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Abstract

This thesis examines the vernacular psychologyeptes in Old Norse-Icelandic texts. It
focuses on the concelptigr, generally rendered in English as ‘mind, soulfispand
explores the conceptual relationships between emotognition and the body. It argues
that despite broad similarities, Old Norse-Icelarahd Old English vernacular psychology
differ more than has previously been acknowled§edhermore, it shows that the
psychology of Old Norse-Icelandic has less in comnwvih its circumpolar neighbours
than proposed by advocates of Old Norse-Icelartthonsinism.

The thesis offers a fresh interpretation of Old $¢elcelandic psychology which
does not rely on cross-cultural evidence from ofBermanic or circumpolar traditions. In
particular, | demonstrate that emotion and cogniti@re not conceived of ‘hydraulically’
as was the case in Old English, and thajr was not thought to leave the body either in
animal form or as a person’s breath. | show thadtKbdrse-Icelandic psychology differs
from the OIld English tradition, and argue that@id English psychological model is a
specific elaboration of the shared psychologichéntance of Germanic whose origins
require further study. These differences betweertwlo languages have implications for
the study of psychological concepts in Proto-Geimars | argue that there are fewer
semantic components which can be reliably recoatsdufor the common ancestor of the
North and West Germanic languages. As a wholethigss applies insights from cross-
cultural linguistics and psychology in order to shimow Old Norse-Icelandic
psychological concepts differ not only from contemgry Germanic and circumpolar
traditions but also from the Present Day Englishcepts used to describe them.

The thesis comprises four chapters and conclu§ibapter 1 introduces the field
of study and presents the methodologies and soussgks It introduces the range of cross-
cultural variety in psychological concepts, andcpOld Norse-Icelandirugr and its Old
English analoguewd in a typological perspective. Chapter 2 reviews/pus approaches
to early Germanic psychology and introduces theongtjand of research that forms the
background to this study: Lockett’s (2011) propdbkat Old English vernacular
psychology operated in terms of a *hydraulic mode&here thanod would literally boll
and seethe within a person’s chest in responsieaingsemotions. Chapter 3 outlines the
native Old Norse-Icelandic psychological model Rgraining indigenously produced
vernacular texts. It looks first at the claims thagr could leave the body in animal form
or as a person’s breath. It then describes th&aeship between emotion, cognition and
the body in Old Norse-Icelandic texts and contréstswith the Old English system.
Chapter 4 examines the foreign influences whicHdcpatentially account for the
differences between the Old English and Old Nocstahdic systems. It looks first at the
imported medical traditions which were known in nesdl Scandinavia at the time Old
Norse-Icelandic texts were being committed to wgtiNext it considers the psychology of
Christian tradition from the earlld Icelandic Homily Booko late-fourteenth-century
devotional poetry. Finally, it examines the reprgagon of emotion and the body in the
translated Anglo-Norman and Old French texts preduat the court of Hakon
Hakonarson and explores how this was transposedtiee romances composed in Old
Norse-Icelandic. The conclusion summarises tharfgslof the thesis and presents a
proposal for the methodology of studying mediewwlgiological concepts with directions
for further research.
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Chapter 1: The Mind in Cross-Linguistic Perspective

1 Introduction

The psychological vocabulary of present day Englisbs not cut nature at the joints.
Concepts like ‘mind’ and ‘emotion’ are not natucategories which have precise
equivalents in other languages or earlier stag&ngfish. When placed in a typological
perspective, the English concept ‘mind’ is as gelloound as any other
ethnopsychological construct. However, this fadtigdlen by the widespread use of
English as an apparently neutral metalanguageyichpsogy. By using English categories
in this manner we lose sight of what Gergen (18)Jiroposes as anthropology’s most
important message, that “what we take to be ‘rgtigshown’ is more properly considered

a form of folklore”.

A comparison can be drawn with the cross-cultuiadys of colour semantics.
Carole Biggam (2012: 1) has written that “Monogfatividuals invariably believe that
their own colour system is clear and obvious, dey are often mystified when confronted
with an alternative system.” Despite the colouegaties of English appearing intuitively
basic, evidence from other languages that splthaegolour spectrum differently or
prioritise other visual modalities such as texiame contrast above hue, demonstrate that
colour concepts are conventional rather than nlatukewise, the English dichotomy
betweemmind andbody, and between a rational ‘mind’ and an emotionahitt’ is shown
to be conventional by languages which conceivéefmind’ as part of the body, and

attribute cognition and emotion to the same pathefpersort.

Nonetheless, in spite of widespread variation nergjuages do possess lexical
expressions referring to unseen parts of the peasatogous to the English concepts
‘mind’, ‘heart’ and ‘soul’ (Goddard 2010: 83). Theesoncepts are shaped by the dual
forces of our shared neurophysiology and the cailfpreoccupations of the society in
which they are used (see Gaby 2008). Becausesfttby represent a most interesting
amalgam of the universal and culture-bound whiaghatsstrates the overwhelming
influence culture can exert over our construahefworld. The purpose of this thesis is to
apply these insights to the study the ‘mind’-likancepts of Old Norse-Icelandic and Old

English in order to see how they compare with preday English and with each other.

! See for example D’Andre (1987) Quinn and Hollah@g7). This cross-cultural variation is discussed i
more detail below ig1.1 and §2.3.
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The study of early Germanic psychology has madsiderable progress in the last
thirty years, with a number of articles, theses mumhographs devoted to the topic, and to
Anglo-Saxon mentalities in particulatn general, these works have assumed that the
cultural psychology expressed in Old English litera was significantly different from our
own. However, the degree to which this cultural eiad the ‘mind’ was influenced by
classical traditions disseminated after Englandisversion to Christianity or survivals of
pagan beliefs was the subject of debdtelight of this, Malcolm Godden’s (1985) article
“Anglo-Saxons on the Mind” serves as a watershdtigfield of study. Godden proposed
that two distinct traditions of thought could beetged in Anglo-Saxon literature: a
classical tradition represented by the prose veritdcuin, Alfred and Zlfrict and a
vernacular tradition “more deeply rooted in thegaage” (1985: 286) which he identified
with the authors oBeowulf The WandereandThe SeafarerThis broad dichotomy has
been reaffirmed and developed by Low Soon Ai (139®) more recently Leslie Lockett
(2011).

The potential for uncovering native Anglo-Saxoggt®logical traditions within
the Christianised literature of Old English hasamaged researchers to look for
analogues elsewhere in medieval Germanic cultuyeviBue of its retention of many pre-
Christian features, Old Norse-Icelandic evidence been mined for evidence of “pagan”
psychology. The literature of medieval Iceland antjgular contains a great deal of
interesting material relating to the mind.Skaldskaparmabnorri Sturluson notes that a
kenning for ‘mind’ is ‘wind of the troll-women’ (Rakes 1987b: 154); one of Odinn’s two
ravens which he sends out over the world eachslgiven the name Huginn ‘thought’;
and in theProse Eddave are told that the fleet-footed Pjalfi is outtwnHugi ‘thought’
(Faulkes 2005: 40). Examples such as these imghamanistic conception of the ‘mind’
which could leave the body.

However, there has been little detailed work on Rddse-Icelandic psychology on
its own terms. The unusual features tend to bergipécked to cast light on proposed
Germanic features in Old English texts. In genkitég attention is paid to the fact that the
literature of medieval Iceland may represent aepahdent development from a common

Germanic tradition rather than preserving unalter&foto-Germanic psychology. And

% These are discussed in Chapter 2.

® See for example the contributions by Clemoes (L 988ubleday (1969), Diekstra (1971) and Hultin
(1977).

4 Alfred’s authorship of many of the texts attribdite him has since been questioned by Godden (2G03)
also worth noting that Bredehoft (2004) consideiBigts ‘prose’ as poetry.
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without knowing what is uniquely Old Norse and urety Old English we cannot be sure

what features have been inherited from their comarmestor.

At this stage in the study of early Germanic psyody, the differences between
the psychological models of the daughter languagesnore informative than their
similarities. By understanding how the Old Englisbdel differs from the Old Norse-
Icelandic one we are better able to appreciate ihaividual construals of the world.
Therefore the primary focus of this thesis is tialeksh the nature of the psychological
model presented in Old Norse-Icelandic texts soitltan be evaluated on its own terms,
rather than as a source of comparative evidenceeker, in doing so this adds valuable

comparative evidence to the already advanced sti@yd English psychology.

1.1 The mind across languages and cultures

In order to appreciate the similarities and differes between the ethnopsychological
constructs of the two languages, it is instructoveonsider them in a typological
perspective. Although concepts analogous to ‘mard’invisible and therefore liable to
vary in their categorisation more than concretecepts, we do not find completely
unregulated diversity in the world’s languages. pbeential variety is constrained by
biological factors which guide concepts like ‘minttieart’ and ‘soul’ into broad
typological categories. Our shared biological reses to stimuli provide the building
blocks which cultures use to construct their emm@i@nd psychological categories. As
Gaby (2008: 39-40) puts it:

Although biological events may in some cases iesiiie conceptualization of
emotion (and other non-corporeal experiences) cimgeptualization is in no
way predetermined by the biological events, whicyie differently
interpreted and described according to the cultuels resulting from the
major preoccupations of the people and commurcbeserned.

In practice this means that we can identify braadds throughout the world’s
ethnopsychological construgtshich provides a heuristic for establishing the

similarities and differences between any two cekurernacular psychologies.

® These are discussed in detail in the contributior8harifiaret al.(2008). Enfield and Wierzbicka (2002)
contains a useful survey of the variation in cudtuwonceptualisations of the body’s relationship
with emotion.
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There are three general areas factors by whichuttseen parts of a person’
can be categorised. The first is how these concefzite to the body: where they are
located, and whether they are thought of as bepayteof the body. The second is how
cognitive, emotional, volitional and other attribsitare assigned to these parts of the
person. The third concerns the general charactireoéthnopsychological constructs;
that is, whether they are thought of as activeassyve, if they are involved in
interpersonal relations, or if they are thoughthdwe a ‘mind of their own’.

In respect to the first area of variation ethnopsjogical constructs tend to be
located either in the abdomen, the thoracic caeityhe head, with some cultures
conceiving of just one locus and others many ($Sharet al.2008: 3-4). Present-Day
English is relatively unusual in assigning rolebtoh the head and the chest. The
selection of these locations is motivated by theatac responses to emotion felt in
these areas of the body such as the ‘knot in thmaath’, constriction of the chest, the
beating of the heart and so on. The head is lessepo such physical responses;
however, in many cases it is selected because¢heibub of a number of our major
senses. Although most languages fall into one eddhthree categories, or a mixture of
them, there are some outliers such as the Papngundge Yéli Dnye, which locates
feelings in the throat (Levinson 2006: 252).

This area of variation is a prime example of thenaction between culture and
biology. It is uncontroversially assumed that beseaof our shared evolutionary
heritage that all people feel the same basic, phlsiesponses to strong feelings.
However, these are prioritised by specific cultunaldels which emphasise some
feeling at the expense of others. Thus in abdoneaitriag cultures, feelings like the
knot in the stomach are considered more salient fioa example, a raised heartbeat
(see Gaby 2008).

The influence of cultural preoccupations can hapesfound effect on
cognitive and emotional conceptualisatiofor example, on the basis of Indo-
European evidence it was argued by Sweetser (32985) that the metaphorical
pathway from vision to knowledge, seen in such Bhgexpressions as ‘to illuminate’,
‘shed light on’, ‘I see what you mean’, was uniarslowever, Evans and Wilkins
(2000) have shown this to be a culture-bound paghwat evidenced in Aboriginal

® Levinson (2006: 222) notes that the throat isathiy body part “which plays an important role ifieat
expressions”.
" See for example Hinton and Hinton (2002) and Matsio and Hwang (2012).
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languages where the cultural preoccupation withiihgat the expense of vision has

led to a metaphorical pathway from the ears to kadge.

The motivating factors in such conceptualisatiaesdaverse and often
obscure. It has been plausibly suggested thantt@nksian concepgj is located in
the liver because of the culturally important noker divination played in traditional
religion (see Siahaan 2008, Goddard 2008a, 20@bs thoroughly argued is that the
stomach is afforded ethnopsychological status iarignal cultures because of the
particular reverence afforded to food in thosewel (Goddard 2008a: 74). In many
cases, the traditions which original motivatedltalisation of an ethnopsychological
concept to part of the body are no longer parhefdulture. Like many concepts, they

often become fossilised remnants of past beliefs.

This process of developing metaphoricity (to uselait’'s 2011: 110ff. term)
accounts for a significant dichotomy in the ethrnyab®logical concepts of the world;
that is, whether they are seen to be part of tlky loo part of the person. In everyday
English the ‘mind’, though conventionally locatedthe head and brain, is thought of
as being separate from the body. The same isdrubéd ethnopsychological ‘*heart’,
which features in the wide phraseological resoufaetalking about emotions and
interpersonal relations. This ‘heart’ is considet@te similar to the physical ‘heart’ in
that it is thought to reside in the chest, and feeopnventionally put their hand to their
chest when referring to it. Nonetheless, it isidettfrom the physical heart. For
example, one can still refer to someone with héiggase as having a ‘good heart’
when talking about their kindness or generosityd@swd 2008a; Wierzbicka 1992:
31ff.).8

Whether or not an ethnopsychological construdiasight to be part of the
person or part of the body has serious consequénickew cognitive and emotional
behaviour are conceptualised. For example, the halmgstem of the middle ages
thought of the heart as performing a physical noleegulating a person’s mood and
constitution’ in a manner analogous to traditional Chinese nireelidhe profound
differences between cultures which conceive of efrdzbmind concepts and those
which dissociate them from the body can be obseirvéite conflict between
traditional and imported Western medicine in présiy China. These differences not

8 See also Niemeier (2008).
® The linguistic legacy of English humoral mediciseliscussed in detail by Geeraerts and Groendleers
(1995).
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only affect prescriptions for mental health probgelut in how individuals make sense

of their own feelings?

The second broad area of variation is how cogndive emotional faculties are
distributed among the different parts of the per&omme languages, such as East Cree
(Junker 2003) bundle these faculties into a smathlmer of concepts, while others
such as Japanese (Hasada 2002) split them betwagndifferent parts of the person.
Within the cultural and linguistic spread zone tdr8lard Average European
language¥ the psychological model of English stands outrassual because of its
sharp division between a cognitive mind and an emnat heart (Wierzbicka 1992: 31-
40).

Even between languages as genetically close tawoother as English as
German, there are profound differences betweepdiehological categories in the
two cultures. For example, Bettelheim (1983: 7@&ctin Wierzbicka 1992: 42) has
argued that the (mis)translation of Gerngaeleas ‘mind’ has fundamentally altered
the nature of Freud’s teachin@eelecannot be translated by its cognsdell as this
has come to be associated exclusively with thelééteHowever,mindis too
restrictive a term as it focuses on a person’dlattial capacity rather than the locus
of their deepest, most secret feelings.

More obvious differences present themselves thbduone travels from the
cultural and linguistic influence of English. Fotaenple, the Korean concempiaum
like Englishmind is conceived to be in a dualistic relationship with body.
However,maumcarries connotations different from English ‘mindithough it used
for thinking, it is the part of the person devotedhinking good things about other
people. Intellectual thoughts are reserved formpassge concepineli (Yoon 2004;
Goddard 2010).

The final area of variation is the general charastéhese ethnopsychological
constructs, or their ‘personality’. These charasterfurther differentiate the
psychological concepts of the world’s languagesgtguring that they are not just a
configuration of common faculties like thinkingefeng and wanting. For example, the

Danish concepsgindis highly involved in interpersonal feelings, axcept which is

19 On the interaction between traditional and Westeedlicine in China see Pritzker (2007), and for
linguistic studies of traditional Chinese concegetating to emotion and cognition see Yu (2003,
2007, 2009). On the export of Western psychologiaetégories in general see Watters (2010).
' On Europe as a linguistic ‘spread zone’ see Hasgidl (2001).
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absent from the English ‘mind’ (Levisen 2012: 43kewise, the RussiaduSais seen
as an internal theatre of thought (Wierzbicka 19@tereas the Malay concepmti is
thought of as speaking to and encouraging the pdfsoddard 1998). It is against this
typological context of ethnopsychological constsutiat we can begin to consider the
similarities and difference in the Old Norse and @hglish cultural models of

psychology.

1.2 Hugr and méd

The vernacular psychologies of Old Norse and OldliEh share much in common. Both
conceived of a unitary ethnopsychological constrasponsible for thinking and feeling
which was thought to be a part of the body locatetie chest. In Old Norse this concept
washugr, in Old Englishmod. Both of these concepts exhibit similar polyseratworks
and compounding behaviour. In both languages tivesés are used to localise feelings
and their compounds express a wide range of enadtaord cognitive concepts. This
behaviour is typologically similar to the languagésSouth-east Asia which likewise use
their primary psychological concepts in compourdexpress types of cognition and
emotional states. In Whorf's terms, they represenbvert linguistic category, compared
to the lexically covert association between thendhiand thinking in Present Day English
(Marchand 1976).

These semantic and structural parallels stronghgest that while not formally
cognate, both concepts are descended from a st@amedptual ancestor in Proto-
Germanic. However, in spite of such similaritidse two concepts quickly begin to diverge
in terms of the features discussed above. Althdaggh are responsible for thinking and
feeling and located in the chest, the relationsleifpveen emotion and cognition and the

body in the two languages is strikingly different.

It has been noted that Old English is particulartgrested in ‘interiority’
compared with other medieval Germanic languagesb{#$a2002: 98) and has the largest
poetic vocabulary for psychological concepts. Tiend’, Kastovsky (1992: 301) has
remarked, is a privileged lexical set which is cangble in size to that of warriors and
weapons. However, it is not just that Old Englisis more lexical resources for referring
to psychological states; it talks about them in svagtably different form Old Norse-

Icelandic, which is much more reserved about emestand interiority.
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The most salient difference between the two langsiagin the representation of
the interaction between mental states and bod@IldrEnglish, as is well documented,
people swell and seethe with emotion; their thosigihdw hot and expand, and contract
and grow cold in ways familiar from the cognitivet@phoEMOTION IS A HOT FLUID IN A
SEALED CONTAINER This motif is rarely seen at all in Old Norsetdture, whether in
prose or poetry. In fact, it is rare for somatiaagons to emotion to be mentioned at all
(Miller 1992), and when they are they do not reslentitte Old English model.
Occasionally people swell up with rage, which hasuallel in Old English and
throughout early Germanic. However, even in thase cases, such activity is not linked
to thehugras it is linked to the actions of th@&d in Old English. So while both languages
are similar in compartmentalising thinking and fieglin one concept located in the chest,
they differ in how they talk about the body intémag with cognitive and emotional
processes. There are also differences in the ‘palisies’ of the two concepts. While
Godden (1985: 274) characterised th#l as having a mind of its own, a wilful entity
which petitioned the person and needed to be dgtoomtrolled, this motif occurs very
rarely in Old Norse literatur€.In fact,hugr emerges as a comparatively prosaic entity,
closer in character to the modern English mind thammysterious concept that has been
proposed in the on works on comparative Germanjichagogy. In general, and contrary
to what is normally assumed, the Old English cohagpears to be more unusual than the
Old Norse one from the perspective of Present Dayligh.

These differences are considerable and have intipiisanot only for the
understanding of the two cultures, but also forrémnstruction of Proto-Germanic.
However, most previous studies have played dowsethédferences by focusing on the
commonalities between the two languages. Theseagipes will be the subject of
Chapter 2. The rest of this chapter is devotetiedheoretical constructs underpinning this

thesis and to a discussion of my methods and ssurce

2 Theoretical assumptions and methods

In order to compare the ethnopsychological consratOld Norse-Icelandic and Old
English in detall, it is necessary to select a dpsee metalanguage which enables the
differences between such concepts to be explicdéadly and which minimises the

12 This is discussed in Frank (1997) and treatedarendetail in Quinn (2012).
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semantic ‘contamination’ from present-day Englislyghological concepts. Equally as
important is selecting a theoretically sound methogly for analysing the linguistic data
from these two languages. The first part of thitisa argues for the necessity of a
maximally culture-neutral metalanguage to faciéitatoss-linguistic comparison, and
outlines in some detail the semantic framework éetbm this thesis. The second part
describes the corpus of texts used in this reseanchoutlines the methods of linguistic
analyses that have been applied to it.

2.1 Language, metalanguage, and vernacular psycholo gy

While it has been seen above that languages deratmatgreat deal of variety in their
conceptualisations of ethnopsychological constrymtssenting these concepts without
imposing onto them the categories of the analygst/s language is a difficult and
problematic task. In describing concepts such ag#&womaum GermarSeeleand
RussiarduSa | have had to frame them as approximations basmthd analogous English
words. However, because such definitions carry tiném the associative baggage of the
English words used, they cannot capture the faleaof differences between these
concepts; the English analogues act as semanérsfivhich strain out unfamiliar

meanings.

To return to the earlier analogy of colour-senmamta comparison can be drawn
with describing the colour concepts of other larggsathrough our own. Welghasis
glossed by English dictionaries lalsie, pale grey, greenandsilver (Biggam 2012: 10-11).
This list of equivalents brings English speakeoset to the nature of the Welsh concept
but can only do so crudely. The arbitrary Engliategorisation of the colour spectrum into
blue greenandgreyis reaffirmed by framinglasin such terms and impedes the
appreciation of the equally arbitrary, but diffeezategorisation contained in the Welsh
concept. When describing ethnopsychological contrm English, the resources for
doing so are limited to the restrictive conceppalktte of ‘mind’ for cognitive parts of the

person and ‘heart’ for emotional ones.

This is a problem familiar to lexicographers arahslators. Regis Boyer (2004:
30), who has written about the difficulties invalviemn communicating the world-view of
saga literature into French, demonstrates the pnollith reference thugr, the primary

focus of this thesis. Boyer notes tiggr along with its compounds and phraseological
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behaviour corresponds to a range of French conseptsagsprit penséeideéand

ame!® none of which fully match up to the Old Norse aepic However, he also considers
how the French cultural keywoéine which can be roughly glossed in English as ‘mind,
soul, spirit’, might be expressed in Old Norse-deelic (Boyer 2004: 33-4). Here he has to
rely on Old Norse-Icelandic not just dagr but alschamr, fylgja andond. Boyer (2004

34) performs this exercise to demonstrate theadifies the “ravages de la polysemy”
cause the translator, but it is an instructive gdamot only of how the conceptual
categories of the world’s languages rarely alighdiso of what Goddard (2002b, 2008c:
4) calls ‘terminological ethnocentricism’; that timterpretation of a concept determined by
the language of description. The facigr is glossed in English as ‘mind, heart, soul’ but i
French asésprit, penséeideé ame, all of which categorise the unseen parts ofgfeson

in different ways should make clear the need fdescriptive metalanguage which is as

free from culturally-bound concepts as possible.

But while the problems of inter-translatability leelveen a perennial problem for
translators and lexicographers, until relativelgeraly ‘terminological ethnocentricism’
was not recognised as problematic within the dontitr@nds of English language
psychology. In parallel with the negligible staafforded to semantics by generative
linguistics in the second half of the twentiethtcey, psychology was more concerned

with universals than culturally specific concepts.

A prime example of this paradigm is ‘basic emotioeory’ developed by Paul
Ekman. Ekman’s contention was (and still is) thetduse of our shared biology all people
around the world must experience the same set ofiens™* Basic emotion theory
proposed that these universally experienced feglamg ‘fear’, ‘anger’, ‘disgust’,
‘happiness’ and ‘sadness’ (Ekman 1992a: 175), thahg precise number has fluctuated
somewhat during the development of the theory.fabethat these concepts are neatly
lexicalised in English, but not in other languagesonsidered to be a linguistic rather than

conceptual issue. While people in other cultureg na have the same words, they

13 Ameis compared to a number of modern European etlyshptogical constructs in Wierzbicka (1992:
41-44).

1 See for example Ekman (1992a, 1992b, 1994, 1$98)minent critics of the approach include Ortongt an
Turner (1990) and Russell (1991, 1994). An up-teedarrvey of basic emotion theory is presented
in the special edition dEmotion Reviewdevoted to the topic, for which see Russekl (2011) and
Ekman and Cordaro (2011). The special sectiofigmftion Revie010 and 2012 ‘On Defining
Emotion’ also provides a useful surveys of the théoal approaches to the relationship between
language and emotion, in particular see Dixon (2@h? |zard (2010a,b) and Wierzbicka (2010b).
The emergence of ‘emotion’ as a concept in Engtigheated by Dixon (2003).
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nonetheless experience the same emotions. For éxaoagarus (1995: 250, cited in

Wierzbicka 1999: 28) has this to say about theimglahip between words and emaotion:

Words have power to influence, yet — as in the Waothypotheses writ large
— they cannot override the life conditions that mpkople sad or angry, which
they can sense to some extent without words [..m} kaggesting, in effect,
that all people experience anger, sadness andtbo flegardless of what they
call it [...] Words are important, but we must notfgehem.

However, this begs the question of why the Englisicepts are privileged. As Lutz
(1985) has asked in “Cultural Psychology Compaoed/hat?”, why not ask if English
speakers feel the Ifaluk emotitago (roughly ‘compassion’/love’/'sadness’)? How do we
know that our wordenjoymenaindsadnessre not just two separate linguistic labels for a

unitary emotion covered by one word in some otltuce?

The development of fields such as cross-culturgtipslogy and cognitive
anthropology as well cross-cultural work in lingigs has shifted the debate from
searching for, and often imposing universal categasnto vernacular psychological
models to focusing on their typological diversitypugh this has yet to fully impact upon
the cognitive sciences (Goddard 2010: 82). Howeherjssue of developing an
appropriately culture-neutral metalanguage has bsean up by some in psychology and
anthropology (see Shweder 2004 and D’Andre 200dectively)™

Within linguistics, a common response to addrestiegssue of a descriptive
metalanguage is to employ formal systems of reptaten, such as the diagrams
commonly used in cognitive linguistics or technifmaimalism as used in semantic
framework which have developed from generativedistics*® However, as John Lyons
(1977: 12) notes, “any formalism is parasitic uploe ordinary everyday use of language”.
Abstract formalisms have to be re-translated irdral language before they can be
processed by the reader, and because abstractifmaand technical language have to
be interpreted through the prism of natural langu#gs does little to solve the problem of
terminological ethnocentrism. The culture-boundoamts of the target language are not
bypassed but instead are further hidden behingbparantly neutral representational

system.

' Heinrichet al. (2010) is a useful discussion of the problemsesting Western cultural norms as
universal.
'® Such representational systems are surveyed aoasdisd in Geeraerts (2010).
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In order to address these twin problems of fornbalcarity and ethnocentrism |
have chosen to use some aspects of the Naturalffieritetalanguage (NSM)
methodology developed by Anna Wierzbicka and @iflddard to inform my analysis of
hugr and its relationship with other Germanic ethnopsjagical concepts’ NSM has
been developed over the last forty years as a n@dasilitating cross-cultural linguistic
comparison by using a descriptive framework whghath maximally culture-neutral and
intuitively clear. Lyle Campbell (1998: 253) hasnaked that the study of meaning would
be greatly helped by an agreed theory of semartit@msever, as this has yet to be achieved
in the closed systems of syntax (see Croft 200LaAd@ phonology, no consensus in the
open system of semantics seems near. Consequeaghge with Bromhead (2009: 32)
who suggests that the best way to elucidate a dempnblem is to shine as many lights
on it as possible. As most of the recent studiesadfy Germanic psychology have studied
the topic from the perspective of Conceptual Metaptheory?® it seems beneficial to
explore this field with a new approach, rather tbanduct another study from the same
theoretical perspective. As NSM is less well kndhan other branches of linguistics and
has only recently been applied to historical listjas, | outline the theory and its

applicability to this study below.

2.2 The Natural Semantic Metalanguage approach

The NSM approach to semantic explication is basegeductive paraphrase using a
tightly constrained lexis and syntax. In this regpediffers from the diagrammatic trend
in contemporary cognitive linguistics, from ConaggdtMetaphor Theory, and from other
formal representations stemming from generativguiistics. Reductive paraphrase is an
attempt to ‘say the same thing’ using terms simitlan the expression being defined
(Goddard 2006). This is done to minimise circulaaihd to remove the need to back-
translate from technical language. In additiorhie,tNSM seeks to frame its explications
using a maximally culture-neutral set of lexicarakents and universally occurring

syntactic constructions.

" The most recent summary of the theory is Godd20dZ) though Goddard (2009) perhaps serves as
clearer introduction. Key publications include Gadtiand Wierzbicka (2014b), Levisen (2012),
Goddard (2011), Goddard (2008b), Peeters (2006jd&d and Wierzbicka (2002) and Wierzbicka
(1996). A useful collection of evaluation of NSMdentained in the special edition Difieoretical
Linguisticsdevoted to the topic, for which see Durst (2008 most comprehensive critique of the
NSM’s theoretical foundations is Riemer (2005), suarised in Riemer (2006).

18 See, for example Low (1998), Mize (2006, 2008,00Gevaert (2005, 2007), Geeraerts and Gevaert
(2008) and Harbus (2012).
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The fundamental units of NSM explications are ‘setitgprimes’ (Goddard 2012:
712) These are lexicalised concepts which cannot beppaased in terms simpler than
themselves and which are considered to be intilytivederstood. Currently the list of such
concepts stands at sixty-four, and includes elesn&unth as You, THINK, DO, SOME, LIKE,
PEOPLEandBODY (see Table 1, belovif. This theoretical stance can be traced back to
seventeenth-century linguistic philosophy, andartipular to Leibniz’s concerted effort to
establish an ‘alphabet of human thought’ (Wierzhi@k11: 379-82). Leibniz’s proposition
was that unless one could find a set of conceptshwliere themselves indefinable,
nothing could be defined but would be condemnggktpetual circularity. The problem is
aptly demonstrated by concise dictionary defingievhich involve feedback loops of
circularity (see Wierzbicka 1996: 274-78). The emion of NSM semantics is that
concepts must be defined by recourse to simpleitive concepts to avoid such

circularity.

A corollary of the hypothesis that a language dosta set of indefinable concepts
is that, given what Boas (1938, cited in Wierzbi¢®6: 184) referred to as the ‘psychic
unity of mankind’, these conceptual units shoulddantifiable in all languages. In the
forty years that NSM has been attempting to idgmstifch a set of concepts, it has cross-
tested proposed primes against a large numbengfitges in a variety of Indo-European
and non-Indo-European languages (see for exampld&ad and Wierzbicka, 1994, 2002;
Peeters 2006; Goddard 2008b). The practical beoiedtich a proposal is that not only can
definitions be constructed which avoid circularityey can be cross-translated into other
languages without transferring any excess sembatijgage contained in more complex,

culture-bound words.

The theoretical commitment to finding words andtagtic constructions which are
universally cross-translatable has resulted irgalfticonstrained metalanguage which can
legitimately claim to be as culture-neutral as gaesA recent list of primes is presented

below?!

19 Earlier publications refer to semantic primesersantic primitives.

% Primes are conventionally represented in smait@lagto distinguish them from their mononymous
lexemes.

I The most recent list (Goddard and Wierzbicka 202812) add®ON' T WANT, replaces{AvE with BE
(SoMEONE S), and makegART plural.
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Table 1 English Exponents of Semantic Primes (Wieka 2011: 382)
I, YOU, SOMEONE SOMETHING~-THING, Substantives

PEOPLE BODY

KIND, PART

Relational substantives

THIS, THE SAME, OTHER/ELSE

Determiners

ONE, TWO, MUCH~MANY , LITTLE~FEW, SOME, Quantifiers
ALL

GOOD, BAD Evaluators
BIG, SMALL Descriptors

THINK, KNOW, WANT, FEEL, SEE HEAR

Mental predicate

UJ

SAY, WORDS TRUE

Speech

DO, HAPPEN

MOVE, TOUCH

Actions, events

movement, contagt

BE (SOMEWHERBP, THERE IS

HAVE, BE (SOMEONHSOMETHING)

Location, existence,

possession, specificatign

LIVE, DIE Life and death
WHEN~TIME, NOW, BEFORE AFTER, A LONG Time

TIME, A SHORT TIME, FOR SOME TIME

MOMENT

WHERE~PLACE, HERE, ABOVE, BELOW, FAR, Space

NEAR, SIDE, INSIDE

NOT, MAYBE, CAN, BECAUSE IF

Logical concepts

VERY, MORE

Intensifier, augmento

=

LIKE~AS~WAY

Similarity

It is important to emphasise that many of the psht&get language exponents are

polysemous, and have different polysemy networksher languages (Goddard 2012:

715-718). For example, as noted above the comnumHuropean polysemy betwesee

andunderstandioes not occur in all languages and it is onlyvisial’ sense osee

which is considered to be semantically ‘primitivilore importantly, primes exist at the

level of ‘lexical units’ in Cruse’s (1986: 23) tesprather than at the level of lexeme. For

example, it is only the intransitive sensaravethat is represented by the primeve, as

in something moveather tharsomeone moved somethimdhich cannot be found to

occur in all languages. Each prime thus has its gpatified mini-grammar of how it can
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behave combinatorial and syntactically within auska For example, the valence options

of the primeTHINK include the following:

a. someone thinks about someone/something [tdpic
cognition]

b. someone thinks something (good/bad) about idtep

someone/something complement]

c. someone thinks like this: “ - -~ [quasi-
guotational
thought]

d. (at this time) someone thinks that [ - - ] dpositional

complement]
(Goddard 2008c: 14)

However, the English-specific usageshahk, such as théhink of opinion in statements

like ‘She thinks that he did it’, or the usethinkto express uncertainty are not included as
part of the valency ofHINK as a semantic prime (see Goddard and Karlsson).2808h
constructions are not permissible with, for examfle Swedish analogue of thitdnka
Instead, these constructions need to be furthepbaased before they can be cross-
translated into other languag@d.ikewise, the common English construction ‘feetiba
cannot be found in all languages and is thus ned as part of the descriptive framework

of NSM; instead, this has to be explicated in teoin'someone feels something bad'.

Primes can exist as words, phrases, or morphenpesidieg on the nature of the
target language. For example, in English the pAmeNG TIME is expressed by a
phraseme, whereas in Danish it is expressed bsinigée wordL/ANGE (see Table 2,
below). In languages with case systems primes aigy different surface exponents, such
as the distinction betwedrandmefor 1, a phenomenon referred to as allolexy (Goddard
2008c: 5-7). These differences are considered todseetic’; semantically the person
referred to asneis indistinguishable frorh(Goddard 2011: 68).

