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V.
THE MYTH IN REGARD TO THE LOWER WORLD.

44,
MIDDLE AGE SAGAS WITH ROOTS IN THE MYTH CONCERNING
THE LOWER WORLD. ERIK VIDFORLI'S SAGA.

Among the Scandinavians far down in Christian times, the idea prevailed that their
heathen ancestors had believed in the existence of a place of joy, from which sorrow, pain,
blemishes, age, sickness, and death were excluded. This place of joy was called Odainsakur, the-
acre-of-the-not-dead, Jérd lifandi manna, the earth of living men. It was not situated in heaven
but below, either on the surface of the earth or in the lower world, but it was separated from the
lands inhabited by men in such a way that it was exceeding perilous, although not impossible, to
come there.

A saga from the fourteenth century? incorporated in Flateyjarbok, and with a few textual
modifications in Fornaldarsogur Nordurlanda, tells the following:

Erik, the son of a petty Norse king, one Christmas Eve, made the vow to seek out
Odainsakur, and the fame of it spread over all Norway. In company with a Danish prince, who
also was named Erik, he proceeded first to Mikligard (Constantinople), where the king engaged
the young men in his service, and was greatly benefited by their warlike skill. One day, the king
talked with the Norwegian Erik about religion, and the result was that the latter surrendered the
faith of his ancestors and accepted baptism. He told his royal teacher of the vow he had taken to
find Odinsakur, - "fra honum heyrdi vér sagt & voru landi," - and asked him if he knew where it
was situated. The king believed that Odainsakur was identical with Paradise, and said it lies in
the East beyond the farthest boundaries of India, but that no one was able to get there because it
was enclosed by a wall of fire, which reaches up to heaven itself. Still Erik was bound by his
vow, and with his Danish namesake he set out on his journey, after the king had instructed them
as well as he was able in regard to the way, and had given them a letter of recommendation to the
authorities and princes through whose territories they had to pass. They travelled through Syria
and the immense and wonderful India, and came to a dark country where the stars are seen all
day long. After having traversed its deep forests, they saw a river when it began to grow light,
over which there was a vaulted stone bridge. On the other side of the river, there was a plain
from which came sweet fragrance. Erik conjectured that the river was the one called Pison by the
king in Mikligard, and which has its source in Paradise. On the stone bridge lay a dragon with his
mouth agape. The Danish prince advised that they return, for he considered it impossible to
conquer the dragon or to pass it. But the Norwegian Erik seized one of his men with one hand,

L er heidnir menn kalla Odainsakr, en kristnir menn jord lifandi manna eda Paradisum, "that the heathen people call
Odainsakur, but Christian people the land of living men or Paradise" Eireks saga vidforla.
2 Eireks saga Vidférla



and rushed with his sword in the other against the dragon. They were seen to vanish between the
jaws of the monster. With the other companions, the Danish prince then returned by the same
route as he had come, and after many years he got back to his native land.

When Erik and his countryman had been swallowed by the dragon, they thought
themselves enveloped in smoke; but it disipated and they were unharmed, and saw before them a
great plain, sunlit and covered with flowers. There flowed rivers of honey. The air was still, but
just above the ground were perceived breezes that conveyed the fragrance of the flowers. It is
never dark in this country, and objects cast no shadow. Both the adventurers went far into the
country in order to find, if possible, inhabited parts. But the country seemed to be uninhabited.
Nevertheless, they saw a tower in the distance. They continued to travel in that direction, and on
coming nearer, they found that the tower was suspended in the air, without foundation or pillars.
A ladder led up to it. Within the tower there was a room, carpeted with velvet, and there stood a
beautiful table with delicious food in silver dishes and wine in golden goblets. There were also
splendid beds. Both the men were now convinced that they had come to Odainsakur, and they
thanked God that they had reached their destination. They refreshed themselves and laid
themselves to sleep. While Erik slept, a beautiful boy, who called him by name, came to him and
said that he was one of the angels who guarded the gates of Paradise, and also Erik's guardian
angel, who had been at his side when he vowed to go in search of Odainsakur. He asked whether
Erik wished to remain where he now was or to return home. Erik wished to return to report what
he had seen. The angel informed him that Odainsakur, or jord lifandi manna, where he now was,
was not the same place as Paradise, for to the latter only spirits could come, and the land of the
spirits, Paradise, was so glorious that, in comparison, Odainsakur seemed like a desert. Still,
these two regions are on each other's borders, and the river which Erik had seen has its source in
Paradise. The angel permitted the two travellers to remain in Odainsakur for six days to rest
themselves. Then they returned by way of Mikligard to Norway, and there Erik was called
vioforli, the far-travelled.

In regard to Erik's genealogy, the saga (Halfdanar Saga Eysteinssonar) states that his
father's name was Prandr, that his aunt (mother's sister) was a certain Svanhvit [Swan-white],
and that he belonged to the race of Thjazi's daughter Skadi.® Further on in the domain of the real

® This saga clearly identifies Eirekr (Erik) as the one who visited Odainsakur, however Skadi is not mentioned. Still,
they may be related as Ynglingasaga 8 informs us that Njordr fékk konu peirrar er Skadi hét. HUn vildi ekki vid hann
samfarar og giftist sidan Odni. Attu pau marga sonu. Einn peirra hét Semingur. ...Til Semings taldi Hdkon jarl
hinn riki langfedgakyn sitt. “Njorth married a woman who was called Skathi. She would not have intercourse with
him, and later married Othin. They had many sons. One of them was called Seeming. ...Earl Hakon, the Mighty
reckoned his pedigree from Seming.” [L. Hollander tr.]; Two names in this geneology also appear in the geneology
of the mythological Eirekr (Svipdag), although in different positions. In the mythology, Eirekr (Svipdag) is the son
of V6lund's brother, Egil. Svanhvit is one of the swan-maidens in Vélundarkvida, and a half-sister of Vélund (see
no. 110). In this same geneology, the name of Eirekr's grandmother (his mother's mother) is Nauma, which is an
epithet of Idunn according to Forspallsljod (Hrafna Galdur Odins) 8. There Idunn is referred to as Nauma in most
manuscripts of the poem, or Nanna in others. The verse reads:

Sja sigtivar The divinities see
syrga Nauma (or Nénnu) Nauma grieving
viggjar ad véum; in the wolf's home;
vargsbelg seldu given a wolfskin

[ét i feerast, she clad herself therein,
lyndi breytti, changed disposition,

litum skipti. shifted her shape.



myth, we shall discover an Erik who belongs to Thjazi's family, and whose mother is a swan-
maid (goddess of growth). This latter Erik also succeeded in seeing Odainsakur (see Nos. 102,
103).

45.
MIDDLE AGE SAGAS (continued). ICELANDIC SOUCES IN REGARD TO
GUDMUND, KING ON THE GLITTERING PLAINS.

In the saga of Hervor,* Odainsakur is mentioned, and there without any visible addition
of Christian elements. Gudmund (Godmundr) was the name of a king in J6tunheim. His home
was called Grund, but the district in which it was situated was called the Glittering Plains
(Glaesisvellir). He was wise and mighty, and in a heathen sense pious, and he and his men
became so old that they lived many generations. Therefore, the story continues, the heathens
believed that Odainsakur was situated in his country. "That place (Odainsakur) is so healthy for
everyone who comes there that sickness and age depart, and no one ever dies there."

According to the saga-author, Jétunheim is situated north from Halogaland, along the
shores of Gandvik. The wise and mighty Gudmund died after he had lived half a thousand years.
After his death, the people worshipped him as a god, and offered sacrifices to him.

The same Gudmund is mentioned in Bésa saga ok Herrauds, as a ruler of the Glittering
Plains, who was very skilful in the magic arts. Here, the Glittering Plains are said to be situated
near Bjarmaland, just as in Porsteins pattur Bajarmagns, in which king Gudmund's kingdom,
Glittering Plains, is a country tributary to Jotunheim, whose ruler is Geirrédr (Geirrod).

In the history of Olaf Tryggvason, as it is given in Flateyjarbok,” the following episode is
incorporated. The Northman Helgi Thorisson was sent on a commercial journey to the far North
on the coast of Finmark, but he got lost in a great forest. There he met twelve red-clad young
maidens on horseback, and the horses' trappings shone like gold. The chief one of the maidens
was Ingibjorg, the daughter of Gudmund on the Glittering Plains. The young maidens raised a
splendid tent and set a table with dishes of silver and gold. Helgi was invited to remain, and he
stayed three days with Ingibjorg. Then Gudmund's daughters got ready to leave; but before they
parted Helgi received two chests full of gold and silver from Ingibjérg. With these he returned to
his father, but mentioned to nobody how he had obtained them. The next Yule night there came a
great storm, during which two men carried Helgi away, no one knew where. His sorrowing father
reported this to Olaf Trygggvason. The year passed. Then it happened at Yule that Helgi came in
to the king in the hall, and with him two strangers, who handed Olaf two gold-plated horns. They
said they were gifts from Gudmund on the Glittering Plains. Olaf filled the horns with good
drink and handed them to the messengers. Meanwhile, he had commanded the bishop who was
present to bless the drink. The result was that the heathen beings, who were Gudmund's

In his Lexicon Poeticum (pg. 423), Sveinbjérn Egilsson examines the name Nauma in detail. He defines the word as
giantess, yet notes that it is also used in kennings as an equivalent for "woman." Since it also appears in the
Nafnapulur among "kvenna heiti 6kennd," Egilsson concludes that Nauma must originally have been have been the
name of a "now unknown" goddess. In light of Rydberg's investigations, it appears that Nauma was Idunn's name
when she lived with her brothers in the Wolfdales.

* Hervarar saga ok Heidreks, referred to hereafter as Hervor's Saga.

> This geneology occurs in Helga pattur bérissonar, referred to hereafter as Helgi Thorisson's saga. This saga as
well as Bosa saga ok Herrauds and borsteins pattur Bajarmagns (all three found in the Fornaldarsagas) appear in
English translation in Seven Viking Romances, tr. by Hermann Palsson and Paul Edwards, Penquin Books, 1985.
Also see: http://www.germanicmythology.com/FORNALDARSAGAS/FORNALDARSOGURMAIN.html



http://www.germanicmythology.com/FORNALDARSAGAS/FORNALDARSOGURMAIN.html

messengers, cast the horns away, and at the same time there was great noise and confusion in the
hall. The fire was extinguished, and Gudmund's men disappeared with Helgi, after having slain
three of King Olaf's men. Another year passed. Then there came to the king two men, who
brought Helgi with them, and disappeared again. At that time, Helgi was blind. The king asked
him many questions, and Helgi explained that he had spent most happy days at Gudmund's; but
King Olaf's prayers had at length made it difficult for Gudmund and his daughter to retain him,
and before his departure Ingibjorg picked his eyes out, in order that Norway's daughters should
not fall in love with them. With his gifts Gudmund had intended to deceive King Olaf; but upon
the whole Helgi had nothing but good to report about this heathen.

46.
MIDDLE AGE SAGAS (continued). SAXO CONCERNING
THIS SAME GUDMUND, RULER OF THE LOWER WORLD.

Saxo, the Danish historian, also knows Gudmund. He relates (Hist., Book 8)° that King
Gorm had resolved to find a mysterious country in regard to which there were many reports in
the North. Incredible treasures were preserved in that land. A certain Geruthus (Geirrod), known
in the traditions, dwelt there, but the way there was full of dangers and well-nigh inaccessible for
mortals. They who had any knowledge of the situation of the land insisted that it was necessary
to sail across the ocean surrounding the earth, leave sun and stars behind, and make a journey
sub Chao,” before reaching the land which is deprived of the light of day, and over whose
mountains and valleys darkness broods. First there was a perilous voyage to be made, and then a
journey in the lower world. With the experienced sailor Thorkillus as his guide, King Gorm left
Denmark with three ships and a numerous company, sailed past Halogaland, and, after strange
adventures on his way, came to Bjarmaland, situated beyond the known land of the same name,
and anchored near its coast. In this Bjarmia ulterior, it is always cold; to its snow-clad fields
there comes no summer warmth, through its deep wild forests flow rapid foaming rivers which
well forth from the rocky recesses, and the woods are full of wild beasts, the like of which are
unknown elsewhere. The inhabitants are monsters with whom it is dangerous for strangers to
enter into conversation, for from unconsidered words they get power to do harm. Therefore
Thorkillus was to do the talking alone for all his companions. He had chosen the place for
anchoring in such a manner that they had the shortest journey from there to Geruthus. In the
evening twilight, the travellers saw a man of unusual size coming to meet them, and to their joy
he greeted them by name. Thorkillus informed them that they should regard the coming of this
man as a good omen, for he was Geruthus' brother Guthmundus (Gudmund), a friendly person
and the most faithful protector in peril. When Thorkillus had explained the perpetual silence of
his companions by saying that they were too bashful to enter into conversation with one whose
language they did not understand, Guthmundus invited them to be his guests and led them by
paths down along a river. Then they came to a place where a golden bridge was built across the
river. The Danes felt a desire to cross the bridge and visit the land on the other side, but
Guthmundus warned them that, with the bed of this stream, Nature has drawn a line between the
human and superhuman and mysterious, and that the territory on the other side was proclaimed

® Hereafter, this story will be referred to as Gorm's saga.
" "into chaos," Elton translation. "beneath the realm of night" Fisher translation.



by a sacred order unlawful for the feet of mortals.® Therefore, they continued the march on that
side of the river on which they had gone before, and so came to the mysterious dwelling of
Guthmundus, where a feast was spread before them, at which twelve of his sons, all of noble
appearance, and as many daughters, most fair of face, waited upon them.

But the feast was a peculiar one. The Danes heeded the advice of Thorkillus not to come
into too close contact with their strange table-companions or the servants, and instead of tasting
the courses of food and drink presented, they ate and drank of the provisions they had brought
with them from home. They did this because Thorkillus knew that mortals who accept the
courtesies offered them here lose all memory of the past and remain forever among "these non-
human and dismal beings." Danger threatened even those who were weak in reference to the
enticing beauty of Guthmundus' daughters. He offered King Gorm a daughter in marriage. Gorm
himself was prudent enough to decline the honor; but four of his men could not resist the
temptation, and had to pay the penalty with the loss of their memory and with enfeebled minds.

One more trial awaited them. Guthmundus mentioned to the king that he had a villa, and
invited Gorm to accompany him there and taste of the delicious fruits. Thorkillus, who had a
talent for inventing excuses, now found one for the king's lips. The host, though displeased with
the reserve of the guests, still continued to show them friendliness, and when they expressed
their desire to see the domain of Geruthus, he accompanied them all to the river, conducted them
across it, and promised to wait there until they returned.

The land which they now entered was the home of terrors. They had not gone very far
before they discovered before them a city, which seemed to be built of dark mists. Human heads
were raised on stakes which surrounded the bulwarks of the city. Wild dogs, whose rage
Thorkillus, however, knew how to calm, kept watch outside of the gates. The gates were located
high up in the bulwark, and it was necessary to climb up on ladders in order to get to them.
Within the city was a crowd of beings horrible to look at and to hear, and filth and rottenness and
a terrible stench were everywhere. Further in was a sort of mountain-fortress. When they had
reached its entrance, the travellers were overpowered by its awful aspect, but Thorkillus inspired
them with courage. At the same time, he warned them most strictly not to touch any of the
treasures that might entice their eyes. All that sight and soul can conceive as terrible and
loathsome was gathered within this rocky citadel. The door-frames were covered with the soot of
centuries, the walls were draped with filth, the roofs were composed of sharp stings, the floors
were made of serpents encased in foulness. At the thresholds, crowds of monsters acted as
doorkeepers and were very noisy. On iron benches, surrounded by a hurdle-work of lead, there
lay giant monsters which looked like lifeless images. Higher up in a rocky niche sat the aged
Geruthus, with his body pierced and nailed to the rock, and there also lay three women with their
backs broken. Thorkillus explained that it was this Geruthus whom the god Thor had pierced
with a red-hot iron; the women had also received their punishment from the same god.

When the travellers left these places of punishment they came to a place where they saw
cisterns of mead (dolia) in great numbers. These were plated with seven sheets of gold, and
above them hung objects of silver, round in form, from which shot numerous braids down into
the cisterns. Near by was found a gold-plated tooth of some strange animal, and near it, again,
there lay an immense horn decorated with pictures and flashing with precious stones, and also an
arm-ring of great size. Despite the warnings, three of Gorm's men laid greedy hands on these

® Cujus transeundi cupidos revocavit, docens, eo alveo humana a monstrosis rerum secrevisse naturam, nec
mortalibus ultra fas esse vestigiis. "By this channel nature had divided the world of men from the world of monsters,
and that no mortal track might go further." Elton translation.



works of art. But the greed got its reward. The arm-ring changed into a venomous serpent; the
horn into a dragon, which killed their robbers; the tooth became a sword, which pierced the heart
of him who bore it. The others who witnessed the fate of their comrades expected that they too,
although innocent, should meet with some misfortune. But their anxiety seemed unfounded, and
when they looked about them again they found the entrance to another treasury, which contained
a wealth of immense weapons, among which was kept a royal mantle, together with a splendid
headdress and a belt, the finest work of art. Thorkillus himself could not govern his greed when
he saw these robes. He took hold of the mantle, and thus gave the signal to the others to plunder.
But then the building shook in its foundations; the voices of shrieking women were heard, who
asked if these robbers were to be tolerated longer; beings which until now had been lying as if
half-dead or lifeless started up and joined other spectres who attacked the Danes. The latter
would all have lost their lives had their retreat not been covered by two excellent archers whom
Gorm had with him. But of the men, nearly three hundred in number, with whom the king had
ventured into this part of the lower world, there remained only twenty when they finally reached
the river, where Guthmundus, true to his promise, was waiting for them, and carried them in a
boat to his own domain. Here he proposed to them that they should remain, but as he could not
persuade them, he gave them presents and let them return to their ships in safety the same way as
they had come.

47.
MIDDLE AGE SAGAS (continued). FJALLERUS AND HADINGUS (HADDING)
IN THE LOWER WORLD.

According to Saxo, two other Danish princes have been permitted to see a subterranean
world, or Odainsakur. Saxo calls the one Fjallerus, and makes him a subregent in Scania. The
question who this Fjallerus was in the mythology is discussed in another part of this work (see
No. 92). According to Saxo, he was banished from the realm by King Amlethus, the son of
Horvendillus, and so retired to Undensakre (Odainsakur), "a place which is unknown to our
people™ (Hist., Book 4, 100).

The other of these two is King Hadingus (Book 1)°, the above-mentioned Hadding, son
of Halfdan. One winter's day while Hadding sat at the hearth, there rose out of the ground the
form of a woman, who had her lap full of cowbanes [hemlock], and showed them as if she was
about to ask whether the king would like to see that part of the world where, in the midst of
winter, so fresh flowers could bloom. Hadding desired this. Then she wrapped him in her mantle
and carried him away down into the lower world. "The gods of the lower world,” says Saxo,
"must have determined that he should be transferred living to those places, which are not to be
sought until after death.” In the beginning, the journey was through a territory wrapped in
darkness, fogs, and mists. Then Hadding perceived that they proceeded along a path "which is
daily trod by the feet of walkers."'® The path led to a river, in whose rapids spears and other
weapons were tossed about, and over which there was a bridge. Before reaching this river, from
the path he travelled, Hadding had seen a region in which "a few" or "certain” (quidam), but very
noble beings (proceres) were walking, dressed in beautiful frocks and purple mantles. From

® This story will hereafter be referred to as Hadding's saga.
10 »3 path that was worn away by long thoroughfaring,” Elton translation; "a path worn away by long ages of
travellers," Fisher translation.



there, the woman brought him to a plain which glittered as in sunshine®* (loca aprica, translation
of "the Glittering Plains™), and there grew the plants which she had shown him. This was one
side of the river. On the other side, there was bustle and activity. There Hadding saw two armies
engaged in battle. They were, his fair guide explained to him, the souls of warriors who had
fallen in battle, and now imitated the sword-games they had played on earth. Continuing their
journey, they reached a place surrounded by a wall, which was difficult to pass through or to
surmount. Nor did the woman make any effort to enter there, either alone or with him: "It would
not have been possible for the smallest or thinnest physical being.” They therefore returned the
way they had come. But before this, and while they stood near the wall, the woman demonstrated
to Hadding by an experiment that the walled place had a strange nature. She jerked the head off a
cock which she had taken with her, and threw it over the wall, but the head came back to the
neck of the cock, and with a distinct crow it announced "that it had regained its life and breath.”

48.
MIDDLE AGE SAGAS (continued).
A FRISIAN SAGA IN ADAM OF BREMEN.

So far as the age of their recording in writing is concerned, the series of traditions
narrated above in regard to Odainsakur, the Glittering Plains and their ruler Gudmund, and also
in regard to the neighboring domains as habitations of the souls of the dead, extends through a
period of considerable length. The latest cannot be referred to an earlier date than the fourteenth
century; the oldest were put in writing toward the close of the twelfth. Saxo began working on
his history between the years 1179 and 1186. Thus these literary evidences span about two
centuries, and stop near the threshold of heathendom. The generation which Saxo's father
belonged to witnessed the crusade which Sigurd the Crusader made in Eastern Smaland, in
whose forests the Asa-doctrine until that time seems to have prevailed, and the Odinic religion is
believed to have flourished in the more remote parts of Sweden even in Saxo's own time.

We must still add to this series of documents one which is to carry it back another
century, and even more. This document is a saga told by Adam of Bremen'? in De situ Daniz.
Adam, or, perhaps, before him, his authority Adalbert (appointed archbishop in the year 1043),
has turned the saga into history, and made it as credible as possible by excluding all distinctly
mythical elements. And as it, doubtless for this reason, neither mentions a place which can be
compared with Odainsakur or with the Glittering Plains, | have omitted it among the literary
evidences above quoted. Nevertheless, it reminds us in its main features of Saxo's account of
Gorm's journey of discovery, and its relation both to it and to the still older myth shall be shown
later (see No. 94). In the form in which Adam heard the saga, its point of departure has been
located in Friesland, not in Denmark. Frisian noblemen make a voyage past Norway up to the

11 "3 sunny region," both the Elton and Fisher translations.

12 Adam of Bremen; Adam Bremensis (c. 1044 - 1080) A German historian and geographer, author of "Gesta
Hammaburgensis Ecclesiae Pontificum" consisting of four books. The fourth book is a geographical treatise titled
"Descriptio insularum Aquilonis", describing Northern Europe and the islands in the Northern seas, many of which
had only recently been explored. Adam's information is largely drawn from his conversations with the Danish king
Svend Estridson. Apparently the last book is also known as "Liber de Situ Daniae," and is notable for a brief
description of the island of Vinland (America) found there (IV, 38). Adam discusses heathenism in Sweden, and
remains the only source of his time.



farthest limits of the Arctic Ocean, get into a darkness which the eyes scarcely can penetrate, are
exposed to a maelstrom which threatens to drag them down ad Chaos, but finally come quite
unexpectedly out of darkness and cold to an island which, surrounded as by a wall of high rocks,
contains subterranean caverns, wherein giants lie concealed. At the entrances of the underground
dwellings lay a great number of tubs and vessels of gold and other metals which "to mortals
seem rare and valuable.” As much as the adventurers could carry of these treasures, they took
with them and hastened to their ships. But the giants, represented by great dogs, rushed after
them. One of the Frisians was overtaken and torn into pieces before the eyes of the others. The
others succeeded, thanks to our Lord and to Saint Willehad, in getting safely on board their
ships.

49.
ANALYSIS OF THE SAGAS MENTIONED IN NOS. 44-48.

If we consider the position of the authors or recorders of these sagas in relation to the
views they present in regard to Odainsakur and the Glittering Plains, then we find that they
themselves, with or without reason, believe that these views are from a heathen time and of
heathen origin. The saga of Erik Vidforli states that its hero had heard reports about Odainsakur,
in his own native land, and in his heathen environment. The Mikligard king who instructs the
prince in the doctrines of Christianity knows, on the other hand, nothing of such a country. He
simply conjectures that the Odainsakur of the heathens must be the same as the Paradise of the
Christians, and the saga later makes this conjecture turn out to be incorrect.

The author of Hervor's saga mentions Odainsakur as a heathen belief, and tries to give
reasons why it was believed in heathen times that Odainsakur was situated within the limits of
Gudmund's kingdom, the Glittering Plains. The reason is: "Gudmund and his men became so old
that they lived through several generations (Gudmund lived five hundred years), and therefore
the heathens believed that Odainsakur was situated in his domain."

The man who compiled the legend about Helgi Thorisson connects it with the history of
King Olaf Tryggvason, and pits this first king of Norway, who labored for the introduction of
Christianity, as a representative of the new and true doctrine against King Gudmund of the
Glittering Plains as the representative of the heathen doctrine. The author would not have done
this if he had not believed that the ruler of the Glittering Plains had his ancestors in heathendom.

The saga of Thorsteinn Bajarmagn puts Gudmund and the Glittering Plains in a tributary
relation to Jotunheim and to Geirrod, the giant, well known in the mythology.

Saxo makes Gudmund Geirrod's (Geruthus’) brother, and he believes he is discussing
ancient traditions when he relates Gorm's journey of discovery and Hadding's journey to
Jotunheim. Saxo refers Gorm's reign to the period immediately following the reign of the
mythical King Snd (Snow) and the emigration of the Longobardians. According to Saxo,
Hadding's descent to the lower world occurred in an antiquity many centuries before King Snow.
In Saxo, Hadding is one of the first kings of Denmark, the grandson of Skjold, progenitor of the
Skjoldungs.

The saga of Erik Vidforli makes the way to Odainsakur pass through Syria, India, and an
unknown land which wants the light of the sun, and where the stars are visible all day long. On
the other side of Odainsakur, and bordering on it, lies the land of the happy spirits, Paradise.



That these last ideas have been influenced by Christianity would seem to be sufficiently
clear. Nor do we find a trace of Syria, India, and Paradise as soon as we leave this saga and pass
to the others, in the chain of which it forms one of the later links. All the rest agree in
transferring to the uttermost North the land which must be reached before the journey can be
continued to the Glittering Plains and Odainsakur. Hervor's saga says that the Glittering Plains
and Odainsakur are situated north of Halogaland, in Jotunheim; Bosi's saga states that they are
situated in the vicinity of Bjarmaland. The saga of Thorsteinn Beajarmagn says that they are a
kingdom subject to Geirrod in Jotunheim. Gorm's saga in Saxo says it is necessary to sail past
Halogaland north to a Bjarmia ulterior in order to get to the kingdoms of Gudmund and Geirrod.
The saga of Helgi Thorisson makes its hero meet the daughters of Gudmund, the ruler of the
Glittering Plains, after a voyage to Finmarken. Hadding's saga in Saxo makes the Danish king
pay a visit to the unknown but wintry cold land of the "Nitherians,” when he is invited to make a
journey to the lower world. Thus the older and common view was that he who made the attempt
to visit the Glittering Plains and Odainsakur must first penetrate the regions of the uttermost
North, known only by hearsay.

Those of the sagas which give us more definite local descriptions in addition to this
geographical information all agree that the region which forms, as it were, a foreground to the
Glittering Plains and Odainsakur is a land over which the darkness of night broods. As just
indicated, Erik Vidforli's saga claims that the stars there are visible all day long. Gorm's saga in
Saxo makes the Danish adventurers leave sun and stars behind to continue the journey sub Chao.
Darkness, fogs, and mists envelop Hadding before he gets sight of the splendidly-clad proceres
who dwell down there, and the shining meadows whose flowers are never visited by winter. The
Frisian saga in Adam of Bremen also speaks of a gloom which must be penetrated before one
reaches the land where rich giants dwell in subterranean caverns.

Through this darkness one comes, according to the saga of Erik Vidforli, to a plain full of
flowers, delicious fragrances, rivers of honey (a Biblical idea, but see Nos. 89, 123), and
perpetual light. A river separates this plain from the land of the spirits.

Through the same darkness, according to Gorm's saga, one comes to Gudmund's
Glittering Plains, where there is a delightful garden™® bearing delicious fruits, while eternal cold
and winter reign in that Bjarmaland from where the Glittering Plains can be reached. A river
separates the Glittering Plains from two or more other domains, of which at least one is the home
of departed souls. There is a bridge of gold across the river to another region, "which separates
that which is mortal from the superhuman," and on whose soil a mortal being must not set his
foot. Further on one can pass in a boat across the river to a land which is the place of punishment
for the damned and a resort of ghosts.

According to Hadding's saga, one comes through the same darkness to a subterranean
land where flowers grow in spite of the winter which reigns on the surface of the earth. The land
of flowers is separated from the Elysian fields of those fallen in battle by a river which hurls
about spears and other weapons in its eddies.

These statements from different sources agree with each other in their main features.
They agree that the lower world is separated into two primary divisions by a river, and that
departed souls are found only on the farther side of the river.

3 Here the Swedish word is lustgard. Anderson translated it as "pleasure-farm." The word itself means paradise, and
occurs in the phrase Edens lustgard, the Garden of Eden.



The other, more near, division of the underworld thus has another purpose than that of
receiving the happy or damned souls of the dead. According to Gorm's saga, the giant Gudmund
dwells there, with his sons and daughters. The Glittering Plains are also there, since these,
according to Hervor's, Bosi's, Thorsteinn Baejarmagn's, and Helgi Thorisson's sagas, are ruled by
Gudmund.

Some of the accounts cited say that the Glittering Plains are situated in Jotunheim. This
statement does not contradict the fact that they are situated in the lower world. The myths
mention two Jotunheims, and thus the Eddas employ the plural form, Jétunheimar. One of the
Jotunheims is located on the surface of the earth in the far North and East, separated from the
Midgard inhabited by man by the uttermost sea or the Elivagar (Gylfaginning 8, cp.
Vafprudnismal 16). The other Jotunheim is subterranean. According to Grimnismal 31, one of
the roots of the world-tree extends down "to the frost-giants.” Urd and her sisters, who guard one
of the fountains of Yggdrasil's roots, are giantesses. Mimir, who guards another fountain in the
lower world, is called a giant. That part of the world which is inhabited by the goddesses of fate
and by Mimir is thus inhabited by giants, and is a subterranean Jotunheim. Both these
Jotunheims are connected with each other. From the upper, there is a path leading to the lower.
Therefore, those traditions recorded in a Christian age, which we are discussing here, have
referred to the Arctic Ocean and the uttermost North as the route for those who have the desire
and courage to visit the giants of the lower world.

In Hadding's saga, when it is said that he saw the shades of heroes fallen by the sword
arrayed in line of battle on the other side of the subterranean river and contending with each
other, then this is no contradiction of the myth, according to which the heroes chosen on the
battle-field come to Asgard and play their warlike games on the plains of the world of the gods.

Voluspa 24 relates that when the first "folk"-war broke out in the world, the citadel of
Odin and his clan was stormed by the Vanir, who broke through its bulwark and captured
Asgard. In harmony with this, Saxo (Book 1) relates that at the time when King Hadding reigned
Odin was banished from his power and lived for some time in exile (see Nos. 36-41).

It is evident that no great battles can have been fought, and that there could not have been
any great number of sword-fallen men, before the first great "folk"-war broke out in the world.
Otherwise, this war would not have been the first. Thus, before this war, Valhall has not had
those hosts of einherjar who afterwards sit in Valfather's hall. But as Odin, after the breaking out
of this war, is banished from Valhall and Asgard, and does not return before peace is made
between the Aesir and Vanir, then none of the einherjar chosen by him could be received in
Valhall during the war. Therefore, it follows that the heroes fallen in this war, though chosen by
Odin, must have been referred to some other place than Asgard (excepting, of course, all those
chosen by the Vanir, in case they chose einherjar, which is probable, for the reason that the
Vanadis Freyja gets, after the reconciliation with Odin, the right to divide with him the choice of
the slain). This other place can nowhere else be so appropriately looked for as in the lower
world, which we know was destined to receive the souls of the dead. And as Hadding, who,
according to Saxo, descended to the lower world, is, according to Saxo, the same Hadding during
whose reign Odin was banished from Asgard, then it follows that the statement of the saga,
making him see in the lower world those warlike games which otherwise are practiced on
Asgard's plains, far from contradicting the myth, on the contrary is a consequence of the
connection of the mythical events.



The river which is mentioned in Erik Vidforli's, Gorm's, and Hadding's sagas has its
prototype in the mythic records. When Hermod rides to the lower world on Sleipnir
(Gylfaginning 49), he first journeys through a dark country (compare above) and then comes to
the river Gjo6ll, over which there is the golden bridge called the Gj6ll-bridge [Gjallarbru]. On the
other side of Gjoll is the Hel-gate [Helgrindur], which leads to the realm of the dead. In Gorm's
saga, the bridge across the river is also of gold, and mortals are forbidden to cross to the other
side.

A subterranean river hurling weapons in its eddies is mentioned in Voluspa 36. In
Hadding's saga we also read of a weapon-hurling river which forms the boundary of the Elyseum
of those slain by the sword.

In Vegtamskvida'* 2-3 is mentioned an underground dog, bloody about the breast, coming
from Niflhel, the proper place of punishment. In Gorm's saga the bulwark around the city of the
damned is guarded by great dogs. The word nifl (the German Nebel), which forms one part of the
word Niflhel, means mist, fog. In Gorm's saga, the city in question is most like a cloud of vapor
(vaporanti maxime nubi simile).*®

Saxo's description of that house of torture, which is found within the city, is not unlike
Vo6luspd's description of that dwelling of torture on the Nastrénds ["corpse-shores™]. In Saxo, the
floor of the house consists of serpents wattled together, and the roof of sharp stings. In Véluspa,
the hall is made of serpents braided together, whose heads from above spit venom down on those
dwelling there. Saxo speaks of soot a century old on the door frames; Véluspa of ljorar, air- and
smoke-openings in the roof (see further Nos. 77 and 78).

Saxo himself points out that the Geruthus (Geirrédr) mentioned by him, and his famous
daughters, belong to the myth about the Asa-god Thor. That Geirrod after his death is transferred
to the lower world is no contradiction to the heathen belief, according to which beautiful or
terrible habitations await the dead, not only of men but also of other beings. Compare
Gylfaginning 42, where Thor with one blow of his Mjélnir sends a giant nidr undir Niflhel (see
further, No. 60).

As Mimir's and Urd's fountains are found in the lower world (see Nos. 63, 93), and as
Mimir is mentioned as the guardian of Heimdall's horn and other treasures, it might be expected
that these circumstances would not be forgotten in those stories from Christian times which have
been cited above and found to have roots in the myths.

When the Danish adventurers had left the horrible city of fog in Saxo's saga about Gorm,
they came to another place in the lower world where the gold-plated mead-cisterns were found.
The Latin word used by Saxo, which I translate with cisterns of mead, is dolium. In the classical
Latin, this word is used in regard to wine-cisterns of so immense a size that they were counted
among the immovables, and usually were sunk in the cellar floors. They were so large that a
person could live in such a cistern, and this is also reported as having happened. That the word
dolium still in Saxo's time had a similar meaning appears from a letter quoted by Du Cange,®
written by Saxo's younger contemporary, Bishop Gebhard. The size is therefore no obstacle to
Saxo's using this word for a wine-cistern to mean the mead-wells in the lower world of Germanic

“ This poem is also known as Baldurs draumar.
> "They went on; and saw, not far off, a gloomy, neglected town, looking more like a cloud exhaling vapour." Saxo,
Book VIII; Elton translation.

16 Charles Dufresne Du Cange (1610-1688), French historian and philologist. Author of "Glossarium ad scriptores
mediae et infimae latinitatis" (Paris, 3 vols. fol. 1678; new edition with addenda by Dom Carpentier, Paris, 7 vols.,
4to, 1840-1850; 10 vols., 1882-1887).



mythology. The question now is whether he actually did so, or whether the subterranean dolia in
question are objects in regard to which our earliest mythic records have left us in ignorance.

