E.S. Firchow & K. Grimstad, Reykjavik:
Stofnun Arna Magntssonar.




JOURNAL OF NORTHERN STUDIES Vol. 12 * No. 1 * 2018, pp. 21-34

Eyrbyggja saga. Eiriks saga rauda (1935). Eds. Einar Ol. Sveinsson & Matthias Pérdarson,
Reykjavik: Hid islenzka fornritafélag.

Feareyinga saga. Oldfs saga Tryggvasonar eptir Odd Munk Snorrason (2006). Ed. Olafur Hall-
dorsson, Reykjavik: Hid islenzka fornritafélag.

Heimskringla 1 (1979). Ed. Bjarni Adalbjarnarson, Reykjavik: Hid islenzka fornritafélag.

Hrafnkels saga freysgoda (1950). Ed. Jon Helgason, Copenhagen: Munksgaard.

The Icelandic Homily Book. Perg. 15 4" in the Royal Library, Stockholm (1993). Ed. A. de Leeuw
van Weenen, Reykjavik: Stofnun Arna Magnussénar 4 Islandi.

Islindska handskriften no 645 4to i den Arnamagnaeanska samlingen. I. Handskriftens dldre
del (1885). Ed. L. Larsson, Lund: Gleerups.

King Alfred's Anglo-Saxon Version of the Metres of Boethius (1835). London.

Landndmabék (1968). Islendingabok. Landndmabok 1 & 2, ed. Jakob Benediktsson, Reyk-
javik: Hid islenzka fornritafélag.

Lexicon poéticum antiquee linguce septentrionalis (1860). Sveinbjérn Egilsson, Hafniz.

Mombritius, B. (1910). Sanctuarium seu Vitae sanctorum 1-2, Nova editio, Paris.

Den norsk-islandske skjaldedigtning ved Finnur Jonsson (1912-1915). A I-II, tekst efter
handskrifterne. B I-1], rettet tekst, Kgbenhavn: Roskilde & Bagger.

Skjaldevers (1968). Ed. Jon Helgason, Copenhagen: Munksgaard.

Viga-Glims saga, in Eyfirdinga sogur (1956). Ed. Jonas Kristjansson, Reykjavik: Islenzk
fornrit.

Literature

Adalsteinsson, J.H. (1998-2001). “Religious ideas in Sonatorrek,” Saga-Book, 25, pp. 159-178.

Baetke, W. (1951). Christliches Lehngut in der Saga-Religion, Berlin: Akademie Verlag.

Carron, H. (ed.) (2005). Clemens Saga. The Life of St. Clement of Rome, ed. and transl. by H.
Carron, London: Viking Society for Northern Research. [See Primary sources.]

Festugiére, A.-J. [1954] (1984). Personal Religion among the Greeks, Berkeley: University of
California Press.

Firchow, E.S. & Grimstad, K. (eds.) (1989). Elucidarius in Old Norse translation, Reykjavik:
Stofnun Arna Magnussonar. [See Primary sources.]

Fritzner, J. (1886-1896). Ordbog over Det gamle norske sprog 1-3 ['Dictionary of the old Norse
language 1-3'], Kristiania.

Halvorsen, E. Fjeld (1960).“Fulltrai,” in Kulturhistorisk Leksikon for Nordisk Middelalder 5,
Copenhagen: Rosenkilde og Bagger, p. 24.

Holtsmark, A. (1955). Ordférrddet i de eldste norske handskrifter til ca. 1250 [ The vocabu-
lary in the oldest Norwegian manuscripts until c. 1250'] Oslo: I kommisjon hos J.
Dybwad.

Ljungberg, H. (1947). “Traa. En ordhistorisk undersékning till den nordiska religionshis-
torien” [‘Tria. An etymological study in the Nordic history of religions’], Arkiv for
nordisk filologi, 62, pp. 151-171.

Kristjansson, J. (2007). Eddas and Sagas. Iceland’s Medieval Literature, transl. by P. Foote,
Reykjavik: Hid islenska bokmenntafélag.

Kummer, B. (1938). Midgards Untergang. Germanischer Kult und Glaube in den letzten heid-
nischen Jahrhunderten, 4th edition, Leipzig: A. Klein Verlag.

Maier, B. (2003). Die Religion der Germanen. Gétter, Mythen, Weltbild, Miinchen: C.H. Beck.

Neckel, G. (1920). Die Uberlieferungen vom Gotte Balder, Dortmund: EW. Rufus.

Nordal, S. (1924). “Atranadur Egils Skalla-Grimsonar,” Skirnir, 97, pp. 145-165.

Olason, V. (2005). “Sonatorrek,” in Reallexikon der Germanischen Altertumskunde, 29, pp.
233-236.

33




Ordbog over det norrane prosasprog 2 [‘A dictionary of Old Norse prose’] (2000). Kgben-
havn: Den arnamagneanske kommission.

Pereswetoff-Morath, S. (2017). Vikingatida runbleck. Lésningar och tolkningar ['Viking-Age
runic plates. Readings and interpretations’], Uppsala: Uppsala University.

Poole, R. (2002). “The ‘conversion-verses’ of Hallfredr Vandredaskald,” Maal og Minne,
2002, pp. 15-37.

See, K. von (1970). “Sonatorrek und Havamal,” Zeitschrift fiir deutsches Altertum, 99, pp.

26-33.

Simek, R. (2003). Religion und Mythologie der Germanen, Darmstadt: Wiss. Buchge-
sellschaft.

Strém, A.V. & H. Biezais (1975). Germanische und baltische Religion, Stuttgart: Kohlham-
mer.

Strém, F. (1961). Nordisk hedendom. Tro och sed i férkristen tid [ Nordic paganism. Beliefs and
customs in pre-Christian times’], Géteborg: Gumpert.

Strémbick, D. (1975). The Conversion of Iceland. A Survey, London: Viking Society for
Northern Research.

de Vries, J. (1956-1957). Altgermanische Religionsgeschichte 1-2, Berlin: W. de Gruyter.

Widengren, G. (1966). “Mythe et foi a la lumiére de la phénoménologie religieuse,” Mito e
Fede, ed. E. Castelli, Padova, pp. 315-337.

Zernack, J. (1998). “Fulltrdi,” in Reallexikon der Germanischen Altertumskunde, 10, pp.
243-245.

AUTHOR

Anders Hultgdrd is Professor Emeritus of History of Religions at Uppsala University. He
has published extensively in the fields of Old Norse religion, Zoroastrianism, early Juda-
ism and Hellenistic religions.

anders.hultgard@teol.uu.se