2 Thethink of opinion is explicated as:

She thinks that[- -] =

when she thinks about it,

she thinks that [ - -] (Goddard and Karlsson 2(88)

Thethink of uncertainty as defined as follows:

| think she did=

| say: | think like this — she did it

| don’t say | know it (adapted from Goddard and IKson 2008: 234)
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Table 2 Danish Exponents of Semantic Primes (Lev&H 2: 46)
JEGI, DU you, NOGEN(PERSON SOMEONENOGET-TING Substantives

something~thinguENNESKER people KROPbody

D

SLAGSKind, DEL part

Relational substantive

S

DEN HERthis, DEN SAMME the samgANDEN other

Determiners

EN Ong TO two, MEGET~-MANGE much~manyLIiDT~FA Quantifiers
little~few, NOGLEsomeALLE all
GODgood DARLIG bad Evaluators|

STORDIg, LILLE small

Descriptors

TANKERthink, VED know VIL HAVE ~VIL want FgLERfeel SER

see HgRERhear

Mental predicates

"2}

SIGERSay, ORDWOrds DET PASSERrue

Speech

G@Rdo, SKERhappen

BEV/AGER SIGMOVeE RGRERtouch

Actions, events

movement, contad

ER(ET STED be (somewheredeR ERthere is

HAR have ER (NOGENNOGET) be (someone/something)

Location, existence

possession, specificatia

n

LEVER live, DgRrdie

Life and death

NAR~TID when~timeNu now, Fgrbefore EFTERafter, LAENGEa Time
long time KORT TID a short timeEeT STYKKE TIDfor some timge

@IEBLIK moment

HVOR~STEDWhere~placeHER her, OVER above UNDER below Space

LANGT V&K far, TAT PAnear, INDE | inside

IKKE not, MANSKE maybe KAN can, FORDIbecausgHvis if

Logical concepts

MEGET very, MEREmore

Intensifier, augmento

=

somM~MADE like~as~way

Similarity

The value of using this framework in the analysgistbnopsychological constructs is that

it uses a metalanguage which is intuitively compretible, but also allows for fine-

grained semantic analysis. By freeing analyses fieimg ethnocentric vocabulary such as

‘mind’ it prevents the imposition of meanings frdhe language of analyst onto the target

language. This is best demonstrated by exampléelfollowing section a number of the

ethnopsychological constructs introduced in th&t fpart of this chapter will be defined

using NSM.
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2.3 NSM applied to ethnopsychological constructs

In general, ‘invisible’ concepts such as emotiond athnopsychological constructs are
semantically simper than visible ones, such agaatieand animals. These tend to involve
numerous intermediate concepts, which have to dependently defined before they can
be incorporated into a definition. For example, dieénition ofcat requires it to include

the non-basic, culturally bound concepimal, which in turn needs to be defined in terms
of creature itself a non-universal concept. Within the NSMrfrework, these intermediate
concepts are referred to as semantic moleculesnankid in definitions with a ‘[M]'.
However, ethnopsychological constructs can fomtlest part be explicated using semantic
primes only. The most important of these the ‘miemtadicates THINK, KNOW, FEEL,

WANT andseg, and the substantive®MEONEandBoDY. From this very limited conceptual
‘palette’ of universally occurring concepts a higliel of semantic specificity can be

achieved. For example, ‘mind’ can be defined a®v:

mind (someone’snind)

a. one of two parts of this someone (one pahadbdy, this is the other part)
b. people cannot see this part

c. because someone has this part, this someorthin&rabout things

d. because someone has this part, this someoraoanthings

e. when someone thinks about something, someli@pgens in this part
(Goddard 2010: 83)

This explication expresses the dualism betweendihand ‘body’ that is prevalent in
everyday conceptions of timeindin English. It also makes clear the cognitive eattbnal
role of the ‘mind’, and shows by the absence déaling’ component that it is not
considered an ‘emotional’ part of the person. Tihalfcomponent is intended to reflect the

fact that when thinking, the ‘mind’ is involved &process.

The ethnopsychological ‘hedrtan be deconstructed in the same manner, thes tim
using the semantic molecule of the physical ‘héart

heart(someone’'seart)

a. one part of this someone

b. people cannot see this part

c. because someone has this part, when this sentleimks about other people,
this someone can feel many things

these things can be good things, these thingbedrad things

d. because someone has this part, this someorfealagood things towards
other people

e. because someone has this part, this someoneacammther people not to
feel bad things
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f. because someone has this part, this someonsaarto do good things for
other people

g. people can think about this part like this:

h. it is like a part of someone’s body

i. this part is near the place where this somevheart [M] % is

(Goddard 2008a: 82)

By defining these two concepts by means of redagisraphrase we are able to appreciate
how they carve up conceptual space. Far from b&mngle, basic natural categoriesnd
andheartare seen to be culturally bound concepts builiobat number of variables.
Against this background it is possible to comparmore detail how these concepts relate

to ethnopsychological concepts attested in diffel@amguages.

Above it was mentioned that the Korean coneegtumshared features of both
English ‘mind’ and ‘heart’. Like ‘mind’, Korean ceeptualisesnaumas an immaterial,
invisible part of the person in a dualistic relasbip with the body. However, unlike
‘mind’ the maumis responsible for feelings, for interpersonaatieinships and ‘moral

character’. These components can be expresseti@agsio

maum(someone’snaurmn)

a. one of two parts of this someone (one partastidy, this is the other part)

b. people cannot see this part

c. because someone has this part, when this sontteoks about something
this someone can feel many things

d. because someone has this part, this someordogaany good things

e. when this part of someone is good, this soma@mes to do good things

f. when this part of someone is bad, this someands to do bad things

g. when someone thinks about someone else, iod gaohis someone thinks
with this part

h. when someone does something, it is good ifshiseone thinks with this
part like this:
“l want to do this thing well”

(Goddard 2007: 28-29, based on Yoon 2004)

It is now possible to see whereaumshares components withind andheart and where it
differs.

Different again is the Malay concept lodti, which, likemaum has similarities to

both ‘heart’ and ‘mind’, but is identical to neithdJnlike maumand ‘mind’, hati is

% heart (someone’s heajit

a. one part of this someone’s body

b. it is inside the upper [M] part of this someanbbdy

c. when someone is living, something is happenintis part all the time
d. because of this, something is living in thistdirthe time

e. someone can hear this if they do some things
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associated with an internal bodily organ, rathemtlan abstract concept opposed to the
body. Furthermore, it is more active, and in tléispect similar tonod, and unlikehugr; it
petitions the person, but unlikeod it does not cause any physiological reactions, and

person can thus keep their feelings to themsefwbey so desire (Goddard 2001; 2008a).

hati (a person’hati)

a. a part of someone

b. when someone thinks about someone else for sotagsomething can
happen in this part

c. when this happens, this someone can feel songgligicause of it
sometimes it is something good, sometimes ibimsething bad

d. because of this, this someone can want to detbong
sometimes it is something good, sometimes ibimsething bad

e. when something happens in this part of somesmmetimes this someone
can think about it like this: “something inside s saying something
to me”

f. other people can’t know what happens in this pasomeone if this
someone doesn’t want them to know

g. people think about this part like this: “it ikd a part of someone’s body,
like a big part inside the middle of the body”

(Goddard 2008: 91)

Although the ethnopsychologichhti, was historically associated with the ‘liver’
hati;, there is no longer a strong association betweetwio concepts. Unlike the two
English ‘hearts’, the ethnopsychologidelti is not figuratively depicted as a liver as
‘heart’ is, nor is it located in the body by referencehte liver. While both ‘heagtand
hati, have developed out of cultural models which gawdilp@rgans psychological status,
the ethnopsychological ‘hedrhas retained a stronger association with its [ays
namesake thalmati, has with the physical liver. This is probably besmthe heart is more
physically salient: it can be felt and heard indige chest, whereas the liver cannot. This
demonstrates that it is not enough merely to thtdud ethnopsychological concepts being
‘embodied’ or not; instead a cline exists betwdenttvo poles. The definitions of ‘heart
andhati, show that this can be dealt with clearly and effidy within the NSM

framework.

Finally, as ‘exotic’ eastern concepts, unfamil@athe reader, are often used in
anthropological studies it might be worthwhile shgvthat the same principles can be
applied to cultures and languages closer to horasstén Levisen (2012: 73-75) has
recently proposed the following explication for Demsind Like ‘mind’ it is an invisible,
‘unembodied’ part of the person, but is not in alditic relationship with the bodkiop).

Further, in contrast to ‘mindsindis an “identificational” concept, considered to be
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responsible for someone’s personality, rather tiging seen as a specifically rational part
of the person. For example, one cannot speakmmstef a ‘brilliant’sind (with reference

to thinking) or an ‘inquiring'sind (with reference to knowledge) (Levisen 2012: 72).
However,sind can be described &ss ‘light, bright’ or mark‘dark’ in reference to one’s
disposition and natural character. Such charatityim English are usually spoken of in
terms of a ‘person’, or apportioned to some otleicept such as ‘mood’ or ‘spirits’ or

‘soul’ but not to a person’s mind.

sind (someone’sind)

a. one part of this someone

b. people cannot see this part

c. because someone has this part, this someons teashd some things, this
someone doesn’t want to do some things

d. because someone has this part, this someorfealanany things, when this
someone thinks about something, not like sometsecan feel many
things, when this someone else thinks aboutdhees

e. because someone has this part, this someorikickiike this:

“I know that there are many kinds of people,
| am someone of one kind, | can say what kind”

f. when something bad happens to this someoneubedthis someone has this
part, this someone can think like this:

“l want to think for some time, | don’t want t@ anany things”

g. when someone thinks about something, sometlapgédns in this part, other
people can’'t know what happens in this part of somne if this
someone doesn’'t want them to know

(Levisen 2012: 73)

Component (d) in this explication is intended towey the sense thaindis responsible

for a person’s personality, and their individuatlook on the world; people experience
things differently depending on the nature of tis&id (Levisen 2012: 73). Component (e)
expresses the fact that thiedis seen to be important in the construal of Danitonal
identity: dansksindeftof a Danishsind is thought to be different frotysksindetof a
Germansind. These components are perhaps the least intlyitokear, a problem | turn to

in the next section. However, whether or not theyansidered as successful explications
of this part of the Danish concept, by incorpormgtinem into this explanatory framework
we are able to compare this concept objectivelir wihers with far more precision than by

using culture-bound concepts such as ‘personalityhd’ or ‘heart’.

In addition to facilitating definitions which ar@nburdened with the associations
of English ‘folk-concepts’, this method also stskan appropriate balance between
analytical depth and formal clarity. The main stlimdpblock to reading these explications
Is perhaps their ‘unnatural’ phrasing and syntaemnvbompared to everyday written
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English. This is a consequence of NSM’s commitnterptimal inter-translatability
between different languages; the definitions alalvase words and syntactic structures
which could be converted isomorphically into anytted world’s languages with negligible

change of meanint.

2.4 Discussion

Despite a publication history of over forty yeanslaanging across a substantial range of
languages and linguistic topics, NSM is compar&fipeorly known when compared to
other contemporary linguistic approaches suchasahnious disciplines grouped under the
umbrella term of cognitive linguistics. NSM is gealéy seen to be a “love it or hate it”
discipline and tends to be either whole-heartedipmced or dismissed altogether
(Goddard 2008c: 1). Whereas there is a good deabskover between contemporary
European cognitive linguistics, NSM is rarely pairthe ‘linguistic toolkit’ employed by
scholars out with the discipline. Because of thigill briefly address some common

criticisms below.

| consider the definitions of the ethnopsycholobamnstructs given above to
demonstrate the explanatory value of using NSM @esariptive methodology rather than
relying on everyday or scientific English termingyo However, a frequent concern
levelled against NSM definitions is that they pitise comprehensive coverage over
formal clarity. The most common critique of the heat is that explications are too long
and thus difficult for the reader to process (Kepskaja-Tamm and Ahlgren 2003). While
this is not the case with the explication for ‘mipl 24), which runs to only five lines and
can be processed with little difficulty, it is trtleat the longer explications béti, andsind
require more effort on the part of the reader. Antioned above, abstract psychological
and emotional concepts are on the whole semantisatipler than ‘concrete’, physical
ones which can run to many lines. For example, ¥ieka’s (1985: 87; see also Goddard
2012: 228) devotes 35 lines to her definition afpt While this is clearly more
complicated than th®xford Dictionary of Englisls definition (“a small bowl-shaped
container for drinking from, typically having a hiie”), other detailed semantic
definitions are comparably complex. William Labo{1973: 366-367) definition of ‘cup’

is around half as long as Wierzbicka’s, but corgamathematical formulae which are less

4 There are slight differences between how closglitasing of NSM explications is to the natural
discourse patterns of any one language, and thiérinerefore be slight differences in how
‘natural’ a definition sounds from language to laage.
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intuitively comprehensible. However, more seriotisaisms of the approach have been

made which | will address below.

It has been often been argued that the ‘primes’ N&ds are not, as claimed,
universally found in the world’'s languages. As anpoof fact, this has been true
throughout the forty-year development of the pragree. The list of primes, their valency
options, and syntax have been constantly refinetight of cross-linguistic evidencg.
However, it is because NSM has been devoted tonfindniversals in as many languages
as possible that allows it to claim maximal cultngtrality when compared to other
metalanguages. A case in point is Ray Jackendse#tsof primitives which reflect the
culture-bound nature of the English language cascée uses, whether obviously so
(‘freedom’) or less obviously (‘go’) (see Wierzb&R007c)® A recent selection of primes
which have had their universality challenged ineludhNT (Khanina 2008)soDY (Enfield
et al. 2006),ALL (Everett 2005)BEFORE andAFTER (Bohnemeyer 1998, 2003) amdINK
(Evans 20075

From a theoretical point of view, these claims highly significant and would
compromise Boas’s ‘psychic unity of mankind’ andMS attempt to specify a ‘universal
language of thought’. But from a methodologicalmaf view, little would change other
than having to concede that in certain languagesetlwould be some concepts and
constructs which were not isomorphic with the mammmonly occurring semantic
primes. It is possible that the conceptual systé@ld English and Old Norse-Icelandic is
not isomorphic with Present-Day English, but thoesl not invalidate the benefits gained
from using NSM as metalanguage. We can get a clgacture of hugr and mod by
defining them in terms ofHINK, FEEL, BODY and PART rather than ‘mind’, ‘heart’, and

‘soul’.

A number of criticisms, some more serious than rsthiecus on the nature of the
explications themselves. For example, the philosgbhvalidity of using reductive
paraphrase has been criticised for not accuraggsesenting the concept defined (Barker

% For example Wierzbicka’s (1972) first list contghonly fourteen items, some of which have sinanbe
abandoned; this list was expanded and revisekéaecount of the evidence from non-Indo-
European languages and further insights from memelifar languages. Goddard and Peeters (2006:
15-21) provides a useful overview of the developnoéiNSM.

% Representative publications include Jackendof®(12002); the differences between NSM primes and
Jackendoff's primitives are set forth in Jackef@®®06, 2007) and Wierzbicka (2007d).

2" A number of these claims have been countered: WABAddard and Wierzbicka 2010), BODY
(Wierzbicka 2007a), BEFORE and AFTER (Goddard 2081} (Wierzbicka 2005) an@dHINK
(Goddard and Wierzbicka 2014a: 94-98). However uthigersal status of IF is still considered an
open question (Goddard and Peeters 2006: 20).
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2004). This is true to an extent, but only in tlemse that no two items can be truly
synonymous with each other (cf. Goddard 2006). Thigcism can be levelled at all forms
of definitions, regardless of the metalanguage eygul. A related point is made by
Strauss (2009), who argues that Wierzbicka’'s (2p@Rdinitions of Russian emotional
concepts do not convey the full range of emotioaabnance and lived experience which a
native speaker of Russian feels when they thinthefword. This is of course true, and is
conceded by Wierzbicka (2009b). However, this Istdao ask from a definition. There is
no way a reductive paraphrase, or cognitive metgafiagram, or any other formalism
could match the full associations and resonanceswdrd used by a native speaker. The
best it can hope to do is provide a comprehensstet the semantic components of any
one concept that would be recognised by a natiealsy.

More seriously, Koptjevskaja-Tamm and Ahlgren (20@4gue that in spite of
claims to free explications from culture-bound cgpts, readers of NSM definitions filter
them through concepts which are already familiathiem. For example, in response to
Uwe Durst’'s (2001) explications of anger-like emas in German, Koptjevskaja-Tamm
and Ahlgren (2003) state that the definitions ofr@@n emotions are still processed by
English speakers through the conceptual lens ofifingnger It may well be that Durst’s
explication ofarger is understood by speakers of English in termsaofyér’, but when

compared with an explication of Engliahgerit is clear where the differences lie:

Arger/X argert sich (iiber Y)

a. X feels something bad

b. sometimes a person thinks

c. something bad is happening (Y)

d. I don’t want this to be happening

e. this person thinks about this for some time

f. when this person thinks about this, this perfeabts something bad because
of this

g. X feels something like this

h. because X thinks something like tfis

(Durst 2001: 125)

‘Anger’, unlike arger, includes as part of its meaning a desire to doetbing because of
what one is feeling, ‘to lash out’. This is exerfipll in expressions such as ‘| was so
angry | could have...”, and the metaphorical imagesnger building up inside a person
and erupting in some violent action. The differenar be seen in the following definition:

%8 The slight disparity in the phrasing of the twdiniéions is a product of the development of thenial
representation of NSM explications.
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Xwas angry at Y

a. X felt something because X thought something
b. sometimes a person thinks:

c. “something bad happened

d. because someone did (didn’'t do) something

e. | don’t want things like this to happen

f. I want to do something because of this if I'can
g. when this person thinks this, this person feetaething bad
h. X felt something like this

i. because X thought something like fis
(Wierzbicka 1999: 89)

We naturally process the unfamiliar through the iflam so some form of semantic
contamination is ultimately unavoidable, but thislgem affects any definition regardless
of its theoretical and methodological stance. Tkadht of framing definitions through
reductive paraphrase is that they make explicitsgraantic components of a concept and

open them up for comparison and examination.

A more profound criticism has been levelled agathst theory by Nick Reimer
(2005). He notes that in the vast majority of cab&aM’s claims for cultural neutrality are
hampered by the fact that explications are basaahartarget-language descriptions of the
concept in question (Riemer 2005: 93-5). Apart frerplications composed by deeply
bilingual analysts, the evidence on which a dabniis constructed will have already been
filtered through the analyst’s target language. &mmple, Reimer (2005: 94) notes that
Wierzbicka's (1996: 239) definition of the Japanesaceptamaeis based on a series of
ethnographic descriptions provided by English-spepkesearchers. These include such
glosses as “helplessness and a desire to be lovad’lovingly towards (as a much
fondled child towards its parents)” and “depend presume upon another’s benevolence”
(Wierzbicka 1996: 238-9, cited in Riemer 2005: Rl)ch ethnographic descriptions were

converted into the following definition:

amae
a. X thinks something like this:

b. when Y thinks about me, Y feels something good
c. Y wants to do good things for me

d. Y can do good things for me

e. when | am near Y nothing bad can happen to me
f. I don’t have to do anything because of this

g. | want to be near Y

29 Whether this definition of the meaning of the clauX was angry at Y’ is fully successful is delidéa
thought it arguably captures the core meaning bfgoangry at someone even if some peripheral
features may be considered to be missing. Regardtds valuable for facilitating a well formed
comparison betweesngerand its cross-cultural analogues.
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h. X feels something good because of this
(Wierzbicka 1996: 239)

Riemer (2010: 73) grants that this definition isazland instructive and gives the reader a
fuller understanding than the standard dictionafynition. However, his contention is that
NSM cannot claim to be ultimately culture-neutrddem reductive paraphrases are based
on the interpretation of a foreign concept seeaubh the eyes of the analyst’s own
language. This is a profound point and presentssecaltural interpretation with an

unavoidable obstacle.

While such problems are faced by any interpretdtammework, they do have a
particular bearing on NSM’s attempt to establigh‘@ommon language of all people” (cf.
Wierzbicka 2011). However, this does not detraminfthe methodical benefits of using
NSM as a tool for cross-cultural comparison. Thasipon is advocated by both Goddard
and Wierzbicka as well as those critical of theotleéical status of NSM. | make no
commitment one way or the other to the universalnesof the metalanguage, or its claims
to represent the ‘alphabet of human thought’, lwvehused it because it has the most
legitimate claim to being culturally neutral. Likes®, although | have used provided
explications for botlugr andmod using NSM paraphrase, | do not suggest that the
meaning of these concepts exist compositionallg @kplications should rather be taken
as summaries of the features of each of these pts)aather than as representations of

how they existed in the minds of speakers of Oldsidcelandic and Old English.

2.5 NSM and historical linguistics

While | have argued that NSM is an appropriatefulsend methodologically rigorous
semantic metalanguage to use in the explicati@tlofopsychological constructs and
emotion concepts, it remains to be seen whethemppropriate for use in historical
linguistics. Although Anna Wierzbicka’s writings\&included comparisons between
Shakespeare’s English, the English of the Enlightamt and Present-Day English (see
Wierzbicka 1996, 2010&ter alia), on the whole historical linguistics has receilidte
attention from the NSM community. However, someghaf the appeal of the approach is
shown by Augustyn’s (2002) application of it to CBdxon material and Fabiszak’s (2000)
attempt to define Middle English emotion concemimg NSM. More recently, the Spanish

scholars associated with the Nerthus Project hagerbpublishing on semantic primes in
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Old English and using the method to explicate molpgical features of the languaife.
However, because of the lack of historical lingaistaterial produced by the NSM
community as a whole, there has been little cliecggagement with it as an approach. To
date, the most thorough historical applicationhaf inethod is Helen Bromhead’s (2009)

study of epistemic expressions in sixteenth- andrseenth-century English.

Bromhead’s study is valuable in that it addressesesof the issues involved in
applying NSM to a language with no native speakfarmants. Nonetheless, the problems
she addresses are in effect those which applyyte@mantic study of a dead language (or
past period of a language). The only critique oMiEstorical semantics from outwith its

own ranks | know of is that by Carole Biggam (2012)

Biggam (2012: 87) raises general concerns abouettgth and comprehensibility
of NSM explications, but holds that more traditibdefinitions can, while being clearer to
the reader, mislead by imposing concepts fromadlget language onto the source
language. As such, Biggam grants that NSM canvaduable methodology in present-day
semantic studies; however she argues it is inapiatedor historical studies. Her
argument is as follows: because of the naturesibtical records from the medieval
period and the chance nature of survival, our xtutnesses to the language represent a
distorted picture where only the language and @stisrof a cultural elite are preserved, and
in a patchwork, rather than uniform, manner (Biggaith2: 92-97). Because of this,
Biggam (2012: 98) argues that the specificity olMN&xplications is out of place in a
context where we know so little about the gendetksof the language, an issue
compounded by the lack of native speaker intuitionsonfirm our analyses.
Consequently, NSM’s goal of presenting an “insigerspective” is likely to be misleading

when we cannot really be sure what the insidenspgextive was.

It is true that NSM prides itself on its ability ppesent an insider perspective, free
(or as free as possible) from target language @ia¢&oddard 2012: 712). However, this
is not the only goal of the research programme. @rtlee benefits of using NSM is that it
provides the analyst with a lexical set that dossrely on culture-bound concepts. By
framing an explication of a historical concept i does not mean one is committing
oneself to the claim that it presents an insideesv of the concept; such a claim is by
definition impossible without recourse to nativeaker judgements. However, as long as

% See for example Martin Arista (2012), Martin Aaisind Martin de la Rosa (2006), Guarddon Anelo
(2009) and de la Cruz Cabanillas (2007).
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this point is conceded, using NSM is no differegoni any other metalanguage or
formalism. By using NSM'’s constrained lexical setlayntax, the analyst can frame his or
her definitions in a manner which has been showretmaximally culture-neutral. This
strikes me as far more important than concern®snding over-specificity. It may be that
different metalanguages are better suited to @iffehistorical problems, and that
Biggam’s own methodology better suits her fielstefdy. However, when it comes to
concepts such as emotions and ethnopsychologinatroets, NSM is an appropriate and
well-tested methodology whose application to histrdata does not suffer from any
issue not faced by other semantic theories. Notexthel have primarily used NSM as a
theoretical lens by which to approach the studgtbhopsychological lexis in a culture-
neutral way. The methods of analysis | use are nifawm corpus linguistics and

traditionally philology*! These, and the texts chosen, are outlined below.

2.6 Text selection and corpus

In order to compensate for the lack of native speakkormants, any study of a historical
language should attempt to review as many of meigng textual withesses as possible.
For Old English, such comprehensive study has besatly aided by thBictionary of

Old English CorpugdiPaolo Healegt al.2000) and th&hesaurus of Old English
(Robertset al. 2000). However, because equivalent lexicograpgsources do not exist for
Old Norse-Icelandié? it is not possible to analyse the full corpuswf/ving texts as can
be done for Old English. Nonetheless, a large nurob®Ild Norse-Icelandic texts and
manuscripts have been lemmatized and indexed, Wadtlitates searching and analysing
large quantities, though not all, of the survivimguistic data. The study of the Old
Norse-Icelandic lexicon also benefits from the nemdf surviving texts, which greatly
outnumber those of Old English. Therefore, althotigdhnot possible at present to study
every instance of a particular lexeme in Old Ndcs#andic, this is mitigated to some

degree by the quantity of data available.

Because | have not examined every occurrenceedeemes | am concerned with,

it is not possible to make a claim for the compiets of this study or to rule out potential

%1 For a more numerically-driven corpus linguistipegach to a similar topic, see Kiricsi (2004, 20@6)the
semantics of Old Englishod andgemynd

%2 Nor does there seem to be the prospect of orfeifoteseeable future AsDictionary of Old Norse Prose
is not involved in creating one (Sanders 1997); éwew, the currefammalnorsk ordboksverk
project does aim to produce one for all early Na@jiae texts (Eithun 1997).
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counter examples to the semantic patterns | haaifaed within the lexicon. However, |
have attempted to compile a representative sanfipkeesurviving record of Old Norse-
Icelandic textual culture by building a corpus g&tons from the following resources. For
poetry | have used Kellogg's (1988pncordance to Eddic Poetand the currently
available corpus of skaldic poetry hosted by$kaldic Poetry of the Scandinavian Middle
Agesprojectwebsite in conjunction with its published outputi{@ley 2012, Gade 2009c,
Clunies Ross 2007). For prose texts | have usélUEiROgnvaldsson’s and Bergljét
Kristjansdattir's (1996) concordance to tlséendingasdgurthe lemmatized indices to the
Old Icelandic Homily Bookompiled by de Leeuw van Weenen (2004), and the
lemmatised edition dbtrengleikamprepared by the Medieval Nordic Text Archive
(Menota 2001-) project. In addition to these pui# concordances | have compiled a
database of citations from digitised copies of Gudmsson’s and Bjarni Vilhjalmsson’s
(1943-1944) edition of thivrnaldarségur Finnur Jonsson’s (191Heimskringlaand
collections of texts included in both volumedH#ilagra manna sgguil877),Pdostola
sogur(1874), andVlariu saga(1871) edited by Ungér Evidence fronSturlunga saga

was accessed using the islenskt Textasafn (2004iearorpus, which was also used to
check results from the other sources ofihendingasdguandpeettir, Heimskringla and
thefornaldarségur Larsen’s (1931PId Icelandic Medical Miscellangind the Arthurian
romances edited by Kalinke (1999c, d) were searaeaually.

| have attempted to survey as wide as possikd@gerof text types as Diller (1996,
2012inter alia) has demonstrated that genre plays an importéatrrahe lexical
expression of particular semantic fields. | hawoahcluded texts based on exemplars
composed in different languages (Latin in the ecddbe adapted Christian biography and
Anglo-Norman and Old French in the case of thesleiad romances) as these provide
valuable comparative evidence for the cultural gatisation of semantic fields. As
Lénnroth (1965b: 54) has argued, it is only by eixang the reception of foreign motifs in
Old Norse-Icelandic texts that we can establishtwéresents a truly native tradition and

what has been imported.

While not fully comprehensive, the material stuldiepresents almost the complete

corpus of surviving Old Norse poetry and over twiliom words of prose. This cannot

% The data from the digitised texts is less reliablerms of its comprehensiveness due to the tyuaflithe
optical character recognition (OCR) on which ib&sed. To compensate for this | searched for
textual variants and predictable errors in the O§IRh as confusable characters <b> for <h> and so
forth. This increased the number of citations yuad 5%. However, it is unlikely that the data
gathered in this manner represents the full nuroblxical forms for any one lemma.
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account for every recorded instance of the lexeshedied in this thesis, but it is likely to
cover a representative sample of them and theiasgabehaviour. It is certainly possible
that counterexamples have been missed, but iagoreable to assume that the linguistic
behaviour identified across this body of writingmesents something close to common
usage. However, it is of course important to ackedge that despite the range of this
study, the texts examined can only be taken asraealof the conceptual structures of the
literate class of (primarily) Icelandéfsand can only be assumed, not proven, to be
representative of the population as a whole. Treeaéso the likelihood of a certain degree
of diachronic semantic change having taken plaosidering the time period covered by
the texts selected in this stuthl. address both these issues below. First, howéier,
necessary to consider potential sources of evidehash | have not employed as part of

this research.

While evidence from runic lexicology is illuminag for a number of semantic
fields° there are very few extant runic texts which atevant to the topic of this thesis.
For examplehugr occurs once ihn English Dictionary of Runic Inscription in the
Younger FutharK in the compoundugsnjallr ‘quick-thinking’ on a stone now lost.
Likewise,munr, a partial synonym fanugr, only occurs in the forramurr
‘unremembered®® Runic evidence supplies a great deal of earlyendd for concepts in
related semantic fields such as ‘soul’ and ‘memariyich feature prominently in funerary
inscriptions, and it is unfortunate that there sodew early texts relating taugr itself.

Another potential source of early attestationthésoccurrence of word forms in
dithematic personal names. For exampleyris a plausible derivation of the second
element indjupudga the epithet applied to Audr ‘the deep-minded’ ((NdL991: 81).

There is plenty of scope for using names to ingasti linguistic pre-history (see Hall
2007: 55-62, and with reservations in Hall 2012t)1®ut it is much harder to draw
conclusions about synchronic categorisations floentords preserved in personal names.

% The majority of the texts considered in this studyre produced in their current form in Icelandisathe
case with the majority of the Old Norse-Icelandicpus. Exceptions includehe Old Norwegian
Homily Book Strengleikarand the other romances, and some of the minoraaletdixts discussed
in Chapter 4. It is assumed that the vernaculachaslpgy of the community that produced these
texts is essentially the same as those producddmporaneously in Iceland, on the basis of their
linguistic unity (on this see Barnes 2005) anddbtenections between their textual communities
(Abram 2004).

% The earliest manuscripts used in this study arddélandic and Norwegian homily books which date t
around 1200 (McDougall 1993: 290). Others sucBlasicelandic Medical Miscellanf{1931) date
from the late fifteenth century.

% See for example Jesch (2001) and Sawyer (200®)cfexicography is surveyed in Jesch (2013).

37 An English Dictionary of Runic Inscription in thehger Futharks.v.hugsniallr

% An English Dictionary of Runic Inscription in thedfiger Futharks.v. murr.
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As the focus of this thesis is on contemporary ephgalisation of vernacular psychology
in Old Norse-Icelandic, onomastic evidence hakltti offer compared to the occurrence
of the lexemes concerned in extended passagestobtdess newly coined, the evidence
from names tells us more about the conceptualisatid past societies than contemporary

ones and for this reason | have not relied on this thesis.

For similar reasons | have also not made useyai@bgical evidence, which
likewise reveals more of the past than it doeseffresent. For example, the fact that
Present-Day Englismindis the reflex of Old Englisgemyndwhich itself can be traced
back to the Proto-Indo-European etynfamen- (Watkins 2011: s.umen?; see also
Mallory and Adams 2006: 321-323) has no bearintherpresent-day concept. Further,
the main lexeme under consideration in this sthdgy, has an ill-traced etymology
outside the Germanic language family. It has t&rgbt been related to Lithuankaikas
‘pixie, goblin’, Sanskrituci- ‘bright, pure’, from Proto-Indo-Europedtiuki, and a
number of other forms, none of which are considemd/incing (see Orel 2003: s.v.
*xu3iz ~ *xujuz, Lehmann 1986: s.\ugjan.? Even if a suitable etymology could be
found, such information would have as little begramhugr as the semantics dtfen-do
on ‘mind’. Nonetheless, the fact that the reflegeProto-Indo-Europearmen-did not
develop into the prototypical ‘mind’ words but wesstricted to ‘memory’ in early
Germanic is of considerable interest, and raisestpns about the reasons why the
etymon ofhugr was selected for this purpose in early Germanowéver, it is the
contention of this thesis that we do not yet knowugh about the semanticshafgr and
its conceptual cognates elsewhere in Germanicrmipa reconstruction of the
ethnopsychological constructs of Proto-Germania full consideration of its status within
Proto-Indo-European. The semantics of reconstruetegmes are only as strong as that of
their reflexes and it is for that reason that ldaot used reconstructed evidence as part of
the argument of this thesis. It is, however, hoiped the evidence discussed in the
following chapters will help to clarify what we aable to reconstruct as features belong to
the ancestor of Old Norse-Icelandic and Old Enghstd what represent independent
developmenté? | discuss these issues further, in the contept@fious work on Germanic

psychology, in Chapter 2 §82&3.

% See also de Vries (1961: shugn and Asgeir Bléndal Magnisson (1989: fwgup).
40 See Low (1998: 22-24) for a critical discussioritef value of etymological evidence and Anders@908}
and Flowers (1983) for examples of studies whiclm#de use of reconstructed evidence.
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2.7 Methods of analysis

This thesis takes a primarily lexical approachhi® $tudy of vernacular psychology; | am
concerned with words as the carriers of culturadnigg. As such, the main focus of this
study is on how Old Norse-Icelandiagr compares semantically with Old Englisiad.

As mentioned above, because of the nature of #teakeculture of Anglo-Saxon England
and medieval Iceland these words are primarilyeggmtative of the culture of a literate
elite. In order to ensure that the words studiedearrepresentative of the speech
communities as a whole, the lemmata | have focosduthve been selected according to
the criteria set out by Biggam (1995, 1997) fodging basic colour terms which serves as
a useful heuristic for ensuring the widespreadenay of the words across socio-linguistic
divisions. In order for a colour word to qualify laasic within Biggam’s system it must be
frequently occurring, morphologically simfteand found across a range of text types; an
additional necessary feature is the lexical anagdwlogical productivity of the words
selected. It is assumed that words which meet ttréisegia have a great claim to function
as cultural ‘key words*? words which function as salient entities withimsetic fields

and which serve as referents for a range of otyresrsyms which are restricted to
specialised registers (Goddard 2008a: 78). It esafrthe key insights from corpus
linguistics is that “words in texts are distributegty unevenly” within the lexicon (Stubbs
2001: 39). As Levisen (2012: 71) puts it, langudpay attention” to certain words by
using them disproportionately in a range of formuéxpressions and discourse routines.
It is clear that in Old Norse-Icelandic and Old Estghugrandmod occupy the role of

key words in this sense.

Applying these criteria to the selection of lemanas key words has important
consequences for the understanding of contempeeanacular psychology, and by

extension the reconstructed systems which have@layprominent role in previous

“1 Morphological simplicity is less relevant outsithe domain of colour semantics. It is also sometlaiha
vague term in a historical perspective where nmbtiphemic units become reanalysed as single
morphs, as in the case of ‘barn’ from Old Engligne‘barley’ andern ‘store room’ and countless
other examples (see Campbell 1998: 414). Whenrdgalith dead languages morphological
simplicity is best considered in the light of leadi@nd phraseological productivity. For example,
although Old Norse-Icelanditk ‘body’ is morphologically simpler than the compaitkami
‘body’, likamiis used in a wider range of expression to meamy hstile lik is in the process of
becoming restricted to reference to the dead bedy the case in modern Icelandic.

2 The study of cultural ‘key words’ was greatly imhced by Raymond Williams (1976) and has been an
important feature of NSM semantics (see Wierzbit®@7). Williams’ work on keywords is being
explored and developed by the University of Pittghukeywords project’
<http://keywords.pitt.edu/williams_keywords.htmlast accessed June 2014. The topic of Old
English keywords is treated in detail by FrantZ201@).
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considerations of the topic. For example, numegtudie&® take the fact that Old English
has two frequently occurring and lexically produetimind’ words,mod andhyge as
evidence of a dualistic (or polyvalent) Proto-Genmasyche. However, it is oniyod
which occurs frequently across all genre of OldIBhgexts, withhygerestricted to
poetry (bar four rare occurrences in prose teXt8)comparison can be drawn between
Present-Day English ‘mind’ and ‘psyche’. ‘Psycleairelatively infrequently occurring
lexemé® with low lexical and phraseological productivitgstricted to high registers and
scientific discourse. It does not mean precisetyshime as ‘mind’, but it functions as a
synonym of the English cultural key word ‘mind’ mat than as a distinct conceptual
entity; there is no evidence that English spea#lestinguish between a ‘mind’ and a

‘psyche’ as part of their vernacular psychology.

A similar pattern tanod’s relationship with its synonyms can be identifie®Id
Norse-Icelandic textddugr is by far the most frequently occurring lexemehvitits
semantic field and the most lexically productivae, dutperformingnad in this regard®
Unlike Old English, howevehugris used more frequently than any other word irtipoe
contexts as well as prose; there is no Old Norskihdic equivalent tbygés role in Old
English poetry. Similarly, fewer words are resgatto purely poetic contexts, thougjh
andsjafni are notable examplé5However, those synonyms which do occur in botts@ro
and poetrygedandmunrhave a much more restricted semantic rangehlhgn Gedis
used in poetry primarily where alliteration reqsireand is mostly confined to the formula
ged gumathe mind/memory of men’. It occurs only four tisa theislendingasogur
compared tdwugrs 361 occurrences and is rarely associated wittkiting and feeling.
Unlike ged munrs semantic range is much broader, and it is usae ffimrequently in
prose*® Munr's greater semantic range and behaviour suggesitit tarries more
conceptual baggage thged essentially a synonym ftwgr. Nonetheless, it is clear that
hugris Old Norse-Icelandic’s primary ethnopsycholoymancept, and there is no

evidence ofmunror other synonyms acting as a dualistic ‘mind’ czpt.