In Saxo's time, and earlier, the epithets by which the mead-wells - Urd's and Mimir's -
and their contents are mentioned in mythological songs had come to be applied also to those
mead-vessels which Odin is said to have emptied in the halls of the giant Fjalar or Suttung. This
application also lay near at hand, since these wells and these vessels contained the same liquor,
and since it originally, as appears from the meaning of the words, was the liquor, and not the
place where the liquor was kept, to which the epithets Odrerir, Bodn, and S6n applied. In
Havamal 107, Odin expresses his joy that Odrarir has passed out of the possession of the giant
Fjalar and can be of use to the beings of the upper world. But if we may trust Skaldskaparmal 6,
it is the drink and not the empty vessels that Odin takes with him to Valhall. On this supposition,
it is the drink and not one of the vessels which in Havamal is called Odrarir. In Havamal 140,
Odin relates how he, through self-sacrifice and suffering, succeeded in getting runic songs up
from the deep, and also a drink dipped out of Odrarir. He who gives him the songs and the
drink, and accordingly is the ruler of the fountain of the drink, is a man, "Bolthorn's celebrated
son." Here again Odrerir is one of the subterranean fountains, and no doubt Mimir's, since the
one who pours out the drink is a man. But in the second stanza of Forspjallslj6d,"” Urd's fountain
is also called Odreerir (O8hrerir Urdar).'® Paraphrases for the liquor of poetry, such as "Bodn's
growing billow" (Einar Ské&laglamm) and "Son's reed-grown grass edge" (Eilifr Gudrunarson,
Skaldskaparmal 10, Jonsson edition), point to fountains or wells, not to vessels. Meanwhile, a
satire was composed before the time of Saxo and Sturluson about Odin's adventure at Fjalar's,
and the author of this song, the contents of which the Prose Edda has preserved, calls the vessels
which Odin empties at the giant's Odhraerir, Bodn, and So6n (Skaldskaparmal 5-6, Jonsson ed.).
Saxo, who reveals a familiarity with the genuine heathen, or supposed heathen, poems handed
down to his time, may thus have seen the epithets Odrerir, Bodn, and Son applied both to the
subterranean mead-wells and to a giant's mead-vessels. The greater reason he would have for
selecting the Latin dolium to express an idea that can be accommodated to both these objects.

Over these mead-reservoirs there hang, according to Saxo's description, round-shaped
objects of silver, which in close braids drop down and are spread around the seven times gold-
plated walls of the mead-cisterns.™

Over Mimir's and Urd's fountains hang the roots of the ash Yggdrasil, which sends its
root-knots and root-threads down into their waters. But not only the rootlets sunk in the water,
but also the roots from which they are suspended, partake of the waters of the fountains. The
norns take daily from the water and sprinkle the stem of the tree therewith, "and the water is so
holy," says Gylfaginning 16, "that everything that is put in the well (consequently, also, all that
which the norns daily sprinkle with the water) becomes as white as the membrane between the

7 Forspjallsljod is the subtitle of the poem properly called Hrafnagaldur Odins, found in paper manuscripts of the
17" century. Further references will be rendered as Hrafnagaldur O8ins.
8 Odhrarir Urdar: While these are the words of the manuscripts of the poem, this reading is grammatically
impossible, since the object of the sentence is then missing. An emendation to Odhraeris- Urdur as suggested by
Gunnar Pélsson, in context, would render the meaning "Urd was appointed Odrerir's keeper," thus allowing Odrarir
to retain its usual meaning of the liquid in Mimir's well.
9 Inde digressis dolia septem zonis aureis circumligata panduntur, quibus pensiles ex argento circuli erebros
inseruerant nexus.

"There were disclosed to them seven butts hooped round with belts of gold; and from these hung circlets of silver
entwined with them in manifold links," Elton translation.; "They found lying before them seven wine jars circled
with golden hoops, each treaded through many dangling silver rings," Fisher translation.



egg and the egg-shell.” Also the root over Mimir's fountain is sprinkled with its water (V6luspa
27), and this water, so far as its color is concerned, seems to be of the same kind as that in Urd's
fountain, for the latter is called hvitr aurr (Véluspa 19) and the former runs in aurgum fossi upon
its root of the world-tree (Voluspa 27). The adjective aurigr, which describes a quality of the
water in Mimir's fountain, is formed from the noun aurr, with which the liquid is described
which waters the root over Urd's fountain. Yggdrasil's roots, as far up as the liquid of the wells
can get to them, thus have a color like that of "the membrane between the egg and the egg-shell,"”
and consequently recall both as to position, form, and color the round-shaped objects "of silver"
which, according to Saxo, hang down and are intertwined in the mead-reservoirs of the lower
world.

Mimir's fountain contains, as we know, the purest mead - the liquid of inspiration, of
poetry, of wisdom, of understanding.

Near by Yggdrasil, according to V6luspa 27, Heimdall's horn® is concealed. The seeress
in V6luspa knows that it is hid "beneath the hedge-o'ershadowing? holy tree,"

? The word used here, hljéd means "hearing." This phrase is generally understood to mean that Heimdall's horn is
hidden beneath the Tree, but might better be understood as "Heimdall's hearing" i.e. one of his ears is hidden
beneath the Tree, as one of Odin's eyes is also concealed there.

! The translation "hedge-o'ershadowing" finds no support. The word in question is heidvénum, accustomed to
brightness. Ursula Dronke states that the word likely plays on two senses of the word heid, which means both
"shining mead" and "shining heaven," since the roots of the Tree are in the mead, and its branches in heaven. The
Poetic Edda, Vol. 11, (1997) pg. 135.



Veit hin Heimdallar She knows Heimdall's

hlj6d um folgio hearing is hidden
undir heidvénum beneath the bright-accustomed
helgum badmi. holy tree.

Near one of the mead-cisterns in the lower world, Gorm's men see a horn
ornamented with pictures and flashing with precious stones.

Among the treasures taken care of by Mimir is the world's foremost sword and a
Wondlerful arm-ring, smithied by the same master as made the sword (see Nos. 87, 98,
101).

Near the gorgeous horn, Gorm's men see a gold-plated tooth of an animal and an
arm-ring. The animal tooth becomes a sword when it is taken into the hand.? Nearby is
treasury filled with a large number of weapons and a royal robe. Mimir is known in
mythology as a collector of treasures. He is therefore called Hoddmimir, Hoddrofnir,
Baugreginn.®

Thus, on their journeys in the lower world, Gorm and his men have seen not only
Nastrond's place of punishment in Niflhel, but also the holy land, where Mimir reigns.

When Gorm and his men desire to cross the golden bridge and see the wonders to
which it leads, Gudmund prohibits it. When they desire to cross the river, in another place
farther up, in order to see what is there beyond, he consents and has them taken over in a
boat. He does not deem it proper to show them the unknown land at the golden bridge,
but it is within the limits of his authority to let them see the places of punishment and
those regions which contain the mead-cisterns and the treasure chambers. The sagas call
him the king on the Glittering Plains, and as the Glittering Plains are situated in the lower
world, he must be a lower world ruler.

Two of the sagas, Helgi Thorisson's and Gorm's, cast a shadow on Gudmund's
character. In the former, this shadow does not produce confusion or contradiction. The
saga is a legend which represents Christianity, with Olaf Tryggvason as its apostle, in
conflict with heathenism, represented by Gudmund. It is therefore natural that the latter
cannot be presented in the most favorable light. With his prayers, Olaf destroys the
happiness of Gudmund's daughter. He compels her to abandon her lover, and Gudmund,
who is unable to take revenge in any other manner, tries to do so, as is the case with so
many of the characters in saga and history, by treachery. This is demanded by the
fundamental idea and tendency of the legend. What the author of the legend has heard
about Gudmund's character from older sagamen, or what he has read in records, he does
not, however, conceal with silence, but admits that Gudmund, aside from his heathen
religion and grudge toward Olaf Tryggvason, was a man in whose home one might fare
well and be happy.

Saxo has preserved the shadow, but in his narrative it produces the greatest
contradiction. Gudmund offers fruits, drinks, and embraces in order to induce his guests
to remain with him forever, and he does it in a tempting manner and, as it seems, with

! The master being Vélund.

% The word biti = a tooth (cp. bite) becomes in the composition legghbiti, the name of a sword.

® Hoddmimir, Hoddrofnir, Baugreginn, names of Mimir found in Vafpr(dnismal 45, Sigrdrifumal 13, and
Solarljod 56, respectively.



conscious cunning. Nevertheless, he shows unlimited patience when the guests insult him
by accepting nothing of what he offers. When he comes down to the beach, where Gorm's
ships are anchored, he is greeted by the leader of the discoverers with joy, because he is
"the most pious being and man's protector in perils."” He conducts them in safety to his
castle. When a handful of them returns after the attempt to plunder the treasury of the
lower world, he considers the crime sufficiently punished by the loss of life they have
suffered, and takes them across the river to his own safe home; and when they, contrary
to his wishes, desire to return to their native land, he loads them with gifts and sees to it
that they get safely on board their ships. It follows that Saxo s sources have described
Gudmund as a kind and benevolent person. Here, as in the legend about Helgi Thorisson,
the shadow has been thrown by younger hands upon an older background painted in
bright colors.

Hervor's saga says that Gudmund was wise, mighty, in a heathen sense pious ("a
great sacrificer"), and so honored that sacrifices were offered to him, and he was
worshipped as a god after death. Bosi's saga says that he was greatly skilled in magic arts,
which is another expression for heathen wisdom, for fimbul-songs, runes, and
incantations.

The change for the worse which Gudmund's character seems in part to have
suffered is confirmed by a change, connected with and running parallel to it, in the
conception of the forces in those things which belonged to the lower world of the
Germanic heathendom and to Gudmund's domain. In Saxo, we find an idea related to the
antique Lethe* myth, according to which the liquids and plants which belong to the lower
world produce forgetfulness of the past. Therefore, Thorkil (Thorkillus) warns his
companions not to eat or drink any of that which Gudmund offers them. In
Gudrunarkvida in forna 21, and elsewhere, we meet with the same idea. | shall return to
this subject (see No. 72).

50.
ANALYSIS OF THE SAGAS MENTIONED IN NOS. 44-48.
THE QUESTION IN REGARD TO THE IDENTIFICATION OF
ODAINSAKUR.

Is Gudmund an invention of Christian times, although he is placed in an
environment which in general and in detail reflects the heathen mythology? Or is there to
be found in the mythology a person who has precisely the same environment and is
endowed with the same attributes and qualities?

These form an exceedingly strange ensemble, and can therefore easily be
recognized: A ruler in the lower world, and at the same time a giant. Pious and still a
giant. King in a domain to which winter cannot penetrate. Within that domain an
enclosed place, whose bulwark neither sickness, nor age, nor death can surmount. It is
left to his power and pleasure to give admittance to the mysterious meadows, where the
mead-cisterns of the lower world are found, and where the most precious of all horns, a
wonderful sword, and a splendid arm-ring are kept. Old as the hills, but yet subject to

* Lethe, an underworld river in Greek mythology whose water causes forgetfulness of the pains and
sorrows of earthly life.



death. Honored as if he were not a giant, but a divine being. These are the features which
together characterize Gudmund, and should be found in his mythological prototype, if
there is one. With these peculiar characteristics are united wisdom and wealth.

The answer to the question whether a mythical original of this picture is to be
discovered will be given below. But, before that, we must call attention to some points in
the Christian accounts cited in regard to Odainsakur.

Odainsakur is not made identical with the Glittering Plains, but is a separate place
on them, or at all events within Gudmund's domain. Thus according to Hervor's saga. The
correctness of the statement is confirmed by comparison with Gorm's and Hadding's
sagas. The former mentions, as will be remembered, a place which Gudmund does not
consider himself authorized to show his guests, although they are permitted to see other
mysterious places in the lower world, even the mead-fountains and treasure-chambers. To
the unknown place, as to Baldur's subterranean dwelling, leads a golden bridge, which
doubtless is to indicate the splendor of the place. The subterranean goddess, who is
Hadding's guide in Hades, shows him both the Glittering Fields (loca aprica) and the
plains of the dead heroes, but stops with him near a wall, which is not opened for them.
The domain surrounded by the wall receives nothing which has suffered death, and its
very proximity seems to be enough to keep death at bay (see No. 47).

All the sagas are silent in regard to who those beings are for whom this wonderful
enclosed place is intended. Its very name, Acre-of-the-not-dead (Odainsakur), and Field-
of-living-men (Jord lifandi manna), however, makes it clear that it is not intended for the
souls of the dead. This Erik Vidforli's saga is also able to state, inasmuch as it makes a
definite distinction between Odainsakur and the land of the spirits, between Odainsakur
and Paradise. If human or other beings are found within the bulwark of the place, they
must have come there as living beings in a physical sense; and when once there, they are
protected from perishing, for diseases, age, and death are excluded.

During their journey on Odainsakur, Erik Vidforli and his companion find only a
single dwelling, a splendid one with two beds. Who the couple are who own this house,
and seem to have placed it at the disposal of the travellers, is not stated. But, in the night,
there came a beautiful lad to Erik. The author of the saga has made him an angel, who is
on duty on the borders between Odainsakur and Paradise.

The purpose of Odainsakur is not mentioned in Erik Vidforli's saga. There is no
intelligible connection between it and the Christian environment given to it by the saga.
The ecclesiastical belief knows an earthly Paradise, that which existed in the beginning
and was the home of Adam and Eve, but that it is guarded by the angel with the flaming
sword, or, as Erik's saga expresses it, it is encircled by a wall of fire. In the lower world,
the Christian Church knows a Hades and a hell, but the path to them is through the gates
of death; physically living persons, persons who have not paid tribute to death, are not
found there. In the Christian group of ideas, there is no place for Odainsakur. An
underground place for physically living people, who are there no longer exposed to aging
and death, has nothing to do in the economy of the Church. Was there occasion for it
among the ideas of the heathen eschatology? The above-quoted sagas say nothing about
the purposes of Odainsakur. Therefore, here is a question of importance to our subject,
and one that demands an answer.



51
GUDMUND'S IDENTITY WITH MIMIR.

The most characteristic figure of all Germanic mythology perhaps is Mimir, the
lord of the fountain which bears his name. The liquid contained in the fountain is the
object of Odin's deepest desire. He has neither authority nor power over it. Nor does he or
anyone else of the gods seek to get control of it by force. Instances are mentioned
showing that Odin, to get a drink from it, must subject himself to great sufferings and
sacrifices (Voluspa 27-28; Havamal 138-140; Gylfaginning 15), and it is as a gift or a
loan that he afterwards receives from Mimir the invigorating and soul-inspiring drink
(Havamal 140-141). Over the fountain and its territory Mimir, of course, exercises
unlimited control, an authority which the gods never appear to have disputed. He has a
sphere of power which the gods recognize as inviolable. The domain of his rule belongs
to the lower world; it is situated under one of the roots of the world-tree (Voluspa 27-28;
Gylfaginning 15), and when Odin, from the world-tree, asks for the precious mead of the
fountain, he peers downward into the deep, and from there brings up the runes (nysta eg
nidur, nam eg up ranar - Havamal 139).> Saxo's account of the adventure of Hotherus
(Hist., Book 3) shows that there was thought to be a descent to Mimir's land in the form
of a mountain cave (specus), and that this descent was, like the one to Gudmund's
domain, to be found in the uttermost North, where terrible cold reigns.

Though a giant, Mimir is the friend of the order of the world and of the gods. He,
like Urd, guards the sacred ash, the world-tree (Voluspa 28), which accordingly also
bears his name and is called Mimir's tree (Mimameidur - Fjélsvinnsmal 20; meidur Mima
- Fjolsvinnsmal 24). The intercourse between the Asa-father and him has been of such a
nature that the expression "Mimir's friend" (Mims vinur - Sonatorrek 23; Skaldskaparmal
3, 9, Hattatal 4)° - could be used by the skalds as an epithet of Odin. Of this friendship,
Ynglingasaga 4 has preserved a record. It makes Mimir lose his life in his activity for the
good of the gods, and makes Odin embalm his head, in order that he may always be able
to get wise counsels from its lips. Sigurdrifumal 14 represents Odin as listening to the
words of truth which come from Mimir's head. Véluspa 46 predicts that, when Ragnarok
approaches, Odin shall converse with Mimir's head; and, according to Gylfaginning 51,
he, immediately before the conflagration of the world, rides to Mimir's fountain to get
advice from the deep thinker for himself and his friends. The firm friendship between
All-Father and this strange giant of the lower world was formed in time's morning while
Odin was still young and undeveloped (Havamal 141), and continued until the end of the
gods and the world.

Mimir is the collector of treasures. According to mythology, the same treasures
that Gorm and his men found in the land which Gudmund let them visit are in the care of
Mimir. The wonderful horn (V6luspa 27), the sword of victory, and the ring (Saxo, Hist.,
Book 3; cp. Nos. 87, 97, 98, 101, 103).

In all these points, the Gudmund of the middle-age sagas and Mimir of the
mythology are identical. There still remains an important point. In Gudmund's domain,
there is a splendid grove, an enclosed place, from which weaknesses, age, and death are
banished - a Paradise of the peculiar kind, that it is not intended for the souls of the dead,

> | peered downwards, | took up the runes."
® Hér er hann kalladur Mims vinur - "here he is called Mim's friend," Skaldskaparmal 9.



but for certain lifandi menn (living men), yet inaccessible to people in general. In the
myth concerning Mimir, we also find such a grove.

52.
MIMIR'S GROVE. LIF AND LEIFTHRASIR.

The grove is called after its ruler and guardian, Mimir's or Treasure-Mimir's grove
(Mimis holt - Uppsala Codex of Gylfaginning 53; Hoddmimis holt - Vafpradnismal 45,
Gylfaginning 53).

Gylfaginning describes the destruction of the world and its regeneration, and then
relates how the earth, rising out of the sea, is furnished with human inhabitants. "During
the conflagration (i Surtarloga) two persons are concealed in Treasure-Mimir's grove.
Their names are Lif (Lif) and Leifthrasir (Leifprasir), and they feed on the morning dews.
From them come so great an offspring that all the world is peopled.”

In support of its statement, Gylfaginning quotes Vafprudnismal 44, 45. This poem
makes Odin and the giant Vafthrudnir (Vafpradnir) put questions to each other, and
among others Odin asks this question:

Fjold eg for, Much | have travelled,

fjold eg freistadag, much | have tried,

fjold eg reynda regin: much | have tested the powers.
Hvad lifir manna, What living persons,

pa er inn meera lidur shall still live when the famous
fimbulvetur med firum? fimbul-winter has been in the world?

Vafthrudnir answers:

Lif og Leifprasir, Lif and Leifthrasir (are still living);

en pau leynast munu they are concealed

i holti Hoddmimis. in Hodd-Mimir's grove.

Morgunddggvar Morning dews

pau sér ad mat hafa, they will have for nourishment,

en padan af aldir alast. From them are born (new) races.

Gylfaginning says that the two human beings, Lif and Leifthrasir, who become the
progenitors of the races that are to people the earth after Ragnarok, are concealed during
the conflagration of the world in Hodd-Mimir's grove. This is, beyond doubt, in
accordance with mythic views. But mythologists, who have not paid sufficient attention
to what Gylfaginning's source (Vafprudnismal) has to say on the subject, have from the
above expression drawn a conclusion which implies a complete misunderstanding of the
traditions in regard to Hodd-Mimir's grove and the human pair therein concealed. They
have assumed that Lif and Leifthrasir are, like all other people living at that time,
inhabitants of the surface of the earth at the time when the conflagration of the world



begins. They have explained Mimir's grove to mean the world-tree, and argued that,
when Surt's flames destroy all other mortals, this one human pair have succeeded in
climbing upon some particular branch of the world-tree, where they were protected from
the destructive element. There they were supposed to live on morning dews until the end
of Ragnarok, and until they could come down from their hiding-place in Yggdrasil upon
the earth which has risen from the sea, and there become the progenitors of a more happy
human race.

According to this interpretation, Yggdrasil was a tree whose trunk and branches
could be grasped by human hands, and one or more mornings, with attendant morning
dews, are assumed to have come and gone, while fire and flames enveloped all creation,
and after the sun had been swallowed by the wolf and the stars had fallen from the
heavens (Gylfaginning 51; Voluspa 58)! And with this terrible catastrophe before their
eyes, Lif and Leifthrasir are supposed to sit in perfect unconcern, eating the morning
dews!

For the scientific reputation of mythical inquiry, it were well if that sort of
investigations were avoided when they are not made necessary by the sources
themselves.

If sufficient attention had been paid to the above-cited evidence furnished by
Vafpradnismal in this question, the misunderstanding might have been avoided, and the
statement of Gylfaginning would not have been interpreted to mean that Lif and
Leifthrasir inhabited Mimir's grove only during Ragnarok. For Vafprudnismal plainly
states that this human pair are in perfect security in Mimir's grove, while a long and
terrible winter, a fimbul-winter, visits the earth and destroys its inhabitants. Not until after
the end of this winter do giants and gods collect their forces for a decisive conflict on
Vigrid's plains; and when this conflict is ended, then comes the conflagration of the
world, and after it the regeneration. Concerning the length of the fimbul-winter,
Gylfaginning 51 claims that it continued for three years "without any intervening
summer."

Consequently, Lif and Leifthrasir must have had their secure place of refuge in
Mimir's grove during the fimbul-winter, which precedes Ragnarok. And, accordingly, the
idea that they were there only during Ragnarok, and all the strange conjectures based
thereon, are unfounded. They continue to remain there while the winter rages, and during
all the episodes which characterize the progress of the world towards ruin, and, finally,
also, as Gylfaginning reports, during the conflagration and regeneration of the world.

Thus it is explained why the myth finds it of importance to inform us how Lif and
Leifthrasir support themselves during their stay in Mimir's grove. It would not have
occurred to the myth to present and answer this question had not the sojourn of the
human pair in the grove continued for some length of time. Their food is the morning
dew. The morning dew from Yggdrasil was, according to the mythology, a sweet and
wonderful nourishment, and in the popular traditions of the Germanic middle age, the
dew of the morning retained its reputation for having strange, nourishing qualities.
According to the myth, it evaporates from the world-tree, which stands, ever green and
blooming, over Urd's and Mimir's sacred fountains, and drops from there "in dales"
(Voluspa 19, 28; Gylfaginning 16). And as the world-tree is sprinkled and gets its life-
giving sap from these fountains, then it follows that the liquid of its morning dew is



substantially the same as that of the subterranean fountains, which contain the elixir of
life, wisdom, and poesy (cp. Nos. 72, 82, and elsewhere).

At what time, Mimir's grove was opened as an asylum for Lif and Leifthrasir,
whether this happened during or shortly before the fimbul-winter, or perchance long
before it, on this point there is not a word in the passages quoted from Vafpradnismal.
But by the following investigation, the problem shall be solved.

The Germanic mythology has not looked upon the regeneration of the world as a
new creation. The life which in time's morning developed out of chaos is not destroyed
by Surt's flames, but rescues itself, purified, for the coming age of the world. The world-
tree survives the conflagration, for it defies both edge and fire (Fj6lsvinnsmal, 20, 21-
fellir-at hann eldur né jarn).! The Ida-plains are not annihilated. After Ragnarok, as in
the beginning of time, they are the scene of the assemblings of the gods (Voluspa 7-
Hittust asir & 16avelli ; Voluspa 61- Finnast asir a 16avelli). Vanaheim is not affected by
the destruction, for Njérd shall in aldar rok® (Vafbradnismal 39) return there "to wise
Vanir ." Odin's dwellings of victory remain, and are inhabited after the regeneration by
Baldur and Hodur (V6luspa 63- Bua peir Baldur og Hodur Hropts sigtoftir). The new sun
is the daughter of the old one, and was born before Ragnarok, which she passes through
unscathed (Vafprudnismal 46-47). The ocean does not disappear in Ragnarok, for the
present earth sinks beneath its surface (Voéluspa 58- sigur fold i mar), and the new earth
after regeneration rises from its deep (V6luspa 60 - jord ur egi). Gods survive (Voluspa
61, 63, 64 - e&sir, HOdur og Baldur, Henir); Vafprudnismél 51 -Vidar og Vali, M6di og
Magni; cp. Gylfaginning 53). Human beings survive, for Lif and Leifthrasir are destined
to become the connecting link between the present human race and the better race which
is to spring therefrom. Animals and plants survive - though the animals and plants on the
surface of the earth perish; but the earth risen from the sea was decorated with green, and
there is not the slightest reference to a new act of creation to produce the green
vegetation. Its cascades contain living beings, and over them flies the eagle in search of
his prey (V6luspa 60; see further, No. 55). A work of art from antiquity is also preserved
in the new world. The game of tafl, with which the gods played in their youth while they
were yet free from care, is found again amid the grass on the new earth (Vo6luspa 8 -
Tefldu i tani; Voluspa 62 - gullnar toflur i grasi finnast; see further, No. 55).

If the regeneration had been conceived as a new creation, a wholly new beginning
of life, then the human race of the new era would also have started from a new creation of
a human pair. The myth about Lif and Leifthrasir would then have been unnecessary and
superfluous. But the fundamental idea is that the life of the new era is to be a continuation
of the present life purified and developed to perfection, and from the standpoint of this
fundamental idea Lif and Leifthrasir are necessary.

The idea of improvement and perfection is most clearly held forth in regard to
both the physical and spiritual condition of the future world. All that is weak and evil
shall be redeemed (b6ls mun alls batna - Voluspa 63). In that perfection of nature, the
fields unsown by men shall yield their harvests. To secure the restored world against

! The following passages from Old Norse in this paragraph and similar references from here on out are not
found in Rydberg's work, and were added by Eysteinn Bjérnsson on his website "Viktor Rydberg's Teutonic
Mythology" at http://www.hi.is/~eybjorn/ugm/ugm0.html upon which the current version of the English
text is based.

2 "the doom of men," i.e. Ragnarok.
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relapse into the faults of the former, the myth applies radical measures - so radical, that
the Asa majesty himself, Valfather, must retire from the scene, in order that his son, the
perfectly blameless Baldur, may be the center in the assembly of the chosen gods. But the
mythology would fail in its purpose if it did not apply equally radical measures in the
choice and care of the human beings who are to perpetuate our race after Ragnarok; for if
the progenitors have within them the seed of corruption, it will be developed in their
descendants.

Has the mythology forgotten to meet this logical claim? The demand is no greater
than that which is made in reference to every product of the imagination of whatever age.
| do not mean to say that a logical claim made on the mythology, or that a conclusion
which may logically be drawn from the premises of the mythology, is to be considered as
evidence that the claim has actually been met by the mythology, and that the mythology
itself has been developed into its logical conclusion. | simply want to point out what the
claim is, and in the next place | desire to investigate whether there is evidence that the
claim has been honored.

From the standpoint that there must be a logical harmony in the mythological
system, it is necessary:

1. That Lif and Leifthrasir when they enter their asylum, Mimir's grove, are
physically and spiritually uncorrupted persons.

2. That during their stay in Mimir's grove they are protected against:

(a) Spiritual degradation.
(b) Physical degradation.
(c) Against everything threatening their very existence.

So far as the last point (2c) is concerned, we know already from Vafprddnismal
that the place of refuge they received in the vicinity of those fountains, which, with
never-failing veins, nourish the life of the world-tree, is approached neither by the frost of
the fimbul-winter nor by the flames of Ragnarok. This claim is, therefore, met
completely.

In regard to the second point (2b), the above-cited mythic traditions have
preserved from the days of heathendom the memory of a grove in the subterranean
domain of Gudmund-Mimir, set aside for living men, not for the dead, and protected
against sickness, aging, and death. Thus this claim is met also.

As to the third point (2a), all we know at present is that there, in the lower world,
is found an enclosed place, the very one which death cannot enter, and from which even
those mortals are banished by divine command who are admitted to the holy fountains
and treasure chambers of the lower world, and who have been permitted to see the
regions of bliss and places of punishment there. Therefore, it would appear that all
contact between those who dwell there and those who take part in the events of our world
is cut off. The realms of Mimir and the lower world have, according to the sagas - and, as
we shall see later, according to the myths themselves - now and then been opened to bold
adventurers, who have seen their wonders, looked at their remarkable fountains, their
plains for the amusement of the shades of heroes, and their places of punishment of the



wicked. But there is one place which has been inaccessible to them, a field proclaimed
inviolable by divine command (Gorm's saga, Saxo Hist., Book 8), a place surrounded by
a wall, which can be entered only by such beings as can pass through the smallest
crevices (Hadding's saga).® But that this difficulty of entrance also was meant to exclude
the moral evil, by which the mankind of our age is stained, is not expressly stated.

Thus we have yet to look and see whether the original documents from the
heathen times contain any statements which can shed light on this subject. In regard to
the point (1), the question it contains as to whether the mythology conceived Lif and
Leifthrasir as physically and morally undefiled at the time when they entered Mimir's
grove, can only be solved if we, in the old records, can find evidence that a wise,
foreseeing power opened Mimir's grove as an asylum for them, at a time when mankind
as a whole had not yet become the prey of physical and moral misery. But in that very
primeval age in which time most of the events of mythology are supposed to have
happened, creation had already become the victim of corruption. There was a time when
the life of the gods was happiness and the joy of youthful activity; the condition of the
world did not cause them anxiety, and, free from care, they amused themselves with the
wonderful game of tafl (V6luspa 8 - Tefldu i tani, teitir voru). But the golden age ended
in physical and moral catastrophes. The air was mixed with treacherous evil; Freyja, the
goddess of fertility and fecundity, was treacherously delivered into the hands of the frost
giants; on the earth the sorceress Heid (Heidur) strutted about teaching the secrets of
black magic, which was hostile to the gods and hurtful to man (Voluspa 22). The first
great war broke out in the world (Véluspa 21, 24, 26). The effects of this are felt down
through the historical ages even to Ragnarok. The corruption of nature culminates in the
fimbul-winter of the last days; the corruption of mankind has its climax in "the axe- and
knife-ages." The separation of Lif and Leifthrasir from their race and confinement in
Mimir's grove must have occurred before the above catastrophes in time's beginning, if
there is to be a guarantee that the human race of the new world is not to inherit and
develop the defects and weaknesses of the present historical generations.

53.
AT WHAT TIME DID LIF AND LEIFTHRASIR GET THEIR PLACE OF
REFUGE IN MIMIR'S GROVE? THE ASMEGIR. MIMIR'S POSITION IN THE
MYTHOLOGY. THE NUMINA OF THE LOWER WORLD.

It is necessary to begin this investigation by pointing out the fact that there are
two versions of the last line of strophe 45 in Vafpradnisméal. The version of this line
quoted above was - en padan af aldir alast: "Thence (from Lif and Leifthrasir in Mimir's
grove) are born races." The Uppsala Codex has instead - og par um aldur alast: "And
they (Lif and Leifthrasir) have there (in Mimir's grove) their abiding place through ages."
Of course only one of these versions can, from a text-historical standpoint, be the original
one. But this does not hinder both from being equally legitimate from a mythological
standpoint, providing both date from a time when the main features of the myth about Lif

® Prodeuntibus murus aditu transcensuque difficilis obsistebat, quem femina nequiequam transilire conata
cum ne corrugati quidem exilitate proficeret; "The woman (the subterranean goddess who is Hadding's
guide) tried to leap it, but in vain, being unable to do so even with her slender wrinkled body" Saxo, Hist.,
Book 1. Elton translation.



and Leifthrasir were still remembered. Examples of versions equally justifiable from a
mythological standpoint can be cited from other literatures than the Norse. If we pay
regard only to the age of the manuscripts, in the choice between the two versions, then
the one in Codex Upsalensis, which is copied about the year 1300, has the preference. It
would, however, hardly be prudent to put the chief emphasis on this fact. Without
drawing any conclusions, I simply point out the fact that the oldest version we possess of
the passage says that Lif and Leifthrasir live through ages in Mimir's grove. Nor is the
other version much younger, so far as the manuscript in which it is found is concerned,
and from a mythological standpoint that, too, is beyond doubt correct.

In two places in the Poetic Edda, Vegtamskvida 7 and Fjolsvinnsmal 33, occurs
the word &smegir. Both times, it is used in such a manner that we perceive that it is a
mythological terminus technicus® having a definite, limited application. What this
application was is not known. It is necessary to make a most thorough analysis of the
passages in order to find the signification of this word again, since it is of importance to
the subject which we are discussing. | shall begin with the passage in Fjélsvinnsmal.

The young Svipdag, the hero in Gréugaldur and in Fjolsvinnsmal, is represented
in the latter poem as standing before the gate of a citadel which he never saw before, but
within the walls of which the maid whom fate has destined to be his wife resides. Outside
of the gate is a person who is or pretends to be the gatekeeper, and calls himself Fjolsvith
(Fjolsviar). He and Svipdag enter into conversation. The conversation turns chiefly upon
the remarkable objects which Svipdag sees before his eyes. Svipdag asks questions about
them, and Fjolsvith gives him information. But before Svipdag came to the castle, within
which his chosen one awaits him, he has made a remarkable journey (alluded to in
Grougaldur), and he has seen strange things (thus Fjélsvinnsmal 9, 11, and 33) which he
compares with those which he now sees, and in regard to which he also desires
information from Fjolsvith. When the questions concern objects which are before him at
the time of speaking, he employs, as the logic of language requires, the present tense of
the verb (as in strophe 35 - segdu mér hvad pad bjarg heitir, er eg sé brudi 4).° When he
speaks of what he has seen before and elsewhere, he employs the past tense of the verb.
In strophe 33, he says:

Segdu mér pad, Fjolsvidur,
er eg pig fregna mun

og eg vilja vita:

Hver pad gerdi,

er eg fyr gard sak

innan asmaga?

* Sophus Bugge, Seemundar Edda, XXVI. borleifr Jonsson, Edda Snorra Sturlusonar, VIII.

Modern scholars indeed believe the Uppsala Codex to be written at the time stated here, but it must be
mentioned that most of them agree that the Codex Regius predates the Uppsala Codex. (Eysteinn
Bjornsson).
> Technical term
® "What is the name of the mount, on which | see the renowned bride sitting?" Eysteinn Bjornsson
translation, and hereafter. For the full text, see Supplement 3.



"Now tell me, Fjolsvith, what I will ask you, and what | wish to know: Who has
constructed that which | saw within the walls of the asmegir?"’

Fjolsvith answers (Fjolsvinnsmal 34):

Uni og iri,

Ori og Baéri,

Varr og Vegdrasill,
D6ri og Uri;
Dellingur og vardar,
lidski alfr, loki.

"Uni and Iri, Ori and Bari, Var and Vegdrasil, Dori and Uri; Delling, the cunning
elf, is the watchman at the gate (lit. guardian of the tower's lock)."®

Thus Svipdag has seen a place where beings called asmegir dwell. It is well
enclosed and guarded by the elf Delling. The myth must have laid great stress on the fact
that the citadel was well guarded, since Delling, whose cunning is especially emphasized,
has been entrusted with this task. The citadel must also have been distinguished for its
magnificence and for other qualities, since what Svipdag has seen within its gates has
awakened his astonishment and admiration, and caused him to ask Fjolsvith about the
name of its builder. Fjolsvith enumerates no less than eight architects. At least three of
these are known by name in other sources - namely, the "dwarves" Varr (Nafnapulur),
Dori and Ori (Nafnapulur, Gylfaginning 14). Both the last-named are also found in the
list of dwarves incorporated in V6luspé [as quoted in Snorri's Prose Edda]. Both are said
to be dwarves in Dvalin's group of attendants or servants (i Dvalins lidi - V6luspa 14).