For this reason | have chosen to sthdygr as indicative of the cultural psychology
of Old Norse-Icelandic without extended referercéd synonyms. The semanticsgafd
munrand other such words are worthy of study in tbein right; however, they are

3 These are discussed in more detail in Chapter 2.

4 On these examples see Frank (1994).

“5 The British National Corpus <bnc.bl.uk> record® 2¢currences gisychecompared to 27097 fonind
“8 TheDictionary of Old Norse Prosg2013) lists 409 words containing the morpherag(r).

7 0On these see North (1991: 71).

“8 Munr occurs 60 times in thislendingasdgurSee Larrington (1992) for a discussion of its aetics.
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semantically subordinate taugr. While it is true that semantic fields operatesgstems
where individual items interact dynamically throughe, this plays a greater role
diachronically than it does synchronically (Smi#b6: 63).

The citations upon which my analysishefgr is based are drawn from the corpus
outlined above. And althoudtugris the primary topic of concern, | have attempted
contextualise it within the emotional and psychatagmodels expressed in Old Norse-
Icelandic literature as lexicographic studies aamthe risk of reductionism by failing to
account for wider culture patterns. The dangerabfseeing the wood for the trees is raised
by Armann Jakobsson (2008) who has argued that@wlole close readings are too
limited to provide a detailed picture of a cult@&ernacular psychology. For example, it
would be possible to look at the paucity of emottoiocates witthugr and conclude that
Old Norse-Icelandic culture was unemotional, angdsg poems such &snatorrek
Clearly something more subtle is required. Nonet®elt is necessary to have a full
understanding of the concepts under discussionderdo perform the kind of cultural

analysis advocated by Armann Jakobsson so as i6 ane@thnocentric perspective.

The primary method employed in this thesis isamation analysis, that is,
examining the company the words under examinatempkThis involves studying
derivational and compounding behaviour of relevax¢mes, but, more important, by
paying attention to their phraseological pattefiiss is becausbkugr, like many words in
the lexicon, rarely occurs as an isolated nounrbatrange of conventional syntactic units
which contribute to its meaning. As Stubbs (20@@8)1writes, “a community’s value
system is built up and maintained, at least paoyythe recurrent use of particular
phrasings in texts”. | have based my analysis piilgnan the occurrences biugrin prose
texts as it provides a clear picture of the relafrequencies of the semantic contexts it

features in.

By studying the collocational behaviour of key d®such as these, the
methodology used takes seriously the principle lihgtistic elaboration is indicative of
cultural values. While popular in the early twetitieentury and advocated by Sapir (e.g.
1921) and Whorf (e.g. 1941) this proposition wasrdssed by the dominant paradigm of

Chomskyan linguisticé® The position taken here is not the Whorfian vieattanguage

9 See for example Pullum (1989) whose article abfweiEskimo words for ‘snow’ dismisses the cultural
significance of lexical elaboration. The last twecddes, however, have seen a renewed focus on the
relationship between language and thought, mostbiwtn the works of Guy Deutscher (2000,
2010inter alia) and Lera Boroditsky (2001, 201rter alia.)). For a survey of neo-Whorfian work
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shapes thought, but rather that culture ‘gets ilsojuage and provides the path of least
resistance when categorising the wafl@This take on the relationship between language
and culture has been labelled ethnosyntax, antdws demonstrated in a wide range of
semantic domains where cultural preoccupationsnamfested in linguistic systems.
These range from lexical phenomena such as ricgdpnoeg nations having a far larger
vocabulary for what English speakers categorisa@es to syntactic features such as
English’s large number of ‘wimperative’ constructsowhich have been explained by the
English cultural script of not imposing one’s oping on another person (Wierzbicka
2006a: 171 ff)).

This position has been tested empirically by R#kde(2002) who examined
Wierzbicka’'s (1999) claim that the Russian lexipoavides evidence that Russian
speakers have a greater range of salient bodityigssassociated with emotion than
speakers of English, which has far fewer lexicalisgpressions in this semantic domain.
Pavlenko found that English and Russian speakeéega@ased emotional situations
differently from each other, and in accordance Witierzbicka's lexical findings. The
significance of Pavlenko’s work for this thesighat it provides a theoretical framework in

which to interpret the linguistic behaviourlaigr as indicative of cultural values.

For example, at the most basic level it is talkebe significant thatugris used in
phraseological expressions for thinking, wantingd geeling. Such evidence allows us to
propose thahugris responsible for these processes rather thaotaey part of the
person. Moreover, the fact thgarta ‘heart’ is used apparently synonymously whtlgr
in emotional contexts, but not in cognitive or Wek ones, suggests that there is a
disparity between these two parts of the persogoBe these basic attributions of
psychological faculties to parts of the person féuot that emotional activity is rarely
localised in a body part in Old Norse-Icelandictsesan be understood within this
framework to be significant in informing us abolu tembodied’ state dfugrwhen
compared to the significant lexical and phraseaalgelaboration of this field in Old

English texts.

It is important to acknowledge that collocatioaahlysis faces particular

challenges when applied to historical texts andtmotably the problem of what Goddard

see Evans and Levinson (2009). The relationshiywésrt NSM and Whorfian linguistics is treated
by Goddard (2003).

%0 A large number of studies examining the influeateulture upon language from the perspective of
ethnosyntax are collected in Enfield (2002a). Aikinposition is held by Everett (2005, 2012). For
a critical discussion of the various theoreticakspectives covered by the term see Goddard (2002).
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(2008a) refers to as ‘new wine in old skins.” Wiplerases, compounds and words may
stay the same for generations, there is no guardhée their semantics are similarly static.
A similar issue in Conceptual Metaphor Theory waissidered by Geeraerts and
Groendleers (1995), who show that many of our nietapal expressions f@NGER are
relics of the conceptualisations of a culture imsedrin humoral theory. Likewise, the
‘heart’ expressions in Present-Day English aresadf a time when the physical heart was
thought to play an active role in our emotional angnitive lives. The point to be taken
from this is that meaning cannot be read directiynflinguistic form. This is problematic
for a dead language, where sources of clarificai@restricted to the texts that have come
down to us. Consequently, each expression mustélé with on a case-by-case basis, and
situated in its historical contexts, before beiakgin it as evidence for any current

conceptualisation.

3 Summary

The main theoretical claims made in this thesiglamethe differences between various
cultural conceptualisations of vernacular psychgland other conceptual domains) risk
being obfuscated by the phenomenon of terminolbdgittenocentricism: that the categories
of the source language can distort the categofidsedarget language. However, | argue
that such problems can be mitigated to a degrdealning the analyses of these concepts
by using the culture-neutral metalanguage develbyedtie Natural Semantic
Metalanguage research project. By freeing the defiis of the psychological key words
of Old Norse and OIld English from the perspecti/&mglish words it is possible to
compare the semantics of the two in finer detdiisThas the benefit of revealing what
components the two languages have in common ancevithey differ. Consequently, it is
possible to establish a solid base for the recoastm of the semantics of the etyma of
these words in Proto-Germanic and to consider Yeatires are a part of Old Norse and
Old English’s shared heritage and what represelgpendent developments. Having
outlined the theory and methods used in this thasibhe next chapter | survey previous
approaches taken to the study of early Germanichmdggy and considers in more detail
the semantics of Old Englishod.



43

Chapter 2: Previous Work on Germanic Psychology

1 Introduction

All studies of Germanic psychology have to addtessquestions concerning the role of
lexical evidence in establishing the cultural cqptoalisation of thoughts and feelings.
These are: to what extent are the various wordssgbbas ‘mind’ synonymous, and to
what extent are the representations of these ctsaggtaphorical. There has been a
tendency for these questions to be bundled togethir ‘exotic’ interpretations preferring

a large number of independent concepts represegttdte various lexical items and a
literal interpretation of their characteristicst against ‘normalising’ works which favour
fewer concepts and a metaphorical interpretatiah@fmind’ concepts which brings
Germanic psychology closer to Present-Day Englilere is, however, no need to assume
that the two go hand in hand, and some studiebéalleen these two poles, arguing that
the attested Germanic languages represent an iediéata stage between the colourful past
and the familiar folk-psychology of today. As thésesuch a disparity between the major
accounts of Germanic psychology, it is worth revigypthe arguments employed as these
have had a profound influence on the interpretatiomaterial, and it is necessary to
contextualise this thesis within the debate. | ddhl first with the issue of synonymy in
Old English and Old Norse-Icelandic psychologiexii$, and then with metaphor. As part
of the discussion of the role of metaphor in Genmasychological lexis | will address the
most significant, and to my mind convincing, int&tation of Anglo-Saxon psychology to
date, Leslie Lockett’s (2011) embodied realism #ed'hydraulic model’ of cognition she

has advanced.

2 Lumping and splitting

Of all the medieval Germanic languages, Old Endiiaf been noted for its extremely
large lexical field of psychological words. Low SpAi (2001) has collected some 49 in
total. As Kastovsky (1992: 299) has pointed oug ftaces the ‘mind’ on a par with other
privileged lexical fields for concepts such as maeapons, and war, and it clearly reflects
a profound interest in the inner life which chaeaistes Old English poetry. Old Norse-
Icelandic is more typical of the other Germaniqlaages in having substantially fewer
words and phrases recorded for this field, but tieless still has more than Present-Day
English. While there is yet no Thesaurus of OldS¢eicelandic, a contemporary glimpse
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into this lexical field is provided by Snorri Stuslon’sSkaldskaparmahnd the anonymous

heiti list included in the same manuscript (AM 748 I°(A)):

Ma&ar, hjarta, negg,

munr, hugr, sefi,

ged, heil, sjafni,

gollorr, eljun. (Finnur Jénsson 1967 vol. 1: 688)

Snorri'sheiti are as follows:

Hjarta heitir negg. Pat skal sva kenna, kalla leiya stein eda epli eda hnot
eda myl eda likt ok kenna vid brjést eda hug. Kalkaok hus edajo eda
berg hugarins. Brjost skal sva kenn<a> at kalladdies gard eda skip hjarta,
anda eda lifrar, eljunar land, hugar ok minnis.

Huginn skal sva kenna at kalla vingltkvinna ok rétt at nefna til hverja er vill
ok sva at nefnajnana eda kenna pa til konu eda modur eda dotss: jped.
Faulkes 1998: 108)

The heart is called bosom. It shall be referrelytaalling it corn or stone or
apple or nut or ball or the like, and referringttm terms of breast or thought.
It can also be called house or ground or mountiiheothought. The breast
shall be referred to by calling it house or enctesar ship of heart, spirit or
liver, land of energy, thought and memory. Thouwstll be referred to by
calling it wind of troll-wives and it is normal fdahis purpose to use the name
of whichever one you like, and also to use the raofgiants, and then refer
to it in terms of his wife or mother or daughtdfa@lkes 1987b: 154)

There are at least two potential approaches tdypes of data, to split the lexis into
various different concepts, or to consider themmysmnymous or hyponymous of one (or
more) ‘key’ concepts. These two approaches arentbiehe earliest studies of the
renewed focus on Germanic psychology: Michael PRil(1985) thesis and Malcolm
Godden’s (1985) influential article “Anglo-Saxons e Mind”. Phillips’ thesis examines
nine high-frequency words from the psychologicaldal field, which he calls ‘soul
terms’, and discusses their features. Phillips §198 is explicit that he assumes semantic
discreteness of his terms and deliberately avaigd@m of semantic theory, instead

basing his conclusions on the syntactic behavibtiso'soul terms’.

Godden (1985) takes the opposite view, in whigld, hygeand others are grouped
together as the ‘mind’ of the ‘vernacular traditiand compared with the analogous
concept in his ‘classical tradition’. Godden’s aggch makes sense intuitively, but he
offers no justification for it. Nor is there anysdussion of the range of lexis employed in

the referring to the mind in Old English poetrystiad, the focus is on the conceptual
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differences between the vernacular and classiaditions. However, it is worth noting that
Godden rightly separates the ‘soul’ from the ‘mira8 Hans Eggers (1957) had done in his
earlier study of Old Saxon psychological vocabulary

Phillips’ thesis contains a great deal of interestinaterial, and for some words is
still the best description of their individual bef@ur. However, his semantic analysis is
unconvincing because he refrains from any appbtoatif semantic theory. Without
aligning syntactic evidence to the semantic condéhis words, he leaves himself little to
work with. Low Soon Ai (1998: 118) has critiqued lwork in detail and there is no need
to repeat those criticisms here. Godden’s (198&)yars is more nuanced and has
remained influential. However, it is worth notirtgat his semantic analyses are relatively
thin, and while I believe he is right, he presdittie evidence for grouping the huge word-
hoard Old English has for ‘mind’ together as onecapt.

While it is intuitively clear that the 49 words Ldwvas recorded cannot each
represent discrete concepts, there is nothingfaiecordinary in a typological perspective
for a language splitting what we see as one coraféptind’ into numerous other
concepts. And as linguistic evidence is our begtexce for cultural conceptualisations,
and in dead languages often our only evidencs,riecessary to have a principled
linguistic account for proposing one concept withny synonyms, or several discrete

concepts.

Here it is useful to apply the methodology devetbpg Carole Biggam (1995) for
identifying basic colour-terms in Old English. Bayg notes that for a colour-term to count
as ‘basic’ in the typology developed by Berlin ataly (1969)°* it must be available to all
speakers of the language. While she notes thaisthis inherently problematic field to
deal with in a dead language which preserves tiguiage of a high-status group of
scribes, she proposes a method for establishietyldandidates for basic colour-term
status. In order to qualify, a word must be avddazross all genres of texts and must not
be restricted to specialised contexts. Furthenust not be a compound word (blue-grey)

or a derivate (blueish).

The semantics of colour is a specialised areaparcot necessarily compatible
with the semantics of psychological terms; nonetbglit does share important

correspondences in that the concepts identifiethéyexis do not exist in a one-to-one

*1 For more recent iterations of the theory, seestireey given in Biggam (2012: 21ff.).
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relationship with physical ‘reality’ but represantlture-specific conceptualisation of what
is seen (in terms of colour) or felt (in terms s§phology)??

Biggam’s typology may need to be reviewed in soespects when applied to
psychological vocabulary, but it can nonethelesadssl as a heuristic to gain a general
perspective of how the lexis of Old English and @latse-Icelandic represents the
conceptualisations of their speakers in a theakyigrounded way. As it happens, one
need only apply the first of Biggam’s criteria tbe pattern to become clear. Once poetic
lexis is removed from the equation, it is eviddattOld English and Old Norse-Icelandic
each had only one primary term for the ‘minaiad in Old English andhugrin Old Norse.
For example, while a number of studies (e.g. N&&81, Beck 1988) have emphasised the
salience ohygein Old English, because of its high frequency pratluctivity in poetry
and its relationship to Old Norse-Icelantiagr, it occurs only four times in prose (see
Frank 1994: 98-100). liygewas a saliently discrete concept we would exgeotoccur
far more frequently and in distinct semantic cotgdsommod, but this is not the case.

The same is true for Old Norse, where not onlytlaeenvords and phrases listed by Snorri
and the anonymouseiti list used rarely even in poetry, they are as qmient as Old
Englishhygewhen the prose corpus is analysed. Although exatibers are unavailable
for the Old Norse-Icelandic corpus, of the texteVve examinedyedwhich only occurs in
poetry in the formulged gumdthe minds of men’, is featured in prose textsydmlice:
once at the beginning éfungrvakaand once in th®Id Icelandic Homily Boak

This is not to discount the importance of the lakelaboration of this field,
particularly in Old English poetry; lexical elabtica clearly demonstrates that the topic is
of importance to a culture (see Wierzbicka 201Qaff.7and Pavlenko 200pacePullum
1989). And while a number of the poetic terms dearty chosen for alliterative reasons, if
we hold that true synonymy does not exist we canrag that the lexis of Old English
poetry conveyed shades of meaning to its audiemeehvare hard for us to recover.
Nonetheless, as these words almost never occuoge phey can be legitimately

considered to be broadly synonymous vaidd for the purpose of this thesis.

%2 0n the psychological reality of colour terms seieibicka (2005, 2006b, 2008) and Levinson (2000).
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3 Cross-Germanic evidence

Because of the similarities in the psychologicaidef Old Norse-Icelandic and Old
English, and because of their similar behaviowrdthas been a trend to use this material
to reconstruct the nature of the ‘mind’ in Protor@anic. The conceptual system of Proto-
Germanic, or early North-West Germanic, is notfteais of this thesis. However, a
number of scholars, most notably Richard North (39Bave argued that the remnants of
this system can be detected in Old English andN@lde-Icelandic, and provide a way for
interpreting the nuance of the mind concepts is¢Hanguages. Such additional
information would clearly be of great benefit indrpreting the world-view of the speakers
of Old English and Old Norse-Icelandic, and helgaisompare their development from

their common ancestor.

Part of the problem with using reconstructed Geimawidence as a lens through
which to interpret the conceptualisation of its glater languages is knowing how to
conflate the existing data into a reconstructee@sth Much of this depends on assuming
that we are able to trace a common conceptualditteaugh the surviving medieval
Germanic languages, and also in assuming that gtesefrom a unitary conceptualisation
in Proto-Germanic. Ultimately, one has to put faitlhe reconstruction as an achievable
goal (for a review of semantic reconstruction isger alia Fox 1995: 92 ff., Anttila 1989:
364 ff.). Even if we grant that this is the cade, tisefulness of the endeavour for
interpreting the recorded languages is thrown daobt when we consider the variety of
reconstructions that have been proposed. Suchtyaides not of course rule out the
possibility of achieving a ‘correct’ reconstructjdut it does highlight the difficulty in

doing so.

There have been a number of approaches to thisgonoln general, when it comes
to reconstructing Germanic concepts, Old Norsealodic (which is essentially Old
Icelandic material in this case) is mined for imf@tion about the Germanic past.
However, the first modern linguistic attempt toestigate the Proto-Germanic ‘psyche’,
Hans Eggers’s “Altgermanische Seelenvorstellungehichte des Heliand” (1957) used
evidence from Old Saxon, which he considered off¢he best insight into the
development of the psychological concepts in P@omanic. Eggers’s work is important
in distinguishing the ‘mind’ from the ‘soul’, whicls one of the fundamental conceptual
distinctions seen throughout the early Germaniguages. His work also provides a

valuable methodological framework for studying g&lkermanic psychology, which looks
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in detail at the data from one language on its temms, without unnecessary recourse to
analogues in others. This is of fundamental impmgaand is often ignored in the
literature, where concepts are cherry-picked froéheiolanguages and used to augment the

conceptual system of another language.

Eggers states that by the time Old Saxon came taritten downmédandhugi
were synonymous terms. However, he argues thaeiearly stage of the language, and by
extension Proto-Germanieugi was the primary ‘mind’ term, whereagdrepresented a
‘Damon’, unconnected with cognitive processes (Egd857: 302). Eggers argues that
although broadly synonymowsoddandhugiin Old Saxon represent echoes of a rational
(hugi) and emotionalniéd disparity in early Germanic, where there was alidtic split

between thinking and feeling.

A different approach is taken by Stephen Flowe888), who uses mass
comparison across the existing Germanic languagesder to reconstruct the meanings of
a number of what he calls ‘soul conceptions’. Flsige(1983: 117-18) study, like most
others, assumes that it is Old Norse-Icelandic wpreserves “pre-Christian terminology
within an indigenous ideological framework”. He s¢lee Proto-Germanic ‘anthropology
of the person’ as consisting of a tripartite stuuet an embodied soul; a disembodied soul;
and a separable soul (1983: 119). He notes thht@htistianisation there was a move
from this scheme towards a dichotomy between bodysaul, and within this a
trichotomy between body, soul and spirit. The amwpof Christianity had a profound
effect on pre-Christian Germanic concepts, buethidence Flowers presents for his

original trichotomy is thin.

Flowers’s article focuses on the first part of tinishotomy, the embodied soul,
whose faculties he attempts to reconstruct by &xieans. His method is philologically
informed, but is limited by drawing on lexicograpdli sources rather than close readings
of texts. Flowers (1983: 134) reconstructs the df@ermanic ‘embodied soul’ as
consisting of three partsHug- is attributed the role of cognitive seat, resplolesfor
reflective, perceptive and votive functions, wheraa mod is conceived of as ‘the
emotive force’, and a third part, modelled on Olor$é-Icelandignd/andiis designated
the ‘breath concept’. This reconstruction is instireg, but is inherently problematic
because it is based on lexical forms rather thamaséc features. Further, the fact that a
tripartite ‘psyche’ is reconstructed from a systehere there is a unitary ‘mind’ is

surprising and in need of stronger evidence. Howeaxeen if we grant that Flowers’s
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reconstruction is valid, it is nonetheless ofditixplanatory value when examining the
extant languages. Because Flowers’s reconstruidibased on an amalgam of the
psychological concepts across early Germanicauds us with less detail than individual

studies of a single language’s lexis.

Richard North’s (1991fPagan Words and Christian Meaninfgls somewhere
between Eggers’s and Flowers’s work. Unlike Flowaisrth (1991: 63) argues for an
essentially unitary ‘mind’ concept in Old EnglishdaOld Norse-Icelandic, but one which
is functionally divided. Like Eggers, North’s conslons are based on close readings of
texts, but like Flowers, a great deal of cross-Ganimevidence is employed. North’s
assertions are self-consciously controversial,@edented in what some have found an
alienating style. Low Soon Ai (1998) wrote her tisgaurposely to counter what she
considered North’s unrestrained romanticism. Howedespite the questionable assertions
that the Germanic mind was ‘epic and systematiaed’that heroic verse was resistant to
Christian doctrine (1991: 63), many of North’s 8tag assumptions are reasonable. He
rightly states that there is “an extraordinary fapnveen concepts of mind today and those
of the early Middle Ages” (1991: 63), and in ligiftLeslie Locket’s (2011) work his
assumption of “a unitary mind [...] based on an amicieheritance of popular physiology”

seems largely to have been vindicated.

North’s chapter on mind is set out to demonstiadt Godden was wrong to group
mod andhygetogether as interchangeable synonyms (1991: @8)oégh North conceives
of a unitary mind in both Old Norse-Icelandic anld @nglish, he argues thakbd and
hygein Old English represent significantly differennttional aspects of this concept.
North (1991: 75) is attentive to the evidential lifyaf the examples he chooses, and goes
to great effort to exclude cases where words haea lshosen for alliterative purposes. He
then sets about classifying the contexts in whigpfpeandmod(sefa)are used in Old
English and Old Norse-Icelandic poetry. On the ificgmce of his examples he writes “As
the evidence is mostly scant and randomly preseihiednind-word classifications must
always be regarded as tentative, and the conclasigueliminary” (North 1991: 85).
However, the assertions are far from tentative.utimate conclusion is thétygeand
mod(sefa)existed as contrasts in Early Germanic, which vpetarised between a male

hygeand a femalenod(sefa)

Within larger cacophonies of dissonant terms fanana maldygeand a
femalemodsefacould be used in the same proportions of harmemanance
as in any marriage between two complementary bgi(lgsrth 1991: 98)



Chapter 2: Previous Work on Germanic Psychology 50

This goes far beyond the evidence adduced.

However, an even more serious problem with Noréipgroach is that although he
is innovative in using functional evidence in regpe the words he analyses, he assumes
that cognates across the Germanic languages raptbeesame concepts. Thaggein
Old English is paired withugrin Old Norse-Icelandic, and the very rarely atdgtoetic
synonyms used in the Edda (suctseBandsjafni) are functionally paired with their Old
English cognates. However, there is very littlesorafor assuming that these lexical forms
retained the same semantics in North and West-Gecrend considering the fact that the
principal ‘mind’ words in the two languages haveetged, it is highly unlikely that the

rest of the semantic field remained static.

In light of the variety of Proto-Germanic reconstians surveyed here, Hans
Eggers’ rational-emotive dichotomy, Flowers’s totbmy of soul conceptions, and
North’s harmonious whole composed of male and feralments, it seems safer to
consider the vernacular psychology of Old Englisti &ld Norse-Icelandic without
recourse to reconstructed concepts. As the legddence from each language shows,
their psychologies were based on a unitary minatept) not a series of discrete faculties.
However, this does not mean that the conceptgardical. In order to understand their
differences, it is necessary to study each onwts t@rms, rather than conflate the lexical
evidence from across Germanic, which necessargguies a great deal of detail. Just how
far mod andhugr differ leads us to the second of the two questrarsed at the start of this

chapter: the extent to which the representationtbede concepts are metaphorical.

4 Conceptual metaphor and embodied realism

Malcolm Godden (1985) and Richard North (1991) hmthsider the ‘mind’ in Old

English (and Old Norse-Icelandic) as an essentattpodied concept, with North

explicitly tying Germanic psychology to ‘traditionahysiology’. North however, stops
short of a fully literal interpretation of the phgtogical depiction of the ‘mind’ in

Germanic literature. For example, he attributesstielling up in rage seen across
Germanic poetry as a stylised literary device (Nd@91: 89). Such images are frequently
employed throughout Old English literature, wheeegde are said to swell, emotions boil
up and seethe, anger is represented as hot andlsoSuch images are partly recognisable

in Present-Day English, but many are not. Mindsidbexpand with the heat of emotion,
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nor do they cool down and contract. Further, mudhe language which corresponds to
what has been designated the cognitive metaphaN@ER IS A HOT FLUID IN A SEALED
CONTAINER has been shown to be a lexical remnant of theaideadf the humours, which
has long since passed into metaphor (GeeraertSentlelaers 1995; see also Kdvecses
2000). However, as these Present-Day English fegyofspeech stem from previous literal
understandings, it is worth considering if the ‘apgtors’ of swelling, heating up, and
seething in Old English represent a literal, phiggjical conceptualisation of emotion.

Until recently, partly because of the influencd.akoff and Johnson’s (1980)
Cognitive Metaphor Theory, the lexis of the ‘mind’Old English has been interpreted as
metaphorical. The first work to apply Conceptualtdpdnor Theory to Old English
psychology in a thoroughgoing way was Low Soon £1'398) thesis, which categorised a
great number of metaphorical representations ofntined’ in Old English. However, part
of Low’s motivation was to move Old English psyabgy away from what she saw as the
unnecessarily ‘romantic’ interpretations of Nortfl®91) work. Consequently, Low chose

to favour metaphorical interpretations over liteyaes.

A similar research programme has been carried p&ritt Mize (2006, 2008,
2010), whose work explores the stylistic implicasaf the metaphorical schemes used in
Old English poetry and their literary import. MiZe,his most recent work (2013),
demonstrates how important psychology is to thddwaew of the Anglo-Saxons, but
stops short of committing himself to the psychotadjreality of the metaphors he

discusses.

In some cases, distinguishing what is metaphofioai what is literal in a dead
language is an intractable problem; the extanbh@ibethodological issues are well
discussed by Kay (20065.In light of this it is understandable why Low ckds interpret
the material as metaphorical and why Mize choocseshcentrate his efforts on the
stylistic features of psychological lexis, rathesn its status as physiological reality.
Recently, Geeraerts and Gevaert (2008) have catithe metaphorical tradition, but
unlike others have clearly outlined their methodgléor deciding what is and is not likely
to be a metaphor in Old English. In effect, thisoammis to whether or not similar

metaphors exist in Present-Day English.

%3 Larrington (2001) has written that identifying vitimliteral and physiological and what is metapteris
one of the most pressing tasks of the study of ewadliemotions. The topic is also addressed by
Enfield (2002b).
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However, Present-Day English, or any isolated laggus a poor barometer
against which to measure the conceptual systemathar language. Ideally, such
decisions should be made in a typological perspe¢tee Sharifiapt al. 2008). In recent
years insights from cross-cultural psychology haxealed that conceiving of the ‘mind’
as an embodied part of a person is common amongresiiwhich have not developed
sophisticated medical traditions, or adopted tHiom® other cultures (Sharifiagt al.

2008). On this basis, comparing Old English witegent-Day English for metaphors is
unwise. In light of this Leslie Lockett (2011) hegued comprehensively that what have
traditionally been interpreted as metaphorical egpions are in fact literal depictions of

the physiological conceptualisation of the mindDiial English.

Lockett’s thesis is of course ultimately impossitdgrove, but unlike previous
treatments of the psychological lexis of Old Englishe provides compelling evidence for
interpreting it as literal rather than metaphori€atstly, she draws comparative evidence
which shows that the literal interpretation of thrages OIld English uses to describe
cognitive and emotional processes have analoguessathe world’s languages, both in
modern society, and in ancient languages (LocKetfi2150 ff.). Such comparative work
establishes that a non-metaphorical interpretaifaghe Old English material is
typologically permissible, and, Lockett would argpeeferable to a metaphorical

interpretation, which she sees as a later partdefvalopmental chain (2011: 171 ff.).

Second, Lockett (2011: 228 ff.) shows that the dioetof an incorporeal soul was
only introduced into Anglo-Saxon England in thetkecentury when it became theological
orthodoxy. Before then, in the Latin tradition diglodore and Hadrian, an embodied soul
concept was not at odds with mainstream theologsthEr to this, Lockett (2011: 374 ff.)
argues that Zlfric’s explicit teaching against gpooeal soul is strong circumstantial
evidence that this belief was common among the éu$gixons before this point. Finally,
Lockett applies Occam’s razor to the material. &fgeies that her embodied realism
accounts for the phraseology of the mind in OldIEshgn a much simpler way than the

numerous cognitive metaphors assembled by others do

Lockett’'s work is in my opinion the most convincitrgatment of Old English
psychology to date. It has yet to receive sustaangidal review, but the only critique so
far published (Harbus 2012: 49-50) is unconvincidgrbus argues that the Anglo-Saxons
located the ‘mind’ in the head and brain, and tfozeesall references to the heart as the seat

of the mind are necessarily metaphorical. Harbsed#his on Mclllwain’s (2006) article
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on cephalocentric traditions in Anglo-Saxon Englarddwever, Lockett (2011: 440 ff.)
has shown that these theories made no impact anedecal traditions of any known Old
English or Anglo-Latin work.

4.1 The hydraulic model

Lockett argues that the phraseology of ‘mind’ ird @nglish reveals a highly organised
conceptualisation of cognitive and emotional atfiwhich she has labelled the ‘hydraulic
model’. In this model, Lockett (2011: 62-63) argtlest themod is thought of as being
analogous with the heart and the fleshy organkethest. The heart anwd are not
exactly the same concept, but pragmatically synausnwith the heart representing the
innermost core of a person’s mind. Lockett arghas &s the ‘mind’ is part of the body,
thoughts and feelings were conceived of having iohygical responses. In her model, the
inner chest grows hot in response to strong fegliNgry strong feelings can cause these
organs to seethe and boil, and in turn cause ttg tooswell. Further, this swelling can
lead to the expulsion of hot tears and the wordisfthe chest.

This basic system has various associated feattoe®xample, the contraction of
the mind is associated with mental cooling, andtalenominess is associated with
wisdom (Lockett 2011: 68-74). She further argued this motif is also seen in allegorical
form in the poenThe Ruin(2011: 66-67). Importantly, this model affectstal ‘mind’
terms used in poetry, which again adds evidencthiomterpretation of a unitary mind
concept in Old English and Old Norse-Icelandic, @rsthows that it is not justygewhich
swells up, as North (1991: 89) claims.

Lockett (2011: 110 ff.) argues that her hydrauliedel is essentially the default
assumption cultures make about the mind-body pnob&he notes a wide range of cross-
cultural parallels, which, with varying degreedafal variation, bear this out. However,
while it seems likely that bodily sensations dopghthe most theory-neutral cultural
conceptualisations of the ‘unseen parts of theguer&aby 2008), the hydraulic model is
not the only option for understanding this areaxyerience. As has been shown above in
Chapter 1, there are various ‘building blocks’ atdss can start with when conceiving of
the ‘ethnopsychological constructs’. Some chooseaatidomen, some the chest, some the
head. And while swelling and hydraulic activity asxy common, they are not the only

possible option of conceptualising the mind’s lielaghip with the body.
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Nonetheless, Lockett (2011: 135 ff.) has shown tikatsame hydraulic model can
be identified in Old Saxon, which although slightifferent, is in the essentials the same
as in Old English. Unlike Old English, in Old Saxitve revelation of one’s true thoughts
and feelings are not seen to be inevitable andtnegitheir expulsion from the breast is
seen as virtuous. Additionally, it is only negatimental states which cause this hydraulic
activity and pain rather than heat is the primasdmocentric manifestation of these
feelings. Further, Lockett (2011: 141 ff.) has shdwat a similar model exists in Old Irish,
and on this basis it would seem that there is id@detadition of cardiocentric, ‘hydraulic’

conceptualisation of mental activity in North-We&stropean medieval languages.

Lockett does not conduct a detailed study of thadrdmylic model in Old Norse-
Icelandic, but argues for its presence on the lmddise admittedly very hydraulic-looking
episode iNjals sagawhere blood pours out of Pérhallr Asgrimssonisgeand the story
of the comparison between Hjalli anddi’s hearts irAtlakvidaandVolsungasaga
Lockett (2011: 148) states that:

Old Norse can add little meaningful evidence t@dybof data that already
includes three literatures with which it sharesgigant cultural links: Old
English, medieval Irish, and Old Saxon.

However, she also adds that:

The cardiocentric psychology of Old Norse narratsyen fact, one of the most
intriguing psychological idioms in all of medievdérature and is worthy of a
much more detailed investigation (Lockett 2011:)148

While | agree that the conceptualisation of thendhiand ‘heart’ in Old Norse-
Icelandic is as interesting as Lockett claims, lraohconvinced that the hydraulic model
formed an important part of the psychological maufeDld Norse-Icelandic. For one, Old
Norse-Icelandic does not speak of the mind in hyldraerms with anywhere near the
frequency that Old English does. The episod¥jals sagais notable for its absence
elsewhere in the literature. Further, neither Imeatboiling feature in the phraseology of
hugrin Old Norse-Icelandic, and although Old Norsddndic clearly has a cardiocentric
psychology, its relationship wittugris not as clear asod’s relationship with the heart.
Nonetheless, people do occasionally swell in amg@&ld Norse-Icelandic, so it is not that
there are no parallels between the two languagewekler, as Lockett’s hydraulic model
is not the default setting for cultural conceptiofishe ‘mind’, it cannot be assumed that

Old Norse-Icelandic had a hydraulic psychologylomthasis of its occurrence in Old
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English, Old Saxon and Old Irish. Whether Old Nelisgtandic had a hydraulic model
will be the focus of Chapter 3, but for now we nzayclude thahugris the principal
psychological term in Old Norse-Icelandic, and dtddae compared witinod, not defined

in terms of it.

4.2 The semantics of maéd

Before turning to the analysmugr it is worthwhile reviewing what is known abaubd's
semantics, so that the two can be compared inaingitms. As mentioned abowa;d
differs from ‘mind’ in a number of important way&/hereas ‘mind’ is a primarily

cognitive concept, considered separate from thg,boéd is responsible not only for

thinking and knowing but for feeling as well. Axchu it shares semantic components with

both ‘mind; and ‘heast. Furthermore, as Lockett has demonstraiegt] was considered
part of the body, which responded physically to #omal stimuli. However, although
considered to be part of the body, there is evid¢hatmod was thought to be able to
travel outside the chest during times of reminiseefi.ockett 2011: 38). The vernacular

tradition also presentsod as having ‘a mind of its own’, often encouragimgl &xhorting

the person to action. Finally, it is important methat although often glossed by ‘soul’ or

‘spirit’, mad plays no role in the afterlife. These featuredaok thereof, can be
represented in NSM as follows:

mod (someone’snod)

a. one part of this someone

b. people cannot see this part

c. it is part of this someone’s body

d. it is inside the upper [M] part of this someankbbdy

e. theheorte[M] is part of this

f. because someone has this part, this persorhganabout things

g. because someone has this part, this someoreoanthings

h. because someone has this part, when this sont@oke about something
this someone can feel many things

I. sometimes, when this happens, this part bec¢iplsot

j because of this, this part becomes big

k. because of this, after this, many things carpkapo this person’s body

|. sometimes this someone can think about thislp@rthis: “something inside
me is saying something to me”

m. sometimes, when this someone thinks about sangets part can be in
one place

n. at the same time this person’s body can bedifferent place
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This explication is not intended to cover the gdimantic profile omod, or to be
applicable to every context in which the word iarfid. However, it does represent what
might be considered its ‘core’ features. Presentingthis form allows its main semantic
components to be compared with other ethnopsyclealbgonstructs, and shows how
much is lost in translation when glossing it asridiior ‘soul’. Importantly, it also
provides us with a means of comparing il andhugr, without having to rely on
culture-bound English concepts.
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Chapter 3: Vernacular Psychology in Old Norse-Icela  ndic

1 Introduction

This chapter evaluates the physical statusugir and its relationship to the body. The first
part considers the proposal that in the nativeN@idse-Icelandic tradition, the

‘mind’/'soul’ was conceived of as breath. This the principally based on the puzzling
reference irBkaldskaparmahathugr can be referred to agndr trollkvinna ‘wind of the
troll-women’ (Faulkes 1998: 108), which has inflaed the interpretation of various other
medieval and post-medieval references to the ‘mamdf ‘soul’ in (Old) Icelandic and
other Scandinavian languages. This associatioheotind with breath has become
entangled with other features of the Old Norsededic model of the person, alluded to in
the previous section, such as the native conceptga and the Christian concept of the
soul. This has led to two scholarly traditions iagsfrom the synthesis of this material.
One conceives diugr as a spiritual entity which can be inhaled andaéedhand is able to
leave the body and interact with other people ¢faample, Heide 2006a,b,c). The second
also conceives dfugrleaving the body, but in physical form (for examplaudvere 1996,
2002). In both cases, the evidence relies heavilgast-medieval sources and comparative
material from other Northern European and Arctiltuses, particularly the shamanistic
practices of the Sami. However, although there argp® be a genuine Old Norse-
Icelandic tradition that part of the person wasdblact independently of the body, there
is far less evidence to suggest that it did sceeidls breath, as physical form, or even that

hugr itself was involved in the process.

The attention given to the mind being able to ledneebody, either as a breathy
substance or in physical form, has largely igndregr's physical relationship with the
body. However, there is far more contemporary ewideplacinghugrin the chest and
associating it with the heart than there is fdreitng conceived agndr trollkvinna. In
light of Lockett’s (2011) work on Old Englishod and its relationship with the heart, the
second part of this section considers the relatipnsetweerhugr, hjarta andbrjést Like
hugr and the wind of troll-women, the Old Norse-Icelangeart is primarily interpreted in
terms of its most unusual representations in teedliure, such as Sigurdr eating Fafnir's
heart or the examination ofggni and Hjalli’'s hearts iltlakvida However, in spite of

these memorable incidents, the heart plays a madngte in the emotional and cognitive
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life of Old Norse-Icelandic speaking peoples, asdelationship tdwgr is far less clear

than ismod's connection tdheorte

2 Breath, wind, and troll-women

Throughout Old Norse-Icelandic literature thereraferences and allusions to part of the
person acting independently of the body. These wabpth in type and clarity. It is
doubtful whether the various sources can be coreide represent a unified Old Norse-
Icelandic tradition or even if they should be &iiited to medieval Scandinavia, rather than
post-medieval traditions. In terms of type, ther r@ferences to the person travelling in
various different animal forms while the body lesif it were dead or asleep, an ability
attributed to Odinn ifvnglinga sagaCh. 7. Apparently connected to this traditionhis t
scene in irHrolfs saga krakaCh. 33 where Bdvarr lies asleep during the battle with
Hjorvardr, while a great bear, assumed to b&wrr, overwhelms his enemies. These
episodes are of a relatively late date, Bindlfs saga krakanly survives in early modern
sources which makes it a particularly unreliableness to medieval traditions.
Nonetheless, there are similar episodes scattbredghout saga literature where animals
are assumed to embody some part of a person. Oa gorasions, as Kérmaks sagaCh.
17-18, it appears that the person is present iairaal while their body rests elsewhere.
In other cases, it is not clear if the person’sybleds changed fully into animal form, as in

Ch. 61-62 ofEgils saga Skallagrimssonat

Although these examples, and various others, déonat a coherent group, they
have been grouped together as indicative of afele ‘wandering soul’ in Old Norse-
Icelandic culture. Specifically, they are seen\adence that the part of the person which
leaves the body isugr, variously referred to as ‘mind’, ‘soul’ or ‘sptirin the literature. In
spite of this, there are very few instances in @use-Icelandic sources which imply that
thehugr did in fact leave the body as a ‘wandering sdualthe absence of firm evidence,
much has been made of O&inn’s raven Huginn, whietare told irGrimnismal20 that he
sends flying across the world each day, and bgaifite with Hugi, a personification of
‘thought’ in Gylfaginning(Faulkes 2005: 40).

> Hrélfs sagais a medieval work at heart. Nonetheless, thisas is not recorded in other medieval
analogues of the tale.
% These incidents are discussed in greater detabhén §3.
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Although these episodes have been used to argae'fagan’ belief in mind-
travel, particularly by those wishing to argue &omon-Christian tradition of mind-travel in
the Old English poenishe WandereandThe Seafarer® they are far from conclusive
proof thathugr was thought to be able to leave the body in OldsBdcelandic. For
example, after bjalfi’s race with Hugi, Porr wrestwith Elli, an embodiment of the
concept of old age. bjalfi's race with Hugi sert@slemonstrate, within a mythological
framework, the speed of thought in the same walyEHarepresents the effects that time
and age exert on people. There is nothing irGihkaginningtale to suggest that he

represents the disembodied naturéudr as a psychological concept.

The significance of Odinn’s ravens is less cleantthe personification of
‘thought’ in Gylfaginning It is only inGrimnismalthat they are portrayed flying out across
the world; elsewhere, they are used as kenningaf@ns in ‘beasts of battle’ scenes (see
Simek 1993: s.\vHuginn, Muninn). Although attempts have been made to distil some
psychological significance from the names of thesens, there is no consensus on what
they might represent. It is worth noting, as memgi above, that ifnglinga sagaddainn
himself takes on animal form; there is no mentibhim sending forth his ravens as mind
emissaries. It is also telling that no one, asfal am aware, argues for a disembodied
‘memory’ concept on the evidence of Odinn’s lesgjfrently mentioned raven Muninn. As
it stands, O&inn appears to have been associathdaviens for a long time before they
were named Huginn and Muninn (Jesch 2002: 252)a#thdugh these names are
suggestive, we have to concede that we do not kmioywthey were so called, or how this
relates to the cultural psychology of the ninth gamth centuries when they appear to have
been named (Simek 1993: sHuginn).

However, the conception that in Old Norse-Icelarmligr functioned as a wandering
soul is based on a far more opaque reference ligaexeamples given above. In theiti
section ofSkaldskaparmalSnorri provides a sweeping list of synonyms, kegsand
expressions which can be used to refdrugr. Among these Snorri includes the kenning

vindr trollkvinna ‘wind of troll-women’:

Hugr heitir sefi ok sjafni, ast, elskugi, vili, murnHuginn skal sva kenna at
kalla vind tollkvinna ok rétt at nefna til hverja er vill ok s@é nefnagtnana
eda kenna pa til konu eda modur eda dottur pessi én eru sér. Hugr heitir
ok ged, pokki, eljun, prekr, nenning, minni, vikap, lund, trygd. Heitir ok
hugr, re<i>di, fjandskapr, far, grimdo®, harmr, tregi, 0skap, grellskap,

%6 See for example Salmon (1960) and Diekstra (1971).
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lausing, 6trygd, gedleysi, punngedi, gessni, hradgdoveri. (Faulkes 1998:
108)

[Hugr] is called mind and tenderness, love, affecti@sir, pleasureHugr]
shall be referred to by calling it wind of troll-was and it is normal for this
purpose to use the name of whichever one youdikd,also to use the names
of giants, and then refer to it in terms of wifenoother or daughter. These
names form a special grouplygr] is also called disposition, attitude, energy,
fortitude, liking, memory, wit, temper, characteqgth. [Hugr] can also be
called anger, enmity, hostility, ferocity, evil g, sorrow, bad temper, wrath,
duplicity, insincerity, inconstancy, frivolity, bsaness, impulsiveness,
impetuousness. (adapted from Faulkes 1987b: 154)

This kenning has exerted influence over the undedshg ofhugr and the nature of
Old Norse-Icelandic vernacular psychology. Morenthay other reference taugrin Old
Norse-Icelandic literature, it has been used ta@fgr the concept of a ‘wandering soul’
and in the process has accumulated a host of aryci#atures, very few of which have any
basis in the textual culture of medieval Scandiaalespite the importance this kenning
has had on shaping ideas about the nature of the amd soul in Old Norse-Icelandic
culture, until recently no one has been able terdadfsatisfactory explanation for it. In
1933, Sigurdr Nordal referred to it as a puzzl®ne has been clever enough to interet
and Whaley (1982), and others, have assumed it refggtto a myth now lost, in much the
same way that the rationale for the names of O8irawvens are now lost. This gap in our
knowledge has been filled by numerous attemptattorralise the relationship between
hugr andvindr (whether of troll-women or not) and has attraceside range of cross-
cultural and cross-linguistic comparisons. Howeeghty years after Sigurdur Nordal's
remark on the kenning, Judy Quinn (2012) has caivgty demonstrated thatndr
trollkvinna has nothing to do withugr as an ethnopsychological construct, and that norr
and all those following his entry tBkaldskaparméhave misinterpreted those skaldic
poems which make use of the kenning. Because Guwork has yet to be integrated into
discussions of Old Norse-Icelandic psychology, |l first review some of those studies
which have assumed a connection betwaedr trollkvinnaandhugras an
ethnopsychology construct.

The most detailed and sustained work on the ‘byéatkture of Old Norse-Icelandic
vernacular psychology has been by Eldar Heide (@006c; 2007). Heide’s work

combines and extends two of the early approachésetondr trollkvinnakenning, those

" “anginn er svo frédur, ad kunni ad skyra hanagy(®ur Nordal 1933: 251, cited in Quinn 2012: 211).
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by Strémback (1935) and Weiser-Aal (1986%tromback’s work was significant in
formalising the concept of a separable ‘soul’ il @lorse-Icelandic culture, and for
integrating Scandinavian folklore with the shameanaf Sami culture. A large part of
Strombéack’s work is based on the folklore of eanlydern Swedish and Norwegian, which
feature numerous referenceditay, and other ‘mind’ concepts, physically affectirntger
people>® For example, when someone chokes on their fodsicitstomary to attribute this
to someone else’s negative thoughts. On the ba#sso Strombéck (1935, 1975) suggests
that in Old Norse-Icelandic tHeugr could not only leave the body but could attack or
otherwise negatively affect other people. Weiselr{A836) also appealed to later folklore
traditions and argued that the kenning referresldkness which could be passed onto
others by means of breath, referring to the Noramgvordgrollgust andalvgustas names
for disease. Like Stromback she associates tharkgmith illness, but does not assume
that this is necessarily a person’s mind send flrthttack another person; instead, illness

is conceived of as a witch’s breath sent forthaorhothers.

As Motz (1988) and Frank (1997) have pointed oatt pf the problem with these
analyses is that neithbugr nor thevindr trgllkvinna kenning ever refers to illness or
physical attacks manifesting in choking or nause@ld Norse-Icelandic sources. Because
there are no clear parallels between wind or brigglhter Scandinavian folklore and the
medieval material, attempts have been made to iexhla kenning with references to
traditions outside the Scandinavian language dil@amost extreme example of this is
Lotte Motz’s (1988) paper which links the kenniongdskimo religion and folklore.

In Eskimo religion the principal god Sila (also knmoas Hila or Tila) is associated
with the weather, and in particular, storms. Iniadd to this, in Greenlandic, Sila is used
in constructions referring to thought, intelligeraoed the ‘mind’ (Motz 1988: 32). For
example, the phrase ‘someone has Sila’ is useddiggiate intelligence, and in Alaska
whereSlameans ‘weather’ the verb for ‘I am thinking’skiugohatoaMotz attributes
these lexical parallels between the mind and weathi#he shamanic practices of
achieving supernatural wisdom and inspiration byicmning with nature. She draws on
eighteenth- and nineteenth-century sources whigbrt¢hat in order to aangakoq
‘shaman’ an initiate must take himself into thedeiiness away from other people and call
upon the helping spirit Tonrngarusk (Motz 1988:38)- Motz (1988: 33) considers this to

%8 A similar argument was also advanced by Liestd87).
**These arguments are laid out in Stromback (19BleRtreatments of early modern Scandinavian okl
concerning the mind/soul can be found in Alver @98d 1971).
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be indicative of a belief that in order to acquiisdom one must interact with the forces

of nature, and in particular storms and winds.

Despite the tenuous relationship between the coemerof Motz’'s argument, she
argues that the traditions recorded in the eigliteand nineteenth century reflect cultural
traditions which were once widespread across tticaegions. On this basis she proposes
a paradigm in which theindr trollkvinna kenning might be understood as referring to
wisdom being gained through communion with nat8tee argues that trolls and giants
represent the forces of nature, that these beegsagable of imparting wisdom and
knowledge, and that humans gain wisdom for thegeghe remote areas. But while it is
true that trolls and giants are often associateld arnctic weather conditions, there is no
evidence to suggest that they are representatiaa assumed (Greenlandic) shamanic
practice where inspiration is gained through comenwith storms. In fact, like most other
studies, Motz (1988: 35, 40 n. 8) relies on laték-traditions to make her point, noting for
example, that in German folkloWwindsbrautwhirlwind’ is associated with witches, and
that this somehow relates to trolls and giantsdeapresentatives of natural powers in Old

Norse-Icelandic.

Motz’s paper has been justly criticised by Toll@9@9: 189) and others for the
imprecise and coincidental nature of the para#iaks draws between Old Norse-Icelandic
and Eskimo traditions. However, Motz’s work is mstive in that it shows how easy it is
to find parallels in folk traditions which cannadve had any direct, or ‘genetic’, influence
with one another. Motz (1988: 38) is clear thatlthkes between Eskimo and Scandinavian
traditions are not reflexes of the same proto-fdvat,rather expressions of similar
‘thought patterns’ and ‘linguistic dynamics’ of hagsed arctic environment. While the
apparent similarity between the ‘thought patteofdiving in an arctic environment are
suspect, there are nonetheless typological pategnich associate concepts like ‘mind’
and ‘temper’ with weather phenomena (on this, se& 2005) and within Europe there are
a wide range of folk-beliefs linking whirlwinds \kitsupernatural activity (Giraudon 2007).
These range from Irish Celtic folklore which asstes gusts and whirlwinds with fairies,
twentieth-century Breton traditions that the cleogyld travel in whirlwinds, Basque
beliefs that whirlwinds could impregnate young warmand the German association

between witches and whirlwinds mentioned above.

The widespread distribution of such motifs andrtkiarious cultural elaborations

should serve as a warning for those wishing to keweross-cultural explanations for any
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Old Norse-Icelandic feature. Without being ablshow direct connections between two
traditions, drawing such parallels is as dangeesugroposing etymological connections
between words based on surface similarity ratheam #ystematic correspondence (on this,
see Ringe 1999). For example, although Tolley (2@d8®loys a much more thorough and
cautious approach to the connections between OtdeNlgelandic culture and European
shamanism than Motz does with North American shasnarhe occasionally relies on
unsubstantiated cultural parallels. For exampl@&terpreting thevindr trollkvinna

kenning Tolley draws upon the Norwegian folk bedidfscussed by Weiser-Aal (1936)
that disease can be transmitted on a witch’s breaththe widespread association between
whirlwinds and witches. He compares the followimgs$ from the seventeenth-century
English playThe Witch of Edmontof1623) to the Sami belief that a shaman couldetrav

in a whirlwind:

She on whose tongue a whirlwind sits to blow
A Man out of himself, from his soft pillow

To lean his head on rocks and fighting waves,
Is not that scold a witch?

On the basis of these correspondences Tolley (28%): states that:

It seems clear that behind the kenning is the bidat a witch could send out

herhugrin a controlled manner to achieve missions astadce; it therefore

functioned as a free soul, and its manipulatior ieparallel to that

orchestrated by a shaman

However, the very fact that material from earlyesgeenth-century English
literature, early modern Norwegian folklore and miveth-century descriptions of
European shamanism have to be marshalled to sujmterpretation only serves to
demonstrate how little evidence there is from mealisources. Nonetheless, in
concluding his study diugr Tolley (2009: 193) is more circumspect, noting thhile
there are pre-Christian parallels in neighbouringaSian cultures for a ‘wandering soul’,
much of the evidence relies on later folk traditi@nd that in medieval sourdasgris not
mentioned in any of the most explicit exampleshef ivandering soul’ motif. Despite
drawing on a wide range a cross-cultural paralielsng the wandering soul to breath,
Tolley does not fully commit to a systematic linktlween ‘breath’ andugrin Old Norse-
Icelandic vernacular psychology. This stands irkstantrast to Heide (20064, b, c; 2007)
who has proposed an elaborate description of hevntind’ operated as ‘magic wind’ in

Old Norse-Icelandic culture. Unlike previous wokeide sets out concrete proposals for
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how the mind was conceptualised, rather than rglgimless specific concepts such as

‘wandering soul’.

2.1 Spinning psychological yarns

Heide’s work orhugris based on his 2006a doctoral thesigandrand its cognates in
later Scandinavian languages (including ShetlaNdit). Gandris a word of uncertain
etymology, which as a simplex appears to refeamalispirits, and as a compound has a
wide range of denotations including referencefi¢éovtind, to magic staffs, witch-ridings,
and in Norn at least, to sickness and ill-healthidd’s treatment ajandrhas been
thoroughly reviewed by Clive Tolley (2009: 246-&®) will not be repeated here.
However, unlike Tolley (2009: 246) who treats tisgghological vocabulary of Old
Norse-Icelandic as elaborating on various andrdisispects of “subjective metaphysical
experiences”, Heide conflates what Tolley consideise distinct entities. Consequently,

Heide extends his work agandrto previous work omugr as ‘wandering soul'.

Heide’s work orhugr makes two proposals: 1. Magic wind could be corextis a
sorcerer’'s mind sent forth; 2. This magic wind waaceived of as a spun thread. Whereas
previous theories have not made explicit claimauabow the wandering soul operated,
Heide (2006b: 164) argues that the mind as breathspun during the practice s#idr
and was drawn through respiratory passages. Thisthpead could be used to physically
retrieve items and, by entering into other peopéem them.

Heide’s first claim, that the mind was conceivedhasgind or breath, is based on the
vindr trollkvinna kenning and lexical evidence in Old Norse-Icelar(dnd typological
parallels form other languages) which associatesrtimd/soul with breath, such as the
nounandiond ‘soul’ andandastbreathe one’s last, die’, which are etymologigaélated
to breath and wind (2006b: 165). Neither of theswiples secure evidence for linking
hugr with breath, but for now will be taken for grantetlile his additional evidence is
assessed. The second claim, that the mind cowdgunelike a thread, relies on Heide’s
etymological reading aeidras well as a range of cross-cultural parallel¢etms of
lexical evidence, this is more secure than theaatson ofhugr with breath, but as Heide
(2006¢: 358) himself concedes, there is very ltdatemporary evidence for what he
proposes. However, he argues that despite beingyificiple highly problematic”, his

methods of mixing young and old sources from aergrof different cultures is justified
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because so many otherwise inexplicable piecesidérge cohere within his model
(2006c¢: 358).

Heide (2006b: 164) associates the practicgeddr with the mind, a notion supported
in Old Norse-Icelandic sources. Wluspa22 Hiedr (Freyja) is said to useidrto ‘play

with minds’:
seid hon, hvars hon kunni, seid hon hug leikinn,
& var hon angan illrar bradar. (Neckel 1962: 6)

she made magic wherever she could, with magic Eyeg with minds,
she was always the favourite of wicked women. (bgton 1996: 7)

However, Heide not only sessidrinfluencing other minds, but shaping and sendawthf

a person’s mind so it could physically interacthwather people’siugr. This interpretation
of seidris based on his interpretation of the etymologthefword.Seidrappears to have
developed from an Indo-European root meaning ‘talhiGermanic cognates included

Old Englishsada ‘cord, halter, snare’ and Old High Germseid‘band, string’ and similar
meanings are found throughout Indo-European larggiégpe Orel 2003: s.v.
*saidaz~*saipay. It has also been argued by Flint (1991: 226-1B4) Germanic magic
was concerned with binding. However, despite tlesmates, there is no particularly clear
case for binding, supernatural or not, being phtth® process adeidras represented in

Old Norse-Icelandic sourcé8.

Nonetheless, on the basis of later Scandinaviageys#eide (2006b: 164) argues
thatseidrwas a process in which a magic cord which ‘lasspedple and objects was sent
forth, and which could then be drawn back towah#ssorcerer or magician. Principally,
this is based on later meanings of the reflexe3ldfNorse-Icelandigandr, which Heide
(20064, 2006c: 350) interprets as the mind seth farthe form of a cord. These include
modern Norwegiagand‘spinning top propelled by string’ and modern &edicgondull

‘coarse yarn'. In support of this thesis he drawsadGami legend from northern Norway

% Heide (2006a: 260) argues thaRagnarsdrapa5 where drmungandr is referred to afira langa
endiseidy -seidr means cord rather than the fish saithe, as guslly interpreted. This is certainly a
plausible reading, and as Tolley (2009: 251) hgsea, does make better senseradi- within the
compound. However, evengéidrdoes mean ‘cord’ here, it still does little to infous about the
contemporary understanding sdioras magic.
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where a woman, using her yarn-spinning distaff aapptly spins the wind to direct her
husband’s ship back to shdre.

Despite these examples not being particularly @esise, Heide attempts to link
them to the practice @kidrin Old Norse-Icelandic. He notes for example, that
interpretation okeidrfits with the emasculating connotations of thecpca of magic, as
spinning was women’s work (Heide 2006b: 167). Lilsayhe points to the traditional
representation of theornir as spinning men’s fates. However, the relevandbisf
parallel is not particularly strong. Heide noteattbne semantic componentradrn is
witch, but there is nothing to suggest thatribenir practisedseidr. It is also worth noting
that Bek-Pedersen (2007, 2009, 2011) has receatlydcinto question the notion that the

nornir actually are involved in spinning fate.

There is nothing inherently problematic about asgg seidrwith spinning on an
etymological level. However, it is seriously hinddiby there being no contemporary
references to spinning forming partsefidrrituals in Old Norse-Icelandic sourc&Heide
circumvents this problem by claiming that the gngppun was in fact the sorcerehsgr,
in the form of breath or air. However, the evidefareassociatindgqugr with a spun thread
is much poorer. Heide (2006b: 165-166) starts feopwsition of linking wind to spun
thread or rope, and then working from this posit@iconnectindiugr, which he
associates with thendr trgllkvinna kenning, to a thread. The main evidence for this
association comes from the tradition of wind-knaeikijch are found across the North
Atlantic regions’®> Wind knots are a means of magically controlling theather, and were
apparently bought from Lapps in Scandinavia upl tim early modern period. Typically,
three knots are tied in a cloth or rope and by soragic process these are instilled with

the power to unleash particular weather conditibimdying one knot will unleash a light

®1 The tale is found in Qvigstad (1929: 520-521) hvein English translation in Heide (2006b: 165). The
reading of the passage as representing spinniag atractive, ‘lassoing’ force is not necessarily
the only, or most satisfying, interpretation. | ¢ribleide’s translation: “Then she goes with her
distaff to the top of the Kjgpsvikfjellet mountdimlook for the ship. Then she sees that his ship i
already leaving Bergen, and sjmks[sings in the Saami way] on the mountain; shehsaglistaff
on the mountain. She sigsiking and [...] [her husband] lets the ship sail so thatsea sprays to
the sides in front of it [...], and she shouts to lintome on and not be afraid, and the ship should
be at home within three days and nights.”

%2 However, a case has been made on archaeologiaidg. Neil Price (2002: 175-204) has interprebed t
many iron staffs which have been found in ScandaraViking Age women’s graves as having a
ceremonial function. Heide (2006b), followed Ggrdeta (2008), has interpreted these as distaffs
and associated them wigkidr. However, this interpretation has to follow fropirming forming
part ofseidrrituals in documentary sources. Without this infation, it is difficult to make any
informed link between these apparent distaffs &ed supposed magical function.

% On wind-knots in general see Day (1950). For theli in Scandinavian maritime culture from thelgar
modern period on see Hagen (2002) and more gené&@lan (1995). Wind-knots in Scottish
Gaelic culture are briefly discussed by Fomin (2011
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breeze, untying two a strong wind, and untyinglake (though its purpose is unclear)

would summon a hurricane (Day 1950: 233).

Although the tradition of wind-knots controllingeglweather is found across
Northern Europe, all with essentially the same fiomg there is very little to suggest there
was any connection between them and psychologicalepts. However, Heide (2006a, b;
2007) draws upon Sami legends, such as “the Stredun” Biejjien baerni¢ where the
untying of wind-knots is somehow connected to ligytand the conception of children, as
a means of connectirigigr to wind-knots, and therefore spun cord. Howeveendf the
link between Sami wind-knot fertility beliefs anddNorse-Icelandic tradition could be
established, it is not at all clear how this carplesented as evidence that the mind could
be conceptualised as a spun thread. It is alsdhwoentioning that although wind-knots
have been traced back to as early as the thirteentiary in English texts (see Nansen
1911: 88-91) there is no evidence for the traditro@Id Norse-Icelandic sources. Both
Oadinn (Ynglinga sagaCh. 7) and Porr (see Perkins 2001) are said to bege able to
control the weather, but wind-knots are never aased with this practice. In fact, the
closest we get to an image of the wind-knot moti©id Norse-Icelandic is iRorleifs
pattr jarlsskaldsCh. 5 where jarl Eirikr has a towel knotted thtieges and rubbed
between his thighs to scratch an itch. As the viindt motif is the only material Heide
offers for the mind being thought of as a spuntgntve have to conclude that there is no
evidence for this conception of the mind in Old d&sicelandic sources. However,
although Heide’s main contribution to the studyhagr is its supposed connection to spun
seidr, he also has compiled a range of evidencédgr being conceived of as breath,
which can be evaluated independently of the ndtianthis breath operates as a magically

spun cord.

2.2 Hugr and breath

As we have seen above, the theory thagr was conceived of as a person’s breath has
been important in the interpretations of the cohpep forward by Strombéck (1935,
1975), Weiser-Aal (1936) and Tolley (2009). Heidé{6a, b, c) has synthesised the
proposals put forward by Strombéack (1935, 1973t lihgr left the body and could attack
other people, and Weiser-Aal (1936), who considénatiwitches sent out iliness on their
breath. This is based on his interpretatiogaridr, whose reflex in Shetlandic Norn means

both ‘a strong gust of wind’ and ‘a sudden feelafighowerlessness, nausea, sickness at
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heart’ (Jakobsen 1928: 210, cited in Heide 20066).3Heide proposes that when a
sorcerer sends forth hleugr, it enters another person through his or her ragpy
passages, and in so doing expels their bugr leaving them feeling either enervated or

nauseated.

Although the assumption thtigris breath is based primarily on thiedr
trollkvinna kenning, both Heide and Strémback (1935, 1975)atse Scandinavian
folklore to elaborate on features of Old Norse-doelic behaviour which apparently point
to hugr being conceptualised as breath. The first of tieegawning, which occurs
frequently in descriptions aeidrperformances in Old Norse-Icelandic literature.déei
(2006c¢: 354) in particular classes yawning as milie of breathing in spirits, and refers
specifically to the ability of theeidkonan Hrolfs saga krakavho is able to gain
information each times she yawns. This is seeretarbexample of theagnaranditelling
spirit’ motif of later Icelandic folk-lore. Howevethere are a number of issues with this
interpretation. First, as mentioned abadejlfs saga krakas a problematic source for
medieval beliefs as it is preserved exclusivelgast-medieval manuscripts. Secondly,
yawning does not necessarily have to be conceptasdlociated with inhaling. In
numerous scenes of witchcraft and sorcery, botlptaetitioner and object @keidrare
portrayed as sleepy or enervated. It is possilalettie salient feature of tlseidkona
yawning inHrolfs saga krakas not her inhalation of spirits, but her exhamstirom
practisingseidr. Thirdly, and most importantly, if theeidkonais inhaling spirits, there is

no indication that these are related in any watpéoconcept ofugr.

As further evidence thdtugr was conceived as breath and passed through
respiratory passages, both Strombéack (1975) andeH20D06c) cite the evidence of
premonitions in Old Norse-Icelandic. In later Sdaagtian folklore, premonitions
(Norwegianhugbod cf. ONhugbod are thought of as someone eldaig forewarning the
person about something, and their physical resgom®ee been systematised in a number
of different ways. For example, if one’s left emhies it forebodes something different than
if one’s right ear itches (see Alver 1989). Strontbél975), for instance, draws attention
to the scene i@rkneyinga sagavhere Sveinn Asleifarson’s nose itches as a fatiglgoof
Earl Haraldr’'s approach. Heide (2006c: 355) intetpthis scene as evidence thagr
passes in through the nose and other respirat@sapas. The same claim is made about
Seemundr Ormsson Svinfellingr 8turlunga sagawhose neck itches so badly that he gets
a maidservant to rub his neck with a towel (Guddrdigfusson 1878: 94); the following

day, he is killed. However, although such premonsgido occasionally affect ‘respiratory
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passages’, as often as not they affect other phtte body. For example, as mentioned
above, inborleifs pattr jarlsskald€irikr's backside begins to itch when subjected to
recitation of offensive poetry. Here Heide (200668) argues that although the earl is not
affected in a respiratory passage, what we areesging is a scene of phallic aggression in
the form of someone’s spumugr, where the mind of the poet is acting as whatalls an
andpenisspirit penis’ (2006a: 268-82). However, theraéxt to no justification for such

a reading. As it happens, itching is in fact a campively rare physical manifestation of
premonitions. Almgvist (1974-1976) has gatherecttogr a corpus of examples of such
hugbod very few of which can be attributed to the actioh someone elsetaugr entering
into respiratory passages. As such, there is pelesuasive contemporary evidence that
hugr manifested itself as wind or breath, whether sgsia cord or not.

In light of this, it worth returning to the two smes of evidence that Heide and
others have based their interpretationbuggr as wind upon. As mentioned above, Heide’s
theory rests on the lexical association betweemrtimel/soul and breath, and thiedr
trollkvinna kenning. Heide'’s first piece of evidence thatitiad/soul was conceived of as
the breath is that the word for ‘soul’ in Old Noteelandic isandignd, which is
etymologically related to the Indo-European roat'fo breathe’, and that as seen in the
verbandast dying is presented as ‘breathing one’s last’whiiges “The reason why the
idea of soul or spirit is derived from breath iscolirse that we breathe as long as we live
and stop when we die” (2006b: 350). First, and nmapbrtant, this analysis does not make
the distinction between ‘soul’ and ‘mind’. In thases of the cross-cultural examples, we
are not in fact comparing like with like. It is irogiant to note that there is no cross-over
betweerhugr andandiond in Old Norse-Icelandic. A parallel can be drawonfrOld
English. Zlfric’sHomily on the Nativityhas been used in numerous studies to associate the
mind/soul with breath:

Nis seo orpung pe we ut blawap . and in ateod appsawul ac is seo lyft pe
ealle lichamlice ping on lybbad . butan fixum anpenon flodum lybbad (ed.
Skeat 1881-1900: 1.22)

Nor is our breath, which we blow out and draw iar soul; but [our breath] is
the air in which all bodily things live, except grihe fish who live in water.
(trans. Lockett 2011: 413)

However, it is important to note that when Zlfnéarms his audience that the soul is not
breath, he is addressing an audience which doeasssotiate the soul with the mind

(mod). He is arguing against corporeality in his serpmn this does not mean he or his
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audience assumed the mind to be associated widlthbfleockett 2011: 413); this
distinction holds in Old Norse-Icelandic as wellh&ther or not thbugr can leave the

body (as will be discussed below§8), it is nowhere associated wahdi or ond.

In fact, bothandiandgnd are almost exclusively restricted to Christianstmgs.
The significance of these concepts and their pres@dn referents are hard to establish.
Certainly by the time of our written texts, they miat feature in the native psychological
model of the person in a cognitive or emotiona¢réllowers (1983: 134) has noted in his
cross-Germanic study of ethnopsychological vocaluleat it appears that a ‘breath
concept’ is poorly represented amongst the medi@eatanic languages and thus

difficult to reconstruct for Proto-Germanic.

One of the rare occasions we do ged used in an apparently ‘pagan’ context is in

verses 17 and 18 ®&pluspaand Snorri’s retelling of it in hisdda

Unz piir gvdmo oOr pvi lidi,

oflgir oc astgir, aesir, at husi;

fundo a landi, litt megandi,

Asc oc Emblo, agoglausa.

Ond pau né atto, 00 pau nefdo,

la né laeti né lito gdda,

ond gaf Odinn, 60 gaf Heenir,

la gaf Lédurr oc lito géda. (Neckel 1962: 4-5)

Until three gods, strong and loving,
came from that company to the world;
they found on land Ash and Embla,
capable of little, lacking in fate.

Breath they had not, spirit they had not,

character nor vital spark nor fresh complexions;

breath gave Odin, spirit gave Haenir,

vital spark gave Lodur, and fresh complexions. (ibgton 1996: 6)

P& svarar Har: ‘Pa er peir Bors synir gengu medsatipndu, fundu peir tré
tvau, ok toku upp tréin ok spudu af men. Gaf hinn fyrspind ok lif, annarr vit
ok hreering, pridi &sjénu, malit ok heyrn ok sjoafigpeim klaedi ok ¢fn. Hét
karlmadrinn Askr, en konan Embla, ok padan af mardik peim er bygdin
var gefin undir Midgardi. (Faulkes 2005: 13)

Then High replied: ‘As Bor’s sons walked along #&a shore, they came
across two logs and created people out of themfildteyave breath and life,
the second consciousness and movement, the tfamkaspeech and hearing
and sight; they gave them clothes and names. Tihewaa called Ask, the
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woman Embla, and from them were produced the mdrkinvhom the
dwelling-place under Midgard was given. (Faulke8712 13)

However, the significance ohd andddr here is difficult to reconstruct considering how
rarely these terms feature in our surviving te€srtainly, they do not appear to serve as
prototypical parts of the person either in terma efvifying function or in a form of
cognitive or emotional role. When a piece of drotwd is animated itrorleifs pattr
jarlsskaldsCh. 7, it is done so by giving it a man’s head gerforming sorcery rather
than breathing into hirf{’

Further to this, there is no evidence thatla‘to breathe’ andndast'to breathe
one’s last, die’ have any psychological or spilit@nponent in Old Norse-Icelandic
culture. Even within Christian contexts, the sootsl not have a life-giving function, and
in non-Christian contexts one dies not when thatdpaves the body, but whéjpr ‘life-
force’ does. As such, it is not at all as obviosgiaide implies that these concepts are
connected to the soul, and even if they were,ishés entirely different matter from being

related to the ‘mind’.

Having ruled out the connection betwdargr andandiond and breath concepts,
the only remaining medieval ‘evidence’ for assangithe mind with wind is theindr
trollkvinna kenning. However, this has recently been decoctgduby Judy Quinn (2012)
who has shown that rather than referrinhagr as a psychological concept, the kenning is
used to refer to what are better considered moodg#itudes. Quinn has shown that the
link between thérollkvinna kenning andugr has not been lost, but never really existed in
the first place. The association is the produ@mdrri’'s own making, created by his
categorisation ofieiti and kennings, and repeated by Meissner (1921isiovan catalogue

of kennings.

Without recourse to thendr trollkvinna kenning, those studies which have
proposed thatugr was manifested as a person’s breath rely othemviseon post-
medieval evidence and cross-cultural comparisossyé have seen above, these are not
persuasive enough to support such an interpretafibagr. This does not have to mean
hugrwas unable to travel independently of the perBaspitemod being a fully embodied
part of the person, it is still possible that sprakof Old English envisaged the possibility
of mind-travel (Lockett 2011: 34-35). This apparability of thehugr to travel outside the
body has led to another scholarly tradition arisimlgich in contrast to seeidgigras a

® This incident is discussed further below, in Cleapt§4.2.
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person’s breath conceives of it as a psychologicatept which takes on physical form

outside the body.