The problem to the solution of which I am struggling on - namely, to find the
explanation of what beings those are which are called asmegir - demands first of all that
we should find out where the myth located their dwelling seen by Svipdag, a fact which
is of mythological importance in other respects. This result can be gained, providing
Dvalin's and Delling's real home and the scene of their activity can be determined. This is
particularly important in respect to Delling, since his office as gate-keeper at the castle of

" Looking simply at the form, the verse may also be translated in the following manner: "Now tell me,
Fjolsvith, what I will ask you, and what | wish to know: Who of the &smegir constructed what | saw within
the wall?" Against this formal possibility there are, however, several objections. Svipdag would then be
asking Fjolsvith who had made that which he had seen once in the past within a castle wall without
informing Fjolsvith in regard to which particular castle wall he has reference. It also presupposes that
Svipdag knew that the asmegir had made the things in question which were within the castle wall, and that
he only wished to complete his knowledge by finding out which one or ones of the asmegir it was that had
made them. And finally, it would follow from Fjolsvith's answer that the dwarves he enumerates are sons of
Aesir. The formal possibility pointed out also has a formal probability against it. The genetive plural
adsmaga has gard as its nearest neighbor, not hver, and therefore should be referred to gard, not to hver,
even though both the translations gave an equally satisfactory meaning so far as the facts related are
concerned; but that is not the case.

® [Rydberg's footnote] | follow the text in most of the manuscripts, of which Bugge has given various
versions. One manuscript has in the text, another in the margin, Lidscialfr, written in one word (instead of
lipsci alfr). Of this, Munch made Lidskjalfr. The dative loki from lok, a gate (cp. lika, loka, to close,
enclose), has been interpreted as Loki, and thus made the confusion complete.



the asmegir demands that he must have his home where his duties are required. To some
extent, this is also true of Dvalin, since the field of his operations cannot have been
utterly foreign to the citadel on whose wonders his sub-artists labored.

The author of the dwarf-list in V6luspa makes all holy powers assemble to consult
as to who shall create "the dwarves," the artist-clan of the mythology. The wording of
strophe 10 indicates that on a being by name Modsognir, Métsognir, was bestowed the
dignity of chief of the proposed artist-clan,’ and that he, with the assistance of Durin
(Durinn), carried out the resolution of the gods, and created dwarves resembling men.
The author of the dwarf list must have assumed -

That Modsognir was one of the older beings of the world, for the assembly of
gods here in question took place in the morning of time before the creation was
completed.

That Modsognir possessed a promethean power of creating.

That he either belonged to the circle of holy powers himself, or stood in a close
and friendly relation to them, since he carried out the resolve of the gods.

Accordingly, we should take Modsognir to be one of the more remarkable
characters of the mythology. But either he is not mentioned anywhere else than in this
place - we look in vain for the name Modsognir elsewhere - or this name is merely a
skaldic epithet, which has taken the place of a more common name, and which by
reference to a familiar nota characteristica™ indicates a mythic person well known and
mentioned elsewhere. It cannot be disputed that the word looks like an epithet. Egilsson
(Lexicon Poeticum) defines it as the mead-drinker.™ If the definition is correct, then the
epithet were badly chosen if it did not refer to Mimir, who originally was the sole
possessor of the mythic mead, and who daily drank of it (V6luspa 28 - drekkur mjod
Mimir morgun hverjan). Still nothing can be built simply on the definition of a name,
even if it is correct beyond a doubt. All the indices which are calculated to shed light on a
question should be collected and examined. Only when they all point in the same
direction, and give evidence in favor of one and the same solution of the problem, the
latter can be regarded as settled.

Several of the "dwarves" created by Modsognir are named in Voéluspa 11-13.
Among them is Dvalin. In the opinion of the author of the list of dwarves, Dvalin must
have occupied a conspicuous place among the beings to whom he belongs, for he is the
only one of them all who is mentioned as having a number of his own kind as subjects
(Voluspéa 14 - dverga i Dvalins lidi). Therefore, the problem as to whether Modsognir is
identical with Mimir should be decided by the answers to the following questions: Is that
which is narrated about Modsognir also narrated of Mimir? Do the statements which we
have about Dvalin show that he was particularly connected with Mimir and with the
lower world, the realm of Mimir?

Of Modsognir, it is said (VOluspa 10) that he was maztr um ordinn dverga allra:
he became the chief of all dwarves, or, in other words, the foremost among all artists.
Have we any similar report of Mimir?

% par (in the assembly of the gods) var M6dsognir maztr um ordinn dverga allra

19 distinquishing characteristic

1 From Sveinbjorn Egilsson's Lexicon Poeticum, p. 413: Médsognir, m, dvaergnavn (‘som suger mod i sig'?
eller af mod 'hgaffald'?). Egilsson is unsure of this name's meaning.



The German middle-age poem, "Biterolf," relates that its hero possessed a sword,
made by Mimir the Old, Mime der alte, who was the most excellent smith in the world.
Even Wieland (Vélund, Wayland was not to be compared with him), still less anyone
else, with the one exception of Hertrich, who was Mimir's co-laborer, and assisted him in
making all the treasures he produced:

Zuo siner (Mimir's) meisterschefte To his (Mimir's) mastery

ich nieman kan gelichen | can compare no one

in allen frsten richen in all the princely realms

an einen, den ich nenne, except the one that | name,

daz man in dar bi erkenne: so that he is recognized thereby:

Der war Hertrich genant. He was named Hertrich.

Durch ir sinne craft Through  the  power of their
so heeten sie geselleschaft understanding

an werke und an allen dingen. (Biterolf, they were able to collaborate

144 f1.) on works and on all things

Pidreks Saga af Bern, which is based on both German and Norse sources, states
that Mimir was an artist, in whose workshop the sons of princes and the most famous
smiths learned the trade of the smith. Among his apprentices are mentioned Velint
(V6lund), Sigurd-Sven, and Eckihard.

These echoes reverberating far down in Christian times of the myth about Mimir,
as chief of smiths, we also perceive in Saxo. It should be remembered what he relates
about the incomparable treasures which are preserved in Gudmund-Mimir's domain,
among which in addition to those already named occur arma humanorum corporum
habitu grandiora (Hist., Book 8)* and about Mimingus, who possesses the sword of
victory, and an arm-ring which produces wealth (Hist., Book 3). If we consult the poetic
Edda, we find Mimir mentioned as Hodd-Mimir, Treasure-Mimir (Vafprudnismal 45); as
naddgofugr jotunn, the giant celebrated for his weapons (Gréugaldur 14); as Hoddrofnir,
or Hodd-dropnir, the treasure-dropping one (Sigurdrifumal 13); as Baugreginn, the king
of the gold-rings (Sélarlj6d 56). And as shall be shown hereafter, the chief smiths in the
poetic Edda are put in connection with Mimir as the one on whose fields they dwell, or in
whose smithy they work.

In the mythology, artistic and creative powers are closely related to each other.
The great smiths of the Rigveda hymns, the Ribhus, make horses for Indra, create a cow
and her calf, make from a single goblet three equally good, diffuse vegetation over the
fields, and make brooks flow in the valleys (Rigveda, IV. 34:9; IV. 33:8; I. 20:6, 110:3,
and elsewhere).? This they do although they are "mortals,” who by their merits acquire

! "wherein arms were laid out too great for those of human stature.” Elton translation.

% Rigveda, 1V. 34:9 "Rbhus, who helped their parents and the Asvins, who formed the milch cow and the
pair of horses, made armor, set the heaven and the earth asunder, --far-reaching Heroes, they have made
good their offspring.”; 1V. 33:8 "May they who formed the swift car, bearing heroes, and the cow
omniform and all-impelling, even they form wealth for us --the Rbhus, dextrous-handed, deft in work and
gracious"; I. 20:6 "The sacrifical ladle, wrought newly by the god Tvastar's hand-- four ladles have ye (the
Rbhus) made thereof."; I. 110:3 "Savitar therefore gave you (the Rbhus) immortality, because ye came



immortality. In the Germanic mythology, Sindri and Brokk forge from a pig skin Frey's
steed, which looks like a boar, and the sons of Ivaldi forge from gold, locks that grow like
other hair. The ring Draupnir, which the "dwarves" Sindri and Brokk made, itself
possesses creative power and every ninth night produces eight gold rings of equal weight
with itself (Skaldskaparmél 43). The "mead-drinker" is the chief and master of all these
artists. And on a closer examination, it appears that Mimir's mead-well is the source of all
these powers, which in the mythology are represented as creating, forming, and ordaining
with wisdom.

In Havamal (138-141) Odin relates that there was a time when he had not yet
acquired strength and wisdom. But by self-sacrifice he was able to prevail on the
celebrated Bolthorn's son, who dwells in the deep and has charge of the mead-fountain
there and of the mighty runes, to give him (Odin) a drink from the precious mead, drawn
from Odhrerir:

proclaiming him whom naught can hide; and this the drinking chalice of the Asura, which 'til that time was
one, ye made to be fourfold."” From The Hymns of the Rgveda, translated with a popular commentary by
Ralph T. H. Griffith, 1889.



P& nam eg fraevast Then I began to bloom

og frédur vera and to be wise,

0g vaxa og vel hafast, and to grow and thrive;
ord mér af ordi word came to me

oros leitadi, from word,

verk mér af verkia deed came to me

verks leitadi. from deed.

It is evident that Odin here means to say that the first drink which he received
from Mimir's fountain was the turning-point in his life; that before that time he had not
blossomed, had made no progress in wisdom, had possessed no eloquence nor ability to
do great deeds, but that he acquired all this from the power of the mead. This is precisely
the same idea that we constantly meet with in Rigveda, in regard to the soma-mead as the
liquid from which the gods got creative power, wisdom, and desire to accomplish great
deeds. Odin's greatest and most celebrated achievement was that he, with his brothers,
created Midgard. Would it then be reasonable to suppose that he performed this greatest
and wisest of his works before he began to develop fruit, and before he got wisdom and
the power of activity? It must be evident to everybody that this would be unreasonable. It
is equally manifest that among the works which he considered himself able to perform
after the drink from Mimir's fountain had given him strength, we must place in the front
rank those for which he is most celebrated: the slaying of the chaos-giant Ymir, the
raising of the crust of the earth, and the creation of Midgard. This could not be said more
clearly than it is stated in the above Hévamal strophe, unless Odin should have
specifically mentioned the works he performed after receiving the drink. Therefore, from
Mimir's fountain and from Mimir's hand, Odin has received his creative power and his
wisdom. We are thus also able to understand why Odin regarded this first drink from
Odhrerir so immensely important that he could resolve to subject himself to the
sufferings which are mentioned in strophes 138 and 139. But when QOdin, by a single
drink from Mimir's fountain, is endowed with creative power and wisdom, how can the
conclusion be evaded, that the myth regarded Mimir as endowed with Promethean power,
since it makes him the possessor of the precious fountain, makes him drink therefrom
every day, and places him nearer to the deepest source and oldest activity of these forces
in the universe than Odin himself? The given and more instantaneous power, thanks to
which Odin was made able to form the upper world, came from the lower world and from
Mimir. The world-tree has also grown out of the lower world and is Mimir's tree, and
receives its value from his hands. Thus the creative power with which the dwarf-list in
Voluspa endowed the "mead-drinker" is rediscovered in Mimir. It is, therefore, perfectly
logical when the mythology makes him its first smith and chief artist, and keeper of
treasures and the ruler of a group of dwarves, underground artists, for originally these
were and remained creative forces personified, just as Rigveda's Ribhus, who smithied
flowers, and grass, and animals, and opened the veins of the earth for fertilizing streams,
while they at the same time made implements and weapons.

That Mimir was the profound counsellor and faithful friend of the Aesir has
already been shown. Thus, in Mimir, we discover Modsognir's governing position among
the artists, his creative activity, and his friendly relation to the gods.



In the Norse sagas of the Middle Ages, Dvalin, created by Modsognir, is
remembered as an extraordinary artist. There he is said to have assisted in the fashioning
of the sword Tyrfing (Fornaldarsogur, Hervarar saga ch. 4- nema sverd seljid, pad er
sl6 Dvalinn), of Freyja's splendid ornament Brisingamen, celebrated also in Anglo-Saxon
poetry (Fornald., Sorla pattur ch. 1). In the Snofrid song, which is attributed to Harald
Fairhair, the drapa is likened unto a work of art, which rings forth from beneath the
fingers of Dvalin (hrynr fram ar Dvalin's greip : Flateybok., I. 582).) This beautiful
poetical figure is all the more appropriately applied, since Dvalin was not only the
producer of the beautiful works of the smith, but also sage and skald. He was one of the
few chosen ones in time's morning who were permitted to drink of Mimir's mead, which
therefore is called his drink (Dvalins drykkr - Skaldskaparmal 10).?

But, in the earliest antiquity, no one partook of this drink who did not get it from
Mimir himself.

Dvalin is one of the most ancient rune-masters, one of those who brought the
knowledge of runes to those beings of creation who were endowed with reason (Havamal
143). But all knowledge of runes came originally from Mimir. As skald and runic
scholar, Dvalin, therefore, stood in the relation of disciple under the ruler of the lower
world.

The myth in regard to the runes (cp. No. 26) mentioned three apprentices, who
afterwards each spread the knowledge of runes among his own class of beings. Odin, who
in the beginning was ignorant of the mighty and beneficent rune-songs (Havamal 138-
143), was Mimir's chief disciple by birth, and taught the knowledge of runes among his
kinsmen, the Aesir (Havamal 143), and among men, his protégés (Sigurdrifumal 18 -
sumar hafa mennskir menn).®> The other disciples were Dain (D&inn) and Dvalin
(Dvalinn). Dain, like Dvalin, is an artist created by Modsognir (Voluspa 11, Hauksbok
and Gylfaginning). He is mentioned side by side with Dvalin, and like him he has tasted
the mead of poesy (munnvigg Dains - Fornmanna Saga, V. 209).* Dain and Dvalin
taught the runes to their clans, that is, to elves and dwarves (Havamal 143). Nor were the
giants neglected. They learned the runes from Asvidr. Since the other teachers of runes
belong to the clans, to which they teach the knowledge of runes - "Odin among Aesir,
Dain among elves, Dvalin among dwarves" - there can be no danger of making a mistake,
if we assume that Asvidr was a giant. And as Mimir himself is a giant, and as the name
Asvidr (= Asvinr) means Asa-friend, and as no one - particularly no one among the giants
- has so much right as Mimir to this epithet, which has its counterpart in Odin's epithet,

! This is one of two stanzas attributed to the legendary King Harald Hair-fair. It is found in Flateyjarbok,
and is supposed to be the first stanza of a poem "Snjofridardrapa.” Because of its meter, this stanza is
thought to have been composed by the Icelandic poet Ormr Steinpdrsson. The meaning of Dvalins greip,
"Dvalin's grip™ is unclear.

2 This is a normal kenning for poetry meaning "drink of dwarves" and not a specific reference to Dvalin.

% "some are with living men."

* Fornmanna Ségur volume 5, pages 155- 242 contain additions to Olaf's ségu helga. Page 209 records a
verse composed by the poet Sighvat, preserved in the Flateybdk. The text of the stanza is unsound, and
impossible to understand without emendation. The simplest emendation is possibly: munvags Dains kunna
or munnvags Dains kunna meaning "soul-sea of Dainn; passion-sea of Dainn" or "mouth-sea of Dainn",
both being normal kennings for poetry meaning "drink of dwarves". The reading munnvigg Dains ("mouth-
horse of Dainn"?) is meaningless.



Mims vinr (Mimir's friend), then caution dictates that we keep open the highly probable
possibility that Mimir himself is meant by Asvidr.

All that has here been stated about Dvalin shows that the mythology has referred
him to a place within the domain of Mimir's activity. We have still to point out two
statements in regard to him. Sol is said to have been his leika (Alvissmél 16 - kalla
dvergar Dvalins leika; cp. Nafnapulur). Leika, as a feminine word and referring to a
personal object, means a young girl, a maiden, whom one keeps at his side, and in whose
amusement one takes part at least as a spectator. The examples which we have of the use
of the word indicate that the leika herself, and the person whose leika she is, are
presupposed to have the same home. Sisters are called leikur, since they live together.
Parents can call a foster-daughter their leika. In the neuter gender, leika means a
plaything, a doll or toy, and even in this sense it can rhetorically be applied to a person.

In the same manner as Sol is called Dvalin's leika, so the son of Nat and Delling,
Dag, is called leikr Dvalins, the lad or youth with whom Dvalin amused himself
(Hrafnagaldur O8ins 24.)°

We have here found two points of contact between the mythic characters Dvalin
and Delling. Dag, who is Dvalin's leikr, is Delling's son. Delling is the watchman of the
castle of the asmegir, which Dvalin's artists decorated.

Thus the whole group of persons among whom Dvalin is placed - Mimir, who is
his teacher; Sol, who is his leika; Dag, who is his leikr; Nott, who is the mother of his
leikr; Delling, who is the father of his leikr - have their dwellings in Mimir's domain, and
belong to the subterranean class of the numina of Germanic mythology.

From regions situated below Midgard's horizon, Nott, Sol, and Dag draw their
chariots upon the heavens. On the eastern border of the lower world is the point of
departure for their regular journeys over the heavens of the upper world (“the upper
heavens,” upphiminn - Voluspa 3; Vafpradnismal 20, and elsewhere; uppheimur -
Alvissmal 12). Nott has her home and, as shall be shown hereafter, her birthplace in dales
beneath the ash Yggdrasil. There she takes her rest after the circuit of her journey has
been completed. In the lower world, Sol and Nott's son, Dag, also have their halls where
they take their rest. But where Delling's wife and son have their dwellings there we
should also look for Delling's own abode. As the husband of Nott and the father of Dag,
Delling occupies the same place among the divinities of nature as the dawn and the glow
of sunrise among the phenomena of nature. And outside the doors of Delling, the king of
dawn, mythology has also located the dwarf Pjodrerir ("he who moves the people™), who
sings songs of awakening and blessing upon the world: "power to the Aesir, success to
the elves, wisdom to Hroptatyr" (afl g6l hann asum, en alfum frama, hyggju Hroptaty -
Havamal 160).

Unlike his kinsmen, Nott, Dag, and Sol, Delling has no duty which requires him
to be absent from home a part of the day. The dawn is merely a reflection on Midgard's
eastern horizon from Delling's subterranean dwelling. It can be seen only when Nott
leaves the upper heaven and before Dag and Sol have come forward, and it makes no

> The passage reads: dré leik Dvalins drosull  reid, "in his chariot, the steed drew Dvalin's playmate."
Here, leikr Dvalins might simply refer to Sol. In that case, Dag would be imagined as riding the horse
which pulls Sol's chariot. Drosul may be read as a proper name for Dag's horse. See Supplement I, for the
full text.



journey around the world. From a mythological standpoint, it would therefore be possible
to entrust the keeping of the castle of the asmegir to the elf of dawn. The sunset-glow has
another genius, Billing, and he, too, is a creation of Modsognir, if the dwarf-list is correct
(Voluspa, Hauksbok). Sol, who on her way is pursued by two giant monsters in wolf-
guise, is secure when she comes to her forest of the Varns® behind the western horizon
(til varna vidar - Grimnismal 39). There "in western halls" (Vegtamskvida 11) dwells
Billing, the chief of the Varns (Billing veold Vernum’ - Widsith, Exeter Book 320). There
rests his daughter Rind bright as the sun on her bed, and his body-guard keeps watch with
kindled lights and burning torches (Havamal 97; cp. 100). Thus Billing is the watchman
of the western boundary of Mimir's domain, Delling of the eastern.

From this it follows:

that the citadel of the asmegir is situated in Mimir's lower world, and there in the
regions of the elf of dawn.

that Svipdag, who has seen the citadel of the asmegir, has made a journey in the
lower world before he found Menglad and secured her as his wife.

The conclusion at which we have arrived in regard to the subterranean situation of
the citadel is entirely confirmed by the other passage in the Poetic Edda, where the
asmegir are mentioned by this name. Here we have an opportunity of taking a look within
their castle, and of seeing the hall decorated with lavish splendor for the reception of an
expected guest.

Vegtamskvida 6-7 tells us that Odin, being alarmed in regard to the fate of his son
Baldur, made a journey to the lower world for the purpose of learning from a vala what
foreboded his favorite son. When Odin had rode through Niflhel and come to green
pastures (foldvegr), he found there below a hall decorated for festivity, and he asks the
prophetess:

Hveim eru bekkir
baugum séanir,
flet fagurleg
floud gulli?"

"For whom are the benches strewn with rings and the gold beautifully scattered
through the rooms?"

And the vala answers:

Hér stendur Baldri
um brugginn mjodur,
skirar veigar,

liggur skjoldur yfir,
en asmegir

i ofveeni.

® Varna vidr can also be translated "the protecting woods." If the Varns are the name of a people, nowhere
else are they named in Old Norse literature.
""Billing ruled the Verns" (written in Old English)



"Here stands for Baldur mead prepared, pure drink; shields are overspread, and
the 4smegir are waiting impatiently."®

Thus there stands in the lower world a hall splendidly decorated awaiting Baldur's
arrival. As at other great feasts, the benches are strewn (cp. breida bekki, stra bekki, bla
bekki) with costly things, and the pure wonderful mead of the lower world is already
served as an offering to the god. Only the shields which cover the mead-vessels need to
be lifted off and all is ready for the feast. Who or what persons have, in so good season,
made these preparations? The vala explains when she mentions the asmegir and speaks of
their longing for Baldur. It is this longing which has found utterance in the preparations
already completed for his reception. Thus, when Baldur gets to the lower world, he is to
enter the citadel of the asmegir and there be welcomed by a sacrifice, consisting of the
noblest liquid of creation, the strength-giving soma-madhu of Germanic mythology. In
the old Norse heathen literature, there is only one more place where we find the word
asmegir, and that is in Olaf Tryggvason's saga, Ch. 16 (Heimskringla, st. 119). For the
sake of completeness, this passage should also be considered, and when analyzed it, too,
sheds much and important light on the subject.

We read in this saga that Jarl Hakon proclaimed throughout his kingdom that the
inhabitants should look after their temples and sacrifices, and so was done. Jarl Hakon's
house-skald, named Einar Skalaglamm, who in the poem "Vellekla" celebrated his deeds
and exploits, mentions his interest in the heathen worship, and the good results this was
supposed to have produced for the jarl himself and for the welfare of his land. Einar says:

Og herparfir hverfa,
Hlakkar mots, til blota,
raudbrikar fremst reekir
rikur, &smegir, sliku.

NU greer jord sem adan, etc.

Put in prose: Og herparfir asmegir hverfa til bl6ta; rikur Hlakkar mots raudbrikar
raekir fremst sliku. NG greer jord sem adan.’

Translation: "And the asmegir required in war, turn themselves to the sacrificial
feasts. The mighty promoter'® of the red disk'! of the meeting of the goddess of war has
honor and advantage thereof. Now the earth grows green as before."

8 These lines are problematic, as understood by mainstream scholars. Scholars such as B. Sijmons and H.
Gering in Die Lieder der Edda. Kommentar (1927), who interpret the asmegir as "sons of the Aesir," (i.e.
the Aesir themselves) suggest that two lines are missing directly before the statement that the dsmegir are
"waiting impatiently” (or "in great apprehension"). These hypothetical lines are thought to have described
the happy anticipation of the inhabitants of Hel who await Baldur's arrival. The Poetic Edda Vol. 11, Ursula
Dronke, pg. 156.

® The common translation of this takes the 4smegir to be the Aesir themselves, and reads: "And the Aesir,
needed by men, turn to the sacrificial feast; the mighty shield-bearer ("the attender of the red shield of
HI6kk's meeting") thereby gains honor. Now the earth grows as of old." HIokk is a valkyrie, her meeting is
a battle.

1% The noun rakir is formed from the verb rekja which means "to regard, to take care of, to attend to." The
English translation "promoter” only captures a limited sense of this word, and therefore may be somewhat



There can be no doubt that "the asmegir required in war" refer to the men in the
territory ruled by Hakon, and that "the mighty promoter of the red disk of the meeting of
the goddess of war" refers to the warlike Hakon himself, and thus the meaning of the
passage in its plain prose form is simply this: "Hakon's men again devote themselves to
the divine sacrifices. This is both an honor and an advantage to Hakon, and the earth
again yields bountiful harvests."

To these thoughts the skald has given a garb common in poetry of art, by adapting
them to a mythological background. The persons in this background are the &smegir and
a mythical being called "the promoter of the red disk," raudbrikar reekir. The persons in
the foreground are the men in Hakon's realm and Hakon himself. The persons in the
foreground are permitted to borrow the names of the corresponding persons in the
background, but on the condition that the borrowed names are furnished with adjectives
which emphasize the specific difference between the original mythic lenders and the real
borrowers. Thus Hakon's subjects are allowed to borrow the appellation &smegir, but this
is then furnished with the adjective herparfir (required in war), whereby they are
specifically distinguished from the asmegir of the mythical background, and Hakon on
his part is allowed to borrow the appellation raudbrikar reekir (the promoter of the red
disk), but this appellation is then furnished with the adjective phrase Hlakkar mots (of the
meeting of the goddess of war), whereby Hakon is specifically distinguished from the
raudbrikar rakir of the mythical background.

The rule also requires that, at least on that point of which the skald happens to be
treating, the persons in the mythological background should hold a relation to each other
which resembles, and can be compared with, the relation between the persons in the
foreground. Hakon's men stand in a subordinate relation to Hakon himself; and so must
the &smegir stand in a subordinate relation to that being which is called raudbrikar reekir,
providing the skald in this strophe as in the others has produced a tenable parallel. Hakon
is, for his subjects, one who exhorts them to piety and fear of the gods. Raudbrikar reekir,
his counterpart in the mythological background, must have been the same for his
asmegir. Hakon's subjects offer sacrifices, and this is an advantage and an honor to
Hakon, and the earth grows green again. In the mythology, the asmegir must have held
some sacrificial feast, and must have had advantage and honor, and the earth must have
regained its fertility. Only on these conditions is the figure of comparison to the point,
and of such a character that it could be presented unchallenged to heathen ears familiar
with the myths. It should be added that Einar's greatness as a skald is not least shown by
his ability to carry out logically such figures of comparison. We shall give other
examples of this later on.

Who then is this raudbrikar rakir, "the promoter of the red disk"?

In the mythological language, raudbrik (red disk) can mean no other object than
the sun. Compare rodull, which is frequently used to designate the sun. If this needed

misleading. It can also be translated as "tender" or "attendant.” Rydberg translated rakir with the Swedish
word framjare, which means "promoter, supporter.” While he is not a sun-god, there is no question that
Baldur has solar associations.

1 Anderson translates this word as "target," however Rydberg used the word "skifvas," which means flat
piece, disk, slab, or square, which corresponds closely with the ON brik." Since the word refers both to a
shield and to the sun, | have chosen the word "disk" for the sake of clarity. Raudbrik, red disk, undoubtedly
means "shield" and raudbrikar rakir, the attendant of the shield, is understood as a kenning for "warrior."
Rydberg postulates a secondary meaning of raudbrik, as the sun.



confirmation, then we have it immediately at hand in the manner in which the word is
applied in the continuation of the paraphrase adapted to Hakon. A common paraphrase
for the shield is the sun with suitable adjectives, and thus raudbrik is applied here. The
adjective phrase is here Hlakkar mots, "of the meeting of the war-goddess” (that is,
qualifying the red disk), whereby the red disk (= sun), which is an attribute of the mythic
reekir of the background, is changed to a shield, which becomes an attribute of the
historical rakir of the foreground, namely Hakon jarl, the mighty warrior. Accordingly,
raudbrikar reekir of the mythology must be a masculine divinity standing in some
relation to the sun.

This sun-god must also have been upon the whole a god of peace. Had he not
been so, but like Hakon a war-loving shield-bearer, then the paraphrase hlakkar mots
raudbrikar reekir would equally well designate him as Hakon, and thus it could not be
used to designate Hakon alone, as it then would contain neither a nota characteristica®
for him nor a differentia specifica™ to distinguish him from the mythic person, whose
epithet raudbrikar rakir he has been allowed to borrow.

This peaceful sun-god must have descended to the lower world and there stood in
the most intimate relation with the asmegir referred to the domain of Mimir, for he is
represented here as their chief and leader in the path of piety and the fear of the gods. The
myth must have mentioned a sacrificial feast or sacrificial feasts celebrated by the
asmegir. From this or these sacrificial feasts, the peaceful sun-god must have derived
advantage and honor, and thereupon the earth must have regained a fertility, which before
had been more or less denied it.

From all this, it follows with certainty that raudbrikar raekir of the mythology is
Baldur. The fact suggested by the Vellekla strophe analyzed above, namely, that Baldur,
physically interpreted, is a solar divinity, the mythological scholars are almost a unit in
assuming to be the case on account of the general character of the Baldur myth. Though
Baldur was celebrated for heroic deeds, he is substantially a god of peace and, after his
descent to the lower world, he is no longer connected with the feuds and dissensions of
the upper world. We have already seen that he was received in the lower world with great
pomp by the asmegir, who impatiently awaited his arrival, and that they sacrifice to him
that bright mead of the lower world, whose wonderfully beneficial and bracing influence
shall be discussed below. Soon afterwards, he is visited by Hermod. Already before
Baldur's funeral pyre, Hermod upon the fastest of all steeds hastened to find him in the
lower world (Gylfaginning 49), and Hermod returns from him and Nanna with the ring
Draupnir for Odin, and with a veil for the goddess of earth, Fjorgyn-Frigg. The ring from
which other rings drop, and the veil which is to beautify the goddess of earth, are symbols
of fertility. Baldur, the sun-god, had for a long time before his death been languishing.
Now, in the lower world, he is strengthened with the bracing mead of Mimir's domain by
the asmegir who gladly give offerings, and the earth regains her green fields.

12 3 disinquishing characteristic.
13 a specific difference.



Hakon's men are designated in the strophe as herparfir asmegir. When they are
permitted to borrow the name of the asmegir, then the adjective herparfir, if chosen with
the proper care, is to contain a specific distinction between them and the mythological
beings whose name they have borrowed. In other words, if the real asmegir were of such
a nature that they could be called herparfir, then that adjective would not serve to
distinguish Hakon's men from them. The word herparfir means "those who are needed in
war," “those who are to be used in war."** Consequently, the 4smegir are beings who are
not to be used in war, beings whose dwelling, environment, and purpose suggest a realm
of peace, from which the use of weapons is banished.

Accordingly, the parallel presented in Einar's strophe, which we have now
discussed, is as follows:

MYTHOLOGY: HISTORY:

Peaceful beings of the lower world Warlike inhabitants of the earth (herparfir
(Asmegir), asmegir),

at the instigation of their chief,
at the instigation of their chief,

the sun-god Baldur (raudbrikar rzekir) the shield's Baldur, Hakon (Hlakkar mots
raudbrikar reekir),

go to offer sacrifices go to offer sacrifices.

The peaceful Baldur is thereby benefited. The shield's Baldur (Hakon) is thereby
benefited.

The earth grows green again. The earth grows green again

In the background which Einar has given to his poetical paraphrase, we thus have
the myth telling how the sun-god Baldur, on his descent to the lower world, was
strengthened by the soma-sacrifice brought him by the &smegir, and how he sent back
with Hermod the treasures of fertility which had gone with him and Nanna to the lower
world, and which restored the fertility of the earth.

4 Because of the context of this verse, herparfir is commonly taken to mean "required by men" even
though compound words with the prefix her- most frequently refer to war and battle (cp. Her-fjéturr, war
fetter; her-madr, a warrior; her-skip, warship. Vigfusson-Cleasby Dictionary, p. 259) Herr can mean a
"host" but also a "people™ in general.



To what category of beings do the dsmegir then belong? We have seen the word
applied as a technical term in a restricted sense. With reference to its definition, the
possibilities of application which the word supplies are:

(1) The word may be used in the purely physical sense of Asa-sons, Asa-
descendants. In this case, the subterranean &smegir by their very descent would be
members of that god-clan that resides in Asgard, and whose father and clan-patriarch is
Odin.

(2) The word can be applied to men. They are the children of the Asa-father in a
double sense: the first human pair was created by Odin and his brothers (Véluspa 17-18;
Gylfaginning 9), and their offspring are also in a moral sense Odin's children, as they are
subject to his guidance and care. He is Allfather, and the father of succeeding generations
(alfoor, aldafédr). A word resembling asmegir in character is asasynir, and this is used in
Alvissmal 16, in a manner which shows that it does not refer to any of those categories of
beings that are called gods (see further, No. 62)."> The conception of human beings as
sons of the gods is also implied in the phrase that embraces all mankind, megir
Heimdallar (V6luspa 1), with which the account of Rig-Heimdall's journeys on the earth
and visits to the patriarchs of the various classes is connected.*®

The true meaning of the word in this case is determined by the fact that the
asmegir already belong to the dwellers in the lower world before the death of Baldur, and
that Baldur is the first one of the Aesir and sons of Odin who becomes a dweller in the
lower world. To this must be added, that if asmegir meant the Aesir, Einar would never
have called the inhabitants of Norway, the subjects of jarl Hakon, herparfir asmegir, for
the Aesir are herparfir themselves, and that in the highest degree. They constitute a body
of more or less warlike persons, who all have been "needed in conflict” in the wars
around Asgard and Midgard, and they all, Baldur included, are gods of war and victory. It
would also have been malapropos'’ to compare men with Aesir on an occasion when the
former were represented as bringing sacrifices to the gods; that is, as persons subordinate
to them and in need of their assistance.

Therefore the asmegir are human beings excluded from the surface of the earth,
from the mankind which dwell in Midgard, and are inhabitants of the lower world, where
they reside in a splendid castle kept by the elf of dawn, Delling, and enjoy the society of
Baldur, who descended to Hades. To subterranean human beings refers also Grimnismal
31, which says that men (mennskir menn) dwell under the roots of Yggdrasil; and
Alvissmal 16 (to be compared with 18, 20 i helju, and other passages), and Skirnismal 34,

15 561 heitir med ménnum, It is called Sol among the men
en sunna med godum, but Sunna among the gods,

kalla dvergar Dvalins leika, the dwarves call it Dvalin's leika
eyglo jotnar, the giants ever-glow,

alfar fagrahvel, the elves fair-wheel,

alskir &sasynir. the Asa-sons all-bright.

16 Cp. also Gylfaginning 9, in regard to Odin: "Og fyrir pvi ma hann heita Alfédur, ad hann er fadir allra
godanna og manna og alls pess, er af honum ok hans krafti var fullgjért." And thus he may be called All-
father, because he is the father of all the gods and of man, and of all that was created by him and his power.
" inappropriate



which calls them aslidar, a word which Gudbrand Vigfusson has rightly assumed to be
identical with asmegir.

Thus it is also demonstrated that the &smegir are identical with the subterranean
human persons Lif and Leifthrasir and their descendants in Mimir's grove. The care with
which the mythology represents the citadel of the &smegir kept, shown by the fact that the
elf Delling, the counterpart of Heimdall in the lower world, has been entrusted with its
keeping, is intelligible and proper when we know that it is of the greatest importance to
shield Lif and Leifthrasir's dwelling from all ills, sickness, age, and moral evil (see
above). It is also a beautiful poetic thought that it is the elf of the morning dawn - he
outside of whose door the song of awakening and bliss is sung to the world - who has
been appointed to watch those who in the dawn of a new world shall people the earth
with virtuous and happy races. That the asmegir in the lower world are permitted to enjoy
the society of Baldur is explained by the fact that after Ragnarok Lif and Leifthrasir and
their offspring are to accompany Baldur to dwell under his sceptre, and live a blameless
life corresponding to his wishes. They are to be his disciples, knowing their master's
commandments and having them written in their hearts.

We have now seen that the &smegir already before Baldur's death dwell in
Mimir's grove. We have also seen that Svipdag on his journey in the lower world had
observed a castle, which he knew belonged to the dsmegir. The mythology knows two
fimbul-winters: the former raged in time's morning, the other is to precede Ragnarok. The
former occurred when Freyja, the goddess of fertility, was treacherously delivered into
the power of the frost-giants and all the air was blended with corruption (V6luspa 25);
when there came from the Elivogs stinging, ice-cold arrows of frost, which put men to
death and destroyed the greenness of the earth (Hrafnagaldur Odins 13)*%; when King
Snow ruled, and there came a famine in the northern lands which compelled the people to
emigrate to the South (Saxo, Hist., Book 8). Svipdag made his journey in the lower world
during the time preceding the first fimbul-winter.*® This follows from the fact that it was
he who liberated Freyja, the sister of the god of the harvests, from the power of the frost-
giants (see Nos. 96-102). Lif and Leifthrasir were accordingly already at that time
transferred to Mimir's grove. This ought to have occurred before the earth and her
inhabitants were afflicted by physical and moral evil, while there still could be found
undefiled men to be saved for the world to come; and we here find that the mythology, so
far as the records make it possible for us to investigate the matter, has logically met this
claim of poetic justice.

54.
THE IRANIAN MYTH CONCERNING MIMIR'S GROVE.

In connection with the efforts to determine the age of the Germanic myths, and
their Kkinship with the other Indo-European (Indo-European) mythologies, the fact
deserves attention that the myth in regard to a subterranean grove and the human beings

18 See Supplement | for the full text.

¥ This statement is incorrect. Svipdag made his journey to the underworld near the end of the first fimbul-
winter. The purpose of his journey is to retrieve the sword made by Vélund, which Mimir obtained when
he captured Voélund. As V6lund's magic was the prime cause of the fimbul-winter, his capture marked the
beginning of the end of the terrible cold.



there preserved for a future regenerated world is also found among the lIranians, an
Asiatic race akin to the Teutons. The similarity between the Germanic and Iranian
traditions is so conspicuous that the question is irresistible - Whether it is not originally,
from the standpoint of historical descent, one and the same myth, which, but little
affected by time, has been preserved by the Germanic Indo-Europeans around the Baltic,
and by the Iranian Indo-Europeans in Bactria®® and Persia? But the answer to the question
requires the greatest caution. The psychological similarity of races may, on account of the
limitations of the human fancy, and in the midst of similar conditions and environments,
create myths which resemble each other, although they were produced spontaneously by
different races in different parts of the earth. This may happen in the same manner as
primitive implements, tools, and dwellings which resemble each other may have been
invented and used by races far separated from each other, not by the one learning from
the other how these things were to be made, nor on account of a common descent in
antiquity. The similarity is the result of similar circumstances. It was the same want
which was to be satisfied; the same human logic found the manner of satisfying the want;
the same materials offered themselves for the accomplishment of the end, and the same
universal conceptions of form were active in the development of the problems.
Comparative mythology will never become a science in the strict sense of this word
before it ceases to build hypotheses on a solitary similarity, or even on several or many
resemblances between mythological systems geographically separated, unless these
resemblances unite themselves and form a whole, a mythical unity, and unless it appears
that this mythical unity in turn enters as an element into a greater complexity, which is
similar in fundamental structure and similar in its characteristic details. Especially should
this rule be strictly observed when we compare the myths of peoples who neither by race
nor language can be traced back to a prehistoric unity. But it is best not to relax the
severity of the rules even when we compare the myths of peoples who, like the Teutons,
the Iranians, and the Rigveda-Indo-Europeans, have the same origin and same language;
who through centuries, and even long after their separation, have handed down from
generation to generation similar mythological conceptions and mythical traditions. | trust
that, as this work of mine gradually progresses, a sufficient material of evidence for the
solution of the above problem will be placed in the hands of my readers. | now make a
beginning of this by presenting the Iranian myth concerning Yima's grove and the
subterranean human beings transferred to it.

In the ancient Iranian religious documents, Yima? is a holy and mighty ancient
being, who, however, does not belong to the number of celestial divinities which
surround the highest god, Ahura Mazda, but must be counted among "the mortals," to the
oldest seers and prophets of antiquity. A hymn of sacrifice, dedicated to the sacred mead,
the liquid of inspiration (homa, the soma and soma-madhu of the Rigveda-Indo-
Europeans, the last word being the same as our word mead), relates that Yima and his
father were the first to prepare the mead of inspiration for the material world; that he,
Yima, was the richest in honor of all who had been born, and that he of all mortals most
resembled the sun. In his kingdom, there was neither cold nor heat, neither frost nor
drought, neither aging nor death. A father by the side of his son resembled, like the son, a

% An ancient country in southwest Asia between the Hindu Kush mountain range and the Oxus river.
2! Rydberg renders this Jima, | have chosen Yima following the rendering in English translations.



youth of fifteen years. The evil created by the demons did not cross the boundaries of
Yima's world (The Younger Yasna, ch. 9).%?

Yima was the favorite of Ahura Mazda, the highest god. Still he had a will of his
own. The first mortal with whom Ahura Mazda talked was Yima, and he taught him the
true faith, and desired that Yima should spread it among the mortals. But Yima answered:
"I was not born, | was not taught to be the preacher and the bearer of thy law" (Vendidad,
Fargard 2, I, 3).% [In this manner, it is explained why the true doctrine did not become
known among men before the reformer Zarathustra came, and why Yima, the possessor
of the mead of inspiration, nevertheless, was in possession of the true wisdom.]

It is mentioned (in Gosh Yahst and Ram Yasht)** that Yima held two beings in
honor, which did not belong to Ahura Mazda's celestial circle, but were regarded as
worthy of worship. These two were:

1. The cow (Gosh), that lived in the beginning of time, and whose blood, when
she was slain, fertilized the earth with the seed of life.

2. Vajush, the heavenly breeze. He is identical with the ruler of the air and wind
in Rigveda, the mighty god Vayu-Vata.

In regard to the origin and purpose of the kingdom ruled by Yima, in which
neither frost nor drought, nor aging nor death, nor moral evil, can enter, Vendidad relates
the following:®

Zend-Avesta.
Fargard 2, |

21. The Maker Ahura Mazda, of high renown in the Airyana Vaejo, by the good
river Daitya; called together a meeting of the celestial gods...
To that meeting came the fair Yima, the good shepherd of high renown in
the Airyana Vaejo, by the good river Daitya; he came together with the best of the
mortals.

22 Yasna, ch. 9, verse 5. "In the reign of Yima, swift of motion, was there neither cold nor heat, there was
neither age nor death, nor envy demon-made. Like fifteen yearlings walked the two forth, son and father, in
their stature and their form, so long as Yima, son of Vivanghvant ruled, he of the many herds!" L.H. Mills
translation.

2% | have chosen to follow a direct translation of the passage rather than a passage translated from Zend into
English, into Swedish, and back into English. This passage, and those hereafter are from The Sacred Books
of the East, edited by F. Max Miiller, The Zend-Avesta in 3 volumes, translated by James Darmesteter and
L.H. Mills; vol. 4 The Zend-Avesta part 1, the Vendidad Oxford University Press, 1887.

The Zend-Avesta consists of the Avesta and its later commentary, known as the Zend, written in a
different language. Together, they form the basis of the Zorastrian religion, whose chief deity is Ahura
Mazda. The Avesta proper, written in the Zend language, is a collection of fragments of an older Iranian
religious document, largely lost during a war with Alexander the Great. It contains the Vendidad, the
Viserad, and the Yasna, each generally accompanied by its later Pahvali translation.

* The Yashts are found in the Khorda Avesta, The Book of Common Prayer.

% Rydberg only provided the outlines of the contents here from the interpretation found in Haug-West's
Essays on the Sacred Language of the Parsis (London, 1878). | have supplemented the text with passages
from Darmesteter's translation to give a more vivid description of Yima's garden, which springs from the
same soil as Mimir's grove in our mythology. Where the translations deviate, | have followed the sense of
the Haug-West translation.



22. And Ahura Mazda spake unto Yima, saying: 'O fair Yima, Upon the
material world the fatal winters are about to fall, that shall bring the fierce, foul frost;
upon the material world the fatal winters are going to fall, that shall make snow-flakes
fall thick, even an aredvi deep on the highest tops of mountains.?®

23. From three places, beasts should be driven to well-enclosed shelters; those
that live in the wilderness, and those that live on the tops of the mountains, and those that
live in the bosom of the dale, under the shelter of stables.

24. Before the winter, this land had meadows. Before that time the water (the
rain) was wont to flow over it, and the snow to melt; and there was found, in the material
world, water-soaked places, in which were visible the footprints of the cattle and their
offspring.

25. Therefore make thee an enclosure, long as a riding-ground on every side of
the square,?’ and thither bring the seeds of sheep and oxen, of men, of dogs, of birds, and
of blazing red fires. Therefore, make thee an enclosure, long as a riding-ground on every
side of the square, to be an abode for man; an enclosure, long as a riding-ground on every
side of the square, for oxen and sheep.

26. There thou shalt make waters flow in a bed a hathra long; there thou shalt
settle birds, on the green that never fades, with food that never fails. There thou shalt
establis?s dwelling-places, consisting of a house with a balcony, a courtyard, and as
gallery.

27. Thither thou shalt bring the seeds of men and women, of the greatest, best,
and finest on this earth; thither thou shalt bring the seeds of every kind of cattle, of the
greatest, best, and finest on this earth.

28. Thither thou shalt bring the seed of every kind of Tree, of the greatest, best,
and most fragrant on this earth. Thither thou shalt bring the seed of every kind of fruit,
the best tasting and the most fragrant on this earth. All those seeds shalt thou bring, two
of every kind, to be kept inexhaustible there, so long as those men shall stay in the
enclosure.

29. There shall be no humpbacked, none bulged forward there; no impotent, no
lunatic; no poverty, no lying; no meanness, no jealousy; no one with decayed tooth, no
leprous to be confined, nor any of the brands wherewith Angra Mainyu stamps the bodies
of mortals.

30. In the largest part of the place thou shalt make nine streets, six in the middle
part, three in the smallest. To the streets of the largest part thou shalt bring a thousand
seeds of men and women; to the streets of the middle part, six hundred; to the streets of
the smallest part, three hundred. That enclosure thou shalt seal up with the golden ring,
and thou shalt make a door, and a window self-shining within.

33. And Yima made an enclosure, long as a riding-ground on every side of the
square. There he brought the seeds of sheep and oxen, of men, of dogs, of birds, and of
red blazing fires. He made an enclosure, long as a riding-ground on every side of the

% The Zend commentary reads: "Even where it (the snow) is least, it will be one Vitasti, two fingers deep"
(i.e. fourteen fingers deep).

" The Zend commentary reads: "Two hathras long on every side." (A hathra roughly corresponds to an
English mile).

%8 The meaning of this passage is uncertain. Here | have followed Darmesteter. Haug-West reads: "Gather
water there in a canal, the length of one hathra. Place the landmarks there on a gold-colored spot, furnished
with imperishable nourishment. Put up a house there of mats and poles, with roof and walls."



square, to be an abode for men; an enclosure, long as a riding-ground on every side of the
square, to be a fold for flocks.

39. O Maker of the material world, thou Holy One! What are the lights that give
light in the enclosure which Yima made?

40. Ahura Mazda answered: There are uncreated lights and created lights.?’ The
one thing missed there is the sight of the stars, the moon, and the sun, and a year seems
only as a day.

41. Every fortieth year, to every couple two are born, a male and a female. And
thus it is for every sort of beast. And the men in the enclosure which Yima made live the
happiest life.*

42. O Maker of the material world, thou Holy One! Who is he who brought the
Religion of Mazda into the enclosure which Yima made? Ahura Mazda answered: 'It was
the bird Karshipta, O holy Zarathushtra!’

Yima's garden has accordingly been formed in connection with a terrible winter,
which visited the earth in the first period of time, and it was planned to preserve that
which is noblest and fairest and most useful within the kingdoms of organic beings. That
the garden is situated in the lower world is not expressly stated in the above-quoted
passages from Vendidad; though this seems to be presupposed by what is stated; for the
stars, sun, and moon do not show themselves in Yima's garden excepting after long,
defined intervals - at their rising and setting; and as the surface of the earth is devastated
by the unparalleled frost, and as the valleys are no more protected therefrom than the
mountains, we cannot without grave doubts conceive the garden as situated in the upper
world. That it is subterranean is, however, expressly stated in Bundahishn, ch. 29, 14,*
where it is located under the mountain Yimakan; and that it, in the oldest period of the
myth, was looked upon as subterranean follows from the fact that the Yima of the ancient
Iranian records is identical with Rigveda's Yama, whose domain and the scene of whose
activities is the lower world, the kingdom of death.

As Yima's enclosed garden was established on account of the fimbul-winter,
which occurred in time's morning, it continues to exist after the close of the winter, and
preserves through all the historical ages those treasures of uncorrupted men, animals, and
plants which in the beginning of time were collected there. The purpose of this is
mentioned in Menog-i khard, a sort of catechism of the legends and morals of the Avesta
religion (Chap. 27, 24-31). There it is said that after the conflagration of the world, and in
the beginning of the regeneration, the garden which Yima made shall open its gate, and
from there men, animals, and plants shall once more fill the devastated earth:

24. The advantage from the well-flocked Yim, son of Vivanghat, was this,

25. That an immortality of six hundred years, six months, and sixteen days is
provided by him for the creatures and creation, of every kind, of the creator Ohrmazd
(Ahura Mazda);

 The commentary reads: "The uncreated light shines from above; all the created lights shine from below."
* The commentary reads: "They live there for 150 years; some say, they never die."

31 “The enclosure formed by Yim is in the middle of Pars, in Sruva; thus, they say, that what Yim formed is
below Mount Yimakan." E. W. West translation, Sacred Books of the East, Volume 5, Oxford University
Press (1897).



26. And they are made unsuffering, undecaying, and undisturbed.

27. Secondly, this, that the enclosure formed by Yim [Jamshed] was made by
him;

28. And when that rain of Malkos occurs -- since it is declared in revelation that
mankind and the other creatures and creations of Ohrmazd, the Lord, are mostly those
which shall perish.

29. One shall afterwards open the gate of that enclosure formed by Yim,

30. And the people and cattle, and other creatures and creations of the creator
Ohrmazd, shall come out from that enclosure,

31. And arrange the world again. *

The lower world, where Yima, according to the ancient Iranian records, founded
this remarkable citadel, is Yama's kingdom, according to Rigveda, and also the kingdom
of death, of which Yama is king (Rigv., X. 16, 9; cp. I. 35, 6, and other passages). It is a
glorious country, with inexhaustible fountains, and there is the home of the imperishable
light (Rigv., IX. 7, 8; IX. 113, 8). Yama dwells under a tree "with broad leaves." There he
gathers around the goblet of mead the ancient fathers, and there he drinks with the gods
(Rigv., X. 135,1).

Roth,*® and after him Abel Bergaigne (Religion Ved., 1. 88 ff.),** regard Yama and
Manu, mentioned in Rigveda, as identical. There are strong reasons for the assumption,
so far as certain passages of Rigveda are concerned; while other passages, particularly
those which mention Manu by the side of Bhriga, refer to an ancient patriarch of human
descent. If the derivation of the word Mimir, Mimi, pointed out by several linguists, last
by Miillenhoff (Deutsche Alt., Vol. V. 105, 106),%® is correct, then it is originally the
same name as Manu, and like it is to be referred to the idea of thinking, remembering.

What the Indo-European-Asiatic myth here given has in common with the
Germanic one concerning the subterranean persons in Mimir's grove can be summarized
in the following words:

The lower world has a ruler, who does not belong to the group of immortal
celestial beings, but enjoys the most friendly relations with the godhead, and is the
possessor of great wisdom. In his kingdom flow inexhaustible fountains, and a tree grown
out of its soil spreads its foliage over his dwelling, where he serves the mead of
inspiration, which the gods are fond of and which he was the first to prepare. A terrible
winter threatened to destroy everything on the surface of the earth. Then, on his domain,
the ruler of the lower world built a well-fortified citadel, within which neither destructive
storms, nor physical ills, nor moral evil, nor sickness, nor aging, nor death can come.
There he transferred the best and fairest human beings to be found on earth, and
decorated the enclosed garden with the most beautiful and useful trees and plants. The
purpose of this garden is not simply to protect the beings collected there during the great
winter; they are to remain there through all historical ages. When these come to an end,

% E. W. West translation, Sacred Books of the East, Vol. 24, Oxford University Press. (1880)

¥ Rudolf von Roth, 1821-1895.

% Abel Bergaigne, 1838-1888. La religion védique d'aprés les hymnes du Rig-Véda. Paris, F. Vieweg,
1878-97.

% Karl Victor Miillenhoff, 1818-1884. Zeitschrift fiir deutsches altertum und deutsche litteratur. Leizig,
Weidmann, 1841-53; Deutsche Altertumskunde. 5. 1883-1891



there comes a great conflagration and then a regeneration of the world. The renewed
earth is to be filled with the beings who have been protected by the subterranean citadel.
The people who live there have an instructor in the pure worship of the gods and in the
precepts of morality, and in accordance with these precepts they are to live a just and
happy life forever.

It should be added that the two beings whom the Iranian ruler of the lower world
is said to have honored are found or have equivalents in the Germanic mythology. Both
are there put in theogonic connection with Mimir. The one is the celestial lord of the
wind, Vayush, Rigveda's Vayu-Vata. Vata is thought to be the same name as Wodan,
Odinn (Zimmer, Haupt's Zeitschr., 1875; cp. Mannhardt and Kaegi)*. At all events,
Vata's tasks are the same as Odin's. The other is the primeval cow, whose Norse name or
epithet, Audhumla is preserved in Gylfaginning 6. Audhumla liberates from the frost-
stones in Chaos Buri, the progenitor of the Aesir race, and his son Bor is married to
Mimir's sister Bestla, and with her becomes the father of Odin (Havamal 140;
Gylfaginning 6).

55.
THE PURPOSE OF MIMIR'S GROVE IN THE
REGENERATION OF THE WORLD.

We now know the purpose of Odainsakur, Mimir's land and Mimir's grove in the
world-plan of our mythology. We know who the inhabitants of the grove are, and why
they, though dwellers in the lower world, must be living persons, who did not come there
through the gate of death. They must be living persons of flesh and blood, since the
human race of the regenerated earth must be the same.

Still the purpose of Mimir's land is not limited to being a protection for the fathers
of the future world against moral and physical corruption, through this epoch of the
world, and a seminary where Baldur educates them in virtue and piety. The grove
protects, as we have seen, the asmegir during Ragnarok, whose flames do not penetrate
therein. Thus the grove, and the land in which it is situated, exist after the flames of
Ragnarok are extinguished. Was it thought that the grove after the regeneration was to
continue in the lower world and there stand uninhabited, abandoned, desolate, and
without a purpose in the future existence of gods, men, and things?

The last moments of the existence of the crust of the old earth are described as a
chaotic condition in which all elements are confused with each other. The sea rises,
overflows the earth sinking beneath its billows, and the crests of its waves aspire to
heaven itself (cp. Voluspa 58:2 - sigur fold i mar, with Véluspa in skamma 14:1-3 - Haf
gengur hridum vid himin sjalfan, lidur 16nd yfir). The atmosphere, usurped by the sea,
disappears, as it were (loft bilar - V6luspa in skamma 14:4). Its snow and winds (Véluspa
in skamma 14:5-6 - snjoar og snarir vindar) are blended with water and fire, and form

% Heinrich Zimmer, 1851-1910. The reference appears to be to a journal published by Haupt. Wilhelm
Mannhardt, 1831-1880 Germanische Mythen Forschungen, 1858; Zeitschr. f. deutsch. Myth Wald- und
Feldkulte, 1875. Adolf Kaegi, 1849-1923. Der Rigveda, die &lteste Literatur der Inder. Leipzig, O.
Schulze, 1881. (The Rigveda: the oldest literature of the Indians: Authorized translation with additions to
the notes by R. Arrowsmith. Published Boston 1902.)



with them heated vapors, which "play" against the vault of heaven (Véluspa 58:7-8 -
leikur har hiti vid himin sjalfan). One of the reasons why the fancy has made all the
forces and elements of nature thus contend and blend was doubtless to furnish a
sufficiently good cause for the dissolution and disappearance of the burnt crust of the
earth. At all events, the earth is gone when the rage of the elements is subdued, and thus
it is not impediment to the act of regeneration which takes its beginning beneath the
waves.

This act of regeneration consists in the rising from the depths of the sea of a new
earth, which on its very rising possesses living beings and is clothed in green. The fact
that it, while yet below the sea, could be a home for beings which need air in order to
breathe and exist, is not necessarily to be regarded as a miracle in mythology. Our
ancestors only needed to have seen an air-bubble rise to the surface of the water in order
to draw the conclusion that air can be found under the water without mixing with it, but
with the power of pushing water away while it rises to the surface. Like the old earth , the
earth rising from the sea has the necessary atmosphere around it. Under all
circumstances, the seeress in Voluspa 60 sees after Ragnarok -

... upp koma ...come up

6dru sinni a second time

joro ur egi earth out of the sea
idja greena. idja green.

The earth risen from the deep has mountains and cascades, which, from their fountains in
the fells, hasten to the sea. The waterfalls contain fishes, and above them soars the eagle seeking
its prey (Voluspa 60:5-8). The eagle cannot be a survivor of the beings of the old earth. It cannot
have endured in an atmosphere full of fire and steam, nor is there any reason why the mythology
should spare the eagle among all the creatures of the old earth. It is, therefore, of the same origin
as the mountains, the cascades, and the imperishable vegetation which suddenly came to the
surface.

The earth risen from the sea also contains human beings, namely, Lif and Leifthrasir, and
their offspring. Mythology did not need to have recourse to any hocus-pocus to get them there.
The earth risen from the sea had been the lower world before it came out of the deep, and a
paradise-region in the lower world had for centuries been the abode of Lif and Leifthrasir. It is
more than unnecessary to imagine that the lower world with this Paradise was duplicated by
another with a similar Paradise, and that the living creatures on the former were by some magic
manipulation transferred to the latter. Mythology has its miracles, but it also has its logic. As its
object is to be trusted, it tries to be as probable and consistent with its premises as possible. It
resorts to miracles and magic only when it is necessary, not otherwise.

Among the mountains which rise on the new earth are found those which are called Nida
fjoll (Voluspa 67), Nidi's mountains. The very name Nidi suggests the lower world. It means the
"lower one." Among the abodes of Hades, mentioned in V6luspd, there is also a hall of gold on
Nidi's plains (a Nida vollum - Voluspa 37), and from Solarljod (56) we learn - a statement
confirmed by much older records - that Nidi is identical with Mimir (see No. 87). Thus, Nidi's
mountains are situated on Mimir's fields. Voluspé's seeress discovers on the rejuvenated earth
Nidhogg, the corpse-eating demon of the lower world, flying, with dead bodies under his wings,
away from the rocks, where he from time immemorial had had his abode, and from which he



carried his prey to Nastrond (V6luspa 38-39). There are no more dead bodies to be had for him,
and his task is done. Whether the last line of Véluspa has reference to Nidhogg or not, when it
speaks of some one "who must sink," cannot be determined. Mullenhoff (Deutsche Alt.) assumes
this to be the case, and he is probably right; but as the text has hdn (she) not hann (he) [nd mun
han sokkvast], and as I, in this work, do not base anything even on the most probable text
emendation, this question is set aside, and the more so, since Voéluspa's description of the
regenerated earth under all circumstances shows that Nidhogg has nothing there to do but to fly
thence and disappear. The existence of Nidi's mountains on the new earth confirms the fact that it
is identical with Mimir's former lower world, and that Lif and Leifthrasir did not need to move
from one world to another in order to get to the daylight of their final destination.

Vo6luspé gives one more proof of this.

In their youth, free from care, the Aesir played with a wonderful tafl game.* But they had
it only i &rdaga, in the earliest time (V6luspéa 8, 61). Afterwards, they must in some way or other
have lost it. The Icelandic sagas of the Middle Ages have remembered this tafl game, and there
we learn, partly that its wonderful character consisted in the fact that it could itself take part in
the game and move the pieces, and partly that it was preserved in the lower world, and that
Gudmund-Mimir was in the habit of playing tafl (Fornaldarsogur: Saga Heidreks konungs ins
vitra ch. 6; Hervarar saga ok Heidreks konungs ch. 5; Sorla saga sterka ch. 4; Egils saga
einhenda ok Asmundar berserkjabana chs. 12, 13, 15; In the last passages, the game is
mentioned in connection with another subterranean treasure, the horn.?) If, now, the mythology
had no special reason for bringing the tafl game from the lower world before Ragnarok, then
they naturally should be found on the risen earth, if the latter was Mimir's domain before.
Vo6luspé 61 also relates that they were found in its grass:

! An ancient Northern European board game, dated before 400 AD, usually played by two players on a checkered
board of various size. The game pieces consisted of the tablemen or pawns, generally 24 in number, and a single
king. The player with the king had half the number of men as his opponent. The king was placed in the center,
surrounded by his men. These were surrounded by the men of the opposing side. All pieces moved in solid straight
lines (like the rook in chess) and pieces were captured by surrounding them on two sides. The king could not
participate in captures. The game was won when either the king was surrounded by the enemy or reached the edge
of the board.

2Ch. 12 " In order to save my life, I should go to the underworld and retrieve three precious things: a cloak that will
not burn in fire, a horn that can never be emptied by drinking from it, and a tafl game that plays by itself, when
someone challenges it."



Par munu eftir There, once again, will

undursamlegar the wonderous
gullnar t6flur golden tablemen
i grasi finnast. be found in the grass.

Thus: the tafl game was refound in the grass, in the meadows of the renewed earth,
having from the earliest time been preserved in Mimir's realm. Lif and Leifthrasir are found after
Ragnarok on the earth of the regenerated world, having had their abode there in Mimir's domain
for a long time. Nidi's mountains, and Nidhogg with them, have been raised out of the sea,
together with the rejuvenated earth, since these mountains are located in Mimir's realm. The
earth of the new era -- the era of virtue and bliss -- although concealed, has existed through
thousands of years below the sin-stained earth, as the kernel within the shell.

Remark: Voluspa 60 calls the earth rising from the sea idja greena:

Sér huan upp koma She sees come up
6dru sinni A second time

joro ur egi Earth out of the sea
idja greena. idja green.

The common interpretation is idjagraena, "the ever green" or "very green,” and
this harmonizes well with the idea preserved in the sagas mentioned above, where it was
stated that the winter was not able to devastate Gudmund-Mimir's domain. Thus the idea
contained in the expression dskorid ax Haddingja lands' (see Nos. 72, 73) recurs in
Voluspd's statement that the fields unsown yield harvests in the new earth. Meanwhile the
composition idja-graena has a perfectly abnormal appearance, and awakens suspicion.
Millenhoff (Deutsche Alt.) reads idja, graena, and translates "the fresh, the green.” As a
conjecture, and without basing anything on the assumption, | may be permitted to present
the possibility that idja is an old genitive plural of ida, an eddying body of water. Ida has
originally had a j in the stem (it is related to id and idi), and this j must also have been
heard in the inflections. From various metaphors in the old skalds, we learn that they
conceived the fountains of the lower world as roaring and in commotion (e.g., Odreris
alda pytr in Einar Skalaglamm and Bodnar bara tér vaxa in the same skald).” If the
conjecture is as correct as it seems probable, then the new earth is characterized as "the
green earth of the eddying fountains,” and the fountains are those famous three which
water the roots of the world-tree.®

56.
THE COSMOGRAPHY. CRITICISM ON GYLFAGINNING'S
COSMOGRAPHY.

L "uncut corn ear of the Hadding land." Gudranakvida I, 22

2 "Odhrerir's wave roars,” "Bodn's wave begins to swell," Skaldskaparmal 3, Faulkes edition; 10 Jonsson,
ed.

% Ursula Dronke also translates Idavellir as the "Eddying plains", but failing to see the Ida-plains as a part
of the present underworld, relates ida fem. "eddy" "to the cyclical ebb and flow of the world (and its gods),
a perpetually returning cosmos." Poetic Edda Vol. I, pg. 118 commentary to V6luspa 7/2.



In regard to the position of Yggdrasil and its roots in the universe, there are
statements both in Gylfaginning and in the ancient heathen records. To get a clear idea,
freed from conjectures and based in all respects on evidence of how the mythology
conceived the world-tree and its roots, is of interest not only in regard to the
cosmography of the mythology, to which Yggdrasil supplies the trunk and the main
outlines, but especially in regard to the mythic conception of the lower world and the
whole eschatology; for it appears that each one of the Yggdrasil roots stands not only
above its particular fountain in the lower world, but also above its peculiar lower-world
domain, which again has its peculiar cosmological character and its peculiar
eschatological purpose.

The first condition, however, for a fruitful investigation is that we consider the
heathen or heathen-appearing records by themselves without mixing their statements with
those of Gylfaginning. We must bear in mind that the author of Gylfaginning lived and
wrote in the 13th century, more than 200 years after the introduction of Christianity in
Iceland,* and that his statements accordingly are a link in that chain of documents which
exist for the scholar, who tries to follow the fate of the myths during a Christian period
and to study their gradual corruption and confusion.

This caution is the more important since an examination of Gylfaginning very
soon shows that the whole cosmographical and eschatological structure which it has built
out of fragmentary mythic traditions is based on the idea that the Teutons were descended
from the Trojans, and that their gods were originally Trojan chiefs and magicians, a
conception framed by scholars in Frankish cloisters, and then handed down from
chronicle to chronicle. This "learned" conception, wholly foreign to Germanic
mythology, found its way to the North, and finally developed its most luxurious and
abundant blossoms in the preface of the Prose Edda and in certain other parts of that
work.

Permit me to present in brief a sketch of how the cosmography and eschatology of
Gylfaginning developed themselves out of this assumption: The Aesir were originally
men, and dwelt in the Troy which was situated on the center of the earth, and which was
identical with Asgard (Par naest gjorou peir sér borg i midjum heimi, er kallad er
Asgardur; pad kéllum vér Tréja. Par byggdu gudin og ettir peirra og gjordust padan af
morg tidindi og greinir badi & jordu og & lofti - Gylfaginning 9).°

The Bifrost bridge is the first mythic tradition which supplies material for the
structure which Gylfaginning builds on this foundation. The myth had said that this
bridge united the celestial abodes with a part of the universe lying somewhere below.
Gylfaginning, which allows the Aesir to dwell in Troy, therefore has the gods undertake
an enterprise of the greatest boldness, that of building a bridge from Troy to the heavens.
But they are extraordinary architects and succeed (gudin gjordu brd til himins af jordu -
Gylfaginning 13).°

The second mythic tradition employed is Urd's fountain. The myth had stated that
the gods rode on the Bifrdst bridge from their celestial abodes to Urd's (subterranean)

* In the year 1000 AD.

> "Next they made a city for themselves in the center of the world that they called Asgard; we call it Troy.
There dwelt the gods and their descendants, and many tidings and reports of it were made both on earth and
in the air."”

® "The gods built a bridge to the heavens from the earth.”



fountain daily. Therefore Gylfaginning draws the correct conclusion that Asgard was
supposed to be situated at one end of the bridge and Urd's fountain near the other. But
from Gylfaginning's premises, it follows that if Asgard-Troy is situated on the surface of
the earth, Urd's fountain must be situated in the heavens, and that the Aesir accordingly
must ride upward, not downward when they ride to Urd's fountain. The conclusion is
drawn with absolute consistency (Hvern dag rida esir pangad upp um Bifrost -
Gylfaginning 15).”

The third mythic tradition used as material is the world-tree, whose roots
extended (down in the lower world) to Urd's fountain. According to Voluspa 19, this
fountain is situated beneath the ash Yggdrasil. The conclusion drawn by Gylfaginning by
the aid of its Trojan premises is that since Urd's fountain is situated in the heavens, and
still under one of Yggdrasil's roots, this root must be located still further up in the
heavens. The placing of the root is also done with consistency, so that we get the
following series of wrong localizations: Down on the earth, Asgard-Troy; therefore
extending up to the heavens, the bridge Bifrost; above Bifrost, Urd's fountain; high above
Urd's fountain, one of Yggdrasil's three roots (which in the mythology are all in the lower
world).

Since one of Yggdrasil's roots thus had received its place far up in the heavens, it
became necessary to place a second root on a level with the earth and the third one was
allowed to retain its position in the lower world. Thus was produced a just distribution of
the roots among the three regions which constituted the universe in the imagination of the
Middle Ages, namely: the heavens, the earth, and hell.

In this manner, two myths were made to do service in regard to one of the
remaining Yggdrasil roots. The one myth was taken from Vo6luspa, where it was learned
that Mimir's well is situated below the sacred world-tree; the other was Grimnismal 31,
where we are told that frost-giants dwell under one of the three roots. At the time when
Gylfaginning was written, and still later, popular traditions told that Gudmund-Mimir was
of giant descent (see the Middle-Age sagas narrated above, Nos. 45 & 46). From this,
Gylfaginning draws the conclusion that Mimir was a frost-giant, and it identifies the root
which extends to the frost-giants with the root that extends to Mimir's well. Thus this
well of creative power, of world-preservation, of wisdom, and of poetry receives from
Gylfaginning its place in the abode of the powers of frost, hostile to gods and to men, in
the land of the frost-giants, which Gylfaginning regards as being Jotunheim, bordering on
the earth.

In this way Gylfaginning, with the Trojan hypothesis as its starting-point, has
advanced so far that it has separated Urd's realm and fountain, from the lower world with
its three realms and three fountains, they being transferred to the heavens, and Mimir's
realm and fountain, they being transferred to Jotunheim. In the mythology, these two
realms were the subterranean regions of bliss, and the third, Niflhel, with the regions
subject to it, was the abode of the damned. After these separations were made,
Gylfaginning, to be logical, had to assume that the lower world of the heathens was
exclusively a realm of misery and torture, a sort of counterpart of the hell of the Church.
This conclusion is also drawn with due consistency, and Yggdrasil's third root, which in
the mythology descended to the fountain Hvergelmir and to the lower world of the frost-

" "Every day the Aesir ride there up over Bifrost."



giants, Niflhel, Niflheim, extends over the whole lower world, the latter being regarded as
identical with Niflheim and the places of punishment connected with it.

This result carries with it another. The goddess of the lower world, and
particularly of its domain of bliss, was in the mythology, as shall be shown below, the
goddess of fate and death, Urd, also called Hel, when named after the country over which
she ruled. In a local sense, the name Hel could be applied partly to the whole lower
world, which rarely happened, partly to Urd's and Mimir's realms of bliss, which was
more common. Hel was then the opposite of Niflhel, which was solely the home of
misery and torture. Evidence of this shall be given below. But when the lower world had
been changed to a sort of hell, the name Hel, both in its local and in its personal sense,
must undergo a similar change, and since Urd (the real Hel) was transferred to the
heavens, there was nothing to hinder Gylfaginning from substituting Loki's daughter, cast
down into Niflhel, for the queen of the lower world and giving her the name Hel and the
scepter over the whole lower world.