3 Shape-shifting and out-of-body experiences: hugr, hamr, and
fylgja

In addition to, and sometimes integrated with,libkef that the mind/soul was ‘breath’,
there is a tradition thditugr could leave the body by taking on a physical foAs with the
set of assumptions built around thedr trollkvinna kenning, this tradition owes much
more to later Scandinavian folklore than it doestimence from the medieval peri&t.
Although there are contemporary references to éduttse person acting independently of
the body, and of people adopting animal forms,dHledong to a variety of separate
phenomena which are routinely grouped togethempaesked into a conceptual system not
evidenced in Old Norse-Icelandic sources. Thededlecthe different type d¥/lgja-motifs
identified by Else Mundal (1974), where part of gegson is represented in animal form;
references to a person acting in physical formidattheir body; shape-shifting and those
people described dmmrammror hamhleypaand contemporary reports of Sami spirit
travel. These are routinely systematised in thewwhg manner: a persontaugris said to
be able to take on a physical forhamn and travel away from the body (e.g. Raudvere
1996, 2002, 2008). Thisugryhamrrelationship is often interpreted in terms of aspa’s
fylgja ‘animal fetch’ (Hedeager 2005: 513-14, 2008: 1B)ich is itself bundled together
(on etymological grounds) withamingja a person’s luck (Raudvere 2002: 98; Sommer
2007: 218). Despite there being no direct medievalence for this formulation, it seems

to have attained the status of orthod8ky.

For example, Raudvere (2008: 241) claims thagr andhamrwere Old Norse-
Icelandic’s “two fundamental terms for the humaunlscand that shape shifters were able
to “propel theirhugrinto a temporary body or guideamr’. However, as this system is not

% Tolley (2009: 187) for example, begins his stuéifiegrandhamrwith the reflexes of the words in early
modern Scandinavian folklore.

% This formulation is particularly manifest in arewdogical studies, where it is used to interpreg{p
Viking Age iconography. For example Hedeager (2@18,0, 2011) has applied these concepts to
the interpretation of Iron Age and Migration Agea8dinavian culture, and Glosecki (2000: 13-14)
has applied the conceptfyfgja and shape-shifting to the Torslunda Die (for sicai review of
such interpretations see Tolley 2009: 568-569)ark exception to this pattern is Carrie Roy (2009:
179), who chooses not to apply specific concepis fliterary sources to archaeological evidence
on the grounds that the chronological gap is togelaRoy instead chooses to use typological
patterns implied by the lexis of the literary sascthough she relies heavily on Heide’s (2006a, b)
interpretation ohugr and its supposed association with breath.
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attested in Old Norse-Icelandic, but has insteauhpeeced together from a small corpus
of disparate and opaque motifs, there a rangeiof@ys as to how these out-of-body
experiences actually operated. For example, Raad2€08: 241, 2002: 101-07) argues
that in such shape-shifting, thagr leaves the body and takes on a sepdwarter, while
Tolley (2009: 193-98) believes that shape-shifimglves no such bifurcation of the body
andhugr, and that théaugr taking on animal form is part of a different preseypically
associated witlfylgja motifs. Hedeager (2008: 13, 2011: 81-84) falls eamere between
these two positions, arguing that in shape-shiftihghamrrepresents the “interim shape
of a person’hiugr’. Because of this disparity it is worth deconsting the triad ohugr,
hamr, andfylgja and dealing with the situations typically assaavithhamrandfylgja

separately.

3.1 Hugr and hamr

The argument thdtugr takes on damris made by both Strémbéck (1935) and de Vries
(1956: 88160-161) but has been treated in detast mezently by Catharina Raudvere,
whose opinions on the topic are frequently citeaudRere (1996, 2002, 2008) claims that
in shape-shifting the person splits in two, witk blugr taking onhamrand leaving the
body behind. As evidence of this, she states théhglingasagaCh. 7 Odinn’shugris
depicted travelling in the form of an animal whilis body lies asleep. While the passage
does tells us that Odinn changed shapas() and travelled independently of his body,

there is no mention, or even suggestion, thatishasly way related to hisugr.

Oainn skipti kmum. L& pa bukrinn sem sofinn eda daudr, en hanpééug|
eda dyr, fiskr eda ormr ok for & einni svipstunighéleeg bnd at sinum
grendum eda annarra manna. (iF XXVI: 18)

Odinn changed shapes. Then his body lay as ifstagteep or dead, while he
was a bird or an animal, a fish or a snake, anelied in an instant to distant
lands, on his or other people’s business. (Fintad/FBaulkes 2011: 10)

Much the same is true for the only other clear @tdlse-Icelandic example of someone
acting in animal form while separate from their poodvarr bjarki’'s apparent
transformation into a great bear in the fight agaking Hprvardr inHrélfs saga kraka

Ch. 33. However, while clearly we are meant to ustaad the bear as being in same way
connected with Bdvarr, the association is not made explicit, ndrasirlet alonehugr

mentioned in the text. Despite this, this passadeeqguently taken along withnglinga
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sagaCh. 7 as a proof case for the belief thajr can leave a person’s body and occupy a

different physical form (see McGlynn 2009).

Aside from the fact that neither of these texts tioarhugr, as mentioned above,
Hrolfs saga krakas a problematic source for medieval beliefs beeanf its late
preservation. Nonetheless, the tales on whichbaiged are preserved in different and
older sources, such amglinga sagaBjarkamal Saxo’sGesta Danorunand the
considerably youngeaBjarkarimur. However, in none of these sources is the be&tent
mentionedYnglinga sagaloes not record this part Ef6lfs sagakrakaand the sections
of bothBjarkamalandBjarkarimurwhich would have potentially covered this occucen
have not been preserved. The only complete meduevsaion of the tale, SaxoGesta
Danorum is entirety silent on the matter. Considering axo was prone to elaborating
the tales of his source texts, we would have expkittis to have be included were it part
of the medieval tradition (Tolley 2009: 571). Tkisongly suggests thaipBvarr’'s out-of-
body experience was not a prominent part of theiewatlversions of the tale. Tolley
(2009: 570-71) argues that the scenHlidlfs saga krakas indicative of a late borrowing
from Sami tradition, which may well be the casewdwer, whether or not the author of
Hrolfs saga krakas we now have it was influenced by Sami traditidims text cannot be

used as a reliable guide to out-of-body experientése medieval period.

Raudvere (2008: 241) takes thieglinga saggassage as indicative of shape-
shifting behaviour in general, and argues thatetlaee no examples in the corpus of Old
Norse-Icelandic where a shape changer does na teawr body behind. However,
effectively the opposite is true. There are very &ear instances of such a bifurcation
between body and the presuniedy’hamr, and most of those that do occur are either
attributed to Lapps or have likely been influenbgdsami traditions (Tolley 2009: 198).
The system Raudvere proposes, wherdtlgr leaves the body and takes on a different
hamr, does find an analogue of sorts in contemporapyctiens of Sami shamanistic
behavior, but there is little evidence it formedtp the Old Norse-Icelandic conceptions

of hugr.

For example, the bifurcation between body and\fant of a better word) spirit is
reported in the twelfth-centulyistoria Norwegiae The text records that a group of
Christian traders had sat down to dine with sonma$-ivhen the hostess dropped down as
if dead. The Finns explain to the grieving Chrissiahat the woman is not dead, but taken

by thegandisof her enemies, and that they will be able tooresher. Accordingly a
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magussteps forward and proceeds to perform some foreoufery. However, after
performing for some time he falls to the groundnficrag at the mouth and dies. The Finns
consult another sorcerer who performed a similair thus time successful, ritual and who,

after raising the hostess, informs the crowd ofpheslecessor’s fate:

Gandum uidelicet eius in cetinam effigiem inmagimatostico gando in
preacutuas sudes transformato, dum per quoddamustagelocissime
prosiliret, malo omnie obuiasse, quia in stagnséam profundo sudes
latitantes exacti uentrem perforabant. Quod etagardomi mortuo apparuit.

[H]is gand, having taken on the likeness of a whates shooting rapidly
though a lake when it had the misfortune to enceruahostile gand, which
had transformed itself into sharply pointed stakiesse stakes hidden in the
depths of the lake, penetrated the repulsed cesatelly, and this was also
manifested by the death of the magician in the éofesl. and trans. Ekreet
al. 2003: 62, 63)

Similar practices are attributed to Lapps on a hadraf occasions in Old Norse-
Icelandic texts. However, bifurcation of the s@és inYnglinga sagandHrolfs saga
krakaonly occurs once. For example Qiafs saga Tryggvason&h. 33 Haraldr orders a
wizard kunnigr mad) to goi hambrum til islands(iF XXVI: 271). Thishamrjourney he
takes in whale formhivalslikr). But although similar to the episode from thistoria
Norwegiae there is no mention of his body staying behinti@sravels on hisamr

journey. The same is true for a similar incidemoreed inLandnamabdk

Ingimundr undi hvergi; pvi fysti Haraldr konungrrireat leita forlaga sinna til
islands. Ingimundr 1ézk pat eigi aetlat hafa, ers@odi hann pa Finna tva i
hambrum til islands eptir hlut sinum. bat var Freyrgokr af silfri. Finnar
komu aptr ok bfdu fundit hlutinn ok nat eigi; visudu peir Ingimdirtil i dal
einum milli holta tveggja okggdu Ingimundi allt landsleg, hve hattat var par
er hann skyldi byggja. (iF I: 218)

Ingimund couldn’t settle down happily anywhere, émat’'s why King Harald
encouraged him to seek his fortune in Iceland.nngid said he’d never
intended to go there, but all the same he sentapps on a magic ride to
Iceland to look for the object he’d lost. It wasiarage of Frey, made of silver.
The Lapps came back — they’d found the image buided get it — and told
Ingimund that it was in a certain valley betweepo tvllocks. They described
to him in detail how the land lay, and all abouterdhe was to make his
home. (trans. Hermann Palsson and Edwards 1972: 83)

It is only when this story is told Matnsdcela sagthat the Lapps are represented as

participating in a spirit journey. They requesbtshut together in a shed for three nights.
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When Ingimundr returns, they stand up yawning ambrt that they are exhausted.
However, in this telling of the tale, no mentiomsade othamror hamfaror hugr.

As Tolley (2009: 198) points out, the fact thatlspecactices are restricted to Lapps
strongly suggests that this did not form part ef tiative Old Norse-Icelandic tradition. It
also suggests that Snorri’s account of Odinn’s eksyifting has been influenced by Sami
tradition, rather than reflecting any original Gamit concept of mind-travel. It is worth
noting in this regard that the shape-shifting ¢feotgods does not involve them leaving
their bodies behind, but a full transformation iatwther form.

While there is little evidence to support Raudverdaim that a person’s body is
always left behind when shape-shifting, there isneless for the claim that it is a person’s
hugr which takes part in this procedure. As will becdissed belowhugris occasionally
used synonymously witfylgja, but is never depicted as taking on a physicahfall
apparent examples bfigrtaking on ehamrhave to be read into the texts cited. A prime
example is the following scene frakormaks sagaCh. 18, which Raudvere (2002: 104)

claims “clearly illuminate[s] some vital condition$ the humarhugr and shape-shifting.”

P& er peir broedr létu 6r leeginu, kom upp hja skipirosshvalr. Kormakr skaut
til hans palstaf , ok kom a hvalinn, ok sgkkdisétttlsk menn par kenna augu
Pdérveigar. bessi hvalr kom ekki upp padan i fr&jlérorveigar spurdisk pat,
at hon 14 haett, ok er paggn manna, at hon hafi af pvi dait. (IF VIII: 26566

When the brothers put out from their place of amape, a walrus surfaced
beside the ship. Kormak fired a weighted staft,dtitting the animal, so that it
sank. People though they recognised Thorveig’s eyen they saw it. The
animal did not surface from then on; and it wasregal of Thorveig that she
was dangerously ill, and people say that she diearasult. (trans. McTurk
1997: 208)

Raudvere (2002) appears to interpret this as aafabehugrleaving the body, which

then experiences the injuries inflicted on tlugrrhamrcomplex in a manner similar to the
incident reported in thElistoria Norwegiaeabove. However, as is clear, there is no
explicit evidence for this in the text. It could legitimately be interpreted in this way if
there was corroborating evidence from elsewhef@lihNorse-Icelandic, but such
examples are lacking. Aside from Odinn¥inglinga sagapeople who chandemrare

always represented as undergoing a complete bwditgformation.
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People described dmmrammrable to change shape’ are rare in Old Norse-
Icelandic texts, andamhleypashape changer’ is even raféiOnly two occurrences of
hamhleypaare recorded in thislendingasdgur® once inBardar saga snaefellsah. 8,
and once irEgils saga Skalla-Grimsson&h. 61, and it is only ikgils sagahat we have
any indication of the nature of this shape changkfter Egill has been distracted from
composing higlrapafor king Eirikr in York by a swallow chattering his window,
Arinbjorn takes up a position to guard against it comiackbAfter sitting at the window
Arinbjorn “sa hvar hamhleypapkkur for annan veg af hasinu” (Bjarni Einarsson 200
105). There is no indication that thiamhleyp& regular body was left elsewhere while
herhugr travelled in the form of a swallowlamrammris a little more commdi but we
are rarely shown any shape-changing actually taBiage. For example, although earlier
in Egils sagaEgill's grandfather Kveldulfr (evening wolf) is seribed asnjok hamrammr
‘a great shape changer’, the closest we get tat@nsforming into a wolf is being told
that he grew ill-tempered each evening so thatdeaple wished to talk to him (Bjarni
Einarsson 2005: 1).

However, there is one incident recordedamdnamabdkvhere the actions of two

hamrammimen are described:

Dufpakr i Dufpaksholti var leysingi peirra braednann var hamrammr wl,
ok sva var Storolfr Heengsson; hann bjo pa ad Healiskildi & um beitingar.
[...]

pat s& ofreskr madr um kveld naer dagsetri,cahbjikill gekk fra Hvali, en
grioungr fra Dufpaksholti, ok fundusk & Storolfdvek gengusk at reidir, ok
maétti bprninn meira. Um morguninn var pat sét, ad dalrrpaareptir, er peir
hofdu fundizk, sem um veeri snagrpinni, ok heitir par n@®ldugrof. Badir
varu peir meiddir. (iF I: 355-356)

The brothers had a freedman called Dufthak, of tak$holt. Like Storolf,

Ketil Trout’s son, he was a great [shape chan@dolf lived at Hvoll, and he
and Dufthak quarrelled over grazing. One evenibguasunset, someone with
second sight noticed a huge bear set out from Haod a bull from
Dufthaksholt. They met at Storolfsvoll and set upoe another in a fury, the
bear getting the best of it. In the morning, pe@ale there was a hollow where
they had met, and it was just as if the earth leahliurned upside down.
Nowadays the place is called Oldugrof. Both meneviedly hurt. (trans.
Hermann Palsson and Edwards 1972: 133)

%7 For reviews of shape shifting in Old Norse-Iceliarierature see Davidson (1978) and Grundy (1998)

% The Dictionary of Old Norse Prosmly cites six occurrences. )

% The Dictionary of Old Norse Prosecords twelve examples, thetenskt Textasaft2004) corpus
eighteen.
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Some features of this account might give rise éititerpretation that the bull and bear
acted independently of the bodies of Dufpakr arftd@r which stayed inside. For
example, the incident takes place at night, wheroutd assume the men were sleeping.
Further, the incident is seen by someone with seayht, a motif familiar fronfylgja
passages (see below). Howevglgjur do not take on a form which interacts with thefre
world’ (Mundal 1974: 42). Even if we were to integpthis fight as the separdtamir of

the two men, there is no indication that it is theigir fighting with each other.

Although we have seen that Raudvere’s claims tregdtugr takes orhamrin animal
form independently of a person’s body is not sulisted by Old Norse-Icelandic texts,
Hedeager (2008: 13) who argues against bifurcatitirclaims that the process of shape-
shifting is the transformation of thgr into a differenhamr. However, there is no
evidence for this belief either. Throughout theseconnected with shape-changing in Old
Norse-Icelandichugris never mentioned. The only significant pairirfignagr andhamr

comes from stanza 155 of Havamal:

pat kank ec ip tiunda, ef ec sé tunridor
leica lopti a:
ec sva vinnc, at peir villir fara

sinna heim hama,
sinna heim huga. (Neckel 1962: 43)

| know a tenth one if | see witches
playing up in the air;
| can bring it about that they can’t make their vibagk
to their own shapes,
to their own spirits. (Larrington 1996: 36)
However, the last two lines of this stanza areipalgrly hard to interpret. Comparing the

verses tornglinga sagaCh. 7 Evan® (1986: 140) comments that this,

clearly refers to the well-evidenced Norse belwdtta person’s souh(gr)
could in certain circumstances depart temporardynfthe body and range
abroad by itself [...], sometimes taking on a newsgitgl shapeh@amr), while
the owner’s body lay in a trance.

But, as we have seen, this belief is far from weltenced. Tolley (2009: 190) also
suggests that the pairing lefigr andhamr ‘hints’ that at the time of composition the belief
that thehugr could take ormmamrwas widespread and common. However, as it stédneds t

verse does not easily correspond to the notionttigadvitcheshugir have taken ohamir.

" The most recent editor éfavamal(Dronke 2011) merely refers the reader to Evaisgubsion in her
commentary on this stanza.
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The notion that bothugrandhamrare acting independently does not match situddioh
out inYnglinga sagalnstead, Evans follows Finnur Jonsson (1924)camdtludes that
hamrmust be a ‘clumsy repetition’ of the sensdofr, rather than referring to two

separate entities.

However, other readings have been offered, inclythe emendation toeima
hoga ‘home field’ which appears to allow an equallgegtable and arguably clearer
reading’* Further, a number of critics do not interpnegr andhamrhere as forming a
complex. In numerous publications, Sturtevant (19836, 1937) argues thia¢imhuga
here refers to ‘proper sense’, with the implicatidr©dinn confusing the witches, rather
than stopping their spirits returning to their esliA similar reading is taken by Mitchell
(1997: 90 n.11), following Clarke (1923), and iteding that Anthony Faulkes’ (1987a:
14) glossary to Evans’s edition defifesmahugaas “home thought, proper thought (i.e.
'they are confused')”. The fact is that, considgtimt there is no mention biigr taking
on hamrin medieval sources, nor the motif of some pathefperson acting independently
of the body attested outside Sami-influenced passdbis verse frordlavamalis too
opague to serve as evidence for an otherwise patidgted belief.

In light of this evidence, or lack of it, we hawedonclude that despite numerous
claims to the contrary, there was no Old Norsealegic tradition which conceived of the
hugr leaving the body and adoptinghamrin animal form. Tolley (2009: 198) makes a
similar point when concluding his discussiorhafyr andhamr. However, although he
does not believe that theigr left the body in animahamr, he does still argue (2009: 242)
that thehugr could take on animal form. This claim is basedrmidents typically
understood as referring to aninfigigjur. Unlike the relationship betwed&amrandhugr
there is at least a lexical overlap betwhegr andfylgja, but as | will argue below, there is

little evidence to suggest that a persdrnigr could adopt a different physical form.

3.2 Fylgjur and manna hugir

While we have seen that the belief thagr can take on hamris not supported by
medieval evidence, a second scholarly tradition@ageshugr with another typologically
interesting concept, tHglgja. This is a distinctly North Germanic phenomenohicl

™ This is the proposal was first made by Gudbrargfugison and Powell (1883: vol. 1, 27), and the séms
supported by Evans (1986) and Sturtevant (1916).
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does not have any convincing parallels in the othedieval Germanic languag&sThe
concept is perhaps the most prominent differentwdsn the cultural models of the
person in Old English and Old Norse-Icelandic. Hogvea person’$ylgja has no
influence over how a person thinks or feels, ansua$ has little impact on the
ethnopsychology of Old Norse-Icelandic; it is otilyough its association wittugr that it
has any influence on the study of Old Norse-Icalapdychology.

A person’sfylgja is an animal which seems to mirror something af fferson’s
character: noble people’s fylgjur tend to be pblears, evil people’s wolvéd The
concept is conventionally rendered into Englistfetsh’ (Cleasby-Vigfusson 1957: s.v.
fylgja; Simek 1993: s.\ylgjur), or as a non-Christian soul. However, the conbepts
very little relation to the soul, in that is nosasiated with the person’s body, does not
carry on to the afterlife, and does not participatthe moral life of the persdfl.Instead,
thefylgja seems to function as a shadow of the person,imitwhich does not interact
with the ‘real world’ inhabited by humans. Occasiliythey are seen by those with
second sight, either by the person to whom thelpfigg or by another observer but never
to many people at one time. When they do appeay,sbrve as portents of future events,
which may suggest that their representation invaitten sources has been shaped in some
degree by their literary function. However, for treest majority of the time, the$@gjur
appear to lead a life of their own, making verldiimpact on the world recorded in saga

literature.

Fylgjais also a polysemous term, which is applied tomalmer of loosely
connected concepts, all of which relate to extrmamy phenomena. It is becausgtgjur
are unique within a Germanic context and becausgpkrmit relatively broad and
imprecise interpretations that they have been tirtkevarious circumpolar traditions
associated with beliefs in free, or wandering s¢sg® for example Price (2002: 224 ff.)
and Hedeager (2008)). Very infrequentiygr appears to be used to describe phenomena
which are elsewhere attributedfydgja and because of this an interpretive tradition has

arisen which link$wgr to the wandering soul motifs attributedfytgjur. However, the

2 attempts have been made to lifykgjur with shape shifting and from shape shifting toimas phenomena
in Old English texts (see for example Glosecki 2000

3 Mundal (1974: 30-31) provides a list of the anisnahich frequently occur. They form a fairly comstied
group with certain animals, such as the horse, m&ygearing.

" Simek (1993: s.Mylgjur) notes that the concept is ‘definitely differefitm the Christian soul and the
same point is made by Mundal (1974: 44) who ndtashy using the word soul (or Norwegisjrl)
one colours the concept fyigja with unhelpful associations. However, both usd/slin the
absence of a suitable alternative.
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various phenomena conventionally attributeéytgja do not represent a unitary group,

and these need to be briefly unpacked before weaasider their relationship tagr.

3.3 Fylgjur in Old Norse-Icelandic

Althoughfylgjur are primarily associated with ‘fetches’, the aninsaldow selves’ of
characters in Old Norse-Icelandic literature, tlordnitself is applied to a variety of
different phenomena by medieval sources and bylpopnd scholarly literature. Mundal
(1974), whose monograph remains the most compiedy ®f the topic, splits the
attestations ofylgja in Old Norse-Icelandic sources into two broad st&s
dyrefylgjemotivdanimalfylgja motifs’ andkvinnefylgjemotivawoman4{ylgja motifs’. The
‘womendylgjur’ of Mundal’s classification are of a sufficienttifferent character from
the ‘animalfylgja’ so as not to concern this discussion. They typiGppear in dreams
and are often grouped together wdilir, valkyrjg andnornir (see for example Langeslag
2009), though the relationship between these thupernatural beings and ‘woman-
fylgjur’ has not yet been established. Tolley (2009: 226kHas gone further than most and
has argued that these ‘womgpgjur’ should not be considerdylgjur at all, noting that
Mundal's examples of the category are weaker th@med, and generally refer thsir
rather tharfylgjur proper. Whatever their final classification, otklean appearing in
dreams these have little resemblance to the ‘aniyhgjlr’ which have been associated

with the concept ofiugr.

‘Animal-fylgjur’ are the most familiar manifestation of the pheeomand the one
most often drawn upon in comparative study. Muritiar4: 41-45) further splits this
category into three subtypes: ‘aninfglgjur’ proper;hamferdmotivhamrjourney motif’;
andhugmotiv'hugr motif’. While Mundal is careful in delineating tlifferences between
these three manifestations of fighgja motif in Old Norse-Icelandic literature, they hawe
general been grouped together as a coherent cotgpbup (see for example Hedeager
2008: 13). However, the differences between theetlare significant. ‘Animdilylgjur’ are
typically recognised as the prototypical manifeetabf fylgja, the animal fetch which
represents a person’s character but acts indeptiymdéthe person. This being does not
take on a corporeal form and there is no implicatiat this is in any way a ‘real animal’.
This is supported by the fact that thédgjur can only been seen by certain people,
usually though not exclusively, the person with whihey are associated. Further, there is
no indication that these creatures can be phygiballmed by people or other members of
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the ‘real world’ (Mundal 1974: 43). Althoudhkilgjur may appear to be injured, asNjals
sagaCh. 41, this is not related in a direct mannehtphysical condition of the person to

175

whom thefylgja ‘belongs’.

This absence of a physical connection betweensopend his or hdylgja
distinguishes it from Mundal’samrjourney motif. As we have seen above, therefig it
evidence to support the contention, made by Raedd€96, 2002) and others, that people
can send out thelrugrin hamrform, while their body lies at rest elsewhere. 3éavho
advocate this theory suggest that shoulchtigg/hamrcomplex be harmed during its out
of body experience, the dormant body itself isfieglin a manner similar to tlgandus
journey undertaken by the Lapps in thistoria Norwegia. However, even if this were
the case, such a process could not be attributagherson’dylgja as there is never a direct
physical connection between it and the person witbm it is associated. In the same way,
thefylgja can be distinguished from shape shifting everstsha person anilgja always
remain separate, unlike the complete bodily tramsé&tion involved in shape-shifting.
Finally, people who are able to chariganrand those who travel in animal form outside
their body are able to interact with the ‘real wddth a manner quite unlike the liminal
status afforded to ‘animdAgjur’. Tolley (2009: 242-43) like Mundal (1974: 41-42),
distinguishes ‘animallylgjur’ from shape shifting andamrjourneys. He argues that
‘animaldylgjur’ should be kept separate from instancelugr taking animal form and
functioning as a free, or wandering soul. Howehes,argument thatugr can take on
animal form is based in part on the final of Mursl§l974) subdivisions dflgja: the

hugmotiv

3.4 Hugr in dreams

In addition to referring to a person’s fetéylgja is occasionally used in medieval sources

to refer to the animals (and in rare cases peogi@h appear in dreams as portents of

> p6rar meelti: "Undarliga bregdr na vid," segir hantHvat sér pu pess, er pér pykkir med undarliguimét
vera?" segir Njall. "Mér pykkir hafrinn liggja hérdcelinni ok er alblédugr allr." Njall kvad par aig
vera hafr ok ekki annat. "Hvat er pat pa?" segir&d "P0 munt vera madr feigr," segir Njall, "ok
munt pu sét hafa fylgju pina, ok ver pa varr um"p{ie XII: 106-107)
Thord said, “Now here’s something strange.”
“What do you see that seems strange?” said Njal.
“I think | see the goat lying in the hollow overtie, all covered in blood.”
Njal said that there was no goat or anything ela there.
“What is it then?” said Thord.
“You must be a doomed man,” said Njal, “and you hhas/e seen your fetch, and now you must be
on your guard.” (trans. Cook 1997: 48-49)
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events to come. These animals are consistentlspreted in saga literature as referring to
the intentions of another person or group of pecfikese dreams serve as a warning to the
dreamer, and occur more frequently in finmaldarsdgurthan they do in the
islendingasdgufsee Lonnroth 2002: 546-47)For example, iOrvar-Odds sagaCh. 4,

the intentions of Oddr are inferred from the actiofhthe polar bear Gudmundr dreams of.
Likewise, inborsteins saga Vikingsson@h. 12, borsteinn dreams that he is attacked by
thirty wolves, which he interprets as tiyégjur of his adversarygkull and his brothers.

Numerous other examples are catalogued by Mun@al(126-28). However, in
both these cases a link is drawn betwigdgja andhugr by the description of the character
of the fetches in these dreamsdrvar-Odds sagaSigurdr interprets Gudmundr’s dream
about the polar bear as signifying that Oddr isnamgth the group, which explains the
bear’s aggressive behaviour. In doing so he refetise bear as havindfhugr towards the
men. A similar form of words is used rorsteins saga Vikingssonavhere porsteinn
describesgkull and his brothers as havingrga hug a ossSuch figures of speech can be
compared to Gudrun’s suspicion that King Atli liglshugtowards Gunnar anddgdni in
Volsunga sagaCh. 327" Smithers (1959) and others, including Mundal (1974 have
used the references titf- (or varg-) hugrin these dreams as implying a connection
between the ‘drearfydgjur’ and thehugir of the adversaries these refer to. However, the
use ofhugrin such compounds or phrases refers to a persttitisde rather than the
nature of theihugr taking on wolfish form. This is particularly cleiar Orvar-Odds saga
where the fetch is not a wolf, but a bear who scdbed as behaving in a ‘wolfish’

manner. However, there are clearer cases whegeis associated with dream animals.

It is the conceptualisation of wolves as devious @angerous which underlies their
frequent appearance in dreamsf@gjur alerting the dreamer to the intentions of his
adversary. For example, Njals sagaCh. 62 Gunnarr dreams his men are attacked by
wolves shortly before he wakes to find Starkadr asmding on him. Similarly, in
Droplaugarsona sag&h. 10, Helgi dreams that he is attacked by eightealves which
porkell correctly interprets as signifying Helgi Barnarson’s imminent ambush.
Significantly, in three instances (two frolRdrdar saga hredwand one fromHavardar
saga Isfirdingy the wolves which appear in dreams are referreastoanna hugiy which

’® Dreams in Old Norse-Icelandic literature are &danore fully by Kelchner (1935) and Turville-Petre
(1958). Tromp (2012) argues that dreams represemrdal journey into different worlds, which
has some affinities with other interpretations thgmotivdreams.

" This phraseology may be compared to the referenEermanrices wylfenne gepohin Deor 22 (Krapp
and Dobbie (1936: 179).
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unlike theulfhugr examples above, makes a direct connection betamssm#ylgjur and

hugr.

The following passage fromdavardar saga Isfirding€h. 20 is representative of the
other two. The chapter tells how Atli suffered atdrbed sleep which kept everyone else
awake. He sighed and banged his feet and handssaghe bed until he was woken by
Torfi Valbrandsson. Harvardr then asks him if hed kdaeamt anything unusual, to which

Atli responds:

“ek pottumk ganga ut 6r burinu, ok sa ek, at varganu sunnan a&linn
atjan saman, en fyrirpggunum rann refkeila ein. Pat var sva sloegligt &k,
at slikt hefi ek aldri sét fyrri; pat var ogurligtiok ok illiligt. Pat skyggndisk
vida, ok &llu vildi pat augu hafa, olll syndusk mér dyrin grimmlig. En er
pbau varu komin heim at baenum, p4 vakdi Torfi mkyeit ek vist, at pat er
manna hugir; skulum vér pegar upp standa.” (IF34B-350)

| dreamt that | walked out of the storehouse asaW eighteen wolves running
together from the south into the field, and in frohthe wolves ran a vixen. It
was such a cunning animal that | have not sedifdtbefore. It was very awful
and evil. It looked around carefully, taking in epting, and all the animals
seemed to me very fierce. And just as they reatteéarm, Torfi waked me,
and | know for certain that they were thei§ir] of men. Let us get up
immediately.” (Heinemann 1997: 343)

However, this passage is set apart from the refdesetomanna hugirin Pérdar saga
hreduby what precedes and follows Atli's dream in C.ahd Ch. 21.:

Var petta rad tekit, at Porgrimr rior heiman vifaadla mann. Er eigi sagt fra
ferd peirra, fyrr en peir koma til boejar Atla i @dal; var pat einn morgin
snimma, ok rida i eitt dalverpi, pat er eigi méjé frd boenum. Bad borgrimr
bé stiga af baki, kvad sik sva syfja, at hann neéiigjan veg upp sitja. Peir gera
na sva, létu hestana bita, en Porgrimr sofnadirekldh feld a lpfud sér ok lét
illa i svefni. (iF VI: 349)

It was decided that Thorgrim should ride from homgh eighteen men.
Nothing about their trip is told until they arrived Atli's farm in Otradal. It
was early morning, and they rode into a little @sgion so that they could not
be seen from the farm. Thorgrim ordered them tondist, and said that he
was so sleepy that he was on no account able tip sithey did so and let their
horses graze, but Thorgrim fell asleep and sprea#ira over his head and
tossed in his sleep. (Heinemann 1997: 342)

Par er nu til at taka, at Porgrimr vaknar; var horardit heitt. Hann meelti pa:
"Heima hefi ek verit um hrid a boenum ok er své Hltir mér, at ek veit eigi
fra mér, en p6 munum vér heim ganga at bcenum. I(IB50)
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Now the tale turns to where Thorgrim was waking idp.had become warm.
Then he said, “I have just been up to the farmhdoisa while, and everything
was such a muddle that | do not see matters cldaulystill we will go up to
the farmhouse.” (Heinemann 1997: 343)

As borgrimr is a magician, Dillmann (2006: 243) hagued that this scene
represents an instance of a person sending his-sival’ wandering, only to have it
disturbed and sent back by Atli, in a manner simitathe shamanistic practices in the
Historia Norwegiae However, as North (1991: 109) has previously dotlere is no
indication that Porgrimr has performed any sorcAlthough he tells us that he has been
at the farmhouse, there is no suggestion that wlds done deliberately, or that any
particular ritual was performed. Further, Porgrismpresented as tired before the event not
after it, and unlike the other instances of suclcexy none of the men are Lapps or
connected in any way with shamanism. North (19919-110) instead argues that these
wolves represent the ‘intentions’ of the attacK&rdrawing on the connection between
alfhugr and related phrases. He follows Strombéck (1985uggesting that these wolves
represent thé@amir of the attacking men’sugir. However, he differs slightly from other
hamrjourney interpretations, such as those by Raud{@86, 2002), by restricting these
hamirto metaphors, rather than actual beings involveapsychic attack.

Tolley (2009: 191) attempts to draw a compromistvben North and Dillmann,
suggesting that the passage may play on both idefadl-blown spiritual conflict and the
abstract embodiment of a person’s intentions. Valeggests that the presentation of these
animals appearing in dream form was a concessi@htastian sensibilities which would
have looked unfavourably on the representation @érauine pagan practice of a free-soul
being sent fortH? In this way, he argues that the episode reflegsraiine belief irhugr
as a free-soul which could take on animal form,ibwoncealed behind a sanitised dream-
vision presentation. In support of this reading,ll&o (2009: 191-192) compares the
supposed psychic attack to stanza 155 &@fafna) discussed above, which he interprets as
referring to O&inn disturbing the disembodied fseeHs of thetinridur. This comparison
essentially rests on a verbal parallelism betwbenwo passages. Tolley (2009: 191-192)

80 «

argues that the adjectivgllr " ‘astray’ represents a technical term used to radean

assault on free-souls.

"8 This reading was previously proposed by Kelcha686).
’® A similar point is made by Tromp (2012).
8yillt in Havardar saga Isfirdingandvillr in Havamal
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However, this interpretation ofillr depends on reading the two passages as some
form of psychic attack, which is far from clear. aveng aside the tenuous verbal
connection betweerHavamal and Havardar saga isfirdings there is little practical
similarity between the two passagesHavama) there is no indication that théanriour
take on animal shapes, nor that any of the paatitgpin the supposed spiritual encounter
are asleep. Tolley’s reading of thi&vardar saga Isfirdingpassage as a concealed pagan
motif further depends on his belief that the comadpa free-soul existed in Old Norse-
Icelandic society, but outwith this example thegdittle substantive evidence that this is
was the case. As it stands, the incidenHévardar saga isfirdingss indicative only of
itself; it does not fall into a pre-existing contegd scheme which allows us to interpret it
as concealed reference to theigr taking on animal form and leaving the body.
Nonetheless, the incident does remain unusual al$ foutside the traditional

representations of tHeugmotivin dreams in dream visions

Some light can be thrown on the issue by considetite other occurrences of
mannahugir in saga literature. The phrase is used very inatly, and | am aware of
only three other uses outsidigvardar saga Isfirdingstwo recorded by thBictionary of
Old Norse Proseoncordance itpordar saga hredis.v. mannahugiy, and one other use
in Porsteins pattr uxafotdn Ch. 3 ofbdrdar saga hredupordr dreams that he is attacked
in his booth by wolves, and wakes just as a bebrraans in front of him and tries to
protect him. His foster-son Eidr responds as folowudséd er pad ad petta eru
mannahugir illir til pin‘It is clear that evil men’§iugir are set against you.” Likewise, in
Ch. 8 poror tells Kalfr that he had dreamt thatanel his men had been set upon by
eighteen wolves, which killed his companions. Kéédsponds thagru petta mannahugir

‘these are men’bugir’.