This method is also pursued by Gylfaginning's author without hesitation, although
he had the best of reasons for suspecting its correctness. A certain hesitancy might have
been in order here. According to the mythology, the pure and pious Asa-god Baldur
comes to Hel, that is to say, to the lower world, and to one of its realms of bliss. But after
the transformation to which the lower world had been subjected in Gylfaginning's system,
the descent of Baldur to Hel had to mean a descent to and a remaining in the world of
misery and torture, and a relation of subject to the daughter of Loki. This should have
awakened doubts in the mind of the author of Gylfaginning. But even here he had the
courage to be true to his premises, and without even thinking of the absurdity in which he
involves himself, he goes on and endows the sister of the Midgard-serpent and of the
Fenris-wolf with that perfect power which before belonged to Destiny personified, so that
the same gods who before had cast the horrible child of Loki down into the ninth region
of Niflhel are now compelled to send a minister-plenipotentiary to her majesty to
negotiate with her and pray for Baldur's liberation.

But finally, there comes a point where the courage of consistency fails
Gylfaginning. The manner in which it has placed the roots of the world-tree makes us
first of all conceive Yggdrasil as lying horizontal in space. An attempt to make this
matter intelligible can produce no other picture of Yggdrasil, in accord with the
statements of Gylfaginning, than the following:

The root over heaven and over Urd's fountain

The root over Jotunheim and over Mimir's well Yggdrasil's trunk

The root over the lower world and over Heergelmir's fountain




But Gylfaginning is not disposed to draw this conclusion. On the contrary, it
insists that Yggdrasil stands erect on its three roots. How we, then, are to conceive its
roots as united one with the other and with the trunk of this it very prudently leaves us in
ignorance, for this is beyond the range of human imagination.

The contrast between the mythological doctrine in regard to the three Yggdrasil
roots, and Gylfaginning's view of the subject may easily be demonstrated by the

following parallels:

The Mythology
1. Yggdrasil has three roots.
2. All three roots are subterranean.

2. One is in the lower world; a second
stands over Jotunheim on a level with

3. A fountain and a realm in the lower
world correspond to each root. The
lower world consists of three realms,
each with its fountain and each with its
root.

4. Under one of the subterranean roots
dwells the goddess of death and fate,
Urd, who is also called Hel, and in her
realm is Urd's fountain.

5. Under the second (subterranean) root
dwells Mimir. In his realm is Mimir's
fountain and Mimir's grove, where a
subterranean race of men are preserved
for the future world. This root may,
therefore, be said to stand over mennskir
menn (Grimnismal).

Gylfaginning.
1. Yggdrasil has three roots.

the earth; a third stands over the
heavens.

3. A fountain and a realm corresponds to
each root; the realms are the heavens,
Jotunheim, and the lower world, which
are located each under its root.

4. Under one of the roots, that is the one
which stands over heaven, dwells Urd
the goddess of fate, and Urd's fountain is
there.

5. Under the second root, the one that
extends to Jotunheim, dwells Mimir, and
Mimir's well is there.

It is said that one of the roots stands
over mennskir menn, human men
(Grimnismal 31). By this is meant,
according to Gylfaginning, not the root
over Mimir's fountain, but the root over
Urd's fountain, near which the Aesir
hold their assemblies, for the Aesir are in
reality men who dwelt on earth in the
city of Troy.



6. Under the third (subterranean) root
dwell frost-giants. Under this root is the
fountain Hvergelmir, and the realm of
the frost-giants is Niflhel (Niflheim).
Under Niflhel are nine regions of torture.

7. The sister of the Midgard-serpent and
of the Fenris-wolf was cast by the gods
into the regions of torture under Niflhel,
and received the rule over the places
where the damned are punished.

8. The name Hel can be applied to the
whole lower world, but particularly
means that region of bliss where Urd's
fountain is situated, since Urd is the

6. Under the third (and only
subterranean) root dwell the souls of
sinners and those who have died from
sickness and age. Under this root is the
fountain Hvergelmir and the whole
lower world. The lower world is called
Niflhel or Niflheim, and contains nine
places of torture.

7. The sister of the Midgard-serpent and
of the Fenris-wolf was cast by the gods
into the regions of torture under Niflhel,
and received the rule over the whole
lower world, which consists of Niflhel
with the nine regions of torture.

8. As Hel means the lower world, and as
the sister of the Midgard-serpent governs
the whole lower world, she is meant by
the personal Hel.

personal Hel. The Loki-daughter in
Niflhel is her slave and must obey her
commands.

Gylfaginning does not stop with the above results. It continues the chain of its
conclusions. After Hvergelmir has been selected by Gylfaginning as the only fountain in
the lower world, it should, since the lower world has been made into a sort of hell, be a
fountain of hell, and in this respect easily recognized by the Christian conception of the
Middle Ages. In this new character, Hvergelmir becomes the center and the worst place
in Gylfaginning's description of the heathen Gehenna. No doubt because the old dragon,
which is hurled down into the abyss (Revelation, chap. 20)," is to be found in the hell-
fountain of the Middle Ages, Gylfaginning 52 throws Nidhogg down into Hvergelmir,
which it also fills with serpents and dead bodies found in Grimnismal (34, 35), where
they have no connection with Hvergelmir. According to Véluspéa 38, 39 it is in Nastrond
that Nidhogg sucks and the wolf tears the dead bodies (néir). Gylfaginning follows
Voluspa in speaking of the other terrors in Nastrond, but rejects Voluspa's statements
about Nidhogg and the wolf, and casts both these beasts down into the Hvergelmir
fountain. As shall be shown below, the Hvergelmir of the mythology is the mother-
fountain of all waters, and is situated on a high plain in the lower world. From there its
waters flow partly northward to Niflheim, partly south to the Elysian fields of
heathendom, and the waves sent in the latter direction are shining, clear, and holy.

! Rev. 20: 2-3 "And he laid hold on the dragon, that old serpent, which is the Devil and Satan, and bound
him for a thousand years, And cast him into the bottomless pit." King James Version.



It was an old custom, at least in Iceland, that booths for the accommodation of the
visitors were built around a remote thing-stead, or place for holding the parliament.
Gylfaginning 17 makes its Trojan Aesir follow the example of the Icelanders, and put up
houses around the thing-stead, which they selected near Urd's fountain, after they had
succeeded in securing by Bifrost a connection between Troy and heaven. This done,
Gylfaginning distributes as best it can the divine halls and abodes of bliss mentioned in
the mythology between Troy on the earth and the thingstead in heaven.?

This may be sufficient to show that Gylfaginning's pretended account of the old
mythological cosmography is, on account of its making Troy the starting-point, and
doubtless also to some extent as a result of the Christian methods of thought with which
the author interpreted the heathen myths accessible to him, is simply a monstrous
caricature of the mythology, a caricature which is continued, not with complacency and
assurance, but in a confused and contradictory manner, in the eschatology of
Gylfaginning.

My chief task will now be to review and examine all the passages in the Poetic
Edda's mythological songs, wherein the words Hel and Niflhel occur, in order to find out
in which sense or senses these words are employed there, and at the same time to take
into account all the passages of importance concerning the lower world, which we
encounter on this particular course.

57.
THE WORD HEL IN LINGUISTIC USAGE.

The Norse Hel is the same word as the Gothic Halja, the Old High German Hella,
the Anglo-Saxon Hellia, and the English Hell. On account of its occurrence with similar
signification in different Germanic tongues in their oldest linguistic monuments, scholars
have been able to draw the conclusion that the word points to a primitive Germanic
Halja, meaning lower world, lower world divinity. It is believed to be related to the Latin
occulere (past part. occultus, occult), celare, clam, and to mean the one who "hides,"
"conceals,"” "preserves."

When the books of the New Testament were translated for the first time into a
Germanic tongue, into a Gothic dialect, the translator, Ulfilas,* had to find some way of
distinguishing with suitable words between the two realms of the lower world mentioned
in the New Testament, Hades and Gehenna (Greek geenna).

2 Compare Gylfaginning 14 and 17. In 14, the Aesir establish the earthly Asgard-Troy on the Ida-plains.
There they build the halls Vingolf and Gladsheim, the latter being "the best and the biggest that is built on
earth.” In 17, the gods establish the halls Himinbjorg, Valaskjalf, and Gimli in heaven near Urd's well.
However, in Gylfaginning 53, Snorri contradicts this by saying that after Ragnarok Vidar and Vali will
again inhabit Gimli, "on Idavoll, where Asgard has previously been," even though the earth at this point has
been destroyed. Compare these statements to Voluspa 60-64, which states that the surviving gods returning
to the Ida-plains will inhabit a hall "at Gimli" (& Gimléi).

% According to the American Hertiage Dictionary of Indo-European Roots, Houghton Mifflin, Boston,
1985, this etymology remains accepted a century after Rydberg wrote these words. (See page 28, kel-
second entry.)

* Ulfilas also Ulphilas, c. 311-381 AD.



Hades, the middle condition, and the locality corresponding to this condition,
which contains both fields of bliss and regions of torture, he translated with Halja,
doubtless because the signification of this word corresponded most faithfully with the
meaning of the word Hades. For Gehenna, hell, he used the borrowed word gaiainna.

The Old High German translation also reproduces Hades with the word Hella. For
Gehenna it uses two expressions compounded with Hella. One of these, Hellawisi,
belongs to the form which afterwards predominated in Scandinavia. Both the compounds
bear testimony that the place of punishment in the lower world could not be expressed
with Hella, but it was necessary to add a word, which showed that a subterranean place of
punishment was meant. The same word for Gehenna is found among the Christian
Teutons in England, namely, Hellewite; that is to say the Hellia, that part of the lower
world, where it is necessary to do penance (viti) for one's sins. From England the
expression doubtless came to Scandinavia, where we find in the Icelandic Hel-viti, in the
Swedish Hélvete, and in the Danish Helvede. In the Icelandic literature it is found for the
first time in Hallfred,” the same skald who with great hesitation permitted himself to be
persuaded by Olaf Tryggvason to abandon the faith of his fathers.

Many centuries before Scandinavia was converted to Christianity, the Roman
Church had very nearly obliterated the boundary line between the subterranean Hades
and Gehenna of the New Testament. The lower world had, as a whole, become a realm of
torture, though with various gradations. Regions of bliss were no longer to be found
there, and for Hel in the sense in which Ulfilas used Halja, and the Old High German
translation Hella, there was no longer room in the Christian conception. In the North, Hel
was therefore permitted to remain a heathen word, and to retain its heathen signification
as long as the Christian generations were able or cared to preserve it. It is natural that the
memory of this signification should gradually fade, and that the idea of the Christian hell
should gradually be transferred to the heathen Hel. This change can be pretty accurately
traced in the Old Norse literature. It came slowly, for the doctrine in regard to the lower
world in the Germanic religion addressed itself powerfully to the imagination, and, as
appears from a careful examination, far from being indefinite in its outlines, it was, on the
contrary, described with the clearest lines and most vivid colors, even down to the
minutest details. Not until the thirteenth century could such a description of the heathen
Hel as Gylfaginning's be possible and find readers who would accept it. But not even then
were the memories (preserved in fragments from the heathen days) in regard to the lower
world doctrine so confused, but that it was possible to present a far more faithful (or
rather not so utterly false) description thereof. Gylfaginning's representation of the
heathen Hades is based less on the then existing confusion of the traditions than on the
conclusions drawn from the author's own false premises.

In determining the question, how far Hel among the heathen Scandinavians has
had a meaning identical with or similar to that which Halja and Hella had among their
Gothic and German kinsmen - that is to say, the signification of a death-kingdom of such
a nature that it could not with linguistic propriety be used in translating Gehenna - we
must first consult that which really is the oldest source, the usage of the spoken language
in expressions where Hel is found. Such expressions show by the very presence of Hel
that they have been handed down from heathendom, or have been formed in analogy with
old heathen phrases. One of these modes of speech still exists: ihjél (sla ihjal, svalta

® Hallfredr Ottarsson, died c. 1007 AD



ihjal, frysa ihjal, etc.),’ which is the Old Norse i Hel. We do not use this expression in the
sense that a person killed by a weapon, famine, or frost is relegated to the abyss of
torture. Still less could the heathens have used it in that sense. The phrase would never
have been created if the word Hel had especially conveyed the notion of a place of
punishment. Already in a very remote age i Hel had acquired the abstract meaning "to
death,” but in such a manner that the phrase easily suggested the concrete idea - the realm
of death (an example of this will be given below). What there is to be said about i Hel
also applies to such phrases as bida Heljar, to await Hel (death); bdast til Heljar, to
become equipped for the journey to Hel (to be shrouded); liggja milli heims og Heljar, to
lie between this world and Hel (between life and death); liggja & Heljar premi, to lie on
Hel's threshold. A funeral could be called a Helfor (a Hel-journey); fatal illness Helsott
(Hel-sickness); the deceased could be called Helgengnir (those gone to Hel). Of friends,
it is said that Hel (death) alone could separate them (Heimskringla, Inga saga
Haraldssonar 18).

Thus it is evident that Hel, in the more general local sense of the word, referred to
a place common for all the dead, and that the word was used without any additional
suggestion of damnation amid torture in the minds of those employing it.

58.
THE WORD HEL IN VEGTAMSKVIDA AND IN VAFPRUBNISMAL.

When Odin, according to Vegtamskvida, resolved to get reliable information in
the lower world in regard to the fate which threatened Baldur, he saddled Sleipnir and
rode there. On the way he took, he first came to Niflhel. While he was still in Niflhel, on
his way he met a dog bloody about the breast, which came from the direction where that
division of the lower world called Hel is situated. Thus the rider and the dog came from
opposite directions, and the rider continued his course in the direction from where the
dog came. The dog turned, and long pursued Odin with his barking. Then the rider
reached a foldvegr, that is to say, a road along grass-grown plains. The way resounded
under the hoofs of the steed. Then Odin finally came to a high dwelling, which is called
Heljar rann. The name of the dwelling shows that it was situated in Hel, not in Niflhel.
This latter realm of the lower world Odin now had had behind him ever since he reached
the green fields, and since the dog, evidently a watch of the borders between Niflhel and
Hel, had left him in peace. The high dwelling was decorated as for a feast, and mead was
served. It was, Odin learned, the abode where the asmegir longingly waited for the arrival
of Baldur. Thus Vegtamskvida:

® In Swedish ihjal means death; sld ihjal, strike dead; svélta ihjal, starve to death; frysa ihjal, freeze to
death.

"*Anund and Andrew, the sons of Simon and Gunhild were also raised there. They and Hakon thought so
much of one another that nothing but Hel could separate them."



2. Reid hann nidur padan
Niflheljar til,

meetti hann hvelpi

peim er ur helju kom.

3. Sa var blodugur
um brjost framan,
og galdurs fodur
g6l um lengi.
Fram reid Odinn,
foldvegur dundi,
hann kom ad havu
Heljar ranni.

7. Hér stendur Baldri
of brugginn mjéour ...
En &smegir

i ofveeni.

2. He rode down from there
to Niflhel,

he met a whelp

that came out of Hel

3. It was bloody

on the front of its breast,

and about Galdr's father (Odin)
it long howled.

Odin rode on,

the field-ways resounded,

he came to the high

hall of Hel.

7. Here, for Baldur, stands
the brewed mead ...

and the Asmegir

in great expectation.

Vegtamskvida distinctly distinguishes between Niflhel and Hel. In Hel is the
dwelling which awaits the son of the gods, the noblest and most pious of all the Aesir.
The dwelling, which reveals a lavish splendor, is described as the very antithesis of that
awful abode which, according to Gylfaginning 34, belongs to the queen of the lower
world.! In Vafpridnismal 43, the old giant says:

Fra jotna rGnum

og allra goda

eg kann segja satt,

bvi ad hvern hefi eg

heim um komid:

niu kom eg heima

fyr Niflhel nedan;

hinig deyja ar Helju halir.

Of the runes of giants

and all the gods

I can speak truly,

for | have been

in every world:

nine worlds | visited
below Niflhel;

thither die halir from Hel.

! "Her hall is named Eljudnir, her plate Hunger, her knife Famine, the thrall Ganglati (slow-moving), the
handmaid Ganglét (slow-moving), her threshold Stumbling-block, where you enter, sickness her bed, her

hangings Gleaming-misfortune.”



Like Vegtamskvida, Vafpradnismal also distinguishes distinctly between Hel and
Niflhel, particularly in those most remarkable words that thither, i.e., to Niflhel and the
regions subject to it, die "halir" from Hel. Halir means men, human beings; applied to
beings in the lower world halir means dead men, the spirits of deceased human beings
(cp. Allvissmél 18:6; 20:6; 26:6; 32:6; 34:5 - i helju, with 28:3 - halir). Accordingly,
nothing less is said here than that deceased persons who have come to the realm called
Hel, there may be subject to a second death, and that through this second death they come
to Niflhel. Thus the same sharp distinction is made here between life in Hel and in
Niflhel as between life on earth and that in Hel. These two subterranean realms must
therefore represent very different conditions. What these different conditions are,
Vafpradnismal does not inform us, nor will | anticipate the investigation on this point;
still less will 1 appeal to Gylfaginning's assurance that the realms of torture lie under
Niflhel, and that it is wicked men (vandir menn) who are obliged to cross the border from
Hel to Niflhel.! So far it must be borne in mind that it was in Niflhel Odin met the bloody
dog-demon, who barked at the Asa-majesty, though he could not hinder the father of the
mighty and protecting galdr from continuing his journey; while it was in Hel, on the other
hand, that Odin saw the splendid abode where the &smegir had already served the
precious subterranean mead for his son, the just Baldur. This suggests that they who cross
the border from Hel to Niflhel by means of a second death, do not get a better fate by this
transfer than those which Hel invites who have died for the first time. Baldur in the one
realm, the blood-stained kinsman of Cerberus in the other -- for the time being, this is the
only, but not insignificant weight in the balance which will determine the question
whether the border-line, which a second death draws between Hel and Niflhel, is the
boundary between a realm of bliss and a realm of suffering, and if this is the case,
whether Hel or Niflhel is the realm of bliss.

This expression hinig deyja ar Helju halir (thither die halir from Hel) in
Vafpraonismal, also forces another question to the front, which, as long as it remains
unanswered, makes the former question more complicated. If Hel is a realm of bliss, and
if Niflhel with the regions subject to it is a realm of unhappiness, then why do the souls
of the damned not go at once to their final destination, but are taken to the realm of bliss
first, and then to the realm of anguish and pain, that is, after they have died the second
death on the boundary-line between the two? And on the contrary, if Hel were the realm
of unhappiness and Niflhel offered a better lot, then why should they who are destined for
a better fate, first be brought to it through the world of torture, and then be separated from
the latter by a second death before they could gain the more happy goal? These questions
cannot be answered until later on.

59.
THE WORD HEL IN GRIMNISMAL. HVERGELMIR'S FOUNTAIN
AND ITS DEFENDERS. THE BORDER MOUNTAIN BETWEEN HEL
AND NIFLHEL. THE WORD HELBLOTINN IN PORSDRAPA.

! Gylfaginning 3: "but wicked men travel to Hel and from there to Niflhel."



In Grimnismal, the word Hel occurs twice (28, 31), and this poem (together with
Gylfaginning) is the only ancient record which gives us any information about the
fountain Hvergelmir under this name (26 ff.).

From what is related, it appears that the mythology conceived Hvergelmir as a
vast reservoir, the mother-fountain of all the waters of the world (padan eigu votn 6ll
vega).” In the front rank are mentioned a number of subterranean rivers which rise in
Hvergelmir, and seek their courses from there in various directions. But the waters of
earth and heaven also come from this immense fountain, and after completing their
circuits they return there. The liquids or saps which rise in the world-tree's stem to its
branches and leaves around Herfather's hall (Valhall) return in the form of rain to
Hvergelmir (Grimnismal 26).

Forty rivers rising there are named. (Whether they were all found in the original
text may be a subject of doubt. Interpolators may have added from their own knowledge.)
Three of them are mentioned in other records - namely, Slidur in Véluspa 36, Gjoll in the
account of Hermod's journey to Hel's realm, which in its main outlines was rescued by
the author of Gylfaginning (chapter 49), and Leiftur in Helg. Hund. 11, 31 - and all three
are referred to in such a way as to prove that they are subterranean rivers. Slidur flows to
the realms of torture, and whirls weapons in its eddies, presumably to hinder or frighten
anybody from attempting to cross. Over Gjoll there is a bridge of gold to Baldur's
subterranean abode. Leiftur (which name means "the shining one™) has clear waters,
which are holy, and by which solemn oaths are sworn, as by Styx.® Of these last two
rivers flowing out of Hvergelmir, it is said that they flow down to Hel (falla til Heljar,
Grimnismal 28). Thus these are all subterranean. The next strophe (29) adds four rivers -
Kormt and Ormt, and the two Kerlaugar, these Thor must wade over every day when he
has to go to the judgment-seats of the gods near the ash Yggdrasil. For he does not ride
like the other gods when they journey down over Bifrgst to the thingstead near Urd's
fountain. The horses which they use are named in strophe 30, and are ten in number, like
the Aesir, when we subtract Thor who walks, and Baldur and Hodur who dwell in Hel.
Nor must Thor on these journeys, in case he wished to take the route by way of Bifrost,
use the thunder-chariot, for the flames issuing from it might set fire to the Asa-bridge and
make the holy waters glow (29). That the thunder-chariot also is dangerous for higher
regions when it is set in motion, thereof Thjodolf gives us a brilliant description in the
poem Haustléng. Since Thor for that reason was obliged to wade across four rivers
before he gets to Urd's fountain, the beds of these rivers must have been conceived of as
crossing the paths travelled by the god journeying to the thingstead. Accordingly, they
must have their courses somewhere in Urd's realm, or on the way to it, and consequently
they too belong to the lower world.

Other rivers coming from Hvergelmir are said to turn their course around a place
called Hodd-goda (27 - peer hverfa um hodd goda). This girdle of rivers, which the
mythology unites around a single place, seems to indicate that this is a realm from which
it is important to shut out everything that does not belong there. The name itself, Hodd-

2 "from there all waters rise"
® In Greek mythology, the river over which the ferryman Charon conveyed souls to the underworld. It's
aspect was so terrible that even the gods swore oaths on it.



goda,* points in the same direction. The word hodd means that which is concealed (the
treasure), and at the same time a protected sacred place. In the German poem Heliand,’
the word hord, corresponding to hodd, is used of the holiest of holies in the Jerusalem
temple. As we already know, there is a place in the lower world to which these references
apply, namely, the citadel guarded by Delling, the elf of dawn, and decorated by the
famous artists of the lower world - a citadel in which the asmegir and Baldur - and
probably Hodur too, since he is transferred to the lower world, and with Baldur is to
return thence -- await the end of the historical time and the regeneration. The word goda
in hodd goda shows that the place is possessed by, or entrusted to, beings of divine rank.

From what has here been stated in regard to Hvergelmir, it follows that the mighty
fountain was conceived as situated on a high watershed, far up in a subterranean
mountain range, from where those rivers of which it is the source flow down in different
directions to different realms of Hades. Of several of these rivers, it is said that they in
their upper courses, before they reach Hel, flow in the vicinity of mankind (gumnum naer
-- 28:11), which naturally can have no other meaning than that the high land through
which they flow after leaving Hvergelmir has been conceived as lying not very deep
below the crust of Midgard (the earth). Hvergelmir and this high land are not to be
referred to that division of the lower world which in Grimnismal is called Hel, for not
until after the rivers have flowed through the mountain landscape, where their source is,
are they said to falla til Heljar.

Thus: (1) In the lower world there is a mountain ridge, a high land, where
Hvergelmir, the source of all waters, is found; (2) This mountain, which for now we may
call Mount Hvergelmir, is the watershed of the lower world, from which rivers flow in
different directions; and (3) that division of the lower world which is called Hel lies
below one side of Mount Hvergelmir, and receives many rivers from there. What that
division of the lower world which lies below the other side of Mount Hvergelmir is called
is not stated in Grimnismal. But from Vafprudnismal and Vegtamskvida, we already
know that Hel is bounded by Niflhel. In Vegtamskvida, Odin rides through Niflhel to Hel;
in Vafpraonismal, halir die from Hel to Niflhel. Hel and Niflhel thus appear to be each
other's opposites, and to complement each other, and combined they form the whole
lower world. Therefore it follows that the land on the other side of the Hvergelmir
mountain is Niflhel.

It also seems necessary that both these Hades realms should in the mythology be
separated from each other not only by an abstract boundary line, but also by a natural
boundary -- a mountain or a body of water -- which would prohibit the crossing of the
boundary by persons who neither had a right nor were obliged to cross. The tradition on
which Saxo's account of Gorm's journey to the lower world is based makes Gorm and his
men, when they wish to visit the abodes of the damned from Gudmund-Mimir's realm,

* Rydberg takes the descripitive phrase hodd goda, which he renders Hodd-goda, as a proper placename. If
this were the case, it would have to be written as hoddgodu. The meaning "treasure of the gods" however is
correct.

% An anonymous Old Saxon poem composed in the first half of the 9" century, after the forced conversion
of the Saxons to Christianity by Charlemange. The poem retells the life and works of Christ in a Germanic
context, creating a unique synthesis between the Christian and Germanic cultures. The poem is divided into
71 Fitts (songs), and was likely meant to be sung in a mead-hall or monastery over a series of successive
nights. For an excellent translation and commentary see The Heliand, The Saxon Gospel by G. Ronald
Murphy, S.J., Oxford University Press, 1992.



first cross a river and then come to a boundary which cannot be crossed, excepting by
scale, steps on the mountain wall, or ladders, above which the gates are placed, that open
to a city "most resembling a cloud of vapor" (vaporanti maxime nubi simile - Book 8).
This is Saxo's way of translating the name Niflhel, just as he in the story about Hadding's
journey to the lower world translated Glesisvellir (the Glittering Fields) with loca aprica.

In regard to the topography and eschatology of the Germanic lower world, it is
now of importance to find out on which sides of the Hvergelmir mountain Hel and
Niflhel were conceived to be situated.

Nifl, an ancient word, related to Lat. nebula and Gr. nefele, means fog, mist,
cloud, darkness. Niflhel means that Hel which is enveloped in fog and twilight. The name
Hel alone has evidently had partly a more general application to a territory embracing the
whole kingdom of death -- or else it could not be used as a part of the compound word
Niflhel -- partly a more limited meaning, in which Hel, as in Vafprudnismal and
Vegtamskvida, forms a sharp contrast to Niflhel, and from the latter point of view it is
that division of the lower world which is not enveloped in mist and fog.

According to the cosmography of the mythology, before the time when "Ymir
lived," there was Niflheim, a world of fog, darkness, and cold, north of Ginnungagap, and
an opposite world, that of fire and heat, south of the empty abyss. Unfortunately it is only
Gylfaginning that has preserved for our time these cosmographical outlines, but there is
no suspicion that the author of Gylfaginning invented them. The fact that his
cosmographic description also mentions the ancient cow Audhumla, which is nowhere
else named in our mythic records, but is not utterly forgotten in our popular traditions,
and which is a genuine Indo-European conception, this is the strongest argument in favor
of his having had genuine authorities for his theo-cosmogony at hand, though he used
them in an arbitrary manner. The Teutons may also be said to have been compelled to
construct a cosmogony in harmony with their conception of that world with which they
were best acquainted, their own home between the cold North and the warmer South.

Niflhel in the lower world has its counterpart in Niflheim in chaos. Gylfaginning
identifies the two (ch. 5 and 34). Forspjallslj6d does the same, and locates Niflheim far to
the north in the lower world (nordur ad Niflheim - 26), behind Yggdrasil's farthest root,
under which the poem makes the goddess of night, after completing her journey around
the heavens, rest for a new journey. When Night has completed such a journey and come
to the lower world, she goes northward in the direction towards Niflheim, to remain in
her hall, until Dag with his chariot gets down to the western horizon and in his turn rides
through the "horse doors" of Hades into the lower world.®

® In this passage, Rydberg clearly follows Hrafnagaldur Odins, thus | have added it to the text here. In the
closing verses of this poem, mythological concepts are employed to describe the dawn. Note that the lower
world is referred to as Jormungrund, the same word in Grimnismal 20. Also note that Heimdall plays the
part of the cock, announcing daybreak.



24. Dyrum settan
Dellings mégur
jo fram keyroi
jarknasteinum;
mars of Manheim
mon af gloar,
dro leik Dvalins
drosull i reid.

25. Jérmungrundar
i jodyr nyrdra

und rot yztu
adalpollar

gengu til rekkju
gygjur og pursar,
nair, dvergar

og dokkalfar.

26. Risu raknar,
rann alfrooull
nordur ad Niflheim
njola sotti;

upp nam Argjoll
Ulfranar nidur
hornpytvaldur
Himinbjarga.

24. Delling's son

urged on his horse,

well adorned

with precious stones;

The horse's mane glows
above Man-world (Midgard).
In his chariot, the steed draws
Dvalin's playmate (the sun).

25. At Jormungrund's
northern horse-door
under the outermost root
of the noble Tree,

to their couches went
giantesses and giants
dead men and dwarves
and dark-elves.

26. The gods arose,
Alfrodull (the sun) ran.
Night advanced north
toward Niflheim

Ulfrun's son (Heimdall)
lifted up Argjoll (his horn),
the mighty hornblower

in Himinbjorg.

From this it follows that Niflhel is to be referred to the north of the mountain
Hvergelmir, Hel to the south of it. Thus this mountain is the wall separating Hel from
Niflhel. On that mountain is the gate, or gates, which in the Gorm story separates
Gudmund-Mimir's abode from those dwellings which resemble a "cloud of vapor,” and
up there is the boundary, at which halir die for the second time, when they are transferred
from Hel to Niflhel.

The immense water-reservoir on the brow of the mountain, which stands under
Yggdrasil's northern root, as already stated, sends rivers down to both sides - to Niflhel in
the North and to Hel in the South. Of the majority of these rivers we now know only the
names. But those of which we do know more are characterized in such a manner that we
find that it is a sacred land to which those flowing to the South towards Hel hasten their
course, and that it is an unholy land which is sought by those which send their streams to
the north down into Niflhel. The rivers Gjoll and Leiftur fall down into Hel, and Gjoll is,
as already indicated, characterized by a bridge of gold, Leiftur by a shining, clear, and
most holy water. Down there in the South is found the mystic hodd goda, surrounded by
other Hel-rivers; Baldur's and the asmegir's citadel (perhaps identical with hodd goda);
Mimir's fountain, seven times overlaid with gold, the fountain of inspiration and of the



creative force, over which the "overshadowing holy tree" spreads its branches (Véluspd),
and around whose reed-wreathed edge the seed of poetry grows (Eilifr Gudrunarson,
Skaldskaparmal 10, Jonsson edition); the Glittering Fields, with flowers which never fade
and with harvests which never are gathered; Urd's fountain, over which Yggdrasil stands
for ever green (Vo6luspd), and in whose silver-white waters swans swim; and the sacred
thing-stead of the Aesir, to which they daily ride down over Bifrést. North of the
mountain roars the weapon-hurling Slidur, and doubtless is the same river as that in
whose "heavy streams" the souls of nithings must wade. In the North, sélu fjarri* stands,
also at Nastrond, that hall, the walls of which are braided of serpents (V6éluspé). Thus Hel
is described as an Elysium, Niflhel with its subject regions as a realm of unhappiness.

Yet a few words about Hvergelmir, from and to which "all waters find their way."
This statement in Grimnismal is of course true of the greatest of all waters, the ocean.
The myth about Hvergelmir and its subterranean connection with the ocean gave our
ancestors the explanation of ebb- and flood-tide. High up in the northern channels the
bottom of the ocean opened itself in a hollow tunnel, which led down to the "kettle-
roarer," "the one roaring in his basin” (this seems to be the meaning of Hvergelmir: hverr
= kettle; galm = Anglo-Saxon gealm, a roaring). When the waters of the ocean poured
through this tunnel down into the Hades-fountain there was ebb-tide; when it returned
water from its superabundance, there was flood-tide (see Nos. 79, 80, 81).

Adam of Bremen had heard this tunnel mentioned in connection with the story
about the Frisian noblemen who went by sea to the furthest north, came to the land of
subterranean giants, and plundered their treasures (see No. 48). On the way up some of
the ships of the Frisians got into the eddy caused by the tunnel, and were sucked with
terrible violence down into the lower world.?

Charlemagne's contemporary, Paul Diaconus, relates in his history of the
Longobardians that he had talked with men who had been in Scandinavia. Among
remarkable reports which they gave him of the regions of the far north was also that of a
maelstrom, which swallows ships, and sometimes even casts them up again (see Nos. 15,
79, 80, 81).

Between the death-kingdom and the ocean there was, therefore, one connecting
link, perhaps several. Most of the people who drowned did not remain with Ran. Agir's
wife received them hospitably, according to the Icelandic sagas of the Middle Age. She
had a hall in the bottom of the sea, where they were welcomed and offered sess ok rekkju
(seat and bed). ® Her realm was only an ante-chamber to the realms of death (Kormakr,
Sonatorrek).*

! “far from the sun"

2 "Et ecce instabilis Oceani Euripus, ad initia quadam fontis sui arcana recurrens, infelices nautas jam
desperatos, immo de morte sola cogitantes, vehementissimo impetu traxit ad Chaos. Hanc dicunt esse
voraginem abyssi, illud profundum, in quo fama est omnes maris recursus, qui decrescere videntur,
absorberi et denuo remnovi, quod fluctuatio dici solet" (De situ Danig, ed. Mad., p. 159).

® Fornaldarsagas, Fridpjofs saga ins freekna ch. 3, "til Ranar skal fara," shall fare to Ran, "peim er lifa
skyldu, / en Ran gatir/ roskum drengjum,/ sidlaus kona,/ sess ok rekkju," but Ran, immoral woman, gives
seat and bed to valiant men; "sitja at Ranar" to sit at Ran's, Fornmanna Sagas VI, Haralds Hardrada Saga,
ch. 105.

* Sonatorrek is by Egil Skallagrimsson, thus this is two references, one by Egil and one by Kormak. Thus
far, I am unable to find a reference to Ran in the numerous loose verses of Kormak.



The demon Nidhogg, which Gylfaginning throws into Hvergelmir, is, according
to the ancient records, a winged dragon flying about, one of several similar monsters
which have their abode in Niflhel and those lower regions, and which seek to injure that
root of the world-tree which is nearest to them, that is the northern one, which stands over
Niflhel and stretches its rootlets southward over Mount Hvergelmir and down into its
great water-reservoir (Grimnismal 34, 35). Like all the Indo-European mythologies, the
Germanic also knew this sort of monster, and did so long before the word "dragon”
(drake) was borrowed from southern kinsmen as a name for them. Nidhogg abides now
on Nastrond, where, by the side of a wolf-demon, it tortures néir (corpses), now on the
Nida Mountains, where the vala in Voluspa sees him flying away with nair under his
wings. Nowhere (except in Gylfaginning) is it said that he lives in the fountain
Hvergelmir, though it is possible that he, in spite of his wings, was conceived as an
amphibious being which also could subsist in the water. Tradition tells of dragons who
dwell in marshes and swamps.

The other two subterranean fountains, Urd's and Mimir's, and the roots of
Yggdrasil standing over them, are well protected against the influence of the foes of
creation, and have their separate guardians. Mimir, with his sons and the beings subject to
him, protects and guards his root of the tree, Urd and her sisters hers, and to the latter all
the victorious gods of Asgard come every day to hold counsel. Was the northern root of
Yggdrasil, which spreads over the realms of the frost-giants, of the demons, and of the
damned, and was Hvergelmir, which waters this root and received so important a position
in the economy of the world-tree, left in the mythology without protection and without a
guardian? Hvergelmir we know is situated on the watershed, where we have the death-
border between Hel and Niflhel fortified with abysses and gates, and is consequently
situated in the immediate vicinity of beings hostile to gods and men. Here, if anywhere,
there was need of valiant and vigilant watchers. Yggdrasil needs its northern root as well
as the others, and if Hvergelmir was not allowed undisturbed to conduct the circuitous
flow of all waters, the world would be either dried up or drowned.

Already, long before the creation of the world, there flowed from Hvergelmir that
broad river called Elivagar, which in its extreme north froze into that ice, which, when it
melted, formed out of its dropping venom the primeval giant Ymir (Vafpradnismal 31;
Gylfaginning 5). After creation this river, like Hvergelmir, from which it rises, and
Niflhel, into which it empties, become integral parts of the northern regions of the lower
world. Elivagar, also called Hraunn, Hrénn, sends in its upper course, where it runs near
the crust of the earth, a portion of its waters up to it, and forms between Midgard and the
upper Jotunheim proper, the river Vimur, which is also called Elivagar and Hronn, like
the parent stream (cp. Hymiskvida 5, 38; Grimnismal 28; Skaldskaparmal, ch. 3, 11, 25,
26; and Helgakvida Hjorvardssonar 25). Elivagar separates the realm of the giants and
frost-giants from the other "worlds."

South of Elivagar the gods have an "outgard,” a "setur" which is inhabited by
valiant watchers - snotrir vikingar they are called in bérsdrapa 8° - who are bound by

> Because of the labyrinth nature of its dréttkvaett meter, notorious for its convoluted word order and
fragmented sentences, and because the complex system of kennings found in Thorsdrapa (P6rsdrapa) had
not been fully studied or understood in Rydberg's era, he terribly misunderstands this poem (see No. 114).
Here, the text indeed speaks of "Fridir eidsvara vikingar Gauta setrs, snotrir runnar gunnar," glorious,
battle-wise warriors, oath-sworn vikings of Gauti's (Odin's) dwelling, but likely only refers to Thor and



oaths to serve the gods. Their chief is Egil, the most famous archer in the mythology
(Porsdrapa, 2, 8; cp. Hymiskvida 7, 38; Skaldskaparmal, ch. 25). As such he is also
called Orvandil (the one busy with the arrow). This Egil is the guardian entrusted with the
care of Hvergelmir and Elivagar. Perhaps it is for this reason that he has a brother and
fellow-warrior who is called Idi (I8i from ida, a fountain with eddying waters). The
“setur” is called "18ja setur” (Pérsdrapa 2).° The services which he as watcher on Mt.
Hvergelmir and on the Elivagar renders to the regions of bliss in the lower world are so
great that, although he does not belong to the race of the gods by birth or by adoption, he
still enjoys among the inhabitants of Hel so great honor and gratitude that they confer
divine honors on him. He is "the one worshipped in Hel who scatters the clouds which
rise storm-threatening over the mountain of the lower world," helblétinn hneitir undir-
fjalfurs bliku (P6rsdrapa 19).” The storm-clouds which Ari, Hraesvelgur, and other storm-
demons of Niflheim send to the Elysian fields of the death-kingdom, must, in order to get
there, surmount Mt. Hvergelmir, but there they are scattered by the faithful watchman.
Now in company with Thor, and now alone, Egil-Orvandil has made many remarkable
journeys to Jotunheim. Next after Thor, he was the most formidable foe of the giants, and
in connection with Heimdall he zealously watched their every movement. The myth in
regard to him is fully discussed in the treatise on the Ivaldi-sons which forms a part of
this work, and there the proofs will be presented for the identity of Orvandil and Egil.® |
simply desire to point out here, in order to present complete evidence later, that
Yggdrasil's northern root and the corresponding part of the lower world also had their
defenders and watchmen, and | also wished to call attention to the manner in which the
name Hel is employed in the word helblétinn. We find it to be in harmony with the use of
the same word in those passages of the poetic Edda which we have previously examined.

60.
THE WORD HEL IN SKIRNISMAL. DESCRIPTION OF NIFLHEL.
THE MYTHIC MEANING OF NAR, NAIR.
THE HADES-DIVISION OF THE FROST-GIANTS AND SPIRITS OF
DISEASE.

In Skirnismal 27 occurs the expression horfa ok snugga Heljar til. It is of
importance to our theme to investigate and explain the connection in which it is found.

Thjalfi. For a full translation of this difficult poem, see Supplement Il. For an excellent analysis of this
poem see Eysteinn Bjdrnsson's commentary on the world wide web at http://www.hi.is/~eybjorn/
ugm/thorsd00.html

Rydberg makes a strong case for the elven "setur” on the border of Jotunheim in No. 108, independent of
the evidence he presents from Thorsdrapa. Thus his conclusion regarding the guard of the Hvergelmir
fountain is still likely mythologically correct, even though the proofs from Thorsdrapa are not.
® In prose, this verse would be: pa er gjardvenjudr Gandvikr, rikri skotum Idja setrs, goérdisk endr fra
bridja til Ymsa kindar, i.e. "when the tamer of Gandvik's girdle [P6rr], mightier than the Scots of 18i's
dwelling [giants], again set forth from Pridi's [Odin's] towards Ymsi's kindred [giants]."
" This passage refers to Thor as the "worshipped Hel-striker," one who strikes giants into Hel, i.e. dead.
& No. 96 and beyond.



http://www.hi.is/

The poem tells that Frey sat alone, silent and longing, ever since he had seen the
giant Gymir's wonderfully beautiful daughter Gerd. He wasted with love for her; but he
said nothing, since he was convinced in advance that neither Aesir nor Elves would ever
consent to a union between him and her. But when the friend of his youth, who resided in
Asgard, and in the poem is called Skirnir, succeeded in getting him to confess the cause
of his longing, it was, in Asgard, found necessary to do something to relieve it, and so
Skirnir was sent to the home of the giant to ask for the hand of Gerd on Frey's behalf. As
bridal gifts he took with him eleven golden apples and the ring Draupnir. He received one
of the best horses of Asgard to ride, and for his defense Frey's magnificent sword, "which
fights of itself against the race of giants.” In the poem this sword receives the epithets
Tamsvondr (26) and Gambanteinn (32).° Tamsvondr, means the “staff that subdues";
Gambanteinn means the "rod of revenge" (see Nos. 105, 116). Both epithets are formed
in accordance with the common poetic usage of describing swords by compound words
of which the latter part is vondr or teinn. We find, as names for swords, benvondr,
bl6dvondr, hjaltvondr, hridvondr, hvitvdndr, mordvondr, sarvondr, benteinn, eggteinn,
haevateinn, hjorteinn, hrateinn, sarteinn, valteinn, mistilteinn.°

Skirnir rides over damp fells and the fields of giants, leaps, after a quarrel with the
watchman of Gymir's citadel, over the fence, comes in to Gerd, is welcomed with ancient
mead, and presents his errand of courtship, supported by the eleven golden apples. Gerd
refuses both the apples and the object of the errand. Skirnir then offers her the most
precious treasure, the ring Draupnir, but in vain. Then he resorts to threats. He exhibits
the sword so dangerous to her kinsmen; with it he will cut off her head if she refuses her
consent. Gerd answers that she is not to be frightened, and that she has a father who is not
afraid to fight. Once more Skirnir shows her the sword, which also may fell her father
(sér pu penna maeki, mey, etc.), and he threatens to strike her with the "subduing staff," so
that her heart shall soften, but too late for her happiness, for a blow from the staff will
remove her thither, where sons of men never more shall see her (Skirnismal 26).

® Generally, the sword referred to in verses 23 and 25 is not recognized by mainstream scholars as the
Tamsvondr or Gambanteinn named later. These names are interpreted to mean a magic wand, a "twig of
power," used to cast a spell on Gerd, even though as Rydberg demonstrates, such constructions are typical
of sword names. In effect, this removes the emphasis on the sword from the poem, and thereby the poem's
dramatic intent as well as its place in the mythic cycle. This interpretation is best expressed by Ursula
Dronke who notes in The Poetic Edda, Volume I1 (1997), "The legend that Freyr's sword fell into the hands
of giants could have no place in Skirnismal." (pg. 336, commentary to Lokasenna 42/1-3) For a complete
examination of its place in this poem, see No. 105

19 For an examination of sword kennings, goto http://www.hi.is/~eybjorn/ugm/kennings/wood.html



Tamsvendi eg pig drep, With the taming wand will |

en eg pig temja mun, strike (slay) you

meer, ad minum munum; and | will tame you

par skaltu ganga, maid, to my wishes;

er pig gumna synir There you shall go

sidan &va sja. To where the sons of men

Shall never see you again.

This is the former threat of death repeated in another form. The former did not
frighten her. But that which now overwhelms her with dismay is the description Skirnir
gives her of the lot that awaits her in the realm of death, to where she is destined - she,
the giant maid, if she dies by the avenging wrath of the gods (gambanreidi). She shall
then come to that region which is situated below the Na-gates (fyr nagrindur nedan - 35),
and which is inhabited by frost-giants who, as we shall find, do not deserve the name
mannasynir, even though the word menn be taken in its most common sense, and made to
embrace giants of the masculine kind.

This phrase fyr nagrindur nedan must have been a stereotyped eschatological
term applied to a particular division, a particular realm in the lower world. In Lokasenna
63, Thor says to Loki, after the latter has emptied his vials of rash insults upon the gods,
that if he does not hold his tongue the hammer Mjolnir shall send him to Hel fyr
nagrindur nedan. Hel is used here in its widest sense, and this is limited by the addition
of the words "below the Na-gates,” so as to refer to a particular division of the lower
world. As we find by the application of the phrase to Loki, this division is of such a
character that it is intended to receive the foes of the Aesir and the insulters of the gods.

The word N&grind, which is always used in the plural, and accordingly refers to
more than one gate of the kind, has as its first part nar (pl. nair), which means corpse,
dead body. Thus Na-gates means Corpse-gates.*

The name must seem strange, for it is not dead bodies, but souls, released from
their bodies left on earth, which descend to the kingdom of death and get their various
abodes there. How far our heathen ancestors had a more or less material conception of the
soul is a question which it is not necessary to discuss here (on this point, see No. 95).
Howsoever they may have regarded it, the very existence of a Hades in their mythology
demonstrates that they believed that a conscious and sentient element in man was
separated in death from the body with which it had been united in life, and went down to
the lower world. That the body from which this conscious, sentient element fled was not
removed to Hades, but disintergated in this upper earth, whether it was burnt or buried in
a mound or sunk to the bottom of the sea, this our heathen ancestors knew just as well as
we know it. The people of the stone-age already knew this.

The phrase Na-gates does not stand alone in our mythological eschatology. One
of the abodes of torture lying within the Na-gates is called Nastrond (Nastrond), and is
described in Voluspa as filled with terrors. And the victims, which Nidhogg, the winged

! This phrase is commonly taken to mean "beneath the gate of the dead,” and thus "in Hel." Dronke takes
this a step further and interprets nagrindr to mean "a fenced graveyard" and renders the phrase as "below
the corpse pens," implying "deep within the earth, (i.e. 'lower than the buried dead')... an ugly threat in
itself." PE 11, pg 412. This said, the concrete threat, becomes only a figurative one, and thereby the impact
is lessened.



demon of the lower world, there sucks, are called nair framgengnir, "the corpses of those
departed.”

It is manifest that the word nar thus used cannot have its common meaning, but
must be used in a special mythological sense, which had its justification and its
explanation in the heathen doctrine in regard to the lower world.

It not unfrequently happens that law-books preserve ancient significations of
words not found elsewhere in literature. The Icelandic law-book Gragas (ii. 185)
enumerates four categories within which the word nar is applicable to a person yet living.
Gallows-nar can be called, even while living, the person who is hung; grave-nar, the
person placed in a grave; skerry-nar or rock-nar may, while yet alive, he be called who
has been exposed to die on a skerry or rock. Here the word nar is accordingly applied to
persons who are conscious and capable of suffering, but on the supposition that they are
such persons as have been condemned to a punishment which is not to cease so long as
they are sensitive to it.

And this is the idea on the basis of which the word ndir is mythologically applied
to the damned and tortured beings in the lower world.

If we now take into account that our ancestors believed in a second death, in a
slaying of souls in Hades, then we find that this same use of the word in question, which
at first sight could not but seem strange, is a consistent development of the idea that those
banished from Hel's realms of bliss die a second time, when they are transferred across
the border to Niflhel and the world of torture. When they are overtaken by this second
death they are for the second time ndir. And, as this occurs at the gates of Niflhel, it was
perfectly proper to call the gates nagrindr.

We may imagine that it is terror, despair, or rage which, at the sight of the Na-
gates, severs the bond between the damned spirit and his Hades-body, and that the former
is anxious to soar away from its terrible destination. But however this may be, the
avenging powers have runes, which capture the fugitive, put chains on his Hades-body,
and force him to feel with it. The Sun-song (Sélarlj6d), a Christian song standing on the
border of heathendom, scarcely crossed, speaks of damned ones whose breasts were
carved with bloody runes, and Havamal 157 of runes which restore consciousness to
nair. Such runes are known by Odin. If he sees a gallows-nar (virgil-nar) in a tree, then
he can carve runes so that the body comes down to him and talks with him (see No. 70):

Ef eg sé & tré uppi If | see, up in a tree,
vafa virgilna, A dangling gallows-nar
sva eg rist | can so carve

og i ranum fak, And color runes,

ad sa gengur gumi That the man walks

og melir vid mig. And talks with me.

Some of the subterranean nair have the power of motion, and are doomed to wade
in "heavy streams." Among them are perjurers, murderers, and adulterers (V6luspa 39).
Among these streams is Vadgelmir, in which they who have slandered others find their
far-reaching retribution (Reginsmal 4). Other nair have the peculiarity which their



appellation suggests, and receive their punishment, quiet and immovable, stretched on
iron benches, (see below). Saxo, who had more elaborate descriptions of the Hades of
heathendom than those which have been handed down to our time, translated or
reproduced in his accounts of Hadding's and Gorm's journeys in the lower world the word
nair with exsanguia simulacra.

That place after death with which Skirnir threatens the stubborn Gerd is also
situated within the Na-gates, but still it has another character than Nastrond and the other
abodes of torture, which are situated below Niflhel. It would also have been unreasonable
to threaten a person who rejects a marriage proposal with those punishments which
overtake criminals and nithings. The Hades division, which Skirnir describes as awaiting
the giant-daughter, is a subterranean Jotunheim, inhabited by deceased ancestors and
kinsmen of Gerd.

Mythology has given a life hereafter to the giants as well as to men. As a matter
of fact, mythology never destroys life. The horse which was cremated with its master on
his funeral pyre, and was buried with him in his grave-mound, afterwards brings the hero
down to Hel. When the giant who built the Asgard wall got into conflict with the gods,
Thor's hammer sent him "down below Niflhel” (nidur undir Niflhel - Gylfaginning 42).
King Gorm saw the giant Geirrod and both his daughters in the lower world. According
to Grimnismal 31, frost-giants dwell under one of Yggdrasil's roots - consequently in the
lower world; and Hrafnagaldur Odins says that hags (giantesses) and thurses (giants),
nair, dwarves, and swarthy elves go to sleep under the world-tree's farthest root on the
north border of Jormungrund® (the lower world), when Dag on a chariot sparkling with
precious stones leaves the lower world, and when Nat after her journey on the heavens
has returned to her home (Hrafnagaldur Odins 24, 25). It is therefore quite in order if, in
Skirnir's description of the realm which after death awaits the giant-daughter who has
offended the gods, we rediscover that part of the lower world to which the drowned
primeval ancestors of the giant-maid were relegated when Bor's sons opened the veins of
Ymir's throat (Sonatorrek 3) and then let the billows of the ocean wash clean the rocky
ground of earth, before they raised the latter from the sea and there created the
inhabitable Midgard.

The frost-giants are the primeval giants (gigantes) of the Germanic mythology, so
called because they sprang from the frost-being Ymir, whose feet by contact with each
other begat their progenitor, the "strange-headed" monster Thrudgelmir (Vafpradnismal
29, 33). Their original home in chaos was Niflheim. From the Hvergelmir fountain, the
Elivagar rivers flowed there to the north and became hoar-frost and ice, which, melted by
warmth from the south, were changed into drops of venom, which again became Ymir,
called by the giants Aurgelmir (Vafprudnismél 30-31; Gylfaginning 5). Thrudgelmir
begat Bergelmir countless winters before the earth was made (Vafpradnismal 29;
Gylfinning 7). Those members of the giant race living in Jotunheim on the surface of the
earth, whose memory goes farthest back in time, can remember Bergelmir when he var a
lGdr um lagidr.® At least Vafthrudnir is able to do this (Vafpradnismal 35).

! From Gorm's saga in Saxo, Hist. Book 8: "lifeless phantoms" -Elton tr., "lifeless shades" - Fisher tr.

2 With this name of the lower world compare Gudmund-Mimir's abode & Grund (see No. 45), and
Helligrund (Heliand., Fitt 17, line 1491), and neowla grund (Caedmon, 267, 1, 270, 16). Also Grimnismal
20, which speaks of Odin's ravens flying daily over Jormungrund (i.e the underworld).

3 "was laid on the mill."



When the original giants had to abandon the fields populated by Bor's sons
(Voluspé 4), they received an abode corresponding as nearly as possible to their first
home, and, as it seems, identical with it, excepting that Niflheim now, instead of being a
part of chaos, is an integral part of the cosmic universe, and the extreme north of its
Hades. As a Hades-realm it is also called Niflhel.

In the subterranean land with which Skirnir threatens Gerd, and which he paints
for her in appalling colours, he mentions three kinds of beings - (1) frost-giants, the
ancient race of giants; (2) demons; (3) giants of the later race.

The frost-giants together occupy one abode, which, judging from its epithet, hall
(holl), is the largest and most important there; while those members of the younger giant
clan who are there, dwell in single scattered abodes, called gards.* Gerd is also to have a
separate abode there (Skirnismal 28).

Two frost-giants are mentioned by name, which shows that they are
representatives of their clan. One is named Hrimgrimnir (Hrimgrimnir - 35), the other
Rimnir (Hrimnir - 28).

Grimnir is one of Odin's many surnames (Grimnismal 47, and several other
places; cp. Egilsson's Lex. Poet.). Hrimgrimnir means the same as if Odin had said Hrim-
Odin, for Odin's many epithets could without hesitation be used by the poets in
paraphrases, even when these referred to a giant. But the name Odin was too sacred for
such a purpose.® The above epithet places Hrimgrimnir in the same relation to the frost-
giants as Odin-Grimnir sustains to the Aesir: it characterizes him as the race-chief and
clan-head of the former, and in this respect gives him the same place as Thrudgelmir
occupies in Vafpradnismal.® But they have other points of resemblance. Thrudgelmir is
"strange-headed" in Vafpradnismal; Hrimgrimnir is "three-headed" in Skirnismal (31; cp.
with 35). Thus we have in one poem a "strange-headed” Thrudgelmir as progenitor of the
frost-giants; in the other poem a "three-headed™ Hrimgrimnir as progenitor of the same
frost-giants. The "strange-headed" giant of the former poem, which is a somewhat
indefinite or obscure phrase, thus finds in “three-headed™ of the latter poem its further
definition. To this is to be added a power which is possessed both by Thrudgelmir and by
Hrimgrimnir, and also a weakness for which both Thrudgelmir and Hrimgrimnir are
blamed. Thrudgelmir's father begat children without possessing gygjar gaman’
(Vafpruonismal 32). That Thrudgelmir inherited this power from his strange origin and
handed it down to the clan of frost-giants, and that he also inherited the inability to
provide for the perpetuation of the race in any other way, is evident from Alvissmal 2 (see
below). If we make a careful examination, we find that Skirnirsmal presupposes this
same positive and negative quality in Hrimgrimnir, and consequently Thrudgelmir and
Hrimgrimnir must be identical.

* Compare the phrase jétna gérdum i (30:3) with til hrimpursa hallar (30:4).

> Upon the whole the skalds seem piously to have abstained from using that name in paraphrases, even
when the latter referred to celebrated princes and heroes. Glum Geirason [Grafeldardrapa] is the first
known exception to the rule. He calls a king malm-Oadinn. (This is Rydberg's footnote, but was included in f
the text of Anderson's translation; as was the following footnote. | have followed Rydberg and removed
them from the text in order to keep the ideas expressed above more concise.

® Ymir cannot be regarded as the special clan-chief of the frost-giants, since he is also the progenitor of
other classes of beings. See Vafpradnismal 33, and Voluspa 9; cp. Gylfaginning 14.

" "the pleasure of a giantess."



Gerd, who tries to reject the love of the fair and blithe VVana-god, therefore will be
punished in the lower world with the complete loss of all that is called love, tenderness,
and sympathy, according to Skirnir's threats. Skirnir says that she either must live alone
and without a husband in the lower world, or else vegetate in a useless cohabitation
(nara) with the three-headed giant (31). The threat is gradually emphasized to the effect
that she shall be possessed by Hrimgrimnir, and this threat is made immediately after the
solemn conjuration (34) in which Skirnir invokes the inhabitants of Niflhel and also of
the regions of bliss, as witnesses, that she shall never gladden or be gladdened by a man
in the physical sense of this word:

Heyri jotnar, Hear ye giants,

heyri hrimpursar, hear, frost-giants,

synir Suttunga, sons of the Suttungs,

sjalfir aslidar, the Asa-champions* themselves,
hve eg fyrirbyd, how I forbid,

hve eg fyrirbanna how I banish

manna glaum mani, pleasure in men from the maid,
manna nyt mani. enjoyment of men from the maid.
Hrimgrimnir heitir purs, Hrimgrimnir is the giant,

er pig hafa skal who shall possess you

fyr nagrindur nedan. down below the corpse-gates.

*With &slidar, Asa-champions, there can hardly be meant others than the asmegir
gathered in the lower world around Baldur. This is the only place where the word aslidar
occurs.

Skirnir in speaking to Gerd could not have expressed the negative quality of
Hrimgrimnir in question more plainly, it seems to me. Thor also expresses himself clearly
on the same subject when he meets the dwarf Alvis carrying home a maid over whom
Thor has the right of marriage. Thor says scornfully that he thinks he recognizes
something in Alvis which reminds him of the nature of thurses, although Alvis is a dwarf
and the thurses are giants, and he further defines of what this similarity consists: pursa
liki pyki mér & pér vera; erattu til bradar borinn: "Thurs' likeness you seem to me to
have; you were not born to have a bride." So far as the positive quality is concerned, it is
evident from the fact that Hrimgrimnir is the progenitor of the frost-giants.

Descended to Niflhel, Gerd must not count on a shadow of friendship and
sympathy from her kinsmen there. It would be best for her to confine herself in the
solitary abode which there awaits her, for if she but looks out of the gate, staring gazes
shall meet her from Hrimnir and all the others down there; and there she shall be looked
upon with more hatred than Heimdall, the watchman of the gods, who is the wise, always
vigilant foe of the rime-thurses and giants. But whether she is at home or abroad, demons
and tormenting spirits shall never leave her in peace. She shall be bowed to the earth by



tramar (evil witches). Morn (a Germanic Eumenides, the agony of the soul personified)
shall fill her with his being. The spirits of sickness - such also dwell there; they once took
an oath not to harm Baldur (Gylfaginning 49) - shall increase her woe and the flood of
her tears. Topi (insanity), Opi (hysteria), Tjosul and Otholi (constant restlessness), shall
not leave her in peace. These spirits are also counted as belonging to the race of thurses,
and thus it is said in the rune-song that purs veldr kvenna kvillu, "thurs causes sickness of
women." In this connection, it should be remembered that the daughter of Loki, the ruler
of Niflhel, is also the queen of diseases. Gerd's food shall be more loathsome to her than
the poisonous serpent is to man, and her drink shall be the most disgusting. Miserable she
shall crawl among the homes of the Hades giants, and up to a mountain top, where Ari, a
subterranean eagle-demon has his perch (doubtless the same Ari which, according to
Voluspa 50, is to join with his screeches in Rymur's shield-song, when the Midgard-
serpent writhes in giant-rage, and the ship of death, Naglfar, gets loose). Up there she
shall sit early in the morning, and constantly turn her face in the same direction - in the
direction where Hel is situated, that is, south over Mt. Hvergelmir, toward the
subterranean regions of bliss. Toward Hel she shall long to come in vain:

Ara pafu a thou shalt early sit,
skaltu ar sitja, turn toward and long to get to
horfa og snugga Heljar til. Hel.

On Auri's perch

By the phrase snugga Heljar til, the skald has meant something far more concrete
than to "long for death.” Gerd is here supposed to be dead, and within the Na-gates. To
long for death, she does not need to crawl up to "Ari's perch." She must subject herself to
these nightly exertions, so that when it dawns in the foggy Niflhel, she may get a glimpse
of that land of bliss to which she may never come; she who rejected a higher happiness -
that of being with the gods and possessing Frey's love.

| have been somewnhat elaborate in the presentation of this description in
Skirnismal, which has not previously been understood. | have done so, because it is the
only evidence left to us of how life was conceived in the fore-court of the regions of
torture, Niflhel, the land situated below Yggdrasil's northern root, beyond and below the
mountain, where the root is watered by Hvergelmir. It is plain that the author of
Skirnismal, like that of Vafpradnismal, Grimnismal, Vegtamskvida, and bérsdrapa (as we
have already seen), has used the word Hel in the sense of a place of bliss in the lower
world. It is also evident that with the root under which the frost-giant dwells impossibly
can be meant, as supposed by Gylfaginning, that one under which Mimir's glorious
fountain, and Mimir's grove, and all his treasures stored for a future world, are situated.

61.
THE WORD HEL IN VOLUSPA. WHO THE INHABITANTS OF HEL ARE.

We now pass to Véluspa 40 (Hauksbdk; more commonly quoted as Voluspa 47),
where the word Helvegir occurs.



One of the signs that Ragnarok and the fall of the world are at hand, is that the
mighty ash Yggdrasil trembles, and that a fettered giant-monster thereby gets loose from
its chains. Which monster this is, whether it is Garm, bound above the Gnipa cave, or
some other, we will not now discuss. The astonishment and confusion caused by these
events among all the beings of the world, are described in the poem with but few words,
but they are sufficient for the purpose, and well calculated to make a deep impression
upon the hearers. Terror is the predominating feeling in those beings which are not
chosen to take part in the impending conflict. They, on the other hand, for whom the
quaking of Yggdrasil is the signal of battle for life or death, either arm themselves amid a
terrible war-cry for the battle (the giants - gnyr allur Jétunheimur), or they assemble to
hold the last council (the Aesir - &sir eru & pingi), and then rush to arms.

Two classes of beings are mentioned as seized by terror - the dwarves, who stood
breathless outside of their stone-doors, and those beings which are @ Helvegum. Helvegir
may mean the paths or ways in Hel: there, are many paths, just as there are many gates
and many rivers. Helvegir may also mean the regions, districts in Hel (cp. Austrvegr,
Sudrvegr, Norvegr; and Alvissmal 10, according to which the Vanir call the earth vegir,
ways). The author may have used the word in either of these senses or in both, for in this
case it amounts to the same. At all events it is stated that the inhabitants in Hel are
terrified when Yggdrasil quakes and the unnamed giant-monster gets loose.

Skelfur Yggdrasils

askur standandi,

ymur id aldna tré,

en jotunn losnar;

hreedast allir

a Helvegum,

aour Surtar pann

sefi gleypir.

Yggdrasil's ash

standing shakes,

the old tree trembles,

and the giant gets loose;

All are frightened

on the Helways (in Hel's
regions),

before Surt's spirit (or kinsman)

swallows him (i.e. the giant).



Surt's spirit, or kinsman (sefi may mean either), is the fire, as has also previously
been supposed. The final episode in the conflict on Vigrid's plain is that the Muspel-
flames destroy the last remnant of the contending giants. The terror which took
possession of the inhabitants of Hel, when the world-tree quaked and the unnamed giant
got loose, continues so long as the conflict is undecided. Valfather falls, Frey and Thor
likewise; no one can know who is to be victorious. But the terror ceases when on the one
hand the liberated giant-monster is destroyed, and on the other hand Vidar and Vali,
Modi and Magni, survive the conflict and survive the flames, which do not penetrate to
Baldur and Hodur amid their protégés in Hel. The word pann (him), which occurs in the
seventh line of the strophe (in the last of the translation) can impossibly refer to any other
than the giant mentioned in the fourth line (jotunn). In the strophe, there are only two
masculine words to which the masculine pann can referred - jétunn and Yggdrasils askur.
Jotunn, which stands nearest to pann, thus has the preference; and as we have seen that
the world-tree falls by neither fire nor edge (Fj6lsvinnsmal 20), and as it, in fact, survives
the conflagration of Surt, then pann must naturally be referred to the jotunn.

Here Voluspa has furnished us with evidence in regard to the position of Hel's
inhabitants towards the contending parties in Ragnarok. They who are frightened when a
giant-monster -- a most dangerous one, as it previously had been chained -- gets free from
its fetters, and they whose fright is allayed when the monster is destroyed in the
conflagration of the world, such beings could not possibly have followed this monster
and its fellow warriors with their good wishes. Their hearts are on the side of the good
powers, which are friendly to mankind. But they do not take an active part in their behalf;
they take no part whatever in the conflict. This is manifest from the fact that their fright
does not cease before the conflict is ended. Now we know that among the inhabitants in
Hel are the asmegir Lif and Leifthrasir and their offspring, and that they are not
herparfir; they are not to be employed in war, since their very destiny forbids their taking
an active part in the events of this period of the world (see No. 53). But the text does not
permit us to think of them alone when we are to determine who the beings & Helvegum
are. For the text says that all, who are & Helvegum, are alarmed until the conflict is
happily ended. What the interpreters of this much abused passage have failed to see, the
seeress in Voluspa has not forgotten, that, namely, during the lapse of countless
thousands of years, innumerable children and women, and men who never wielded the
sword, have descended to the kingdom of death and received dwellings in Hel, and that
Hel - -in the limited local sense which the word previously has appeared to have in the
songs of the gods -- does not contain warlike inhabitants. Those who have fallen on the
battle-field come, indeed, as shall be shown later, to Hel, but not to remain there; they
continue their journey to Asgard, for Odin chooses one half of those slain on the
battlefield for his dwelling, and Freyja the other half (Grimnismal 14). The chosen
accordingly have Asgard as their place of destination, which they reach in case they are
not found guilty by a sentence which neutralizes the force and effect of the previous
choice (see below), and sends them to die the second death on crossing the boundary to
Niflhel. Warriors who have not fallen on the battlefield are as much entitled to Asgard as
those fallen by the sword, provided they have acquired fame and honor as heroes. It
might, of course, happen to the greatest general and the most distinguished hero, the



conqueror in hundreds of battles, that he might die from sickness or an accident, while,
on the other hand, it might be that a man who never wielded a sword in earnest might fall
on the field of battle before he had given a blow. That the mythology should make the
latter entitled to Asgard, but not the former, is an absurdity as void of support in the
records -- on the contrary, these give the opposite testimony -- as it is of sound sense. The
election contained no exclusive privilege for the chosen ones. It did not even imply
additional favor to one who, independently of the election, could count on a place among
the einherjes. The election made the person going to battle feigr," which was not a favor,
nor could it be considered the opposite. It might play a royal crown from the head of the
chosen one to that of his enemy, and this could not well be regarded as a kindness.? But
for the electing powers of Asgard themselves the election implied a privilege. The
dispensation of life and death regularly belonged to the norns; but the election partly
supplied the gods with an exception to this rule, and partly it left the right to determine
the fortunes and issues of battles to Odin. The question of the relation between the power
of the gods and that of fate -- a question which seemed to the Greeks and Romans
dangerous to meddle with and nearly impossible to dispose of -- was partly solved by the
Germanic mythology by the naive and simple means of dividing the dispensation of life
and death between the divinity and fate, which, of course, did not hinder that fate always
stood as the dark, inscrutable power in the background of all events. (On election see
further, No. 66.)

It follows that in Hel's regions of bliss there remained none that were warriors by
profession. Those among them who were not guilty of any of the sins, which the Asa-
doctrine stamped as sins unto death, passed through Hel to Asgard, the others through
Hel to Niflhel. All the inhabitants on Hel's Elysian fields accordingly are the asmegir,
and the women, children, and the agents of the peaceful arts who have died during
countless centuries, and who, unused to the sword, have no place in the ranks of the
einherjes, and therefore with the anxiety of those waiting abide the issue of the conflict.
Such is the background and contents of the V6luspa strophe. This would long since have
been understood, had not the doctrine constructed by Gylfaginning in regard to the lower
world, with Troy as the starting-point, confused the judgment.

62.
THE WORD HEL IN ALVISSMAL. THE CLASSES OF BEING IN HEL.

In Alvissmal occur the phrases: those i helju and halir. The premise of the poem is
that such objects as earth, heaven, moon, sun, night, wind, fire, etc., are expressed in six
different ways, and that each one of these ways of expression is, with the exclusion of the
others, applicable within one or two of the classes of beings found in the world. For
example, in Alvissmal 12, Heaven is called:

Himinn among men,
Hlyrnir among gods,

! "doomed" to die.
2 As in Lokasenna 22, where Loki accuses Odin of giving victory on the battlefield to the less valiant,
presumably so that he may have the better man for Valhal.



Vindofnir among Vanir ,

Uppheim among giants,

Fagrarefur (fair-roof) among elves,

Drjapur salur (dripping-hall) among dwarves.

In this manner, thirteen objects are mentioned, each one with its six names. In all
of the thirteen cases, man has his own manner of naming the objects. Likewise the giants.
No other class of beings has any of the thirteen appellations in common with them. On
the other hand, the Aesir and Vanir have the same name for two objects (moon and sun);
elves and dwarves have names in common for no less than six objects (cloud, wind, fire,
tree, seed, mead); the dwarves and the inhabitants of the lower world for three (heaven,
sea, and calm). Nine times it is stated how those in the lower world express themselves.
In six of these nine cases Alvissmal refers to the inhabitants of the lower world by the
general expression “those in Hel”; in three cases the poem lets "those in Hel" be
represented by some one of those classes of beings that reside in Hel. These three are
uppregin (10), asasynir (16), and halir (28).

The name uppregin suggests that it refers to beings of a very certain divine rank
(the Vanir are in Alvissmal called ginnregin, 20, 30) that have their sphere of activity in
the upper world. As they nevertheless dwell in the lower world, the appellation must have
reference to beings which have their homes and abiding places in Hel when they are not
occupied with their affairs in the world above. These beings are Nott, Dag, Mani, Sol.

Asasynir has the same signification as asmegir. As this is the case, and as the
asmegir dwell in the lower world and the &sasynir likewise, then they must be identical,
unless we should be credulous enough to assume that there were two categories of beings
in the lower world, both called sons of Aesir.

Halir, when the question is about the lower world, means the souls of the dead
(Vafprudnismal 43; see above).

From this, we find that Alvissmal employs the word Hel in such a manner that it
embraces those regions where Nott and Dag, Mani and Sol, the living human inhabitants
of Mimir's grove, and the souls of departed human beings dwell. Among the last-named
are included also souls of the damned, which are found in the abodes of torture below
Niflhel, and it is within the limits of possibility that the author of the poem also had them
in mind, though there is not much probability that he should conceive them as having a
nomenclature in common with gods, asmegir, and the happy departed. At all events, he
has particularly -- and probably exclusively -- had in his mind the regions of bliss when
he used the word Hel, in which case he has conformed in the use of the word to Véluspa,
Vafpradnismal, Grimnismal, Skirnismal, Vegtamskvida, and Porsdrapa.

63.