In neither of these cases frdmbrdar saga hredus there any indication that these
hugir have been sent out by anyone, or that they remrabe free-souls of Poror's
adversaries. Instead, they are analogous to tremdBjrn reports in Ch. 25 oBjarnar

saga Hitdcelakappa

Hann segir: "Mér potti sem sex menn scetti mik, OKipmér naer purfa handa
vig; kann vera, at pa hafir pd heyrt til min." "Feataudsaett,” segir Pogbg,
"manna fylgjur eru pat, er illan hug hafa & pér [(IH III: 177)

He said, “It seemed to me that six men were attackne, and | thought |
almost lacked hands to oppose them. Perhaps tlsatviven you heard me.”
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“The meaning of that is plain to see,” said Thor9jdThose are thétchesof
men who have evil intentions towards you.” (Finl®97: 287)

Here there is again no indication that thédgjur have been purposefully sent out, but
rather that they are portents of events to comethéy these passages, like the others
Mundal catalogues dsugmotivado not involve any harm to the dreamers. In féue,
dreams are positive events in so much as they ssvearnings or insights into the
behaviour or intentions of the dreamers’ adversaki¢ere they indicative of some form of
psychic attack, they are at best ineffective and@se counterproductive. As such, there
seems no compelling reason to interpret theseentsdin the way Dillmann proposes we

read the passage litavardar saga isfirdings

However, the situation ifPorsteins pattr uxafotss somewhat different. Unlike
elsewhere, hemmanna hugirare described as attacking the dreamer. In Clof e pattr
theogre Jarnskjdr is roused from his sleep by his daughter Ski@ldo warn him that the
family is being attacked by Porsteinn, who has pedsher into the hall. borsteinn’s entry

into the hall is described as follows:

Hann gengr pa par til, er hann kemr a hurdu; hargkeypt i stokk ok hnigin
eigi allt i klofa. Hann sa mikinn mann & palli gaigk mjok stérskorinn ok
hengu yfir honum 6ll herklaedi. A adra hond honumnsikil skessa ok illilig
ok ekki alleldilig. Piltar tveir Iéku a golfinu; joa var sprottit har or kolli.
Skessan tok til orda: "Hvart syfjar pik, Jarnskjdi@dir?" "Eigi er, Skjalddis
dottir, liggja & mér hugir storra manna." (IF XI861)

Then he went on until he came to a sliding doorcWhvas lowered but not
entirely shut. He saw a big coarse-featured maingion the cross-bench. A
complete set of weapons and armour hung aboveBaside him sat a big
ogress who was evil-looking but not very old. Tway® were playing on the
floor. Hair was beginning to sprout on their heads.

The ogress spoke up: “Why are you sleepy, fatheisBgld?”

“That’s not it, daughter Skjalddis. Thieygir] of powerful men are attacking
me.” (Clark 1997: 350)

Heide (2006c: 352) has suggested that Jagtiskis under attack from the spun mind
emissary of an opponent which entered though B@inatory passages and, by driving out
his ownhugr, left him enervated. For the reasons outlined adalo not think this
suggestion can be substantiated. However, it fedif to make sense of any form of
psychic attack on Jarngkglr, whether it is Heide’s respiratory model orlBiann (2006)
and Tolley’s (2009) free-soul model. This is beeatlere is no one salient in the narrative

who could be interpreted as carrying out this &ttsi¢e are told in the preceding chapter
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that Olafr Tryggvason had organised a retinue af toeclear the forest of Heidarskagr,
where Jarnskjdr lived, of the female trolls which had settléebte. However, all but four
of the sixty men who set out were killed in batt¢hen borsteinn attacks, he has travelled
to Heidarskogr separately with his companion Styrkan setting up camp, they divide
the work between them and while out fetching wltenrsteinn notices a troll-girl and

follows her to the hall, leaving Styrkarr unawafdis whereabouts.

porsteinn himself clearly cannot be carrying opsgchic attack, as all such models
require him to be asleep while doing so. As Styrkaes not know where borsteinn is or
what he is doing he cannot be attacking Jaohskpn his behalf. Jarnsipr himself says
that he does not fear the men the king sends,misteinn, and there is no indication that
the four men remaining after the battle are invdliresorcery, and are unconnected with
Porsteinn’s attack on the hall. As such, the mtzigible reading of thieugir stérra
mannaattacking Jarnsk]dr is a portent like all the other exampleshafjmotivain
dreams. Although Jarnsi@r’s response to his daughter asking why he ispsieould be
read as implying that he is sapped of energy becalusome psychic attack, in the absence
of any evidence of who these attackers are it iserlikely that the attack he refers to is a

dream vision.

If this reading is accepted, the unity of thhegmotivdreams draws the passage in
Havardar saga Isfirdingsinto sharper relief. Unlike all other incidentgnse part of
Porgrimr appears to have travelled to Atli’'s farfnwe read this as a genuine form of
‘mind-travel’, rather than Porgrimr merely imagigithis journey, it can be added to the
rare examples of bifurcation in Old Norse-Icelanidirature, and significantly one which
does not appear to show any direct influence froamiStradition. In fact, what is
particularly unusual about this incident is tharéhis no reference to any ritual behaviour.
Porgrimr's journey appears much closer to the Ohgligh belief that thegast could
wander separately from the body during sleep thaloés to thegandusjourney in the
Historia Norwegiae This Old English tradition is only attested iretimisreading ofn
somno spiritum ducimus necscientes sleep, we draw breath unconsciously’ in the

translation of Boethius as:

ure gast bid swide wide farende urum unwillum &sutengewealdes for his
gecynde, nalles for his willan; paet bid ponne vapad (ed. Sedgefield 1899:
93)
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our spirit tends to be wandering widely without ootent and outside our
power — from its innate nature, in no way fromirteention; that is when we
sleep

As Godden (1985: 277) has argued, this mistraosiasi likely to have been prompted by
an idea already familiar to the translator, ratti@n an unmotivated mistranslation of the
Latin text. However, if a similar belief was held medieval Scandinavia, it does not
appear elsewhere in the literary depictions of k@ Old Norse-Icelandic texts.

Whatever the case, and however borgrimr was imddméave travelled to Atli's
farm, it would be a mistake to attribute it to higgr. Atli referring to the wolves in his
dream asmanna hugirmatches the use of this phrase and its functianaloguemanna
fylgjur elsewhere, where it clearly refers to the intengiof the people identified in the
dreams rather than some part of this person senh@upsychic assault. It does not mean
that these wolves were actually the disembodiggir and his men, sent out to attack him.
It is of course possible that this connection waslenby contemporary readers of the text,
but there is no evidence that this was a saliesbaventional attribute of a persoriggr.

It is on the basis of this scene that Tolley (20B2) suggests thatgr can take on animal
form and that the idea of the wanderihggr [...] existed in medieval sources” (193).

However, without further evidence of this traditidhis theory cannot be supported.

3.5 Conclusions

Because Old Norse-Icelandic speakers occupied ladgsent to circumpolar cultures

whose beliefs about the nature of the person andrier spiritual connection to the world

were different from those seen in medieval Germgets, there has been a long scholarly
tradition of interpreting Old Norse-Icelandic psgbttgy in terms of shamanism, broadly
defined® Consequently, previous treatments lfigr have viewed it in terms of

typological models such as the Eurasian free-sontept and its connection with air and
breath (see Tolley 2009: 167-174). Further, thisomoof a wandering soul has been
conflated with shape shifting behaviour so thatithgr has been claimed to leave the body
in animal form. However, as the previous sectioagehshown much that is taken for
granted in the study of Old Norse-Icelandic psyogglhas a very limited evidential base.

When the medieval evidence is considered withoatitfposition of concepts from later

8. This trend was begun by Strémbéck (1935) and ist mmminently advocated by Price (2002, 2004) and
DuBois (1999). Almqgvist (2000) is a useful reviehStrombéack’s (1935) thesis.
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Scandinavian folklore or circumpolar cultures, Qlbrse-Icelandic ethnopsychology

appears far less unusual than that is usually dersil to be.

Most importantly, we have seen that there is narlgeenough evidence to
conceptualise the psychological parts of the peesorbreath’ or some other respiratory
entity. The keystone in this theory, thiedr trollkvinna kenning, has been dismantled by
Quinn (2012) but even without this work the cor@sgences between the post-medieval
and cross-cultural analogues drawn upon to ballseetheory are far too general to support
this notion. And although many cultures conceivenahd-travel independently of a
‘breath concept’, there is no evidence that hlngr was thought to be able to leave the
body in any physical form. The popular modern tiiadi of thehugr taking on an animal
hamr has no clear basis in Old Norse-Icelandic texise Fame can be said for the
association ohugr with the concept dfylgja. It would seem that the associatiomudnna
hugir and mannafylgjur in dream visions does not represent the disembtaoubets of a
person engaging in psychological warfare, but rathemeans of speaking about someone

else’s intentions and character.

Tolley’s (2009) study is currently the most compmmesive survey of Old Norse-
Icelandic ‘psychological’ phenomena, and also thestrsceptical of the recent trend
towards shamanistic interpretations of medieval n8cwvian culture. Rather than
proposing a firm association betwdeamr andhugr or hugr andfylgja, he instead argues
that this systematisation may not have formed pfathe conceptual world of Old Norse-
Icelandic speakers, who seem unlikely to have camadh about whether laugr could
take on ahamr (Tolley 2009: 198). Nonetheless, he still beliexhe hugr could be
considered both an ‘ego-soul’, i.e. part of thesparresponsible for thinking and feeling,
and a ‘free-soul’, a part that can wander indepetigeof the person. But despite the
attractiveness of this interpretation, there is sufficient evidence to support it. Tolley’s
interpretation is heavily reliant on the associatal hugr with breath and that thieugr
could take on animal form. However, the only evikerfor this is themanna hugir
incident inHavardar saga IsfirdingsAlthough this passage is unusual, it is not Sugfici
evidence for proposing that that theras a free-soul tradition association whtlgr in Old
Norse-Icelandic.

As Tolley (2009: 587-588) himself notes, tilgandusjourney in theHistoria
Norwegiaeappears to have been recorded because it reeseatien belief rather than a

familiar one. Overall, the evidence for OIld Norsetandic sharing any significant
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psychological affinities with its non-Germanic nelgurs is much weaker than is
conventionally assumed. The irony is, however, ihatuded in Snorri'sheiti list for
brjost, hjarta and hugr, which features theindr trollkvinna kenning that served as the
catalyst for these circumpolar associations, tiermauch more evidence for an embodied
hugr located inside the chest and connected in withhiéeert. This appears to align Old
Norse-Icelandic ethnopsychology with Lockett’s (2Dtardiocentric, hydraulic model of

emotion and cognition in Old English. It is to tleennection that we now turn.

4 Hugr, hjarta and corporeal psychology

Although thevindr trollkvinna kenning has received most attention in the coraéxt
Snorri’sheiti for hugr, there is more evidence to assoclaigr with hjarta as a physical
part of the person than as an ethereal, breathvikadering soul. In this respebtjgr
seems much closer to the embodied ethnopsycholaginatructs of Old English and Old
Saxon. For example, fBkaldskaparmabnorri presentlugr, hjarta andbrjost as nesting

dolls, with thebrjost housinghjarta andhjarta housinghugr.

Hjarta heitir negg. Pat skal sva kenna, kalla laia stein eda epli eda hnot
eda myl eda likt ok kenna vid brjost eda hug. Kalkaok hus edajo eda
berg hugarins. Brjost skal sva kenn<a> at kallad@izgsgard eda skip hjarta,
anda eda lifrar, eljunar land, hugar ok minnisu{kes 1998: 108)

The heart is called bosom. It shall be referrelytaalling it corn or stone or
apple or nut or ball or the like, and referringttm terms of breast ohpgr]. It
can also be called house or ground or mountaiheofhiugr]. The breast shall
be referred to by calling it house or enclosurshop of heart, spirit or liver,
land of energy,Hugr] and memory. (Faulkes 1987b: 154)

This broadly matches the representatiohur's relationship with the body elsewhere in
Old Norse-Icelandic. Throughout the corpus of sung texts,hugris consistently located

in the chest and in various kennings the chesfesned to in terms dfugr. For example,

in Gudrunarqvida in fyrstd 4 hugbord? ‘hugrfortress’ is used as a kenning for the breast.
Likewise,hugris placed situated within the chest in the formé@hugr i brjostwhich

occurs inPrymskgidastanza 3% andGudrinarqvida in pridjastanza 16? and in

8 franar sionir fylkis lidnar, / hugborgpfurs / hiprvi scorna.(Neckel 1962: 204%he bright eyes of the lord
grow dim, / the prince’s breast scored by the swdn@ns. Larrington 1996: 179)

8 HI6 HI6rrida hugr i briésti / er hardhugadr hamamupecpi(Neckel 1962: 115) ‘Thor'shugr] laughed in
his breast, / when he, stern in courage, recogriteetiammer;’ (trans. Larrington 1996: 101)

8 HI6 pa Atla hugr i briésti, / er hann heilar sa frGudranar(Neckel 1962: 233) ‘Then Atli’'sHugr
laughed within him / when he saw Gudrun’s handsvhble:’ (trans. Larrington 1996: 204)
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Reykdeela saga ok Viga-Sk@@h. 26hugris said tdoyr i brjosti‘live in the breast’.
Furthermorehugris occasionally referred to in concrete termsalpaling the behaviour

of the heart, as in the anonymous verse fAsmundar saga kappabamaerehugr is said
to ‘tremble in the breasbéa hvarfladi/ hugr i brjéstiin Asmundar saga kappabaiiigock
1946-1950 vol. 2: 184). These examples represeansistent pattern of talking about the
hugr and the breast and it is clear, contrary to octediclaims that the head was seat of
emotion and cognition (see for example Onians 1266) and that the unseen

psychological part of the person was located irctiest cavity.

However, while the location dfugr in thebrjéstis common, the relationship
betweerhugr andhjarta is less clear, asugr andhjarta are rarely mentioned together.
Bjorn Ragnarsson’s verse quotediagnars saga lodbrékar ok sona hamslpattr af
Ragnars sonunefers tohugrandhjarta in the same context in a manner reminiscent of

the closing line off he Battle of Maldon

Duga mun hugr ok hjarta
i hauksmru brjésti, (Finnur Jénsson 1967 vol. 2: 236-237)

Hugr and heart must be prepared
in the hawk-brave breast

This suggests that the two concepts may have heetidnally synonymous. However,
this assumption is made problematicH§vamalstanza 95 which locatésigr near the
heart but does not make the relationship betweetwh explicit. It is not clear ugris
thought to be the same entity as the heart, resiithn it, or occupy the chest cavity

separately:

Hugr einn pat veit, er byr hjarta neer,
einn er hann sér um sefa; (Neckel 1962: 31)

[Hugr] alone knows what lies near the heart,
he alone knows his spirit: (trans. Larrington 1926}

Establishing the relationship between the two cptecis made harder by the fact
that outside Christian contexts and translated nmes, Old Norse-Icelandic literature
rarely mentions the heart in reference to emotionabgnitive situations. This disparity
has prompted von See (1978: 81) to propose thaassgciation betwedmgr andhjarta
was a product of Christian influence. He notes thatparallels betwedrgrhygeand

hjarta/heorteare restricted to Christian contexts, and in paldr theGenesigpoems of
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Old English and Old Saxdti.As Bjorn Ragnarsson’s verse shows, this is not the case.
Nonetheless, von See’s observation broadly holdsfor Old Norse-Icelandic literature;
hugr andhjarta are predominantly paired together in spiritualteats referring either to
the purity of a person’s thoughts and intentionkisror her love for God, and rarely

outside such situations.

There are, however, are least two further examplash suggest that as Snorri has
it, hugrwas physically associated witarta. In Hyndlulj6d41 (/oluspa in skammal)
Loki eats a heart which is referred to by Hagpax legomenon hugsteitimugr stone’:

Loki at af hjarta lindi brendo,
fann hann halfsvidinn hugsteinrkm (Neckel 1962: 294)

‘Loki ate some of the heart, thiegr]-stone of a woman,
roasted on a linden-wood fire, he found it halfdoed; (Larrington 1996: 258)

The synonymougedsteinroccurs twice, once iHattalykill 19a (Kock 1946-1950 vol. 1:
243) and once in Sturla PérdarsoHakonarkvida38®® Although these constructions are
rare®’ they do indicate thatugr was thought to reside in the physical heart. Harev

there is not the same intimate connection betwleemeéart and the ‘psychological’ part of
the person as there is in West Germanic. The fonstfhugr andhjarta overlap, but

there is much that separates them as well. At ofe lpugr is almost exclusively
responsible for cognitive functions while at thhetit is onlyhjarta which is represented
as the vital, vivifying part of a person. They daerin terms of a person’s character, which
is represented partly as related to a persamig but is also connected to the physical

status of a person, or animal’s, heatrt.

The fact that théugr is consistently located in the chest rather thenead and
the few kennings which directly link it to the hearean we can legitimately refer to Old
Norse-Icelandic as having a cardiocentric psychplétpwever, this does not mean that it

necessarily matches the cardiocentrism of Old Bhglnd OIld Saxon. It is not

% The same point is repeated in von See (1998-288H): where he states tHafivamalis the only Old
Norse-Icelandic collocation dfugr andhjarta.

8 var gedsteinn / gauzkum manni / styrjar stundtali sirepinn, / 48r 6gnstorr / jatat hafdi / Sviaagnr /
siklings bodi. The mind-stoneHEART] of the Gautish men was struck by fear in that ranhof
unrest before the awe-inspiring lord of the Swed@eeEDISH RULER= Birgir] had agreed to the
ruler’'s offer.’” (ed. and trans. Gade 2009a: 726)727

8" Meissner (1921: 138) lists other kennings for ftiassing base words like those mentioned by Sriarri
his heiti list. The determinants of these do not includedsariosely synonymous withugr or ged
though a case could be maderioddrin thehapax legomenomdédakarn(Helgakvida
Hundingsbana:l53) which La Farge and Tucker (1992) translatere®d-acorn’. Howevemadar
does not have the same psychological functiofsigg and is at most partially synonymous with it.
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immediately clear ihugris thought to be functionally synonymous wiiarta in the way
mod andheorteare. For example, it is uncleamifigr was thought to be part of the body,
as well as part of the person as in Old Englishi, ibwas closer to the relationship
between Present-Day English mind and brain, wherertind is thought to reside in the
brain and head but not be physically part of itotder to explore this relationship, this
section will look at the different roles attributexhugr andhjarta, beginning with those

restricted to heart and progressing to those exeus hugr.

4.1 The heart in Old Norse-Icelandic

Writing in reference to Sigurdr eating Fafnir's hegnd the excision and examination of
Hjalli and Hogni’'s hearts imAtlakvida Lockett (2011: 148) has stated that the
“cardiocentric psychology of Old Norse narrativg.is| one of the most intriguing
psychological idioms in all of medieval literaturafid one which is worthy of detailed
investigation. However, aside from these dramaittdients, one of the most striking
features of the psychological idiom of Old Norselémdic is how infrequently the heart is
mentioned or employed (see von See 1978). For eeatinere are only two occasions in
the corpus of théslendingasdguwhere the heart is used in a cognitive or emotiona
context, and similar patterns are seen in the @éeres of native prose. Similarly, native
poetry pays little attention to the heart, andeneyal it is only referred to as the
psychological ‘seat’ of fear. This pattern is matigedifferent in religious and romance

literature, as is discussed in Chapter 4 below.

4.2 Hjarta as ‘life-muscle’

In spite of this paucity of references to the hahere are some features which are directly
attributed to it in Old Norse-Icelandic literatufiéhe first of these is an animating function,
suggested by the reference to the dragon’s he&dfimsmal32 asfjorsegi ‘life-muscle’.

Fjor in Old Norse-Icelandic is used synonymously Wiih'life’, and occurs frequently in
the formulafé ok fpr ‘property and life’. Lockett (2011: 43-50) has aegl that its Old
English cognatéeorhis a person’s ‘transient life-force’, an animatipayt of the person
which dissipates when he or she dfekockett (2011: 47) argues thiabrhfunctions as

“one of four discrete parts of human beings” alanth the body, soul, and ‘mind’. This

8 Fjor andfeorhare also treated by Tolley (2009: 181) and Soldka@ankrasova (2007).
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transient life-force is distributed throughout fferson, though it is occasionally located
within the breast, as iBeowulfll. 1547b-1549. Althougfeorhshares many similarities
with the Old English concept of the soul, it difdyy being subject to physical injuries
which do not affect the soul. Consequently, the-ldrce is destroyed when a person dies;

it does not continue to the afterlife, nor doageitay with the body.

It is not clear if Old Norse-Icelandic conceivedanf independent life-force
componentFjor certainly matches many of the features of Old EBhdeorh It does not
continue to the afterlife, it is used frequentlycollocations and compounds relating to
death, and it is able to be able to be injured.tNfaportantly, it seems to be responsible
for animating a person, as implied BkirnismalFor Scirni§ 202° On the basis of
Hofudlausn9 which refers to th@or being injured, Cleasby-Vigfusson (1957: $jar)
propose thafjor refers to the ‘the vital parts, the body’. Thighe implication olVgluspéa
41:

Fylliz fiorvi feigra manna,
rydr ragna sijt raudom dreyra; (Neckel 1962: 9)

He is filled with thefjor of doomed men
reddens the gods’ dwellings with bloody gore;

Larrington (1996: 9) translatégrvi here as corpses, whereas Dronke (1997) and Orchard
(2011: 11) use ‘life-blood’. La Farge and Tucke®42: s.vfior), unencumbered with
metrical concerns, probably come closest with Hlas the seat of the vital principle’. As
Lockett (2011: 48-50) argues ftaorh, there is no evidence thiaar is associated

specifically with blood as is suggested by Dronkd &rchard’s translations. If thigr
permeates the body as its cognate does in Oldd€mdlesh would be a more appropriate

translation than life-blood, as implied by Larriogts ‘corpses’.

Whether or not Old Norse-Icelandic conceivedjof as a discrete part of the person,
as the line fromVgpluspaabove demonstrates the life-force was associaittctire body.
However, aside from the kenniffigrsegithere is little that directly connedisr directly
to the heart. Such a connection is implied by therpretation ofjorronn ‘life-halls’ as a
kenning for chests iErfidrapa Olafs Tryggvasonat5 (Heslop 2012a: 421). However, as
Tolley (2009: 181) notes, there is nothing to ssfdfeat any particular part of the body is
being referred to bfjorann. However, there are two episodes from Old Norsdaladic

89 né vid Freyr, medan occarbfilifir, / byggiom baedi saman(Neckel 1962: 73) ‘nor will Freyr and | settle
down together / as long as our lives last. (trhastington 1996: 64)
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literature which strongly imply that the heart maya role animating people and animals.
The first comes froniporleifs pattr jarlsskald<h. 7, where earl Hakon takes revenge on
Porleifr by constructing a wooden man from driftwloshich he sends out to assassinate
him. In addition to the witchcraft performed by Hékand his sisters on thr@madr, it is

animated by furnishing it with a man’s heart:

En er hann fékk pa fret, er honum likadi, Iét htaka einn rekabut ok gera or
trémann, ok med gjkynngi ok atkveedum jarls, en trollskap ok fitondan
beirra systra, |ét hann drepa einn mann ok takgadtat ok lata i penna
trémann, ok faerdu sidanditfok gafu nafn ok &ludu Porgard ok mgnudu
hann med sva miklum fjandans krapti, at hann gékineelti vio menn, komu
honum sidan i skip ok sendu hann ut til islands jeeimdis at drepa Porleif
jarlaskald. (IF IX: 225-226)

When he had received the omens that he wantedgcha Wwooden figure made
from driftwood and, with his own witchcraft and #peand with the sorcery
and magic of the sisters, he had a man killed abhis heart could be put into
this wooden figure. They then clothed it and naibdthorgard. With the
strong power of the devil, they charmed it so thabuld walk and talk, put it
on a ship and sent it to Iceland with the taskilihlg Thorleif. (trans. Jesch
1997b: 367)

Creating a living being from driftwood parallelsetbtory of Askr and Embla in the Eddas
referred to above. What sets this incident apahéese is no mention of breath animating
thetrémadrborgardr as there is with Ask and Embla. This sstgthat if not directly
influenced by it, Snorri’s depiction of the creatiof humans draws on the Biblical

creation story of God breathing life into Adam’ssitrds rather than an indigenous Old
Norse-Icelandic tradition. Again this points awayh a breath concept being salient in the

psychology of Old Norse-Icelandic and favours aliwarentric model.

The scene fronrorleifs pattr jarlsskaldss similar to the story of the clay giant
Mokkurkalfi in SkaldskaparmaCh. 24. In preparation for the giant Hrungnir'stlwith
Po6rr, the inhabitants obtlinheim decide to create him a companion for supp@ain,

furnishing the creation with a heart is necessaryhimating it:

P& gerdugtnar mann & Grjotanggdum af leiri ok var hann niu rasta har en
priggja breidr undir bnd, en ekki fengu peir hjarta sva mikit at hinurmso
fyrr en peir téku 6r meri nokkvorri, ok vard honyrat eigi spougt pa er borr
kom. (Faulkes 1998: 21)

Then the giants made a person at Griotunagardaapfand he was nine
leagues high and three broad beneath the armtdyutould not get a heart
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big enough to suit him until they took one out afestain mare, and this turned
out not to be steady in him when Thor came. (Faull@87b: 78f

It is not clear if a personfgor was thought to reside exclusively within the helant
as these passages show the heart was evidentiyhihtoube the vital component of a
person. This vivifying function is never appliediogr and as such it allows us to separate
hugr from hjarta in some degreddugr may have had a close relationship Wijarta, but

they are not precisely that same thing.

4.3 Hjarta and character

In addition to animating people and animals, therhis also responsible for their
character. Furthermore, such characteristics destalibe passed on to another person
when either the heart or the heart’s blood are wmesl. This is most familiar from Siguror
eating Fafnir's and &varr Bjarki making Httr eat the beast’s heart and drink its blood in
Hrolfs saga krakaCh. 357! However, the clearest presentation of this matihes from
Ynglinga sagaCh. 34, when Ingjaldr complains to his foster-&tBvipdagr about his lack
of strength:

P& svaradi Svipdagr, at pat veeri mikibskn. Annan dag eptir 1ét Svipdagr

taka hjarta 6r vargi ok steikja a teini ok gaf sidagjaldi konungssyni at eta,

ok padan af vard hann allra manna grimmastr ok séeplundadr. (IF XXVI:
64)

Then Svipdagr answered that it was a great shaheefdllowing day Svipdagr
had the heart cut out of a wolf and grilled onieksand then gave it to the
king’s son Ingjaldr to eat, and from then on hedmee the fiercest and worst-
tempered of all men. (trans. Finlay and Faulkesl2G5)

The character of the animal is reflected in thegproes it transmits. Ingjaldr becomes
fierce and bad-tempered which matches the presemiaitwolves in Old Norse-Icelandic

% This story is not known from elsewhere in Old Nitselandic literature. However, it may be alludedy
Kormékrin the following verse Kor@ Lv 45V (Korm 66):Seinn pykki mér sgkkvi / snyrti-maots, 6r
Fliotum / s&s elgrennir unnar / ord sendi mér nandahringsnyrtir parf hjarta / hadcerr i sik foera /
(p6's men-Gunnar manni / meira vant) or le{ed. Finnur Jonsson 1967 vol. 1: 88) ‘Late in awgni
from Fljot / to our sword-fight is he who feed$iétfamily fatal to Odin, / and who sent me word
from the north; / what that crazy sword-polisheged/ is to plant in himself a heart, / albeit lafyc
but worse still / is the necklace-valkyrie’s husthairans. McTurk 1997: 214)

°1 This scene also appearsBjarkarimurlV, stanzas 57-66 and V, 4-13 (Finnur Jénsson 198RK1%0; 141-
142). In these versions, however, Hleidargardttacked not by a winged troll but by a wolf and
bear respectively. The fact that this scene isughed in bottHrolfs saga krakand theBjarkarimur,
unlike the bifurcation of Bdvarr into his body and bear form, suggests thatrtiotif is older than
its relatively late date of preservation in our msaripts oHrolfs saga krakaThe passages are
translated and briefly discussed in Osborn and iitq2007).
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sources, and can be contrasted with the fategikirkalfi who was animated with a

mare’s heart:

A adra hlid honum st6d leifunninn, er nefndr er bkkurkalfi, ok var hann
allhreeddr. Sva er sagt at hann meig er hann sgFaurikes 1998: 21)

On one side of him stood the clay giant, whose namaseMokkurkalfi, and he
was quite terrified. They say he wet himself whershw Thor. (Faulkes
1987b: 78)

Likewise, this reflects to the representation ofesaas cowardly elsewhere in Old Norse-
Icelandic literaturé? However, there is not a one-to-one correspondeateeen the

nature of the creature consumed and the propériiesmitted. For example, Sigurdr gains
wisdom rather than strength, bravery or crueltyrfigafnir's heart? whereas we are told
that when GuUdrun eats a piece of the dragon’s sbarbecomes both wiser and
‘grimmer’.** Likewise, Httr acquired the beast’s strengttHmlfs saga krakabut none

of the negative properties one might expect frorniloimg the blood of a monstrous
animal® The belief system underlying these incidents a tharacter traits can be
transmitted by eating another being’s heart; howete precise nature of this
transformation is shaped more by narrative concirans by any apparent systematisation

of the process.

However, although the heart is presented as thé satient location of a person or
animal’s character, there are a number of instambese someone undergoes a
transformation by ingesting part of the body whikeeheart is not specified. For example,
paralleling the wolf’s heart given to Ingjaldr, Garimr is fed wolf flesh irBrot af
Sigurdarkvioud to make him fierce enough to attack Sigurdr.réhe no indication that

Guttormr ate the heart of either the wolf or thake

Sumir ulf svido, sumir orm snido,
sumir Gothormi af gera deildo, (Neckel 1962: 198)

%270 have a mare'Bugris used as an insult Fostbreedra sag&€h. 24 and/atnsdeela sage&h. 33.

% Heinemann (2004: 39 n. 14) suggests that altheweghre not told that the dragon heart made Sigurdr
fearless, on the basis of the changes to Gudiarikiely to have equipped him with ‘perfect
fearlessness'. If this is the case, it is not madarly in the text. It may be that Sigurdr is abig
courageous enough and there was no need to ‘atlificenhance his bravery.

% Sigurdr gaf Gudranu at eta af Fafnis hjarta, okaidzar hon miklu grimmari en 48r ok vitraled. Finch
1965: 48) ‘Sigurd gave Gudrun some of Fafnir's heaeat and after this she was much grimmer
and wiser than before.’ (trans. Byock 1990: 79) phese prologue tGudranarkvida linforms us
that Guorun had eaten some of Fafnir's’ heart aas thus able to understand the language of birds:
pat er gn manna, at Gudrin hefdi etid af Fafnis hiartahmm scildi pvi fuglsgdd. (Neckel 1962:
201)

% Hottr's fate can be compared to borsteinn’®arsteins pattr uxaférsliscussed below.
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Some roasted wolf, some sliced-up serpent,
wolf-meat they gave Guthorm to eat (trans. Larongt996: 174)

Similarly, in LandnamabolOddr kills and eats the bear that killed his fatéued brother
and in so doing becomédh ok 6dzell‘evil and difficult to deal with*® Oddr presumably

ate the bear’s heart, but this is not specifiedthede appears be the implication that eating
just the flesh of an animal can cause one’s charaatchange. This is the caseHrolfs

saga krakeCh. 27, where queen Yrsa offers Bera a plate af ineat. Despite only taking

a mouthful, Bera suffers a difficult pregnancy|dall and gives birth to Elg-Frodi, who is

a human above the waist and an elk beldmlfs saga krakas a late source but appears

to preserve a tradition whereby animal flesh amdbtblcan cause transformative effects.
Drinking blood is prominent ikirélfs saga krakanot only does Bdvarr make kttr drink

the beast’s blood, he himself acquires his streafiér Elg-Frédi draws blood from his

calf and has Bdvarr drink it in Ch. 31.

However, the scene which deviates most from thieabf the heart imparting
special characteristics comes frénarsteins pattr uxafot€h. 11, during Porsteinn’s fight
with the troll family. After dispatching Jarnskjlr, Porsteinn encounters the troll-wife
Skjaldvor, who throws him to the ground and makelsite into his neck. At that moment,
porsteinn is inspired to commit himself to King Dland the Christian faith and upon
doing so a brilliant ray of light bursts into thallhand into the troll’s eyes. This enervates

her and has the following effect:

Hon tok pa at geispa nidorkliga. Hleypr pa or hespyija ok ofan i andlit
Porsteini, sva at naliga hélt honum vid bana akillok 6pef peim, er af stdad.
Pykir ménnum ok eigi érveent, at i brjost borstemini af komit hafa nokkurr
partr, sakir pess at ménnum pykkir sem hann hgfistdan dyggliga einhamr
verit, hvart er pvi veldr meir spyja Skjaldvarar gat, at hann var Gt borinn.
(IF XIl: 363-364)

She began to yawn hugely. Then vomit poured frondbe/n onto Thorstein’s
face so that he barely kept himself from death beeaf the foulness and
stench that came from it. People think that itasumlikely that some part of it
came into Thorstein’s breast, and that becaudei®he did not always have
just a human form afterwards, whether the causer@ally Skaldvor’'s vomit
or his being exposed. (trans. Clark 1997: 351)

% Oddr drap bprninn ok foerdi heim, ok segja menn, at hann asthalbk kalladisk pa hefnadur sins, er
hann drap byrninn, en pa broédur sins, er hann at hann. Oddr sidan illr ok édeell vid ad eiga;
(IF I: 286)

Odd killed it and brought it home, and the storggthat he ate the whole bear. He said he’d aveliged
father by killing it, and his brother by eatingAtfter that Odd turned out an evil man, very hard t
deal with. (trans. Hermann Palsson and Edwards: 1972
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No further information is given about the theorjioel this transformation. One could
argue that as the vomit was understood to proagead the chest, which was the repository
of the ethnopsychological part of the person, theivis imbued with the troll’s

character’’ However, it is more likely that the vomit was ciofesed toxic and represents a
belief that ingesting any part of another being thaspotential to transform a person’s

character.

Although it is not just the heart, or the heartsdal, that causes such
transformations in Old Norse-Icelandic the heart wavertheless be considered the salient
part of the person in such situations. For exantpkjmportance attributed to the heart
can be seen iBiriks saga rauda&h. 4 where thepakonas fed a meal of all the hearts of
the animals available at the faffiiWe can propose a cline of salience from the heart

through the heart’s blood, blood, flesh and themio

4.4 The physical nature of the heart

Although it is not just the heart which has thegodial to transform a person if consumed,
the heart itself was thought to be responsiblafperson’s character. The most well-
known example of this concerns the fate of Hjaili ddogni, told inAtlakvidg Atlamal
andVolsunga sagaVolsunga sagaCh. 37 tells how King Gunnarr and his brothexgHi

are captured by King Atli. Atli cuts out the heaftthe thrall Hjalli, and presents it to
Gunnarr telling him it is his brotherggni’s. However, Gunnarr is able to tell that tharte
cannot be kigni's as it trembles too much. Then Atli haggii’s heart cut out. Unlike
Hjalli, he endures the ordeal valiantly and whenheart is presented to Gunnar the he

responds as follows, accordingAtakvida25:

Meerr qvad pat Gunnarr, geir-Niflungr:

‘Hér hefi ec hiarta kigna ins froecna,

olict hiarta Hialla ins blauda,

er litt bifaz, er & bidoai liggr,

bifdiz svagi moc, ba er i briosti la. (Neckel 1962: 244)

°"Waugh (1995) discusses the parallels between vesrdvomit as contents of the chest in Old Englisth
Old Norse-Icelandic traditions. Words and the claesttreated by Jager (1990).