THE WORD HEL IN OTHER PASSAGES. THE RESULT OF THE
INVESTIGATION FOR THE COSMOGRAPHY AND FOR THE MEANING OF THE
WORD HEL. HEL IN A LOCAL SENSE THE KINGDOM OF DEATH,
PARTICULARLY ITS REALMS OF BLISS. HEL IN A PERSONAL SENSE
IDENTICAL WITH THE GODDESS OF FATE AND DEATH, THAT IS, URD.



While a terrible winter is raging, the gods, according to Hrafnagaldur O8ins,’
send messengers, with Heimdall as chief, down to a lower-world goddess (dis), who is
designated as Gjoll's (the lower world river's) Sunna (Sol, sun) and as the distributor of
the divine liquids* (Hrafnagaldur O8ins 9, 11) to beseech her to explain to them the
mystery of creation, the beginning of heaven, of Hel, and of the world, life and death, if
she is able (hlyrnis, heljar, heims ef vissi, artid, fi, aldurtila).> The messengers get only
tears as an answer. The poem divides the universe into three great divisions: heaven, Hel,
and the part lying between Hel and heaven, the world inhabited by mortals. Thus Hel is
here used in its general sense, and refers to the whole lower world. But here, as wherever
Hel has this general signification, it appears that the idea of regions of punishment is not
thought of, but is kept in the background by the definite antithesis in which the word Hel,
used in its more common and special sense of the subterranean regions of bliss, stands to
Niflhel and the regions subject to it. It must be admitted that what the anxious gods wish
to learn from the wise goddess of the lower world must, so far as their desire to know and
their fears concern the fate of Hel, refer particularly to the regions where Urd's and
Mimir's holy fountains are situated, for if the latter, which water the world-tree, pass
away, it would mean nothing less than the end of the world. That the author should make
the gods anxious concerning Loki's daughter, whom they had hurled into the deep
abysses of Niflhel, and that he should make the wise goddess by Gjoll weep bitter tears
over the future of the sister of the Fenris-wolf, is possible in the sense that it cannot be
refuted by any definite words of the old records; but we may be permitted to regard it as
highly improbable.

Among the passages in which the word Hel occurs in the Poetic Edda's
mythological songs we have yet to mention Harbardslj6d 27, where the expression drepa
i Hel is employed in the same abstract manner as the Swedes use the expression "at sla
ihjal," which means simply "to Kkill"* (It is Thor who threatens to kill the insulting
Harbard); and also V6luspéa 43, Fjolsvinnsmal 25, and Grimnismal 31).

Voluspa 43 speaks of Goldcomb (Gullinkambi, the cock which, with its crowing,
wakes those who sleep in Herfather's (Odin's) abode, and of a sooty-red cock which
crows under the earth near Hel's halls. In Fjolsvinnsmal 25, Svipdag asks with what
weapon one might be able to bring down to Hel's home (a Heljar sjét) that golden cock
Vidofnir, which sits in Mimir's tree (the world-tree), and doubtless is identical with
Goldcomb. That Vidofnir has done nothing for which he deserves to be punished in the
home of Loki's daughter may be regarded as probable. Hel is here used to designate the

% "Of the age and genuineness of Forspjallsljod (Hrafnagaldur Odins), | propose to publish a separate
treatise." -- Viktor Rydberg. This treatise was never published and there is no trace of it in his papers. For
the complete text of Hrafnagaldur Odins, see Supplement I. When the lower world goddess who occurs
after strophe 8 is recognized as Urd, the difficulties of interpretation are greatly lessened. Most interpreters
see this goddess as Idunn herself, who was said to have fallen out of the world-tree.

* Rydberg incorrectly understands this goddess to be called “the Sunna of Gjoll," although he correctly
establishes her identity with Urd. In strophe 9, she is correctly referred to as "Gjallar sunnu gatt," the
bearer of Gjoll's sun. The fire of a river, in this case "Gjoll's sun," is a standard kenning for gold, as the
bright metal was often found in rivers. The "bearer" or "tree" (here "doorpost") of gold, is a common
kenning for a woman. Gjoll and sunna were likely chosen as they evoke connotations of their own
associated with Urd. In Strophe 11, she is further described as "veiga selju," the server of mead (strengths).
On this point, see No. 73.

® "if she knew the origin, duration, and end of heaven, of hel, of the world."



kingdom of death in general, and all that Svipdag seems to mean is that Vidofnir, in case
such a weapon could be found, might be transferred to his kinsman, the sooty-red cock
which crows below the earth. Saxo also speaks of a cock which is found in Hades, and is
with the goddess who has the cowbane stalks when she shows Hadding the flower-
meadows of the lower world, the Elysian fields of those fallen by the sword, and the
citadel within which death does not seem able to enter (see No. 47). Thus there is at least
one cock in the lower world's realm of bliss. That there should be one also in Niflhel and
in the abode of Loki's daughter is nowhere mentioned, and is hardly credible, since the
cock, according to an ancient and wide-spread Indo-European belief, is a sacred bird,
which is the special foe of demons and the powers of darkness. According to Swedish
popular belief, even of the present time, the crowing of the cock puts ghosts and spirits to
flight; and a similar idea is found in Avesta (Vendidad, 18), where, in str. 15,
Ahuramazda himself translates the morning song of the cock with the following words:
"Rise, ye men, and praise the justice which is the most perfect! Behold the demons are
put to flight!"® Avesta is naively out of patience with thoughtless persons who call this
sacred bird (Parodarsch) by the so little respect-inspiring name "Cockadoodledoo™
(Kahrkatas). The idea of the sacredness of the cock and its hostility to demons was also
found among the Indo-Europeans of South Europe and survived the introduction of
Christianity. Aurelius Prudentius’ wrote a Hymnus ad galli cantum, and the cock has as a
token of Christian vigilance received the same place on the church spires as formerly on
the world-tree. Nor have the May-poles forgotten him. But in the North the poets and the
popular language have made the red cock a symbol of fire.® Fire has two characters - it is
sacred, purifying, and beneficent, when it is handled carefully and for lawful purposes. In
the opposite case, it is destructive. With the exception of this special instance, nothing but
good is reported of the cocks of mythology and poetry.

Grimnismal 31 is remarkable from two points of view. It contains information -
brief and scant, it is true, but nevertheless valuable - in regard to Yggdrasil's three roots,
and it speaks of Hel in an unmistakable, distinctly personal sense.

In regard to the roots of the world-tree and their position, our investigation so far,
regardless of Grimnismal 31, has produced the following result:

Yggdrasil has a northern root. This stands over the vast reservoir Hvergelmir and
spreads over Niflhel, situated north of Hvergelmir and inhabited by frost-giants. There
nine regions of punishment are situated, among them Nastrond.

Yggdrasil's second root is watered by Mimir's fountain and spreads over the land
where Mimir's fountain and grove are located. In Mimir's grove dwell those living (not

® Vendidad, Fargard 18; 23. "And then the holy Sraosha wakes up the bird named Parodarsh, which ill-
speaking people call Kahrkatas, and the bird lifts up his voice against the mighty dawn:

24. " Arise, O men! recite the Ashem yad vahistem that smites down the Daevas."

" Aurelius Prudentius Clemens born in 348 AD in Northern Spain. Died circa 413. He was thirteen when
Julian, the last pagan emperor, came to the Roman throne and attempted to supress Christianity. Two years
later, Julian was succeeded by the Christian co-emperors, Valentinian and Valens, both Christians.
Prudentius began writing poetry at age 57, and is critically regarded as the greatest of the Christian Latin

poets.
® See Grimm Deutsche Mythologie, Vol. II, Ch. 20, section 2: Our people compare the element (fire) to a
red cock flying from house to house: "I'll set a red cock on your roof" is a threat of the incendiary.

Translated by James Steven Stallybrass, 1966.



dead) beings called asmegir and asasynir, Lif and Leifthrasir and their offspring, whose
destiny it is to people the regenerated earth.

Yggdrasil's third root stands over Urd's fountain and the subterranean thingstead
of the gods.

The lower world consists of two chief divisions: Niflhel (with the regions
belonging to it) and Hel; Niflhel situated north of the Hvergelmir mountain, and Hel
south of it. Accordingly both the land where Mimir's well and grove are situated and the
land where Urd's fountain is found are within the domain Hel.

In regard to the zones or climates, in which the roots are located, they have been
conceived as having a southern and northern. We have already shown that the root over
Hvergelmir is the northern one. That the root over Urd's fountain has been conceived as
the southern one is manifest from the following circumstances. Eilif Gudrunarson, who
was converted to Christianity - the same skald who wrote the purely heathen Poérsdrapa -
says in one of his poems, written after his conversion, that Christ sits sudr at
Urdarbrunni, in the south near Urd's fountain,? an expression which he could not have
used unless his hearers had retained from the faith of their childhood the idea that Urd's
fountain was situated south of the other fountains. Hrafnagaldur Odins 2 puts upon Urd's
fountain the task of protecting the world-tree against the devastating cold during the
terrible winter which the poem describes. Odhrerir skyldi Urdar geyma meattk at verja
mestum porra. - "Urd's Odrerir (mead-fountain) proved not to retain strength enough to
protect against the terrible cold."'® This idea shows that the sap which Yggdrasil's
southern root drew from Urd's fountain was thought to be warmer than the saps of the
other wells. As, accordingly, the root over Urd's well was the southern, and that over
Hvergelmir and the frost-giants the northern, it follows that Mimir's well was conceived
as situated between those two. The memory of this fact Gylfaginning has in its fashion
preserved, where in chapter 15 it says that Mimir's fountain is situated where
Ginnungagap formerly was - that is, between the northern Niflheim and the southern
warmer region (Gylfaginning's "Muspellsheim™).

Grimnismal 31 says:

Prjar reetur standa Three roots grow

a prja vega in three directions

undan aski Yggdrasils: below Yggdrasil's ash:

Hel byr undir einni, Hel lives under one,

annarri hrimpursar, frost-giants under the second,
pridju mennskir menn. "human men" under the third.

® Preserved in Skaldskaparmal 51, Faulkes edition; 65, Jonsson edition.

19 As noted in No. 49, this passage is better understood to mean: " Urdur was appointed Odrerir's keeper
powerful to protect it against the mightiest winter." See Supplement I. Rydberg's apparent mistranslation in
no way undermines his conclusion that Urd's well was conceived of as the southernmost, and therefore the
warmest of the three wells.



The root under which the frost-giants dwell we already know as the root over
Hvergelmir and the Niflhel inhabited by frost-giants.

The root under which human beings, living persons, mennskir menn, dwell we
also know as the one over Mimir's well and Mimir's grove, where the human beings Lif
and Leifthrasir and their offspring have their abode, where jord lifandi manna is situated.

There remains one root: the one under which the goddess or fate, Urd, has her
dwelling. Of this Grimnismal says that she who dwells there is named Hel.

Therefore it follows of necessity that the goddess of fate, Urd, is identical with the
personal Hel, the queen of the realm of death, particularly of its regions of bliss. We have
seen that Hel in its local sense has the general signification, the realm of death, and the
special but most frequent signification, the Elysium of the kingdom of death. As a person,
the meaning of the word Hel must be analogous to its signification as a place. It is the
same idea having a personal as well as a local form.

The conclusion that Urd is Hel is inevitable, unless we assume that Urd, though
queen of her fountain, is not the regent of the land where her fountain is situated. One
might then assume Hel to be one of Urd's sisters, but these have no prominence as
compared with herself. One of them, Skuld, who is the more known of the two, at the
same time is one of Urd's maid-servants and a valkyrie, who on the battlefield does her
errands, a feminine psycho-messenger who shows the fallen the way to Hel, the realm of
her sisters, where they are to report themselves before they get to their destination. Of
Verdandi the records tell us nothing but the name, which seems to preclude the idea that
she should be the personal Hel.

This result, that Urd is identical with Hel; that she who dispenses life also
dispenses death; that she who with her serving sisters is the ruler of the past, the present,
and the future, also governs and gathers in her kingdom all generations of the past,
present, and future - this result may seem unexpected to those who, on the authority of
Gylfaginning, have assumed that the daughter of Loki cast into the abyss of Niflhel is the
queen of the kingdom of death; that she whose threshold is called Precipice
(Gylfaginning 34) was the one who conducted Baldur over the threshold to the
subterranean citadel glittering with gold; that she whose table is called Hunger and whose
knife is called Famine was the one who ordered the clear, invigorating mead to be placed
before him; that the sister of those foes of the gods and of the world, the Midgard-serpent
and the Fenris-wolf was entrusted with the care of at least one of Yggdrasil's roots; and
that she whose bed is called Sickness, jointly with Urd and Mimir, has the task of caring
for the world-tree and seeing that it is kept green and gets the liquids from their fountains.

Colossal as this absurdity is, it has been believed for centuries. And in dealing
with an absurdity which is centuries old, we must consider that it is a force which does
not yield to objections simply stated, but must be conquered by clear and convincing
arguments. Without the necessity of travelling the path by which I have reached the result
indicated, scholars would long since have come to the conviction that Urd and the
personal Hel are identical, if Gylfaginning and the text-books based thereon had not
confounded the judgment, and that for the following reasons:

The name Urdr corresponds to the Old English Vurd, Vyrd, Vird,** to the Old
Low German Wurth, and to the Old High German Wurt. The fact that the word is found

1 In Bright's Anglo-Saxon Glossary (1912), and elsewhere the form Vyrd, is written as Wyrd. | cannot
confirm the forms Vurd, Vird.



in the dialects of several Germanic branches indicates, or is thought by the linguists to
indicate, that it belongs to the most ancient Germanic times, when it probably had the
form Vorthi."

There can be no doubt that Urd also has had the meaning of goddess of fate
among other Germanic branches than the Scandinavian. Expressions handed down from
the heathen time and preserved in Old English documents characterize Vyrd as tying the
threads or weaving the web of fate (The Riming Poem, lines 70-74, Exeter Book., 355;
Beowulf, 1205), and as the one who writes that which is to happen (Beowulf, 2526).
Here the plural form is also employed, Vyrde, the urds, the norns, which demonstrates
that she in England, as in the North, was conceived as having sisters or assistants.* In the
Old Low German poem "Heliand," Wurth's™ personality is equally plain.

But at the same time as Vyrd, Wurth (Uurd), was the goddess of fate, she was also
that of death. In Beowulf 2420 and 2725, we find the parallel expressions:

him vas Vyrd ungemete neah: Urd was exceedingly near to him;
vas dead ungemete neah: death was exceedingly near.

And in Heliand, Fitt 55, line 4619 (and Fitt 57, line 4778); Fitt 36, line 2989:

Thiu uurd is at handun: Urd is at hand;
Nu is iro déd at hendi: death is at hand.

And there are also other expressions, as Thiu uurd nahida thuo: Urd (death) then
approached; uurd ina benam: Urd (death) took him away (cp. J. Grimm, Deutsche Myth.,
Vol. I. ch. 12, 3).°

Thus among the Germanic branches in Germany and England, Urd, the goddess
of fate, was identical with death, conceived as a queen. So too in the North. The norns
made laws and chose life and 6rldg (fate) for the children of time (V6luspd). The word

12 The American Heritage Dictionary of Indo-European Roots gives the reconstructed Germanic form as
*Wurth. See wer-3, page 76.

3 The examples regarding Urd from here to the end of this chapter seem to be derived from Grimm's
Deutsche Mythology, Vol. I, chapter 16, section 3; and the supplement to that chapter in Vol. IV. As
Grimm indicates, wyrd geweef refers to Urd weaving (Latin texere), and wyrd ne gescraf, to Urd writing
(Latin ordinare). Beowulf 697 speaks of wigspeda gewiofu, "weaving war-luck" (Howell D. Chickering, Jr.
translation). The full text of these lines is provided below.

The Riming Poem, lines 70-74 Me peaet wyrd geweef, ond gewyrht forgeaf, paet ic grofe greef, ond peet
grimme graf flean fleesce ne meeg, ponne flanhred deg nydgrapum nimep, ponne seo neaht becymed
seo me edles ofonn ond mec her eardes onconn.

Beowulf 697 Ac him dryhten forgeaf wigspeda gewiofu, Wedera leodum, frofor ond fultum, pat hie feond
heora durh anes creft ealle ofercomon, selfes mihtum. (In regard to wigspeda, cp. vigspé, Voluspa 24)

Beowulf 2570-2574: Scyld wel gebearg life ond lice leessan hwile maerum peodne ponne his myne sohte,
ozr he py fyrste, forman dogore wealdan moste swa him wyrd ne gescraf hred at hilde.

“ wyrde occurs at line 1337.

1> The manuscript of Heliand renders this uurd, which | have followed in the quotes. Jakob Grimm uses the
spelling Wurth (presumably uurd).

1° Thiu uurd nahida thuo appears in Heliand, Fitt 64, line 5394; The phrase uurd ina benam occurs in Fitt
26, line 2189.



orlég (nom. pl.; the original meaning seems to be ur-laws, that is, the original laws)*’
frequently has a decided leaning to the idea of death (cp. V6luspa 31: Eg s& Baldri 6rlég
f6lgin).'® Hakon Jarl's 6rlog was that Kark cut his throat (Njal's Saga, ch. 100).** Among
the Germanic branches in Germany and England to receive the "judgment of the norns™
was identical with being doomed to die (Heimskringla, Ynglingasaga 47, Ynglingatal 32 -
norna déms notid hafdi).?° Fate and death were in the idea and in usage so closely related,
that they were blended into one personality in the mythology. The ruler of death was that
one who could resolve death; but the one who could determine the length of life, and so
also could resolve death, and the kind of death, was, of course, the goddess of fate. They
must blend into one.

In the ancient Norse documents, we also find the name Urd used to designate
death, just as in Heliand and Beowulf, and this, too, in such a manner that Urd's personal
character is not emphasized. Ynglingatal 28 calls Ingjald's manner of death his Urdr, and
to determine death for anyone was to draga Urdr at him [Egilsson's, Lex. Poet. - draga
urd at e-m: cause someone's death].

Far down in the Christian centuries the memory survived that Urd was the
goddess of the realm of death and of death. When a bright spot, which was called Urd's
moon, appeared on the wall, it meant the breaking out of an epidemic (Eyrbyggja Saga,
chapter 52). Even as late as the year 1237, Urd is supposed to have revealed herself, the
night before Christmas, to Snaebjorn to predict a bloody conflict, and she then sang a
song in which she said that she went mournfully to the contest to choose a man for
death.?* Saxo translates Urdr or Hel with "Proserpina” (Hist., Book 3 - “the goddess of
death” - Fisher).

64.
URD'S MAID-SERVANTS: (1) MAID-SERVANTS OF LIFE: NORNS, DISES OF
BIRTH, HAMINGJUR, GIPTUR, FYLGJUR; (2) MAID-SERVANTS OF DEATH:
VALKYRIES, THE PSYCHOPOMPS OF DISEASES AND ACCIDENTS.

Since the beings for whom Urd determines birth, position in life, and death, are
countless, so too her servants, who perform the tasks commanded by her as queen, must
also be innumerable. They belong to two large classes: the one class is active in her
service in regard to life, the other in regard to death.

Most intimately associated with her are her two sisters. With her they have the
authority of judges. Compare VOluspa 20, and the expressions norna démur, norna
kvidur. And they dwell with her under the world-tree, which stands for ever green over
her gold-clad fountain.

7 “Erom legan (to lay down, constituere) like the AS lage, ON 16g (lex); therefore urlac, fundamental
laws." Grimm, DM Vol. I, 16, 3. (Stallybrass tr.)

18] saw Baldur's fate concealed."

¥ "That was the érlog of Earl Hakon, that Kark the thrall cut his throat." A full description of Jarl Hakon's
death at the hands of Tormod Kark is recounted in Heimskringla, Saga Olafs Tryggvasonar, chapter 51.

2 "had to suffer the judgement (the doom) of the Norns."

2! This reference is most likely from the Tslendingaségur or the Konungasogur. Rydberg has not provided
information to adequately trace it, nor do | find it in Grimm.



As maid-servants under Urd, there are countless hamingjur (fylgjur) and giptur
(also called gafur, audnur, heillir). The hamingjur are fostered among beings of giant-
race (who hardly can be others than the norns and Mimir). Three mighty rivers fall down
into the world, in which they have their origin, and they come wise in their hearts,
soaring over the waters to our upper world (Vafpradnismal 48, 49). There every child of
man is to have a hamingja as a companion and guardian spirit. The testimony of the
Icelandic sagas of the Middle Ages are confirmed in this regard by phrases and forms of
speech which have their root in heathendom. The hamingjur belong to that large circle of
feminine beings which are called dises (disir), and they seem to have been especially so
styled. What Urd is on a grand scale as the guardian of the mighty Yggdrasil, this the
hamingja is on a smaller scale when she protects the separate fruit produced on the
world-tree and placed in her care. She does not appear to her favorite excepting perhaps
in dreams or shortly before his death (the latter according to Helgakvida Hjérvardssonar,
the prose (35); Njal's saga, 62; Hallfredar Saga Vandraedskalds ch. 11; proofs from
purely heathen records are wanting).?? In strophes which occur in Gisla saga Strssonar
ch. 22, and which are attributed (though on doubtful grounds) to this heathen skald, the
hero of the saga, but the origin of which (from a time when the details of the myth were
still remembered) is fully confirmed by a careful criticism, it is mentioned how he stood
between good and evil inspirations, and how the draumkona (dream-woman) of the good
inspirations said to him in sleep: "Be not the first cause of a murder! excite not peaceful
men against yourself! - promise me this, thou charitable man! Aid the blind, scorn not the
lame, and insult not a Tyr robbed of his hand!"# These are noble counsels, and that the
hamingjur were noble beings was a belief preserved through the Christian centuries in
Iceland, where, according to Vigfusson, the word hamingja is still used in the sense of
Providence. They did not usually leave their favorite before death.? But there are certain
phrases preserved in the spoken language which show that they could leave him before
death. He who was abandoned by his hamingja and gipta, was a lost man. If the favorite
became a hideous and bad man, then his hamingja and gipta might even turn her
benevolence into wrath, and cause his well-deserved ruin. Ufar eru disir, angry at you are
the dises! cries Odin to the royal nithing Geirrod (Grimnismal 53), and immediately

22 These same references may be found under the entry "fylgja" in Vigfusson's Dictionary.
Helgakvida Hjoérvardssonar, the prose (35): bat kvad Helgi, pvi at hann grunadi um feigd sina ok pat, at
fylgjur hans hofdu vitjat Hedins, pa er hann s konuna rida varginum; Then Helgi said that he suspected
that he was 'fey' (doomed to die) and that his fylgja had visited Hedin, when he saw the woman riding the
wolf.

No fylgja or hamingja appears in Njal's Saga ch. 62, however, fylgjur ("fetches") do appear in chapters
12, 23, and 69. Since chapter numbers vary by edition, the reference may be to chapter 69.
Hallfredar Saga, ch. 11: Hallfredur leit til og sa ad par var fylgjukona hans; Hallfred took a look, and saw
that there was his fylgjukona (lit. "woman of fylgja," no doubt an example of the "fetch" as a woman.)
8 vald eigi pa vigi,/ves pa 6tyrrinn, fyrri,/mords vid meati-Njordu,/mér heitid pvi, sleitu;/baugskyndir, hjalp
blindum,/Baldr, hygg at pvi, skjaldar,/illt kveda had ok héltum,/handlausum ty, granda. The final line
simply reads "Help the handless." Here ty is a verb, and undoubtedly a pun on the god-name Tyr, as he lost
his hand. Probably for this reason, Rydberg has chosen to insert the name Tyr in the translation.
# This is not entirely true. Under the entry for hamingja, Vigfusson notes that the hamingja could be lent to
another, thereby imparting one's good luck to that person, s6gdusk mundu leggja til med honom hamingju
sina, Laxadela Saga, ch. 21. He adds that the hamingja left the dying at the hour of death and was passed
to a dear son, daughter, or beloved kinsmen, Hallfredar Saga, ch. 11; Viga-Glums Saga, Ch. 9.



thereafter the latter stumbles and falls pierced by his own sword. That the invisible
hamingja could cause one to stumble and fall is shown in Fornmannasogur, 111.°

The giptur seem to have carried out such of Urd's resolves, on account of which
the favorite received an unexpected, as it were accidental, good fortune.

Not only for separate individuals, but also for families and clans, there were
guardian spirits (kynfylgjur, &ttarfylgjur).®

Another division of this class of maid-servants under Urd are those who attend the
entrance of the child into the world, and who have to weave the threads of the new-born
babe into the web of the families and events. Like Urd and her sisters, they too are called
norns. If it is a child who is to be a great and famous man, Urd herself and her sisters may
be present for the above purpose (see No. 30 in regard to Halfdan's birth).

A few strophes incorporated in Fafnissmal from a heathen didactic poem, now
lost (Fafnismél 12-13), speak of norns whose task it is to determine and assist the arrival
of the child into this world - nornir, er naudgdnglar eru, og kjésa maedur fr& mégum. The
expression kjosa meedur fra moégum, "to choose mothers from descendants,” seems
obscure, and in any case cannot mean simply "to deliver mothers of children.” The word
kjosa is never used in any other sense than to choose, elect, select. Here then it must
mean to choose, elect as mothers; and the expression "from descendants” is
incomprehensible, if we do not on the one hand conceive a crowd of eventual
descendants, who at the threshold of life are waiting for mothers in order to become born
into this world, and on the other hand women who are to be mothers, but in reference to
whom it has not yet been determined which descendant each one is to call hers among the
great waiting crowd, until those norns which we are here discussing resolve on that point,
and from the indefinite crowd of waiting megir (descendants) choose mothers for those
children which are especially destined for them.

These norns are, according to Fafnismal 13, of different birth. Some are Asa-
kinswomen, others of elf-race, and again others are daughters of Dvalin. In regard to the
last-named it should be remembered that Dvalin, their father, through artists of his circle,
decorated the citadel, within which a future generation of men await the regeneration of
the world, and that the mythology has associated him intimately with the elf of the
morning dawn, Delling, who guards the citadel of the race of regeneration against all that
is evil and all that ought not to enter (see No. 53). There are reasons (see No. 95) for
assuming that these dises of birth were Hoenir's maid-servants at the same time as they
were Urd's, just as the valkyries are Urd's and Odin's maid-servants at the same time (see
below).

To the other class of Urd's maid-servants belong those lower-world beings which
execute her resolves of death, and conduct the souls of the dead to the lower world.

Foremost among the psychopomps, the conductors of the dead, we note that group
of shield-maids called valkyries. As Odin and Freyja got the right of choosing on the
battlefield, the valkyries have received Asgard as their abode. There they bring the mead-
horns to the Aesir and einherjes, when they do not ride on Valfather's errands (V6luspa

 Without a page number this reference remains elusive. The Fornmanna Sagas is a 12 volume set
published in 1823, containing several of the Sagas of Norse and Danish Kings. It contained large parts of
Snorri's Heimskringla, as well as Knytlinga Saga, more commonly known as /Avi Danakonunga or Ségur
Danakonunga, a collection of histories of Danish Kings, ca. 900-1200. Volume 3 contains Olafs kondngs
Tyggvasson, chs. 256-286, Saga skalda Haralds kontngs harfagra and several short battr.
2% kynfylgjur, Volsunga Saga, ch. 4 and elsewhere; ttarfylgjur, Pérdar Saga herdu, ch. 7



30; Grimnismdl 36; Skaldskaparmal 9, Jonsson ed.; Skéldska. 2, Faulkes ed.). But the
third of the norns, Skuld, is the chief one in this group (V6luspa 31), and, as shall be
shown below, they for ever remain in the most intimate association with Urd and the
lower world.

65.
ON THE COSMOGRAPHY. THE WAY OF THOSE FALLEN BY THE SWORD TO
VALHALL IS THROUGH THE LOWER WORLD.

The modern conception of the removal of those fallen by the sword to Asgard is
that the valkyries carried them immediately through blue space to the halls above. The
heathens did not conceive the matter in this manner.

It is true that the mythological horses might carry their riders through the air
without pressing a firm foundation with their hoofs. But such a mode of travel was not
the rule, even among the gods, and, when it did happen, it attracted attention even among
them. Compare Gylfaginning, 35, which quotes strophes from a heathen source.?” The
bridge Bifrost would not have been built or established for the daily connection between
Asgard and Urd's subterranean realm if it had been unnecessary in the mythological
world of fancy. Mani's way in space would not have been regarded as a road in the
concrete sense, that quakes and rattles when Thor's thunder-chariot passes over it (mana
vegur dundi - Haustléng 1, Skaldskaparmal 25), had it not been thought that Mani was
safer on a firm road than without one of that sort. To every child that grew up in the
homes of our heathen fathers the question must have lain near at hand, what such roads
and bridges were for, if the gods had no advantage from them. The mythology had to be
prepared for such questions, and in this, as in other cases, it had answers with which to
satisfy that claim on causality and consistency which even the most naive view of the
world presents. The answer was: If the Bifrost bridge breaks under its riders, as is to
happen in course of time, then their horses would have to swim in the sea of air (Bilrost
brotnar, er peir & bri fara, og svima i médu marir -- Fafnismal 15°%; compare a strophe
of Kormak, Kormak's Saga, p. 259, where the atmosphere is called the bay of the gods,
Dia fjorar).? A horse does not swim as fast and easily as it runs. The different
possibilities of travel are associated with different kinds of exertion and swiftness. One
method is more practical than the other. The solid connections which were used by the
gods and which the mythology built in space are, accordingly, useful and convenient. The

27

"Né eqg flyg, I am not flying

b6 eg fer although | fare

og ad lofti liok and pass through the air
a Hofvarpni on Hofvarpnir

peim er Hamskerpir ~ whom Hamskerpir

gat vio Gardrofu." begat with Gardrofa."

8 Bifrost will break, when they journey across the bridge, and the horses will swim in the river."
Vigfusson notes that the word méda means "a large river" but also "the condensed vapor on a glass and the
like caused by breathing on it," as well as "mist, haziness."

# Also quoted in Skaldskaparmal 9, Jonsson ed.; 2, Faulkes, ed. The word fjordr is properly defined as a
bay, a firth, an estuary. Anderson has incorrectly rendered the Swedish word fjard, used by Rydberg, as
fjord. Dia fjéror, the bay of gods, refers to the poetic mead, rather than to the atmosphere.



valkyries, riding at the head of their chosen heroes, as well as the gods, have found solid
roads advantageous, and the course they took with their favorites was not the one
presented in our mythological textbooks. Grimnismal (str. 21; see No. 93) informs us that
the breadth of the atmospheric sea is too great and its currents too strong for those riding
on theigz horses from the battlefield to wade across (arglaumur pykir ofmikill valglaumi ad
vada).

In the 45th chapter of Egil Skallagrimson's Saga we read how Egil saved himself
from men, whom King Erik Blood-axe sent in pursuit of him to Saud Isle. While they
were searching for him there, he had stolen to the vicinity of the place where the boat lay
in which those in pursuit had rowed across. Three warriors guarded the boat. Egil
succeeded in surprising them, and in giving one of them his death-wound before the latter
was able to defend himself. The second fell in a duel on the beach. The third, who sprang
into the boat to loose it, fell there after an exchange of blows. The saga has preserved a
strophe in which Egil mentions this exploit to his brother Thorolf and his friend
Arinbjorn, whom he met after his flight from Saud Isle. There he says:

at prymreynis pjonar
pbrir nokkurir Hlakkar,
til hasalar Heljar
helgengnir, for dvelja.

"Three of those who serve the tester of the valkyrie-din (the warlike Erik Blood-
axe) will late return; they have gone to the lower world, to Hel's high hall."

The fallen ones were king's men and warriors. They were slain by weapons and
fell at their posts of duty, one from a sudden, unexpected wound, the others in open
conflict. According to the conception of the mythological textbooks, these sword-slain
men should have been conducted by valkyries through the air to Valhal. But the skald
Egil, who as a heathen born about the year 904, and who as a contemporary of the sons of
Harald Fairhair must have known the mythological views of his fellow-heathen believers
better than the people of our time, assures us positively that these men from King Erik's
body-guard, instead of going immediately to Valhal, went to the lower world and to Hel's
high hall there. He certainly would not have said anything of the sort if those for whom
he composed the strophe had not regarded this idea as both possible and correct.

The question now is: Does this Egil's statement stand alone and is it in conflict
with those other statements touching the same point which the ancient heathen records
have preserved for us? The answer is, that in these ancient records there is not found a
single passage in conflict with Egil's idea, but that they all, on the contrary, fully agree
with his words, and that this harmony continues in the reports of the first Christian
centuries in regard to this subject.

All the dead and also those fallen by the sword come first to Hel. From there the
sword-slain come to Asgard, if they have deserved this destiny.

In Gisli Surson's saga (ch. 24) is mentioned the custom of binding Hel-shoes on
the feet of the dead. Warriors in regard to whom there was no doubt that VValhall was their

% "The river current seems too great for the noisy crowd of the slain to wade."



final destiny received Hel-shoes like all others, pad er tidska ad binda ménnum helskd,
sem menn skulu & ganga til Valhallar.®! It would be impossible to explain this custom if
it had not been believed that those who were chosen for the joys of Valhall were obliged,
like all others, to travel & Helvegum.®® Wherever this custom prevailed, Egil's view in
regard to the fate which immediately awaited sword-fallen men was general.

When Hermod proceeded to the lower world to find Baldur he came, as we know,
to the golden bridge across the river Gjoll. Urd's maid-servant, who watches the bridge,
mentioned to him that the day before five fylki of dead men had ridden across the same
bridge. Consequently all these dead are on horseback and they do not come separately or
a few at a time, but in large troops called fylki, an expression which, in the Icelandic
literature, denotes larger or smaller divisions of an army - legions, cohorts, maniples or
companies in battle array; and with fylki the verb fylkja, to form an army or a division of
an army in line of battle, is most intimately connected. This indicates with sufficient
clearness that the dead here in question are men who have fallen on the field of battle and
are on their way to Hel, each one riding, in company with his fallen brothers in arms,
with those who belonged to his own fylki. The account presupposes that men fallen by the
sword, whose final destination is Asgard, first have to ride down to the lower world.
Otherwise we would not find these fylki on a Hel-way galloping across a subterranean
bridge, into the same realm as had received Baldur and Nanna after death.

It has already been pointed out that Bifrost is the only connecting link between
Asgard and the lower regions of the universe. The air was regarded as an ether sea which
the bridge spanned, and although the horses of mythology were able to swim in this sea,
the solid connection was of the greatest importance. The gods used the bridge every day
(Grimnismal 29, 30, Gylfaginning 15). Frost-giants and mountain-giants are anxious to
get possession of it, for it is the key to Asgard. It therefore has its special watchman in the
keen-eyed and vigilant Heimdall. During Ragnarok, when the gods ride to the last
conflict they pass over Bifrost (Fafnismal 15).%° The bridge does not lead to Midgard. Its
lower ends were not conceived as situated among mortal men. It stood outside and below
the edge of the earth's crust both in the north and in the south. In the south, it descended
to Urd's fountain and to the thingstead of the gods in the lower world (see the
accompanying drawing, intended to make these facts intelligible). From this mythological
topographical arrangement it follows of necessity that the valkyries at the head of the
chosen slain must take their course through the lower world, by the way of Urd's fountain
and the thingstead of the gods, if they are to ride on Bifrost bridge to Asgard, and not be
obliged to proceed there on swimming horses.