% Bord varu upp tekin um kveldit, ok er fra pvi agjse hvat spakonunni var matbuit. Henni vairiggrautr
af kidjamjolk, ok matbuin hjtu 6r ollum kykvendum, peim er par varu (ilE 1V: 207)
‘That evening tables were set up and food prepfanethe seeress. A porridge of kid's milk was
made for and as meat she was given the heartstbbanimals available there.’ (trans. Kunz 1997:
6) It is possible, though not clear, that she la¢ehiearts for the purpose of divination.
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Then Gunnar, the glorious lord of the Spear-Nifsyrgpid:

‘Here | have the heart of Hogni the brave,

quite unlike the heart of Hialli the cowardly;

it scarcely quivers as it lies on the plate;

it did not quiver even that much when it was in biheast. (trans. Larrington 1996:
214)

Lockett (2011: 148) writes that this episode dgfénom other medieval literatures by
making the physical association between courageawdrdice, which is usually only
known to the narrator and the person experiengiagéardiocentric sensation, known to a
wider audience. However, what is particularly ietting is the apparently independent
status of the hearts’ behaviour. Hjalli’'s heartrtbdes even when excised from the body;
the implication is that the heart is not just rasging to emotional stimuli, but is
responsible for them. This can be seen in theotfaldokkurkalfi who is doomed from the

beginning by being encumbered with a trembling rsdreart.

The relationship between a person’s characterladdture of his or her heart is
made explicit in Ch. 17 of thdauksbokversion ofFOstbreedra saga.ike Atlakvidait

describes the excision and examination of a magesthin this case the valiant Porgeirr:

Sva segja sumir men, at peir klyfdi hann til hjavkavildu sja, hvilikt veeri, sva
hugpradr sem hann var, en menn segja, at hjartatweadla litit, ok lpfou

sumir menn pat fyrir satt, at minni sé hugpriudraan@ahprtu en huglaussa, pvi
at menn kalla minna blod i litlu hjarta en miklm, kalla hjartablodi hreezlu
fylgja, ok segja menn pvi detta hjarta manna igbidi, at pa hreedisk
hjartablodit ok hjartat i manninum. (iF VI: 210-911

Some people say that he had shown such courageéyatut him open to see
what kind of heart lay there, and that it had besty small. Some hold it true
that a brave man’s heart is smaller than thatauveard, for a small heart has
less blood that a large one and is therefore lesgepto fear. If a man’s heart
sinks in his breast and fails him, they say itesduse his heart’s blood and his
heart have become afraid. (trans. Regal 1997: 268)

All versions ofFéstbraedra sagaontain numerous digressions, andaeksbékand
Flateyjarbokin particular, include numerous encyclopaedic imredlical interpolations into
the text, which means that the passage above megpbesentative of an imported rather
than native and well-known tradition concerning tieart. Further, the description of
Paorgeirr’s heart is presented in Christian termis; God who is said to have strengthened
his heart. Nonetheless, this description of bérgeneart is found in all five main

manuscripts of the saga which suggests that itanawiginal feature rather than a learned
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interpretation, even if ilauksbokt is framed in a Christian context (see Jonas
Kristjansson 1972: 314). At the very least, it see¢mconfirm that the physical status of a

person’s heart was considered to be a determiaictgifin their behaviour.

However, the more specific claim that a brave maeart is smaller than a coward’s
because it has less blood within it is not expgli@videnced elsewhere in Old Norse-
Icelandic literature. For example, there is nogation that there is a disparity in size
between the hearts of Hjalli andéhi. Nonetheless, it is worth noting that tHeuksbok
passage does align with some of the imagery ofitaet elsewhere in Old Norse-
Icelandic. For example, in Snorriiti list the heart is referred to in terms of smalkcha
objects such asorn, hnotandepli.”® The association between something small and hard
and the heart is seen in Eilifr Gudrdanarsdessdrapa

Ne djup- akrn drapu

dolgs vamms firum gl[amma

stridkvidjun]dum sgdvar

stall vid rastar -falli.

Ogndjarfan hlaut Atli

eir[flardan hug] meira.

Skalfa fiors né pjalfa
prottar steinn vid otta. (ed. Faulkes 1998: 28)

Their hostility-acorns [hearts] did not fail thgseople, firmly opposed to evil,
at the wolf-home-league’s [mountain’s] deep-fal@r-gorge]. Atli [Thor]
gained more battle-bold, relentless purpose. Neikher’s nor Thialfi’'s
valour-stone [heart] shook with fear. (trans. Faslk987b: 84)

In addition to such kenningsjarta does not collocate or compound with adjectives
meaning ‘big’ or ‘large’. The ‘big-hearted’ metaphmeaning generous or kind, familiar

from Present-Day English does not form part of Btatse-Icelandic idiom.

However, although there is not a tradition of refey to the large size of a person’s
heart,hjarta does not collocate with or compound with adjectiv@aning ‘small’ either.
Except forFéstbraedra sagéhere are no explicitly positive or negative refeses to the
size of a person’s heart. Instead, the salientifeas the heart’s firmness, a property
shared by almost all of the kenning determinatdedi by Snorri. As an example, we can
compare Mkkurkalfi's trembling mare’s heart with Hrugnir'shrt of stone. von See

(1978) argues that Hrugnir's heart is firm as stbeeause it does not have blood flowing

% Steinnis obviously hard but could be any size aml need not necessarily be either. Kennings that refe
to the heart in terms dferg or hisof hugr are not referring to the heart’s size but ratkefunction
as the container or environmentrafgr.
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through it to make it large and tremble. Howevieere is no such indication in the text that
the size or anaemia of the two giants’ hearts detess their character. It is not the size of
the mare’s heart which is the problem, but thataseigi spougt‘unsteady’. Had the

giants been able to furnishglkkurkalfi with a large bear’s heart, it is likelyhvould have

acquitted himself better when Porr arrived.

The notion that firmness is the primary concerthef idiom is shown by the
numerous mentions of hahdigr, hjarta, brjést, ged lynd, méadr, 68r throughout Old
Norse-Icelandic in reference to bravery and feyodty contrast, compounds withaug,
lin, andhdg all of which means soft, connote weakness oriviisd.ikewise, adjectives
meaning small never collocate or compound withnihiens listed above for positive
qualities. The only ‘cardiocentric’ compound witfikill ‘large’ mikil-brjostadr means
courageous, rather than cowardly as would be eggett large heart was associated with
lack of courage. As such, the lexical evidence tsottearly to an association between
hardness of heart and bravery, but there is noesigg that small size plays a part in this

conception.

The notion that brave hearts are small is furtmeblematised by the following verse
by Einarr Skulason recorded by Snorri in Skaldskaadt

En vid hjaldr par er ¢lda<r>,

hugpratit svellr, lata

- Munninn drekkr bl6d 6r benjum

blasvartr — konungs hjarta. (Faulkes 1998: 91)

But the king’s heart swells, bulging with couragébattle, where heroes sink
down. Blue black Munin drinks blood from woundsag(ifkes 1987b: 138)

Skaldic poetry does occasionally, if infrequenteature incidents such as this where the
heart swells in response to strong emotion in anaasimilar to that of Old English
texts'? Were the determining factor of a hero’s hearsitgll size, such references would
not make any sense. In light of this evidencepédsinot seem likely that the description of

a hero’s heart as small Fostbreedra sagaepresents a widespread tradition in Old Norse-

1% Thijs verse is also notable for its apparent refeeeohugr swelling. Faulkes translatésigprititas
‘swollen with pride’, with heart as the object bktverbsvella The implications of this are not
clear. It may be argued that thegris inside the heart causing it to swell, or thagr here is being
used synonymously withjarta. Furthermore, as Einarr Skilason also authoredstzr poetry,
where such imagery is common (see Chap&3.4), without further evidence it is difficult to
assign the imagery of theugr swelling to the native tradition. However, in lighf the fragmentary
nature of our evidence it cannot be fully ruled either. Whatever the case, it is significant that
although the heart, and possibly thegr, is seen to swell in this verse, there is no dated
hydraulic behaviour of the Old English type.



Chapter 3: Vernacular Psychology in Old Norse-lcdia 104

Icelandic. The author may have been drawing omefexences to the heart as a small, hard
object in the poetic tradition but these kenningsrgise firmness of the heart rather than
its size. However, even if the small-heart motiswat a salient part of Old Norse-
Icelandic psychological idiom, the passage flledstbraedra sagé nonetheless important
for demonstrating, likétlakvida that the physical nature of a person’s heartpéay

prominent role in determining their character, anparticular how they respond to féét.

4.5 Hugr, hjarta and courage

Whereasugris never used to refer to the heart’s animatimgtion, the two concepts do
overlap when it comes to courage and fear. Thdagiityi betweerhugr andhjarta in this
domain is shown in effectively parallel construnBpconcerning thlkeugr or hjarta of
animals, when referring to a person’s charactein #se following passages from

Finnboga saga ramm@&h. 11 an&jalnesinga sag&h. 10:

"Sva skal vera sem pu vill, ok statt nt upp, ehpfir pat hjarta, sem likligt
veeri, heldr pess kvikendis, er ragast er." (IF X2V4)

“it will be as you wish. Stand up now if you havetsort of heart one would
expect, rather than that of the most cowardly bbaasts.” (trans. Kennedy
1997: 233)

Kolfidr kallar pa ok meelti: "Ef Bli ma heyra mal tthipa gangi hann or
einstiginu, ef hann hefir heldr manns hug en bevkyklis." (IF XIV: 24-25)

Then Kolfinn called out and said, “If Bui can hednat | am saying, and if he
has the courage of a man rather than a she-bleestlet him down from this
narrow path.” (trans. Cook and Porter 1997: 3%6)

Similarly, Sigurdr’s statement iRafnsimal30 thatHugr er betri enn sé his megin
(Neckel 1962: 185) ‘Courage is better than thengjite of a sword’, is paralleled in
Harbardzli6d26 where POrr is said to have strength but northearr & afl cerit, enn ecci
hiarta (Neckel 1962: 82). These similarities show thdeast when it comes to courage,
hugr andhjarta are broadly interchangeable.

In addition to this synonymous usagehofyr andhjarta, there are occasional

references tbiugr ‘shivering’ or moving within the breast, paraltedi descriptions of the

191 yon See (1978: 76) also argues that the hearysigdl nature is the cause rather than a symptaan of
person’s courage, but holds that smallness and@aage as important as its firmness.
192 Similar insults are made Fostbreedra sagandVatnsdeela sagaee n. 89 above.
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heart, as in the verse frofsmundar saga kappabaneferred to at the beginning of this
section. For example, in boérleifr jarlsskald Ralddeson’s verse on the destruction of his
ship he states théirollir hugr minn illa ‘my mind shivers badly’ (Heslop 2012b: 375-
376). Likewise, in the following line from a vergeKetils saga hoengsék pinn hug
skjalfa(ed. Finnur Jénsson 1967 vol. 2: 283) ‘| see yagrtremble’.

However, as von See (1978: 81) has noted, it ig iorthis semantic domain where
hugr andhjarta cross over. It is very rare fojarta to be referred to as the ‘seat of
emotions’ in Old Norse-Icelandic and outside Chaiscontexts the heart does not have
any cognitive faculties attributed to it. While vBee perhaps goes too far in proposing
that all references to the heart outside the domficourage’ and ‘fear’ are influenced by
either Christianity or the language and style @&frfeéh romance, there is a marked
difference in the functions attributedhagrin native texts compared to those given to
hjarta. This makes pairingugr andhjarta as functional synonyms difficult, as outside the
context of courage and fear there is little ovebdapveen the two. And as we shall see
below, there is little to suggest that the otheufaes ofhugr were considered to have
caused somatic responses. Compared to Old Engdidhhugris depicted as a far less
embodied context. In light of this, it seems readxda to propose thatgr could be

thought to reside in the heart, but was not comsitlieo be identical to the physical organ.

5 Emotion and the body

The previous section established that Old Norskuheic had a broadly cardiocentric
psychology, where the physical heart had a prontirae to play in not only animating a
person but in determining a person’s character tanshme extent, their emotional and
cognitive behaviour. This brings Old Norse-Icelangsychology closer to that of Old
English and Old Saxon and sets it apart from theretl, breath-based traditions of
circumpolar shamanistic cultures. However, the nposininent feature of West Germanic
vernacular psychology is not that it is cardiocent feature shared by many cultures
across the world past and present, but the extegpigiesiological features of this
cardiocentrism and its relationship with the rdg¢he body. This section will evaluate the
nature of the body’s relationship with emotion ild ®orse-Icelandic, focusing
particularly on the features of Lockett’s (2011phgulic model, in order to compare it to

its West Germanic neighbours.
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One of the difficulties in studying the relationgliietween emotion and the body in
Old Norse-Icelandic is that comparatively littl¢éesation is given to characters’ feelings.
This detached and objective, unemotional tone bas boted by numerous critics and
discussed in detail by William Miller (1992). Asette is generally more emotion in Eddic
poetry than in narrative prose, it has been diffitudetermine the extent to which the
‘cold’ saga style is representative of culturaitattes to emotion or if it is a literary device.
As shown in Chapter 4 below, one way to determieestatus of the cultural models
presented in the native literature we have is tapare them to foreign sources which have
been translated and adapted into Old Norse-Icata@it against these, native prose and
poetry present a broadly unified model of emotiod #s relationship to the body which,
despite some differences between text genres, edaghiimately considered to form a
coherent whole. The most prominent of these shiaagdres is a lack of interior focus and
a reticence to express emotion in bodily termseRefces to somatic expressions of such
emotion are in the minority; in the vast majorifycases, if a person is angry, sad, or
happy they are described in plain verbal terms. W4mmatic responses to emotion are
mentioned, they are generally used to signal aacter's true feelings in circumstances
where they are being hidden from others in the fExére is little interest in a character’s

‘inner life’ outside such situations.

The most common somatic reactions to emotion amsistent across the genres of
native literature. These are weeping, tremblingl, smelling (see Miller 1992: 97-98).
Swelling differs slightly in early skaldic verse aie there is more focus on the contents of
the chest, whereas in later prose there are feaferences to any particular locus of
swelling. Finally, blushing which is a common featin thelslendingasogurarely occurs
in poetry outside Christian contexts. However,pitesof these differences there is more
that connects the emotional expression of theseengénres than separates them. Each of
these bodily expressions of emotion on their owmatde integrated into a physiological
system that parallels Lockett’'s (2011) hydraulicd®lonvhich she has shown to have
operated in Old English, Old Saxon, and to a ledegree, Old Irish. The main aim of this
section is to assess her claim that such a coralaptdel also operated in Old Norse-

Icelandic psychology.
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5.1 Hydraulic physiology

Lockett’'s (2011: 62-63) hydraulic model has threenpry components in addition to the
localisation of the mind-like concept in the chestity. These are the generation of
cardiocentric heat in response to intense (negativmtional experiences; seething and
swelling of the contents of the chest in respongait cardiocentric heat; and pressure
exerted upon the chest and its contents becaubesawelling. These key components are
shared by both Old English and Old Saxon texts. él@w, Lockett’s model allows for
different peripheral conceptual extensions thatimest be shared between languages that
are considered to have conceived of cognition amatien in hydraulic terms. For
example, Old English elaborates upon the basic hndecluding mental roominess and
coolness as a manifestation of emotional distressreas Old Saxon does not (Lockett
2011: 68-72; 135-146).

One step further removed from the Old English masl€ld Irish, which
prioritises external manifestations of emotion oWer internal reactions of West Germanic
(Lockett 2011: 146). Although Old Irish emotionaperiences are characterised by
cardiocentric heat, this does not lead to the cmtisin of the heart and internal pressure
and swelling seen in Old English and Old SaxonsTétk of internal pressure appears to
be linked to the numerous external responses tdiemihat are seen throughout Old Irish.
Lockett (2011: 145) considers that because cardidceneat could be dissipated through
such processes, there was no way in which thisdoeddl generate internal pressure and its
associated effects. The fact that pressure couttigsgpated has implications both for the
psychophysiological mechanics of emotion and cagmitout also for the interpretation of
moral behaviour. In Old Irish, there is prominegoeen to controlling the heart, or
voluntarily constraining the chest as is seen ith Exiglish in particular (Lockett: 146). In
this respect, Old Irish is does not exhibit a hytlcamodelper se It is a psychology which
Is based around cardiocentrism, and cardiocengiat but one where the chest is not
‘sealed’. Lockett (2011: 146) notes that a sim@aternal manifestation of somatic features
associated with emotion occurs in Old Norse-Icalatekts, and suggests that this may be

due to the prolonged contact between the two astur

However, Lockett (2011: 147) does not include aitled study of Old Norse-
Icelandic psychophysiology in her survey of thetdaydic model in medieval northern
European cultures. Nonetheless, she states thalf ‘itd key features are well represented

in the literature: cardiocentric localization, headiling, pressure and heaviness of the
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breast” (Lockett 2011: 147) However, although tbmatic expression of emotion in Old
Norse-Icelandic features some of these compongmag.are not employed in such a way
as to represent a fully functioning hydraulic mod@belling and heaviness of the contents
of the breast are well attested, but many featuratsbly heat, are entirely absent from
native Old Norse-Icelandic texts. Furthermore,dki&ernal expressions of emotion do not
correlate with the conceptual model of hot fluicaisealed container, a feature which is
also absent in Old Irish.

However, it worth noting that Lockett (2011: 1409ed provide one example from
Old Norse-Icelandic as evidence that a hydraulidehof cognition and emotion operated
in this culture. In Ch. 132 dfijals sagaborhallr Asgrimsson is told of the death of his

foster-father Njall Porgeirsson and reacts in agmeilarly hydraulic manner:

pérhalli Asgrimssyni bra sva vid, er honum var sagNjall, féstri hans, var
daudr ok hann hafdi inni brunnit, at hann pratredBiok bl6dbogi stdéd or
hvarritveggju hlustinni, ok vard eigiglvat, ok féll hann i dvit, ok pa
stodvadisk. Eptir pat stéd hann upp ok kvad sér laitmliga verda (IF XII:
344)

Thorhall Asgrimson was so moved when he was tadtl ltrs foster-father Njal
was dead and that he had been burned in his hioatski$ whole body swelled
up and blood gushed from both ears, and it dicstay until he fell in a faint,
and then it stopped. After that he stood up andl theit this had not been
manly of him. (Cook 1997: 163)

However, dramatic as Porhallr’s response is, aixiseptional in Old Norse-Icelandic
literature; there is nothing which parallels theltaulicblé8bogipouring from his ear$?
As discussed in the following chapter, this sceag mell have been influenced by foreign
medical traditions and is unlikely to representiléyfnative conception of how the body
responded to emotion. However, even if we conckdeitis an example of genuine
vernacular psychology, there is much that separatesn the West Germanic model of
the mind. Notably, no heat is mentioned nor isetary reference to Porhallr's chest or its
contents. Of course, it is not reasonable to expesty incident to exhibit all the features

of a hydraulic model; however, as these are alismmtthe corpus of native Old Norse-

193 The Dictionary of Old Norse Prosecords nine unique recordstdbdbogiin its twelve citations. Only
four of these, includingjjals sagaoccur in native Old Norse-Icelandic texts; theeotbitations
come from religious or medical texts. Furthersibnly inNjals sagawhere thisblddbogiis the
result of some ‘hydraulic’ process. MorkinskinnaKing Harldr is shot in the throat by an arrow so
that a ‘blood-bow’ pours out of his mouth (Finndndson 1932: 277). Similarly Bvarfdeelssaga
Ch. 24 Karl strikes borkell on the nose with a pguaocking out two of his teeth so ttsbdu
bl6dbogar Gr andlitinu The final example, frorRagnars saga ok sonu ha@b. 3 refers to a jet of
blood that shoots from the serpent Ragnar hagikille
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Icelandic texts as a whole, this passage becormsptrsuasive as evidence for a hydraulic

psycho-physiology.

5.2 Heat and fluid dynamics

The most prominent difference between the cardimoemodels of West Germanic and
Old Norse-Icelandic is the absence of heat or afigrd role afforded to temperature in
Old Norse-Icelandic psychological idiom. Emotiorm®d or bad do not burn, nor are the
chest or its contents ever depicted as heating apaling down'** There are only three
instances of which | am aware that feature any fofardiocentric hea¥iglundar saga
Ch. 12,Gudruanarhwt 20, and the secordusavisaattributed to Helga Bardardottir from
Bardar saga Snaefellsd&h. 7. However, it is only the last of these whigfars anything

more than a superficial resemblance toltatheortnesnotif of Old English literature.

The first incident, fronViglundar sagaforms part of an extended discourse on the
nature of true love. This stands apart from otlegrictions of ‘romance’ and desire in the
islendingasbguand owes much more to the translated romanceswagigan to be
introduced to the Old Norse world in the thirteeoéimtury. The saga is an unusual
amalgam of bridal-quest romance dsiéndingasogufeud narrative (see Kalinke 1994,
2002)1% And although the saga is an original work andmetely an imitation of a
foreign romance, its discourse on love is fullyabted to the romantic tradition rather than

the native one. It is so unusual that it is wontleting in full:

En pau unnust pvi heitara med leyniligri ast okjifdhi elsku peim i brjosti
begar i fyrstu, er pau varu uppvaxandi, sva atetskunnar ok uppvoxtr
astarinnar, er aldri vard uppraettr 6r peira hjorteptir pvi sem nattara er
amorsins, at eldr yndisins ok logi elskunnar brgmrirheitara ok saekir pvi
meir brjost ok hjortu mannanna saman sem fleifa\pkeim meina ok staerri
skordur vid settar peira vandamanna, er adr hsfiol elska saman fallit peira
a millum, sem nu pessara manna, Viglundar ok Kééifr pvi at pau unnust
alla aefi sva heitt, medan pau lifdu baedi, at hvaréiti af 6dru sja, padan af er
bau saust fyrsta, ef pau skyldu eptir pvi gera, Bagir peira stédu til. (iF

XIV: 82)

Viglund and Ketilrid loved each other even moreearttiy now than they had
while growing up. They had such a secret love caleckin their hearts that

104 As Savborg (2013: 92-3) notes, grief is often esped metaphorically as cold. However, there are no
indications that such representations were thotoghve any physiological significance, nor that
there was a dynamic interaction of temperatureseammations within a person’s chest.

195 The problem of assigningiglundar sagao any particular genre has been addressed by\Ra2913)
thesis.
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their deeply entrenched love and the fruit of tladiection could never be
uprooted from their hearts, since this is the reatirtrue love. For the fire of
affection and the flames of love burn all the miatensely, and weld together
the hearts and minds of lovers all the more tightig greater the number of
those who wish to injure them and the greater tistazle that families place in
the path of those whom love and affection have ginbtogether, as was the
case with these two, Viglund and Ketilrid. Theydoveach other so ardently
all their lives that, if they could do as their hisdold them, neither ever
wanted to be without the other from the time thest faid eyes on each other.
(trans. Kalinke 1997: 421-22)

This manner of talking about the breast, hearteandtion is a hallmark of the
translated Old French and Anglo-Norman romanceswissioned by the court of King
Hakon Hakonarson of Norwdy® The cardiocentrism of this literature is discusisechore
detail in Chapter 4 84 below. However, for nowsitnorth noting that even this imported
motif of cardiocentric heat is somewhat differeinh the model familiar from Old
English. There is little, if anything, to suggdsat this depiction of the fires of true love is
to be interpreted in literal, physiological ternmsstead, this is a much more likely to be a
symbolic means of talking about the ardent passfdavers, rather than something based
on somatic experience. Even if it were understaedally, the passage makes no mention
of any concomitant physiological effects of thiseimal fire.

While the passage fromiglundar sagaclearly draws from foreign models of
emotional discourse, the remaining two examplesaadiocentric heat are not as obviously
affected by any such influence. The first of thésmn Gudrunarhwt 20 contains the
image of sorrows melting around the heart, whiclr®€@ passing resemblance to the
ebullient cardiocentric imagery of Old English. TWerse is full of cardiocentric
psychology: Gudrun’s breast is filled with ‘misfone’ bol and sorrow is located around
the heart.

Hladit ér, iarlar, eikikstinn,

latio pann und hilmi haestan verda!

megi brenna briost obvafllt eldr,

[prungit'®] um hiarta bidni sorgir! (Neckel 1962: 267-268)

Nobles, build high the oak-wood pyre!

Let it be the highest under heaven.

May fire burn up the breast so full of wrongs,

may sorrows melt, heavy about the heart. (trangirigion 1996: 237)

1% See Chapter 84.
1971 have suppliedbrungit ‘heavy’ as the collocation is well-attested elsevehin Old Norse-Icelandic
literature (see Dronke 1969: 137).
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What sets this passage apart from the hydraulicetsaaf West Germanic and Old
Irish is that the burning of the breast is not gatexl by Gudrin’s sorrow, but the pyre
upon which she is placed. The fact that the biiedstalised is because it is the salient
part of the body when it comes to feelings, motors and behaviours. It is also far from
clear if the sorrows ‘melting’ is seen as a physgital response to the heat of the flames.
If the reference is understood in this way, it vebbé the opposite of the pattern seen in
Old English where relief from emotional distresaggompanied by cardiocentric cooling.
However, as this motif does not occur elsewhergiive Old Norse-Icelandic literature it
is best seen as a metaphorical response to thetibat pyre. Nonetheless, depression and
despondency are often represented as cardiocheaidness or feelings that crowd the
heart. In this respect, the image of sorrows mghtnay be seen as representing a

physiological release of pressure around the heart.

The only text which unambiguously depicts the ‘miasi hot is Helga Bardardéttir's

lausavisarom Bardar saga Sneefellsass

Braut vil ek bradla leita,

brestr ei strid i flestu

mér fyr menja ryri,

mun ek daliga kalaz,

pviat audspenni unnak

alteit sefa heitum;

sorg ma ek sizt pvi byrgja,

sit ek ein, trega greinum. (Finnur Jénsson 1967 2/0482)

Soon will | seek to leave.

My sorrow does not fade

for the waster of wealth.

I must wither away

for with passion hot and heavy

I loved the heaper of riches.

So my sorrow | cannot hide.

| sit alone, | tell my tragedy. (trans. Andersor979245)

Sefa translated by Anderson here as passion, is acpggtonym fothugr, and in the other
principal manuscript version of the saga the phhaesteim hugs used in place cfefa
heitum Consequently, this verse stands out as the dedy example of eithdrugr or
hjarta being characterised in terms of heat in an odtgnsative Old Norse-Icelandic
textual tradition, though as with the passag¥igiundar sagat is worth nothing that

again there are no hydraulic effects associatell this cardiocentric heat.
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However, as this is the only example of the ‘mihding depicted as hot, there is
reason to doubt that it represents a conceptialesife that has not been influenced by
either the language of romance or Christianity. udtoattributed to a semi-legendary
ninth-century poet, the texts of the saga are pilynpreserved from the sixteenth and
seventeenth centuries, and the verses are assardatetfrom the fourteenth.
Consequently, the most likely explanation for timsque depiction ohugr/sefais that the
author had been influenced by the romantic tradlitibtalking about ‘a hot heart®®

In addition to lacking any systematic imagery eqiewt to thenatheortnessnotif,
Old Norse-Icelandic also lacks the ubiquitous darglof cardiocentric heat in Old
English: seething, welling and boiling. Neitrsgoda‘boil, cook’ which is cognate with
English ‘seethe, sodden’ neella ‘to well up, boil’, are associated with emotiowal
cognitive processes or the chest and its contargshiydraulic sens8® Instead, both are

almost exclusively restricted to the semantic donedicooking.

Nor does heat extend to other areas of the bogpyession of emotion that could
be potentially hydraulic. For example, in nativel®lorse-Icelandic texts there is no motif
of hot tears, which is common indicator of cardittce heat in Old English (Lockett
2011: 140-41). As discussed in the following chagtet tears are restricted to Christian
contexts and do not appear to have formed palteohative Old Norse-Icelandic
conceptualisation of weeping. As Meissner (1921)Ritlines, the general pattern of
speaking about tears is to refer to them in terfwain or other weather phenomeh&0On
some occasions tears are referred to as hail stasésthe case with bérhallr Asgrimsson
Njéls sagaCh. 142 and Glumr iWigaglimssagaCh. 7. In these cases the temperature of

19 The manuscript tradition dardar saga Snaefellsassassociated with translated romances includieg t
Saga af Tristran{Francini 2005: 250-251).

199 5j68ais used once in the sense ‘to mull overhijals sagaCh. 98 which is an extension of the word into
a cognitive domain, but not in a hydraulic ser&ergpdéra meelti: "Undarliga er yor farit: Pér vegio
vig pau, er yar rekr litit til, en meltid slikt a§odid fyrir ydr sva at ekki verdr afjF XIlI: 252)
Bergthora spoke: “You men act strangely — youwlken the cause is small, but in matters like this
you digest and stew until nothing comes of it.a(ts. Cook 1997: 120) Both verbs occur rarely in
the Edda and the skaldic corpus and neither aitingesychological contexts. McDougall (1983:
582-660) devotes a chapter of his thesis to thevfigéda in reference to cogitation in Old Norse-
Icelandic, noting its rarity compared to the ranfextended senses its reflexes have in the modern
Scandinavian languages. He draws on a range ofeweddbermanic and classical sources in order
to investigate whether ‘boiling’ psychological imeag may have been more common in Old Norse-
Icelandic than is implied by the paucity of evidenee have for it in our remaining written sources.
Although writing that “it is not impossible thatish'boiling metaphor” is, in some form or othereth
common heritage of many Indo-European peoples apsrbased on shared notions of a connection
between “internal heat” and heightened mental anotienal activity” (McDougall 1983: 610), the
sources he draws together only serve to show ffexelices between Old Norse-Icelandic and West
Germanic in respect to this imagery.

109 There are occasions whéaeig ‘bath’ or16n ‘lagoon’ are used as base words (Meissner 1921). 13
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the tears does not seem to be important; the sédiature is the representation of tears as a

form of precipitation.

However, there is one example from the Poetic Ewdaiah apparently refers to
burning tears. Iielgaqvida Hundingsbana #5, Sigrun is weeping over Helgi’s burial

mound. The verse tells us thanfjalgt tar fall onto Helgi's breast:

‘Ein veldr pu, Sigran  fra Sefafilom,

er Helgi er harmghg sleginn;

greetr pu, gullvarid, grimmom tarom,

so6lbiort, sudraen, aor pu sofa gangir;

hvert felr bloduct a briést grami,

arsvalt, innfialgt, ecca prungit. (Neckel 1962016

You alone, Sigrun, from Sefafell,

cause Helgi to be soaked in sorrow-dew;

you weep, gold-adorned lady, bitter tears,

sun-bright southern girl, before you go to sleep;

each falls bloody on the breast of the prince,

cold as dew, burning hot, thick with grief. (traharrington 1996: 140)

Innfjalgr only occurs in this passage, and is derived ffjghgr or valgr ‘hot’. However,

the translation of the compound as referring td Feeproblematic. Orchard (2011: 144)
translates it as ‘searing’, rather than burningiclis proposed along with ‘penetrating’ by
La Farge and Tucker (1992: sinn-fialgr). Considering that tears are nowhere else
referred to as hot or burning in native texts, tirad the verse also describes Sigrun’s tears
asursvalr ‘cold, wet clammy’, ‘burning’ seems inappropriatecordingly Cleasby-
Vigfusson (1957: s.walgr) proposes thahnfjalgr is a misreading ofufjalgr ‘un-warm’.

In light of the semantics, this emendation seerssfied. However, if we follow the
manuscript reading and accept the ‘burning te#liste is no indication that their
temperature is a product of Sigrun’s heart.

Lockett (2011: 147) only offers one somatic featwhech would suggest
cardiocentric heat as a feature of the Old Norséiwic psychological idiom: blushing.
Blushing, or more appropriately ‘reddening’, occaften in thdslendingaséguand other
prose genres, but is infrequent in poetry outsidasian contexts, as is the case in Old
English. In Christian texts, blushing is linkedsttame''* However, in thdslendingaségur

1 The nourkinnrodi ‘cheek-redness’ is the only expression of blushimtpe skaldic corpus and occurs in
Pétersdrapad3 (McDougall 2007: 834-835). Tiictionary of Old Norse Proskas 29 citations for
kinnrodj, all of which are restricted to Christian texts.
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it is associated with a wider range of feelings sefdrs most often to anger or frustration

rather than shame or embarrassment-like emotions.

Like most somatic expressions of emotion in Oldgéeicelandic, reddening serves
to show a character’s true feelings. The most Wtiwn example of this is fromNjals
sagaCh. 44, when Bergpora is goadiNgall and his sons. Skarphedinn responds as

follows:

"EKki hofu vér kvenna skap," segir Skarphédinn, "at véinesk vidollu."
"Reiddisk Gunnar po fyrir yoragmd," segir hon, "ok pykkir hann skapgédr; ok
ef pér rekid eigi pessa réttar, pa munud pér ergigammar reka." "Gaman
bykkir kerlingunni at, médur varri," segir Skarpld@d ok glotti vid, en pd

spratt honum sveiti i enni, ok kdmu raudir flekk&mnnr honum, en pvi var

ekki vant. (iF XII: 114)

We're not like women, that we become furious owargthing,” said
Skarphedinn.

“But Gunnar became furious, on your behalf,” shd,sand he is said to be
gentle. If you don't set this to rights you willvexr avenge any shame.”
“The old lady enjoys all this,” said Skarphedin athned, but sweat formed
on his brow and red spots on his cheeks, whichumasual for him. (Cook
1997: 52)

This passage is also notable for mentioning peaspir which rarely features in Old
Norse-Icelandic texts of any genre. However, therething to suggest that heat,
cardiocentric or not, is considered a salient phkarphedinn’s reaction. What is most
important is that the reader is given an insighd imhat Skarphedinn is hiding behind his
grin, and that we are able to contrast his respwtbehis brothers Grimr who stays silent
and ‘bites his lipvar hljodr ok beit & yrrinni and Helgi who showed no change in his
disposition whatsoevdara ekki vid(iF XII: 114).

As well as reddening, there almost as many instaoteharacters losing the
colour from their faces when they are distressedarried. Like blushing, this reaction is
never linked to any other physiological procesdabt, the face is referred to far more
often than the heart in emotional contexts. Agtiis, seems to be part of Old Norse-
Icelandic’s concern with appearances as an ingicatf people’s inner feelings, rather

than with the mechanics of interiority.

Finally, it is significant that temperature does fusm a major part of the
metaphorical system of Old Norse-Icelandic in ielato cognition or emotion. Phrases

familiar from English such as ‘hot tempered’, act seen in native Old Norse-Icelandic
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texts. ‘Cold’ features in some words meaning ‘craad ‘cunning’, such akali ‘a cold
gust; unkindness’ ankhldradr ‘scheming’ but there is nothing like the extendeetaphor
system like the cool thinking as a physiologicaigass in Old English:? Consequently,
we have to conclude that despite a cardiocentsichpdogy, Old Norse-Icelandic differs
from its West Germanic counterparts by not conogjwf this in hydraulic terms. Neither

heat nor ebullience forms part of the Old Norsdaledic psychological idiom.

5.3 Heaviness, pressure and swelling

Although the lack of cardiocentric heat and anyaemged effects such as boiling and
seething set the psychology of Old Norse-Icelaagirt from Old English and Old Saxon,
there are some features which North and West Gecrappear to share. These include
heaviness of the breast and its contents as a eymgitbad feelings and swelling as a
response to strong emotions. Nonetheless, thersitimeoticeable differences even in
these shared features. For example, it is harelltd heaviness of the breast is to be
interpreted literally or metaphorically. Furtherrapthe examples of swelling throughout

Old Norse-Icelandic literature function separafetyn the system seen in Old English.

Perhaps the closest resemblance the two psychslbgie is the characterisation
of sadness and other such feelings as heavindsggoand its synonyms. This is primarily
expressed through compounding wilmgt‘heavy’, in words such askappungtheavy
disposition’,hugpungtheavy mind’ andounglyndr‘heavy character’. However, these
words are rare, with onlskappungbccurring more than once in tfgendingaséguand
none featuring in poetry. The scarcity of referengeans it is difficult to establish
whether they refer to a physiological sensatioarerprimarily metaphorical expressions.
Pungris used metaphorically in other contexts to réddvad news, bad feelings and bad
weather which suggests thatgpungtand other such phrases were coined in accordance
with this metaphorical meaning of ‘heavy’ ratheauthreferring to any particular bodily
sensation. Further support for this interpretaisofound in the fact thdiungrdoes not
compound witthjarta andbrjostpungtrefers not to an emotional state but to asthma. In
Old English, heaviness is linked with constrictafrthe chest, which has various moral

and physiological implications, but in Old Norselendichugpungtand its synonyms do

112k aldbrjostadricold breasted’ occurs once Tmojimanna sagaand the similakaldrifjadr ‘cold-ribbed’
in VafpridnismatLo.
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not appear to have extended psychological sigméeaFor example, it is difficult to relate

this heaviness to swelling as is the case in Olgli&mtexts.