3 It is custom to bind hel-shoes to men, so that they shall walk on to Valhall."

% On the Hel-ways

* The text of the poem says that the bridge will break as the gods cross over it on their way to the final
battle, but in Gylfaginning 51, Snorri indicates that the bridge will break under the weight of Surt and his
riders.
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There are still two poems extant from the heathen time, which describe the
reception of sword-fallen kings in Valhall. One describes the reception of Erik Blood-
axe, the other that of Hakon the Good.**

When King Erik, with five other kings and their attendants of fallen warriors,
come riding up there, the gods hear on their approach a mighty din, as if the foundations
of Asgard trembled. All the benches of Valhall quake and tremble. What single
probability can we now conceive as to what the skald presupposed? Did he suppose that
the chosen heroes came on horses that swim in the air, and that the movements of the
horses in this element produced a noise that made Valhall tremble? Or that it is Bifrost
which thunders under the hoofs of hundreds of horses, and quakes beneath their weight?
There is scarcely need of an answer to this alternative. Meanwhile the skald himself gives
the answer. For the skald makes Bragi say that from the din and quaking it might be
presumed that it was Baldur who was returning to the halls of the gods. Baldur dwells in
the lower world; the connection between Asgard and the lower world is Bifrost: this
connection is of such a nature that it quakes and trembles beneath the weight of horses
and riders, and in regard to Bifrost it is predicted that during Ragnarok it shall break
under the weight of the host of riders. Thus Bragi's words show that it is Bifrost from
which the noise is heard when Erik and his men ride up to Valhall. But to get to the
southern end of Bifrost, Erik and his riders must have journeyed in Hel, across Gjoll, and
past the thingstead of the gods near Urd's well. Thus it is by this road that the
psychopomps of the heroes conduct their favorites to their final destination.

In his grand poem Hékonarmal, Eyvind Skaldaspillir makes Odin send the
valkyries Gondul and Skégul "to choose among the kings of Yngvi's race some who are
to come to Odin and abide in Valhall." It is not said by which road the two valkyries
proceed to Midgard, but when they have arrived there they find that a battle is imminent
between the Yngvi descendants, Hakon the Good, and the sons of Erik. Hakon is just
putting on his coat-of-mail, and immediately thereupon begins the brilliantly-described
battle. The sons of Erik are put to flight, but the victor Hakon is wounded by an arrow,
and after the end of the battle he sits on the battlefield, surrounded by his heroes, "with
shields cut by swords and with byrnies pierced by arrows ." Géndul and Skdgul, "maids

% Eirikirsmal and Hakonarmal



on horseback, with wisdom in their countenances, with helmets on their heads, and with
shields before them,” are near the king. The latter hears that Gondul, "leaning on her
spear,"” says to Skogul that the wound is to cause the king's death, and now a conversation
begins between Hakon and Skdgul, who confirms what Gondul has said, and does so with
the following words:

Rida vid nd skulum,
kvad hin rika Skogul,
greena heima goda

Odni ad segja,

ad nu mun alvaldr koma
a hann sjalfan ad sja.

"Now we two (Gondul and Skogul) shall ride, said the mighty Skdgul, over green
realms (or worlds) of the gods in order to say to Odin that now a great king is coming to
see him."

Here we get definite information in regard to which way the valkyries journey
between Asgard and Midgard. The fields through which the road goes, and which are
beaten by the hoofs of their horses, are green realms of the gods (worlds, heimar).

With these green realms, Eyvind has not meant the blue ether. He distinguishes
between blue and green. The sea he calls blue (blamer - see Heimskringla, Hakonar
Saga Apalsteinsféstra, ch. 28).%> What he expressly states, and to which we must confine
ourselves, is that, according to his cosmological conception and that of his heathen
fellow-believers, there were realms clothed in green and inhabited by divinities on the
route the valkyries had to take when they proceeded from a battlefield in Midgard back to
Valhall and Asgard. But as valkyries and the elect ride on Bifrost up to Valhal, Bifrost,
which goes down to Urd's well, must be the connecting link between the realms decked
with green and Asgard. The greenir heimar through which the valkyries have to pass are
therefore the realms of the lower world.

Among the realms or "worlds" which constituted the mythological universe, the
realms of bliss in the lower world were those which might particularly be characterized as
the green. Their groves and blooming meadows and fields of waving grain were never
touched by decay or frost, and as such they were cherished by the popular fancy for
centuries after the introduction of Christianity. The Low German language has also
rescued the memory thereof in the expression groni godes wang (Heliand, Fitt 37, line
3082).%® That the green realms of the lower world are called realms of the gods is also

% At least two versions of this stanza are known, one in Heimskringla and one in Landnamabdk 54 where it
is attributed to a different poet; the latter according according to Vigfusson's Dictionary (see bla-mer). In
one ms. the word in question reads bldmeer (“blue-moor"), and in the other bordmarar (“plank-moor").
Both are used as part of a kenning for ship, referred to as a sker (“steed") of the b. mar. Of the two,
bordmerar (“"plank-moor" i.e. "shipside-land") makes the best sense. Thus a ship is "the steed of the
shipside-land," a kenning which has many parallels. As there are no similar kennings meaning "the steed of
the blue-land," this reading may be based on the faulty transcription or a damaged manuscript.

% Lines 3080-3082: themu is himilriki, antloken liohto mést endi Iif éuuig, groni godes uuang, "for him
heaven stands unlocked --eternal life in the greatest of worlds on God's green meadow." (G. Ronald
Murphy, translation). Throughout the work, Hel is presented as a fiery pit, after the Christian teachings.



proper, for they have contained and do contain many beings of a higher or lower divine
rank. There dwells the divine mother Nott, worshipped by the Teutons; there Thor's
mother and her brother and sister Njord and Fulla are fostered; there Baldur, Nanna, and
Hodur are to dwell until Ragnarok; there Delling, Billing, Rind, Dag, Mani, and Sol, and
all the clan of artists gathered around Mimir, they who in their smithy create living
beings, vegetation, and ornaments, have their halls; there was born Odin's son Vali. Of
the mythological divinities, only a small number were fostered in Asgard. When Géndul
and Skogul at the head of sword-fallen men ride "over the green worlds of the gods," this
agrees with the statement in the myth about Hermod's journey to Hel, that fylki of dead
riders gallop over the subterranean gold-bridge, on the other side of which glorious
regions are situated, and with the statement in Vegtamskvida that Odin, when he had left
Niflhel behind him, came to a foldvegr, a way over green plains, by which he reaches the
hall that awaits Baldur.

In the heroic songs of the Elder Edda, and in other poems from the centuries
immediately succeeding the introduction of Christianity, the memory survives that the
heroes journey to the lower world. Sigurd Fafnisbani comes to Hel. Of one of Atli's
brothers who fell by Gudrun's sword it is said, i Helju htin pann haf3i*” (Atlamal 51). In
the same poem, strophe 43, one of the Niflungs says of a sword-fallen foe that they had
him lamdan til Heljar.®

The mythic tradition is supported by linguistic usage, which, in such phrases as
berja i Hel, drepa i Hel, drepa til Heljar, feera til Heljar, indicated that those fallen by the
sword also had to descend to the realm of death.

The memory of valkyries, subordinate to the goddess of fate and death, and
belonging with her to the class of norns, continued to flourish in Christian times both
among Anglo-Saxons and Scandinavians. Among the former, welcyrge, welcyrre
(valkyrie) could be used to express the Latin parca,® and in Beowulf occur phrases in
which Hild and Gud (the valkyries Hildr and Gunnr) perform the tasks of Vyrd.”® In
Atlamal 28, the valkyries are changed into "dead women," inhabitants of the lower world,
who came to choose the hero and invite him to their halls. The basis of the transformation
is the recollection that the valkyries were not only in Odin's service, but also in that of the
lower world goddess Urd (compare Atlakvida 16, where they are called norns), and that
they as psychopomps conducted the chosen Heroes to Hel on their way to Asgard.

66.

While, under the influence of heathen thought, the Christian heaven is envisioned as a beautiful green
meadow; for example in the quote above, as well as in Fitt 11, line 948's "high meadow of heaven," and
elsewhere.
%7 "she sent him to Hel"
% "heaten to Hel"
% parca, fate; For a fuller survey of the references in this paragraph see Grimm, DM Vol |, 16, section 4,
the probable source of Rydberg's evidence here.
“*Beowulf line 452 and 1481 gif mec hild nime, if Hild take me (if battle takes me); line 2536 03de gud
nimed, or Gud take me (or battle take me); cp. line 446 gif mec dead nimed if death takes me.

Beowulf line 1123 peer gud fornam whom Gud had taken (whom battle had taken); cp. line 488, 2236
dead fornam, death had taken.



THE CHOOSING. THE MIDDLE-AGE FABLE ABOUT "MARKING WITH THE
SPEAR-POINT."

If death on the battlefield, or as the result of wounds received on the field of
battle, had been regarded as an inevitable condition for the admittance of the dead into
Asgard, and for the honor of sitting at Odin's table, then the choosing would under all
circumstances have been regarded as a favor from Odin. But this was by no means the
case, nor could it be so when regarded from a psychological point of view (see above,
No. 61). The poems mentioned above, "Eiriksmal™ and "Hakonarmal,” give us examples
of choosing from a standpoint quite different from that of favor. When one of the
einherjes, Sigmund, learns from Odin that Erik Blood-axe has fallen and is expected in
Valhal, he asks why Odin robbed Erik of victory and life, although he, Erik, possessed
Odin's friendship. From Odin's answer to the question we learn that the skald did not
wish to make Sigmund express any surprise that a king, whom Odin loves above other
kings and heroes, has died in a lost, rather than a won, battle. What Sigmund emphasizes
is, that Odin would rather not take a less loved king unto himself than the so highly
appreciated Erik, and permit the latter to conquer and live. Odin's answer is that he is
hourly expecting Ragnarok, and that he therefore made haste to secure as soon as
possible so valiant a hero as Erik among his einherjes. But Odin does not say that he
feared that he might have to relinquish the hero forever, in case the latter, not being
chosen on this battlefield, should be snatched away by some other death than that by the
sword.

Hakonarmal gives us an example of a king who is chosen in a battle in which he
is the victor. As conqueror the wounded Hakon remained on the battlefield; still he looks
upon the choosing as a disfavor. When he had learned from Gondul's words to Skdgul
that the number of the einherjes is to be increased with him, he blames the valkyries for
dispensing to him this fate, and says he had deserved a better lot from the gods (varum po
verdir gagns fra godum).** When he enters Valhall he has a keener reproach on his lips to
the welcoming Odin: illudigr mjog pykir oss Odinn vera, sjaum vér hans of hugi.*?

Undoubtedly for our ancestors, it was a glorious prospect to be permitted to come
to Odin after death, and a person who saw inevitable death before his eyes might comfort
himself with the thought of soon seeing "the benches of Baldur's father decked for the
feast" (Krakumal 25: Baldrs fodur bekki buna veit at sumblum). But it is no less certain
from all the evidences we have from the heathen time, that honorable life was preferred
to honorable death, although between the wars there was a chance of death from sickness.
Under these circumstances, the mythical eschatology could not have made death from
disease an insurmountable obstacle for warriors and heroes on their way to Valhal. In the
ancient records, there is not the faintest allusion to such an idea. It is too absurd to have
existed. It would have robbed Valhall of many of Midgard's most brilliant heroes, and it
would have demanded from faithful believers that they should prefer death even with
defeat to victory and life, since the latter lot was coupled with the possibility of death
from disease. With such a view, no army goes to battle, and no warlike race endowed

*! Hakonarmal 12 : "(We) were worthy of victory from the gods"
*2 Hakonarmal 15: "Odin seems angry, | can see (i.e. fear) his mood"



with normal instincts has even entertained it and given it expression in their doctrine in
regard to future life.

The absurdity of the theory is so manifest that the mythologists who have
entertained it have found it necessary to find some way of making it less inadmissible
than it really is. They have suggested that Odin did not necessarily fail to get those heroes
whom sickness and age threatened with a straw-death, nor did they need to relinquish the
joys of Valhall, for there remained to them an expedient to which they under such
circumustances resorted: they cut themselves with the spear-point (marka sig geirs oddi).

If there was such a custom, we may conceive it as springing from a sacredness
attending a voluntary death as a sacrifice - a sacredness which in all ages has been more
or less alluring to religious minds. But all the descriptions we have from Latin records in
regard to Germanic customs, all our own ancient records from heathen times, all
Northern and German heroic songs, are unanimously and stubbornly silent about the
existence of the supposed custom of "marking with the spear-point,” although, if it ever
existed, it would have been just such a thing as would be noticed by strangers on one
hand, and on the other hand be remembered, at least for a time, by the generations
converted to Christianity. But the well-informed persons interviewed by Tacitus, they
who presented so many characteristic traits of the Teutons, knew nothing of such a
practice; otherwise they certainly would have mentioned it as something very remarkable
and peculiar to the Teutons. None of the later classical Latin or middle age Latin records
which have contributed to our knowledge of the Teutons have a single word to say about
it; nor the heroic poems. The Scandinavian records, and the more or less historical sagas,
tell of many heathen kings, chiefs, and warriors who have died on a bed of straw, but not
of a single one who "marked himself with the spear-point.” The fable about this "marking
with the spear-point™ has its origin in Ynglingasaga 9, where Odin, changed to a king in
Svithiod, is said, when death was approaching, to have Iét marka sig geirsoddi. Out of
this statement has been constructed a custom among kings and heroes of anticipating a
straw-death by "marking with the spearpoint,” and this for the purpose of getting
admittance to Valhall. Vigfusson (Dictionary) has already pointed out the fact that the
author of Ynglingasaga had no other authority for his statement than the passage in
Havamal,*® where Odin relates that he wounded with a spear, hungering and thirsting,
voluntarily inflicted on himself pain, which moved Bestla's brother to give him runes and
a drink from the fountain of wisdom. The fable about the spear-point marking, and its
purpose, is therefore quite unlike the source from which, through ignorance and random
writing, it sprang.

* Under the entry "geirr": marka sik geir-oddi, to mark oneself in the breast with a spear's point, so as to
make blood flow, was a heathen rite whereby warriors on their death-bed devoted themselves to Odin; it
was the common belief that a man who died a natural death was not admitted into Valhalla after death; this
rite is only mentioned in mythical sagas such as Yngl. S. chap. 10; cp. Gautr. S. ch. 7 --pa stakk Starkadr
sprotanum & konungi ok mealti, ni gef ek pik Odni. The origin of this rite is in Hm., where Odin himself is
represented as hanging himself in Yggdrassil ‘wounded with a spear and given to Odin, myself to myself’;
some trace it to a Christian origin, which is not very likely.



67.
THE PSYCHOPOMPS OF THOSE NOT FALLEN BY THE SWORD. LOKI'S
DAUGHTER (THE PSEUDO-HEL OF GYLFAGINNING) IDENTICAL WITH LEIKIN.

The psychopomps of those fallen by the sword are, as we have seen, stately dises,
sitting high in the saddle, with helmet, shield, and spear. To those not destined to fall by
the sword, Urd sends other maid-servants, who, like the former, may come on horseback,
and who, by all indications , are of very different appearance, varying in accordance with
the manner of death of those persons whose departure they attend. She who comes to
those who sink beneath the weight of years has been conceived as a very benevolent dis,
to judge from the solitary passage where she is characterized, that is in Ynglingatal 30
(Ynglingasaga 44), where it is said of the aged and just king Halfdan Whiteleg, that he
was taken hence by the woman, who is helpful to those bowed and stooping (hallvarps
hlifinauma).** The burden which Elli (age), Utgard-Loki's foster-mother (Gylfaginning
47), puts on men, and which gradually gets too heavy for them to bear, is removed by this
kind-hearted dis.

Other psychopomps are of a terrible kind. Most of them belong to the spirits of
disease dwelling in Niflhel (see No. 60). King Vanlandi is tortured to death by a being
whose epithet, vitta veettur and tréllkund, shows that she belongs to the same group as
Heidr, the prototype of witches, and who is contrasted with the valkyrie Hild by the
appellation ljéna lids baga Grimhildr (Ynglingasaga 13, Ynglingatal 3).* The same vitta
veettur came to King Adils when his horse fell and he himself struck his head against a
stone (Ynglingasaga 29). Two kings, who die on a bed of straw, are mentioned in
Ynglingasaga's Thjodolf-strophes (ch. 17 and 47) as visited by a being called in the one
instance Loki's kinswoman (Loka mer), and in the other Hvedrung's kinswoman
(Hvedrungs mer).*® That this kinswoman of Loki has no authority to determine life and
death, but only carries out the dispensations of the norns, is definitely stated in the
Thjodolf-strophe (norna déms - ch. 47), and also that her activity, as one who brings the
invitation to the realm of death, does not imply that the person invited is to be counted
among the damned, although she herself, the kinswoman of Loki, the daughter of Loki,
surely does not belong to the regions of bliss.

* Here Rydberg reads "hallvarps" as the genitive of "hallvarpur,” and takes it to mean "he who is bowed
and stooping.” Since "varpur" is never used as a noun, an adjective, or an adjectival suffix, the most
obvious way to understand the word is to take it as the genitive of a neutral noun "hallvarp.” "Hallr" means
stone, "varp" usually means "a casting, an act of throwing", but it can also mean "hill, mound." Here, it
must mean "stone-mound,” i.e. a haugur, burial-mound. Thus the phrase "hallvarps hlifi-nauma" means
"protecting-goddess of the burial mound" or Urd.

*> The entire strophe reads: En & vit /Vilja brédur /vitta véttr /Vanlanda kom/ P4 tréllkund/ um troda
skyldi/ 1ids grim-Hildr/ ljéna baga, /og sa brann/ & bedi Skutu,/ menglétudr,/ er mara kvaldi.

The phrase bagi lids Ijona refers to the king; tréllkund grim-Hildr to the female monster, called a mara a
nightmare in the final line; and véttr vitta to the witch. No contrast between the witch and any valkyrie is
implied here, -hildur is a common element in women's names. The strophe reads: "But the wight of sorcery
made Vanlandi visit Vili's brother, when the troll-born night-Hildr trampled the foe of the troop of men.
And he was burned on the bed of river Skuta, the generous one, whom the nightmare tortured."

*® Hvedrung is a byname of Loki; cp. Voluspa 55, where Vidar plunges his sword into the heart of megi
Hvedrungs, Loki's son, Fenrir.



Og til pings Hvethrung's maid

Pridja jofri Invited the (“third™) king
Hvedrungs meer away from this world

ar heimi baud, to (or "Pridi-Odin's™) Thing
b& er Halfdan, when Halfdan

sa er a Holti bjo who dwelt at Holt,

norna doms had to suffer

um notid hafoi. the Norn's judgement.

Since all the dead, whether they are destined for Valhall or for Hel (in the sense of
the subterranean realms of bliss), or for Niflhel, must first report themselves in Hel, their
psychopomps, whether they dwell in Valhall, Hel, or Niflhel, must do the same. This
arrangement is necessary also from the point of view that the unhappy who "die from Hel
into Niflhel™ (Vafpradnismal) must have attendants who conduct them from the realms of
bliss to the Na-gates, and from there to the realms of torture. Those dead from disease,
who have the subterranean kinswoman of Loki as a guide, may be destined for the realms
of bliss -- then she delivers them there; or be destined for Niflhel -- then they die under
her care and are brought by her through the Na-gates to the worlds of torture in Niflhel.

Far down in Christian times, the participle leikinn was used in a manner which
points to something mythical as the original reason for its application. In Biskupasogur (I.
464)" it is said of a man that he was leikinn by some magic being (flagd). Of another
person who sought solitude and talked with himself, it is said in Eyrbyggja Saga, chap.
53 that he was believed to be leikinn.? Ynglingatal gives us the mythical explanation of
this word.

In its strophe about King Dyggvi, who died from disease, this poem says
(Ynglingingasaga 17) that, as the lower world dis had chosen him, Loki's kinswoman
came and made him leikinn (alvald Yngva pjédar Loka mer um leikinn hefir).* The
person who became leikinn is accordingly visited by Loki's kinswoman, or, if others have
had the same task to perform, by some being who resembled her, and who brought
mental or physical disease.

! Biskupasogur (The Sagas of the Bishops), a semi historic account of the lives of bishops circa the 11th
through the 14th centuries. Under the entry "leikr," the Vigfusson dictionary quotes: Madr sa er Snorri hét
var leikinn af flagdi einu. "A man named Snorri was bewitched by a hag."

2 Syndist ménnum pann veg helst sem hann mundi leikinn pvi ad hann fér hja sér og taladi vid sjalfan sig
og fér svo fram um hrid. He remained shy of other people and everyone thought he must have been leikinn,
because he kept talking to himself.

® Leikinn, a participle of the verb leika, can mean "bewitched," "affected by magic," but there is no need to
presuppose something mythic behind it. These examples can be explained by the common useages of the
word which are: 1) to play, play with; 2) to play at sports; 3) to treat, usually with a negative connotation:
leika einhvern illa = "treat someone badly, harm." Related to this meaning is leika & = "to trick, delude,
confound."; 4) to act, do, know how to do; 5) to pretend, imitate, act; 6) to move, to tremble, to move
freely, revolve.

In the examples given above, these men may be conceived of as being treated badly, to be harmed by a
flagd or similar creature, and thus leikinn (deluded). From this point on, Rydberg's attempt to associate the
name Leikin (sic Leikn) with the word leikinn is seriously flawed.

* Here the Loki-daughter does delude (leikinn) King Dyngvi, but as the previous reference to the flagd
demonstrates, she is not the only being capable of such action.



In our mythical records there is mention made of a giantess whose very name,
Leikin, Leikn is immediately connected with that activity which Loki's kinswoman - and
she too is a giantess - exercises when she makes a person leikinn. Of this personal
Leikin,> we get the following information in our old records:

1. She is, as stated, of giant race (Prose Edda, Nafnapulur 15).

2. She has once fared badly at Thor's hands. He broke her legs (Leggi brauzt pu
Leiknar - Skaldskaparmal 11, after a song by Veturlisi).®

3. She is kveldrida. The original and mythological meaning of kveldrida is a
horsewoman of torture or death (from kvelja, to torture, to kill). The meaning, a
horsewognan of the night, is a misunderstanding. Compare Vigfusson's Dict., sub voce
"Kveld."

4. The horse which this woman of torture and death rides is black, untamed,
difficult to manage (styggr), and ugly-grown (ljétvaxinn). It drinks human blood, and is
accompanied by other horses belonging to Leikin, black and bloodthirsty like it. (All this
is stated by Hallfredur Vandradaskald in Heimskringla, Olafs saga Tryggv., ch. 29.)

Tiohdggvit lét tiggi, "At last, Tryggvi's son placed

Tryggva sonr, fyr styggvan the often-hewn corpses of Saxons
Leiknar hest & lesti, in front of the peevish

ljotvaxinn, hree Saxa; ugly-grown horse of Leikn (i.e. the wolf);
vinhrodigr gaf vida the friend-famous one (i.e. the king)

visi margra Frisa widely gave the brown blood

blokku brant at drekka of many Frisians to the black horse-pack
bl6d kveldridu stodi. of the evening-rider (i.e. the wolf-pack)."

Perhaps these loose horses are intended for those persons whom the horsewoman
of torture causes to die from disease, and whom she is to conduct to the lower world.®

Popular traditions have preserved for our times the remembrance of the "ugly-
grown" horse, that is, of a three-legged horse, which on its appearance brings sickness,
epidemics, and plagues. The Danish popular belief (Thiele, 1. 137, 138) knows this
monster, and the word Hel-horse has been preserved in the vocabulary of the Danish
language. The diseases brought by the Hel-horse are extremely dangerous, but not always
fatal. When they are not fatal, the convalescent is regarded as having ransomed his life
with that tribute of loss of strength and of torture which the disease caused him, and in a
symbolic sense he has then "given death a bushel of oats" (that is, to its horse). According

® Only Leikn is attested to in the sources as the name of a giantess. Leikin is found nowhere.

® This is the only passage where the name Leikn is attributed to a specific giantess, the other instance given
below designates a giantess in general.

" The connection between these two words is superficial at best. Vigfusson notes only that kveld is "akin to
kvelja (to torment), for evening is the quelling or Killing of the daylight," and then provides examples where
it only means "evening" with no connotations of death; he defines kveldrida as an "evening-rider, a
nighthag, a witch"

8 Rydberg presented this strophe in a footnote without translation. The horse of a giantess (here Leikn, and
kveldrida) is simply a kenning for wolf. Such kennings cannot be taken as mythological evidence.



to popular belief in Schleswig (Arnkiel, 1. 55; cp. J. Grimm, Deutsche Myth., Vol. Il, Ch.
27),° Hel rides on a three-legged horse during the time of plague and kills people. Thus
the ugly-grown horse is not forgotten in traditions from the heathen time.

Vo6luspé informs us that in the primal age of man, the sorceress Heid went from
house to house and was a welcome guest with evil women, since she seid Leikin (sida
means to practice sorcery). Now, as Leikin is the "horsewoman of torture and death," and
rides the Hel-horse, then the expression sida Leikin can mean nothing else than by
sorcery to send Leikin, the messenger of disease and death, to those persons who are the
victims of the evil wishes of "evil women"; or, more abstractly, to bring by sorcery
dangerous diseases to men.*

Voluspéa 22 (Cod. Reg.) says of Heidr:

seid hon kuni,
seid hon Leikin.

In this manuscript, the letter u is used for both u and y (compare Bugge,
Seemundar Edda, Preface x., xi.), and therefore kuni may be read both kuni and kyni. The
latter reading makes logical sense.* Kyni is dative of kyn, a neuter noun, meaning
something sorcerous, supernatural, a monster. Kynjamein and kynjasétt mean diseases
brought on by sorcery.'? Seid in both the above lines is past tense of the verb sida, and
not in either one of them the noun seidr.

There was a sacred sorcery and an unholy one, according to the purpose for which
it was practiced, and according to the attending ceremonies. The object of the holy
sorcery was to bring about something good either for the sorcerer or for others, or to find
out the will of the gods and future things. The sorcery practiced by Heidr is the unholy
one, hated by the gods, and again and again forbidden in the laws, and this kind of

® Grimm, DM Vol. Il, Ch. 27: In Denmark, one who blunders about clumsily is said to "gaaer som en
helhest," go about like a hel-horse. According to folklore, this hel-horse walks around the churchyard on
three legs, fetching the dead. Theile, 137: A custom is mentioned in which a live horse is buried in a
churchyard before the first human body is buried, so that it may become the walking dead horse. Theile,
138: One who has survived a serious illness will say "Jeg gav Ddden en skidppe havre," | gave Death a
bushel of oats (for his horse). Ankeil quotes I, 55, that according to superstition in times of plague "the Hell
rides about on a three-legged horse destroying men,"” and when the plague is over it is said "Hell is driven
away." As compelling as this evidence is, there is nothing solid to tie it to an earlier mythic belief.

19 This is incorrect. The capital letter in leikin is spurious, and as yet no personal name leikin has been
established (cp. Leikn). The meaning of the lines in question is "sorcery she knew, sorcery she was clever
at" (or "played at"). This analysis of Voluspa 22 was orginally presented in a footnote; | have added it to the
text in order to comment on it.

! This is an oversimplification. Bugge clearly states that u and v are interchangeable in the mss., and that
sometimes v is seemingly used for y, probably because the tail of the y, being short, had faded away.
Considering this possibility, the alternate reading seid hon kyni would mean "she practiced sorcery upon the
race."

12 Kyn can mean "a wonder, a wondrous thing; something unbelievable, strange," but is never used in the
negative, especially in the oldest sources, and thus cannot be related to sorcery. Furthermore, the meaning
of "kyn" as "strange" calls for the plural for example kynjasott or kynjamein, "strange illness." Kynsott,
kynmein would mean a "sexually transmitted disease."



sorcery is designated in Voluspa 22 by the term sida kyni. Of a thing practiced with
improper means it is said that it is not kynja-lauss, "kyn" -free®

The reading in Hauksbdk, seid hon hvars hon kunni, seid hon hugleikin, evidently
has some "emendator™ to thank for its existence who did not understand the passage and
wisheohto substitute something easily understood for the obscure lines he thought he had
found.

From all this follows that Leikin is either a side-figure to the daughter of Loki,
and like her in all respects, or she and the Loki-daughter are one and the same person. To
determine the question whether they are identical, we must observe (1) the definitely
representative manner in which V6luspa, by the use of the name Leikin, makes the
possessor of this name a mythic person, who visits men with diseases and death; (2) the
manner in which Ynglingatal characterizes the activity of Loki's daughter with a person
doomed to die from disease; she makes him leikinn, an expression which, without doubt,
is in its sense connected with the feminine name Leikn, and which was preserved in the
vernacular far down in Christian times, and there designated a supernatural visitation
bringing the symptoms of mental or physical illness; (3) the Christian popular tradition in
which the deformed and disease-bringing horse, which Leikin rides in the myth, is
represented as the steed of "death™ or "Hel™; (4) that change of meaning by which the
name Hel, which in the mythical poems of the Elder Edda designates the whole heathen
realm of death, and especially its regions of bliss, or their queen, got to mean the abode of
torture and misery and its ruler - a transmutation by which the name Hel, as in
Gylfaginning and in the Schleswig traditions, was transferred from Urd to Loki's
daughter.

Finally, it should be observed that it is told of Leikin, as of Loki's daughter, that
she once fared badly at the hands of the gods, who did not, however, take her life. Loki's
daughter is not slain, but is cast into Niflhel (Gylfaginning 34). From that time, she is
gnupleit -- that is to say, she has a stooping form, as if her bones had been broken and
were unable to keep her in an upright position. Leikin is not slain, but gets her legs
broken.™

All that we learn of Leikin thus points to the Loki-maid, the Hel, not of the myth,
but of Christian tradition.*®

3 Al these examples may be found in Vigfusson's dictionary under the first definition of "kyn."
Y This reading offers various other possibilities: "she bewitched the mind, and made it leikinn"; "she
cleverly bewitched the mind™; "she practiced sorcery, which was precious to her."
> Han er bla half en half med hérundar lit. bvi er hin audkennd og heldur gndpleit og grimmleg. She is
half blue, and half flesh-colored. Thus she is easily recognizable and rather stooped and fierce-looking.
18 While there is no doubt that the Loki-daughter is a distinct personality separate from Hel-Urd, Rydberg's
argument in regard to her proper name being Leikn is weak. His most compelling evidence for this
conclusion is the statement that Thor broke Leikn's legs, and the statement that Odin cast her into Niflheim,
Hel kastadi hann i Niflheim. (For a similar statement in regard to Thjazi's eyes cp. Sk&ldskaparmal 4, and
Harbardsljod 19). For want of a better name, | can accept Leikn as a name of Loki's daughter, but each
reader must decide how valid this conclusion is.

For a discussion of the strophe in Heimskringla, Ynglingasaga 17 which seems to call Loki's daughter
"the sister of the wolf and Narvi," see No. 85.



68.
THE WAY TO HADES COMMON TO THE DEAD.

It has already been demonstrated that all the dead must go to Hel -- not only they
whose destination is the realm of bliss, but also those who are to dwell in Asgard or in the
regions of torture in Niflheim. Thus the dead tread the same road at the outset. One and
the same route is prescribed to them all, and the same Helgate opens daily for the host of
souls destined for different lots. Women and children, men and the aged, they who have
practiced the arts of peace and they who have stained weapons with blood, those who
have lived in accordance with the sacred commandments of the norns and gods and they
who have broken them-- all have to journey the same way as Baldur went before them,
down to the fields of the world-fountains. They come on foot and on horseback -- nay,
even in chariots, if we may believe Helreid Brynhildar, a very unreliable source -- guided
by various psychopomps: the beautifully equipped valkyries, the blue-white daughter of
Loki, the somber spirits of disease, and the gentle maid-servant of old age. Possibly the
souls of children had their special psychopomps. Traditions of mythic origin seem to
suggest this; but the fragments of the myths themselves preserved to our time give us no
information on this subject.

The Hel-gate here in question was situated below the eastern horizon of the earth.
When Thor threatens to kill Loki he says that he will send him & austurvega (Lokasenna
59).1” When the author of the Sun-song sees the sun set for the last time, he hears in the
opposite direction -- that is, in the east -- the Hel-gate grating dismally on its hinges
(Sélarlj6ad 39 - en Heljar grind heyrdag & annan veg pjéta punglega). The gate has a
watchman and a key. The key is called gillingr, gyllingr (Nafnabulur)™®; and therefore a
skald who celebrates his ancestors in his songs, and thus recalls to those living the shades
of those in Hades, may say that he brings to the light of day the tribute paid to Gilling
(yppa Gillings gjoldum. See Eyvind's strophe, Skaldskaparmal 10. Previously the
paraphrase has been misunderstood, on account of the pseudo-myth in Skaldskaparmal
about the mead.)*® From this gate, the highway of the dead went below the earth in a
westerly direction through deep and dark dales (dokkva dala og djupa - Gylfaginning 49),
and it required several days -- for Hermod nine days and nights - before they came to
light regions and to the golden bridge across the river Gjoll, flowing from north to south
(see No. 59). On the other side of the river, the roads forked. One road went directly
north. This led to Baldur's abode (Gylfaginning 49); in other words, to Mimir's realm, to
Mimir's grove, and to the sacred citadel of the dsmegir, where death and decay cannot
enter (see No. 53). This northern road was not, therefore, the road common to all the

7 Along eastern-ways.

'8 Here Gilling appears as the name of a river.

191 cannot account for the reasoning behind this conclusion. This is the only place in the whole of the text
that Rydberg discusses Gilling. It seems to be based on the river name Gilling found in Nafnapular, which
would not apply here because Gilling is a feminine name, the genitive of which would be Gillingar or
Gillingjar. In the Skaldskaparmdl stanza in which it appears, the form is Gillings, the genitive of Gillingr, a
masculine giant name (and Suttung's father, according to Snorri). If Gilling were an authentic name of
Suttung's father Surt, the phrase "Gilling's tribute™ could properly refer to the poetic mead, as it seems to in
the stanza cited.



dead. Another road went to the south. As Urd's realm is situated south of Mimir's (see
Nos. 59, 63), this second road must have led to Urd's fountain and to the thingstead of the
gods there. From the Sun-song we learn that the departed had to continue their journey by
that road. The deceased skald of the Sun-song came to the norns, that is to say, to Urd
and her sisters, after he had left this road behind him, and he sat for nine days and nights
a norna st6li®® before he was permitted to continue his journey (Sélarlj6d 51). Here, then,
is the end of the road common to all, and right here, at Urd's fountain and at the
thingstead of the gods something must happen, on which account the dead are divided
into different groups, some destined for Asgard, others for the subterranean regions of
bliss, and a third lot for Niflhel's regions of torture. We shall now see whether the mythic
fragments preserved to our time contain any suggestions as to what occurs in this
connection. It must be admitted that this dividing must take place somewhere in the lower
world, that it was done on the basis of the laws which in mythological ethics distinguish
between right and wrong, innocence and guilt, that which is pardonable and that which is
unpardonable, and that the happiness and unhappiness of the dead is determined by this
division.

69.
THE TWO THINGSTEADS OF THE AESIR. THE EXTENT OF THE AUTHORITY
OF THE AESIR AND OF THE DIS OF FATE. THE DOOM OF THE DEAD.

The Aesirs have two thingsteads: one in Asgard, the other in the lower world.

In the former, a council is held and resolutions passed in such matters as pertain
more particularly to the clan of the Aesir and to their relation to other divine clans and
other powers. When Baldur is visited by ugly dreams, Valfather assembles the gods to
hold counsel, and all the Aesir assemble & pingi, and all the asynjes & mali (Vegtamskvida
1; Baldur's Draumar 4).* In assemblies here the gods resolved to exact an oath from all
things for Baldur's safety, and to send a messenger to the lower world to get knowledge
partly about Baldur, partly about future events. On this thingstead efforts are made of
reconciliation between the Aesir and the Vanir, after Gullveig had been slain in Odin's
hall (Voluspa 23, 24). There (& ping go