Swelling is better attested in Old Norse-Icelartdids than is heaviness or
constriction of the chest and its contents. Howew&h very few exceptions swelling in
response to strong emotion is expressed differéntiige Old English system. It is only in
Einarr Skulasson’s verse, quoted above, wheredhd fiself is represented as swelling;
elsewhere, the person as a whole swells up ratharthe contents of the chest. For
example, involuspa26 we are told that:

POrr einn par va, prunginn maéadi (Neckel 1962: 6)

Thor alone struck there, swollen with rage

And in Laxdeela sag&h. 53 Halldorr responds to bPorgerdor’'s goadinfphsws:

Halld6rr svarar hér fa um, ok p6 pratnadi honungkmnddr til Bolla. (IF V:
162)

Halldorr answers with few words but neverless helld with anger at Bolli.

The antiquity of the association between swelling strong feelings is suggested by the
form bélginn‘angry’ a stranded past participle of a now losthv*belga cognate with Old
Englishbelganwhich is used frequently in Old English in refezerto swelling with anger.
In fact,belgais one of Lockett's (2011: 59) ‘ebullient’ verhshich along withwellan she
proposes refers to the effects of the heart segetind boiling. However, although swelling
with anger is well established In Old Norse-Icelanddlginndoes not carry with it the
implications of emotional ‘fluid dynamics’ that Ohglishbelgandoes. Likewise, this

swelling is never associated with any cardioceriteat.

In fact, there are few occasions where swellingéntioned as having any effect on
the body; most often a person is said to swell aitger, or just to swell up with his or her

emotional state left to be decoded by the readdn ldrolfs saga krakaCh. 40:

Adils konungr pratnar nu i haseetinu, pa hann $éty@lfs kappar brytja nior
sitt lid0 sem adra hunda [...] (Gudni Jonsson andrBjdilhjalmsson 1943-
1944, vol. 2: 71)

King Adils now swells in the high seat when he sbas Hrolfr’'s champions
are striking down his men like dogs [...]
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There are occasions, as in Ch. 6Ra%dcela sagavhen a shepherd describes borgils
Holluson to Helgi as ‘swollen from grief’ that migimhply that such expressions were

more than idiomatic, and did have a physiologi¢fat:

[...] hann var ok ungligr madr, sva at honum vaii gkon vaxin; syndisk mér,
sem pratinn mundi vera af trega. (IF V: 187)

He was a young man who had yet to grow a beargedmed to me swollen
from grief.

However, there are a handful of occasions wherdliageip with emotion does have a
demonstrable physical effect. For examplekgils saga Egill swells up with grief at the

death of his son and bursts out of his tunic:

En sva er sagt pa er peir setipodBar nidr at Egill var bdinn: hosan var strengd
fast at beini, hann hafdi fustanskyrtil raudamyrigvan upphlutinn ok laz at
sidu. En pat erggn manna at hann prutnadi sva at kyrtillinn rifna®honum

ok sva hosurnar. (Bjarni Einarsson 2003: 145)

It is said that when Bodvar was buried, Egil wasimgg tight-fitting hose and
a tight red fustian tunic laced at the sides. Resply that he became so swollen
that his tunic and hose burst off his body. (tr&widder 1997: 150)

A similar passage is also seen in the poem pregémwéplsunga sagaCh. 31, where
Sigurdr is similarly said to swell up with griehdugh it is described in more circumspect

terms:

Ut gekk Sigurdr

andspjalli fra,

hollvinr lofda,

oc hnipnadi,

sva at ganga nham

gunnarfasom

sundr of sidur

serkr jarnofinn. (Finch 1965: 55)

Out went Sigurd

Leaving talk,

Heroes’ worthy friend,

And grieved so deeply

That the heaving breast

Of the battle-eager one

Sheared from his sides

The iron-woven shirt. (Byock 1990: 88)
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Gordon and Taylor (1956: xxxv) consider this toalpeexample of the detrimental
influence of romance motifs on Old Norse-Icelanbetry. As discussed in Chapter 4, it is
also possible that the scene fr&gils sagawas influenced by Salernitan medicine,
introduced to Iceland not long after its conversidowever, considering the long
association between swelling and strong feelingsemmanic implied b¥ypdlginn it may
be that these examples of the chest swelling ugcktldes tearing apart were part of the
native Old Norse-Icelandic tradition. Whatever tlase, what is important for our purposes
is that these incidents are set apart from sweiti@ld English by referring to the body
rather than the contents of the chest. Howeveretissone example, frolRagnars saga

Ch. 16, where ivarr the Boneless is said to swebecause of thgrimmleikrin his chest:

En ivarr spyrr at 6llu sem gerst, en litr hans standum raudr, en stundum
blar, en lotum var hann bleikr, ok hann var sv&ipnj at hans hérund var allt
blasit af peim grimmleik, er i brjésti hans varud@hi Jonsson and Bjarni
Vilhjdlmsson 1943-1944, vol. 1: 138)

When ivarr found out all that was done, his colchinged from red to blue
and to white, and he was so swollen that his slag all bruised because of
that savageness which was within his breast.

However, even this passage is still markedly déiferfrom Old English equivalents.
Although anger is localised in his breast, it iarfis body that swells up and changes
colour. Other than the ‘savageness’ within his thes are told nothing of its contents or
the nature of his heart. It is also important thatone of these three incidents of the body
actually swelling do we see any hydraulic behavlir theblodbogithat pours from

porhallr's ears®®

5.4 The chest as a container and internal pressure

In addition to lacking the physiological featurédd ockett’s (2011) hydraulic model, there
is little in the Old Norse-Icelandic psychologicabdel which could be characterised as

belonging to the familiar cognitive metaplEuOTION IS A HOT FLUID IN A SEALED

113 |ncidentally, blood does spurt from ivarr’s bratiiévitserkr in the preceding lines. When told ttresir
father has died all the brothers react physic&jgrn grips his spear shaft so tightly that an imprint
is left in it, Sigurdr listens so intently that hecidentally cuts himself to the bone while trimgnin
his nails, and Hvitserkr crushesadl playing piece in his hands with such force thabblspurts out
from under his fingernail€n Hvitserkr hélt tofl einni, er hann haféi dremk hann kreisti hana
sva fast, at bl6d stokk undan hverjum né&@ludni Jénsson and Bjarni Vilhjalmsson 1943-1944,
vol. 1: 138). This reaction, while hydraulic in semespect, does not correspond to Lockett’s (2011)
model.
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CONTAINER. Not only is heat not a feature, there are nalftlynamic effects associated
with constriction. It is not clear if this is besauthe chest was not thought to be sealed as
in Old English, but rather like Old Irish was coivesl of as permeable. This is because
like Old English, there is a preference for keepng’s feelings hidden and not expressing
them, but unlike Old Irish there are few occasiah&re ‘emotional pressure’ is physically
released. Instead of reacting hydraulically chamsdin Old Norse-Icelandic literature
typically become silent and withdraw from compaNgnetheless, there is a recognition
that keeping one’s feelings in can be an emotigmainful experiencedavamall2l
describes the suffering caused by not having som&mopen up to:

sorg etr hiarta, ef pa segia né nair
einhveriom allan hug. (Neckel 1962: 36)

Sorrow eats the heart
If you can’t reveal your thoughts to anyone.

This situation is played out ivars pattr Ingimundarsonawhere there is a scene of what
appears to be talking therapy. ivarr has been glecause he has had no one to share his
love-sick feelings with. This is identified by Kirfysteinn who encourages him to talk,
and his mood is much improved by telling the kinfgaivhe is feelind™* Likewise, as
Havamal44-46 shows, keeping one’s feelings hidden frdrbwt the most trusted friends

characterises almost all of Old Norse-lcelandigadateraction.

All of which provides suitable ground for develogia container metaphor for
conceptualising emotional psychology, but despiie preference for hiding one’s feelings
and acknowledging the psychological trouble this cause, Old Norse-Icelandic does not
conceive of emotional pressure building up withjpeason. Althouglsogr etr hjartawhen
thoughts and feelings are kept in and unable tshiaged, there are no associated effects of
internal pressure. There is no indication that wbeople express emotion physically it is
the result of a build-up of internal pressure,edated in any way to the activity of the
hjarta or hugr. Perhaps the closest we get to this is in Oddn&gkald’s tenth-century

poem about Magnus godi, where men are crying beaaiuhe turmoil of their mind:

114 0g na gera peir svo ad jafnan er konungur situii gfif vandaméalum pa talar hann oft um pessa konu
vid Ivar. Og petta hlyddi bragdid og beettist nirii@arms sins vonum bradara. Gladdist hann eftir
petta og kemur i samt lag sem fyrr hafdi verid tensmtun hans og gledi.
< http://www.snerpa.is/net/isl/th-ivar.htm> last assed June 2014.

And so, whenever the king was not occupied withinmss, he regularly talked about this woman withr lv
This was the right approach, and Ivar got oveishisow sooner than expected. He cheered up then
and became just as entertaining and cheerful aadhdeen before. (trans. Jesch 1997a: 387)
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Felldu menn, pas mildan,
morg tor, i gof boru

(pbung byradr vas su) pengil
(peim, es hann gaf seima).
Deildisk hugr, svat heldu
haskarlar grams varla

— siklings pj6d en sidan
sat opt hnipin — vatni.

Men shed many tears when they carried the genésoliso his grave; that was
a heavy burden for those to whom he gave gold.rniine was in turmoil, so
that the ruler’s housecarls could hardly refraomnirweeping, and often
thereafter the prince’s people sat drooping. (ad.teans. Gade 2009b: 33)

However, as elsewhere in Old Norse-Icelandic tleem® indication that this situation is in

any way ‘hydraulic’.

5.5 Embodied realism in Old Norse-Icelandic

Despite Lockett’'s (2011: 147) suggestion that th@ponent features of a hydraulic model
are present in Old Norse-Icelandic there is inityeaery little in the psychological idiom
of Old Norse-Icelandic which conforms to this modeld Norse-Icelandic certainly had a
cardiocentric psychology, and it is reasonableskume that this was a system where the
heart was understood to be physically rather thatapiorically involved in emotional
expression. However, as discussed in Chapter lealeovbodied realism provides
languages and cultures with the building blocksiadowhich to base their
conceptualisations of any given phenomenon. InNicse-Icelandic, a different set of
physical sensations has been prioritised from thiwstewere considered important in Old
English and Old Saxon. Although the heart is phajsianvolved in emotional experience,
it is the physical response of the heart to psyadioal stimuli rather than the constriction
of the chest which is salient in the Old Norsedoelic system.

In fact, apart from the localisation of the ‘mirtd’the chest, the only prominent
physiological featured shared between North andt\@esmanic is swelling in response to
negative feelings. Were we to reconstruct a psyaical model for the ancestor of the
two languages it would be reasonable to presumettheoncept of ‘mind’ would be
located in the chest and that some form of swellkogld be part of its somatic response.
However, considering the differences between thasiplogical nature of this swelling in

North and West Germanic, pinning down exactly wibamn it had would be difficult.
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Although it is important to recognise Old Norseléeelic has much more in common with
West Germanic and even Old Irish than it does wikier circumpolar cultures, this should
not detract from how different the Old Norse-Ice&l@nsystem is from the other

cardiocentric cultures of northern Europe.

In light of this disparity, it is worth considerivghere the differences between the
psychological systems of North and West Germarasarlf we assume a shared model of
cardiocentrism with some form of embodied respdasamotion, the greatest differences
between the two cultures is the presence or abs#raagdiocentric heat, and its associated
phenomena. However, there is a more general distimbetween the concern shown to
psychological interiority in Old English texts, aitsl absence from Old Norse-Icelandic.
Jesch (2003: 272-273) shows that such inward fcnewly introduced into Old Norse-
Icelandic poetry in the twelfth century by Markdse§gjason’€iriksdrapa The fact that
a difference in internal and external focus cotedavith a difference in the
conceptualisation of emotion and cognition suggeéststhere may be a causal link

between the two.

It has been noticed widely that Old English holdpacial place in Germanic for
the attention it gives to psychological phenomemal to the life of the mind and emotion.
It is not that Old Norse-Icelandic is a fundamdgtahemotional literary culture. Instead,
it differs in how emotion is dealt with. People thie whole are secluded and withdrawn,
but they are nonetheless still emotional. The ifiee seems to lie primarily in the
attention given to the interior experience of tigtion. InSonnatorekEgill mentions his
innermost being, but only in order that he can putlwords from his chest to explain what

he is feeling. He has no concern for with the maatsaof what is going on in his chest.

Lockett (2011: 146-147) suggests that the reasdnri@3h was not a fully hydraulic
system is that the chest was permeable and thaathe may hold true for Old Norse-
Icelandic. However, the main difference between tdse-Icelandic and Old Irish is that
in Old Norse-Icelandic there is not any build-ugcafdiocentric heat or pressure to release
from the chest in the first place. It is true thabple do swell up, blush, and cry, and very
occasionally spurt blood from their ears. Howetas is not expressed in terms of
reducing cardiocentric pressure. The reason Olég&trelandic does not conceive of
emotion in hydraulic terms is not because theeenseans of releasing cardiocentric
pressure from the breast, but rather becausadtifocussed on the internal mechanics of

emotional and cognitive processing.
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Despite the similarities between the Old Englisdraulic model and the
psychological idiom of the Latin literature impadteto Anglo-Saxon England, Lockett
(2011: 108-109) considers it likely that Old Engliadependently conceived hydraulic
psychology. While this is certainly possible, iwsrth considering whether the interior
focus encouraged by Christianity contributed todbeelopment of a more elaborated

psychophysiological model in Old English and Ol&&a

Whatever the case, cardiocentric heat and ebulietesses do not seem to have
been part of the shared heritage of North-West @ritn It is of course possible that Old
Norse-Icelandic could have had them originally &l them, but we would expect to find
some hints within the lexicon along with the strasghast participledlginn However,
there are no such linguistic fossils associatet wairdiocentric heat or the ‘fluid
dynamics’ which would suggest an indigenous Norémn@nic hydraulic model. In some
respects this is doubly surprising because, adwitliscussed in the following chapter, the
medical and Christian texts to which medieval India was exposed after its conversion
were filled with imagery of cardiocentric heat amotional and physiological
hydraulicism.

5.6 Conclusions

The purpose of this section was to evaluate there@atf the cardiocentric
psychophysiology of Old Norse-Icelandic native itiad. The principal features of the
system are that cognition and emotion were locaidun the chest, both of which were
conceived of as being the responsibilityhofyr. Further, the relationship betweleagr
andhjarta is such that in some cases it is legitimate toktlof them as the same thing.
However,hjarta more often than not performs roles that are ntgreded tdugr such as
animating the person and determining the natueep®rson’s character. How much a
person’shugr andhjarta were conceptually aligned is difficult to tell preely because
Old Norse-Icelandic is not as fully embodied a®ld English. However, there is no real
indication that the heart was thought to be thetrsesret part of person’s mind, as is the
case in Old English. Furthermore, the heart is cmatpsely rarely mentioned outside of
its role as the animating part of a person, andwhis there is no special significance

attached to it.
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The most salient feature of a person’s heart ishérer not it stays still in the
breast. No other feature is as elaborated as ti@slnstead of being characterised by a
hydraulic model, Old Norse-Icelandic psychologyiisdicated generally on a distinction
between hard and soft rather than hot and t8i@lemperature and most of the features
associated with the West Germanic psychologicahidare not lexically elaborated in the
Old Norse-Icelandic system. However, the hard dichotomy is not mentioned as
frequently in Old Norse-Icelandic texts as the laydic features are in Old English. It
appears, for example, in the legend of Hrungnir lip@kurkalfi but does not have same
structuring role as the hydraulic model does in Bxidjlish where it has legitimately been
applied by Lockett (2011: 66-67) Tdhe Ruin

The differences between Old Norse-Icelandic andEdiglish psychology are
broadly determined by the concern afforded to iatggy. Whether West Germanic’s
interest in interiority is symptomatic or causedtbg hydraulic model is unclear.

However, the non-hydraulic psychological idiom déi®lorse-Icelandic is characterised
by the lack of concern it shows for what is happgnnside the chest. The Old Norse-
Icelandic psychological model is nonetheless castitric and embodied, but in a different
way from West Germanic. However, this is not taubexpected as cultures are free to
elaborate shared physiological reactions to emstiom variety of different ways. What is

striking is that Old Norse-Icelandic is far lessignal than Old English in this regard.

6 Summary

This chapter has examined the vernacular psychmdbgiodel represented in native Old
Norse-Icelandic texts in order to assess its sityléo the models of its circumpolar
neighbours and those found Anglo-Saxon Englanchoddgh it is reasonable to expect that
Old Norse-Icelandic traditions would exhibit an dgaan of circumpolar and Germanic
traditions given North Germanic’s geographical posi this chapter has shown that in
terms of psychology there is much more that corsn®td Norse-Icelandic to its West

115 Clover (1993: 380) has argued that rather thangopiedicated on a male/female binary, gender and
sexuality in Old Norse-Icelandic culture is orgaisn terms of “able-bodied men (and the
exceptional woman) on the one hand and, on the,aiiénd of rainbow coalition of everyone
else”. As she notes that softness is a key indiatdeviation from the prototype of able-bodied
man, it is possible to interpret the hard/soft dicmy in light of this. However, it is worth noting
that Clover contrastislaudr ‘soft, weak’ withhvatr ‘bold, active’. Nonetheless, it would be
interesting to investigate whether the oppositietwleen hard and soft has a structuring role inrothe
aspects of Old Norse-Icelandic society consideitsmgrominence in psychology. | am grateful to
Carolyne Larrington for this suggestion.
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Germanic relatives than to its Sami neighbours. i@, it is also clear that there is much

that separates the vernacular psychology of Olg&tzelandic from Old English.

The most significant similarity between these twitiwres is the location of a
unitary psychological concept in the chest, and@ated with the heart. This
identification ofhugras an embodied concept differs from most recewliess of Old
Norse-Icelandic psychology, which deegr as a sort of ‘wandering soul’ which is able to
act independently of the body rather than an enttytained within the chest. As this
chapter has shown, the evidenceHogr being able to leave the body is not evidenced in
medieval sources and relies on cross-cultural coisggaand the projection of later
Scandinavian folk traditions into medieval context4ind-travel’ of a sort appears to be
alluded to in Old English texts. However, heresiaigsociated with memory and
reminiscence rather than part of the person taking shape and travelling through
physical space. Likewise, this sort of mind-tragahot evidenced in Old Norse-Icelandic
sources. Consequently, it is not possible to atigaethe ‘wandering mind’ ofhe
WandererandThe Seafarerelies on a shared pre-Christian Germanic tradlititowever,
acknowledgindhugr as a concept associated with the heart and utatdave the body

has more important implications for our understagaf Old Norse-Icelandic psychology.

Almost all previous studies of Old Norse-Icelanggychology have been guided to
some extent by Snorri’s link betwebngr andvindr trollkvinna. These have variously
linked hugr to witches’ breath, to weather phenomena, orémtlost elaborate case
conceived of the ‘mind’ as a breathed entity wheolld be spun into a cord during
sorcery and sent forth as an emissary. Howevdraa®een shown such proposals have
little evidential base in our medieval texts. Thisrenuch about the Old Norse-Icelandic
anthropology of the person which is typologicallgnked in terms of a North-West
European context, such as the concept of per$glgje and the notion of a transferable
hamingjawhich do not have clear analogues in the restesfr@nic. However, in terms of
hugr Old Norse-Icelandic is far more prosaic than thgi¢ and unsystematised” ‘mind’
alluded to by North (1991: 63) and bears no resandd to the external or wandering soul
traditions of circumpolar traditions which havelugnced much of the recent work on Old

Norse-Icelandic psychology.

Instead of being an entity which leaves the bodytakes on either physical form,
or proceeds as a spun condgr has been shown to be primarily conceived of asrgity

responsible for thought, emotion and volition. Moty does this set it apart from
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circumpolar traditions, it suggests that Goddeh335) interpretation ahod in Old
English as a wilful concept with a ‘mind of its olwmhich needs to be controlled and
calmed may be influenced more by Christian traditltan native Germanic ideas about
how the ‘mind’ operated. However, the most sigifitimplication for Old English to
emerge from this chapter is the relationship betwrmgr, the body and cognitive and

emotional processes.

Like Old English, Old Norse-Icelandic associdtegr with the heart. However,
unlike Old English not only does the heart featess prominently in Old Norse-Icelandic,
the physical sensations prioritised are differenivall. In Old Norse-Icelandic, the heart’s
most salient physical reaction is shivering or toéng. Unlike Old English, strong
feelings do not generate cardiocentric heat oradntg corresponding effects such as
seething, internal swelling and pressure. Otheragizmesponses to emotion such as
blushing, weeping and the body swelling are nesprasented as being caused by the
activity of the heart. Consequently, Old Norse-drelic can be considered to have a

cardiocentric psychological model but not a hydraahe.

Overall,hugris a comparatively simple concept when comparedstb Like its

Old English counterpart it is responsible for tlgmtive functions of thinking and
knowing. However, it does not respond to emotiatiahuli in such an elaborate way as
mod does nor is it depicted leaving the breast duramginiscence. It main components can
be outlined as follows:

hugr (someone’siugr)

a. one part of this someone

b. people cannot see this part

c. it is inside the upper [M] part of this somembbdy

d. people think about this part like this: “it ikd a part of someone’s body,

like thehjarta [M]”

e. because someone has this part, this persomic&rabout things

f. because someone has this part, this someonencanthings

g. because someone has this part, when this sonti@ake about something

this someone can feel some things
h. sometimes, when this happens, this someonesehthehjarta [M] move

These differences suggest that rather than regregean unmarked, common-
sense elaboration of somatic responses the OlddBnagychological model is an elaborate
and culturally specific conceptualisation of howd interacts with the body. Further, the
similarities between the Old English hydraulic miod#h its focus on cardiocentric heart

and the Biblical psychological idiom suggest ttegt ©Old English vernacular tradition may
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have been influenced by it, and not represent alp@ermanic conceptualisation of

relationship between emotion, cognition and theybod

However, as Old Norse-Icelandic texts date from yr@nturies after the
composition of our Old English sources and thethars had been exposed to
psychological traditions unavailable in Anglo-Saxemgland, it is possible that the
psychological model outlined above had been inftedrby these traditions. It may be that
the original North Germanic psychological modeldatly matched that of Old English and
Old Saxon but was gradually altered to align mdéosealy with later medieval theories
about the mind, soul and body. In order to assessthe following chapter will consider
the psychological models represented in threegemtes that may have influenced what
we think of as native Old Norse-Icelandic textsdinal treatises; Christian literature; and

translated romances.
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Chapter 4: Foreign Influences

1 Introduction

In the previous chapter | argued that the cultmmatiel of cognition and emotion in Old
Norse-Icelandic texts differs markedly from its nterpart in Old English. One of the most
significant differences between these two modelseselationship between the part of the
person responsible for thinking and feeling, arellibdy. Despite the fact that both
cultures located this part in the chest, the sanedpression of cognitive and emotional
processes is much more embodied in Old Englishith@id Norse-Icelandic. In Old
English there is an elaborate link between whatesoma thinks and feels and the activity
within the chest cavity, and this principal diffeoe manifests itself throughout the
emotional discourse of the two languages. Old Bhgkxts pay far more attention to
interiority and what individuals feel, whereas ifd®lorse texts there are considerably
fewer insights into the inner life of its charaster

However, as Old English and Old Norse-Icelanditst@re not contemporary, it is
necessary to consider whether the Old Norse-Icedanddel differs from its Old English
counterpart because of the influences of intelldiaditions not present in Anglo-Saxon
England. In light of Turville-Petre’s (1953: 142)43aim that Latin models told the
Icelanders not “what to say, but how to say'ftit is worth assessing the role foreign
models have played in shaping the representaticogrition and emotion in ‘native’ Old
Norse-Icelandic literature. It is also worth comrsidg the degree to which they represent
cultural rather than literary differences. It magthat the psychological models and
cultural scripts for expressing emotion are prosiwdtliterary genre rather than indicative
of social realities. The ‘cold’, unemotional wopdesented in thislendingaségumay be
the product of genre conventions rather than angtblse. Separating the cultural value of
a society from the literature it produces is ofrseuproblematic; however, by comparing
original Old Norse-Icelandic works with adaptatiarigoreign texts, we are better able to
appreciate the degree to which Old Norse-Icelalitéiature represents the cultural norms
of the society that produced it. As Lonnroth (1968pbhas stated, it is only by comparing
Old Norse-Icelandic literature with European litera as a whole that we can begin to

establish where the real differences and simi&xitie.

18 For a discussion of this famous statement seeeHa694).
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In order to assess the degree to which the velaragsychology presented in the
previous chapter reflects the native Old Norsealedic conception of psychological
phenomena, this chapter will consider the impac¢hide separate foreign influences on
Old Norse-Icelandic literature: medical texts; Ghian poetry and biography; and Old
French and Anglo-Norman romance. The first twaohefse provide useful comparative
material for the assessment of the role of theNRicse-Icelandic ethnopsychological
constructhugr. From the eleventh century onwards cephalocemtedical traditions
inherited from Greek and Roman authors began tuleite in Europe and to displace
indigenous medical ideas and practice (Porter 1998 :ff.; Lockett 2011: 423ff.).
However, in contrast to this, Christian writingsopitise the role of the heart in emotion
and the individual’s relationship with God; furth@ld Testament literature conceived of a
hydraulic model similar to that operating in Olddlish literature (Lockett 2011: 131-
35) 7 By considering the reception of these two souctésfluence in Old Norse-
Icelandic writing, it is possible to evaluate thaemt to which the portrayal diugr
discussed in the previous chapter is native toNRlse-Icelandic culture. The third part of
this chapter considers the expression of emotidharromance texts translated at the
request of King Hakon IV Hakonarson of Norway (AZ263) in the thirteenth century
(Cook and Tveitane 1979: xiv). The Old French amgla-Norman exemplars of these
texts present an emotional world entirely aliethtat seen in native Old Norse-Icelandic
prose writing. Here, male heroes weep copiouslg,express emotion somatically in ways
not seen elsewhere in Old Norse-Icelandic textsydiception of these texts provides
valuable comparative evidence for the emotionamsorepresented in Old Norse-Icelandic

literature.

2 Medicine

| have argued that Old Englishod and Old Norséugr belong to distinct cultural models
of psychology. In spite of their differences, howegvhese two cultural models of the
‘mind’ can be categorised together as broadly casttric. Althoughmod andhugr were
conceived of in different ways, both were thoughbé located in the chest cavity and both
were associated, in a more or less direct way, thgtheart. Toward the end of the Anglo-
Saxon period, English began to move away fromeaalf cardiocentric psychology to a
cephalocentric one, whereby references to the ‘mimntthe chest came to be interpreted as

Y7 For further discussion of hydraulicism in Bibliddébrew see Lockett (2011: 132-135).
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metaphorical (Lockett 2011: 110 ff.). This shiftssgradual, and occurred in different
textual communities and different rates. Howeuae,¢thange appears to have been
predominantly the result of two factors. First, tomcept of an immaterial soul came to be
interpreted as orthodox in Anglo-Saxon Englandséesh, the cultural model of an
embodied mind became untenable. And second, totliardnd of the tenth century,
cephalocentric medical texts were becoming avalabEngland (Lockett 2011: 423 ff,;
see also Mclllwain 2006)'® Together, these originally learned theories became

incorporated into the general cultural model of ‘thend’ in medieval England.

It is because of the late date at which these ib®gained general currency in
England that we can be confident that Old Engleferences to an embodied,
cardiocentrianod were literal, non-metaphorical representationa native Anglo-Saxon
cultural model of the ‘mind’. The same thing, howewannot be said for Old Norse-
Icelandic. With the exception of certain runic inptions, all of our recorded Old Norse-
Icelandic texts date from a period when cephalotentedical theories were common in
England and continental Europe. As Iceland anadktof medieval Scandinavia were in
close cultural contact with major European centifdsarning from its conversion
(Cormack 2005: 29), and with England in particibram 2004), the influence of these

learned traditions on the vernacular psychologlgefand needs to be considered.

Further, this medical context is particularly imfamt for the present study as
Lockett (2011: 147) has suggested that the hydrantidel seen in Old English and Old
Saxon was originally part of Old Norse-Icelandicnacular psychology but was relocated
from the heart to the head under the influenceephalocentric medical traditions (p.c.
Lockett 2012). Similarly, Lonnroth (1965a, b) hasgmsed that the rare incidences of
swelling in thelslendingasdgufsuch as bérhallr AsgrimssonNijéls saga represent the
influence of humoral medicine in medieval Icelaadd by implication are not part of the
Germanic tradition of swelling in response to styéeelings. It is therefore necessary to
establish where Old Norse-Icelandic vernacular pshagy sits in respect to an assumed
Germanic tradition and the influence of importeddinal traditions. We need to assess

both whether the rare instances of swelling aréqfaa shared heritage with Old English

118 Mclllwain (2006: 105) has argued that such tradiisi were available to authors in the Anglo-Saxaiode
and as such the move towards the metaphoricapietztion of the ‘mind’ may have begun earlier
than posited by Lockett. This position has beerpgetbby Harbus (2012: 30) who argues for the
metaphorical interpretation of much of the embodifdrences to the ‘mind’ in Old English poetry.
However, as Lockett (2011: 442) has shown, thezearreferences to the texts referenced by
Mclllwain in any extant Old English medical compican.
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or the product of imported medical traditions, atgb whether such traditions altered an

‘original’ Germanic hydraulic model and moved ibifn the heart to the head.

2.1 Medicine in the Old Norse world

Compared with Old English, Old Norse-Icelandic seixave left little record of native
medical traditions?® Instead, the vast majority of the surviving evideror contemporary
medical theory and practice in medieval Scandineyfmesents imported traditions, most
of which can be traced to the Salerno school ofioneel Salerno was the site of the
Medieval West's reacquaintance with classical Gia®k Roman medicine and the centre
of its dissemination (Porter 1997: 106-16%)In particular, the school of Salerno
reintroduced, in Christianised form, the medicaiaities of the Greek physician Galen.
Galen’s writings were responsible not only for fbemalisation of doctrine of the four
humours, and concomitantly blood-letting, which w@gxert a powerful hold over
Western medicine well into the eighteenth centBwyrthermore, Galen’s writings
medicalised Plato’s concept of the tripartite ‘Spaiffording functions to the liver, heart
and brain. In this system the liver was respondiiméasic vegetative functions which
were transmitted around the body via the veinshttaat transmitted heat and vital spirits
via the arteries; and significantly, the brain weasponsible for ‘consciousness’ transmitted
through the nerves (Porter 1997: 73-77). Essenti@hlernitan medicine represented an
entirely different concept of the body, emotion @odnition from the indigenous

Germanic models discussed in the previous chapters.

This tradition was reintroduced into the medieWadst by Alphanus (d. 1085),
archbishop of Salerno, who had become familiar Witbek medical texts while travelling
in Constantinople. His worRremnon Physicohelped to transmit Galen’s theories to a
Latin reading audience. This Greek tradition wagpéemented by Arabic sources by
Constantus Africanus (c. 1020-87) who translatgdeat number of Galenic works which
had been preserved in Arabic into Latin, includingLiber Pantegniof Haly Abbas
(Porter 1997: 107-108). These texts containedhberetical writings of Galenic and post-
Galenic medicine, but were also highly practicatkgo TheLiber Pantegnicontains
detailed surgical instructions as does the infiaé@hirugia Rogerii(c. 1117). However,
the most important Salernitan text, translated sseeral medieval languages and

19 On medicine in Anglo-Saxon England see Camero@3)and Meaney (2000).
120 This renaissance had taken place some centuriér edthin the Islamic world (Porter 1997: 106).
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preserved in hundreds of copies is the anonyrRaggmen sanitatis salernitanuihhis
poem contains in its hexameters a concise and sleamary of classical medical teaching
in the form of a prescriptive diet of health an@mise regimes (Porter 1997: 107-108).

The establishment of the school of medicine a¢i®al and the dissemination of its
key texts are contemporaneous with the productiddld Norse-Icelandic manuscripts
and there is strong evidence that Salernitan tegovere known in the Old Norse world
from a very early period. The surgical proceduremftheLiber PantegniandChiurgia
Rogeriiare mentioned in numerous Old Norse-Icelandicstexttd the school of Salerno
itself is included in the pilgrim’s guide book cooged in around 1150 by Nikulas

Bergsson Bishop of bvera, which records tHat:

| Gstsudr padan er Salerni-borg, par ero leknati@zlund 1908: 19, cited in
Schwabe 2009: 202)

Southwest from there [Benevento] is Salerno, whieeebest physicians are.

The archaeological record also shows the influefi@alerno on medieval Scandinavia.
Mgller-Christensen (1963, cited in Whaley and Elli694: 669) has shown that Danish
skeletons from @m and Zbelholt exhibit the signsadfing undergone surgical techniques
practiced at Salerno and references to such proegaue scattered throughout saga
literature. These are particularly common in biekupasdgurwhich frequently include
accounts of the treatment of wounds, albeit fillesl@ough the lens of divine intervention
mediated by Icelandic holy men. Although obfuscdtgdheir presentation as miraculous
cures, Whaley and Elliot (1993, 1994) have shoven tinese instances provide valuable
evidence for the identification of both ailmentsldaheir cures in medieval Iceland, all of
which point to the use of Salernitan medical teghas.

Although such passages from thiskupasogutend to be vague, Bishop
Gudmundr Arason’s saga contains a dramatic acafsurgery which can be traced to
Salernitan practices. In Ch. 88 a bird hunter filaden a mountainside and fractures his
skull after falling against a boulder; he survitles injury and is carried to a woman’s

house for medical treatment:

han skerr umbergis hausbrotid, ok tekr skeljanmam@dar véru i smatt, feegir
sidan sérit ok hreinsar, sem han pordi framashiéfla hinnuna; er pat verk
pann tima beegjast, eptir samlikri heims ok mantiging sem flod er sjéfar,
pviat p4 gengr heilinn med hinnunni allt upp urdila-bustina, en at fjéru er

2L For the text and translation of this see Mago@#4) supplemented by Hill (1983). Magoun (1943)
contextualises the work within Germanic tradition.
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langt i milli. Var na opit sva mikit i héfdinu, sepriggja fingra hvern veg. En
hvad er her at tala um aburd eda smy][r]sl til laekddnema hasfrain tekr
vatnmosa 6r brunni herra Guomundar ok fyllir med shindr sidan um, ok
leysir ekki til fyrr en lidnar eru prjar naetr, ok leér at greina sva dyrligan hlut,
at allri kom 6daverkr i, en mosinn var groinn riidlusinn, sva sem muteradr i
beins natturu, ok er fra leid tok jafnvel horuntstn var i peim stad nékkuru
linara ataks en i 6drum stad; var hann innan f@aga alheill madr. (Jén
Sigurdssoret al. 1878: 180)

She cuts around the fracture and removes the s@iot bone which were
crushed to bits, washes the wound and cleansneliss she dares all the way
down to the membrane. In keeping with the accorstiexg between the world
of nature and the world of man, such an undertaismgost successful at the
time of high tide, because at that time the braith its covering reach all the
way to the top of the skull, while at low tide thes a large space between
them. The opening in the head was now as largeras fingers’ breadth each
way. Nothing was applied to the wound except watess which the woman
gathers from Bishop Gudmund’s well. She packs tbend with the moss,
puts on a bandage which she does not removee thights have passed. Now
this strange thing must be told, that never camaersepain in the wound, and
the moss grew fast in the skull as if it had bectimee. When some time had
passed, it took on the colour of skin, but was laelittle softer than elsewhere.
In a few days he was a well man. (trans. Reichlfgemnerud 1937: 326)

Reichborn-Kjennerud (1937: 326-27) has tracedplosedure to Roger&hirugiaand to
Constantus Africanus’siber Pantegniln particular, the influence of the moon on the

brain is directly traceable to Roger, which repnes@ development of Galenic theories
(Reichborn-Kjennerud: 1937: 328).

Reichborn-Kjennerud (1937) has catalogued numesthes instances of Salernitan
surgery, all of which point to the knowledge ofshenedical traditions in the Old Norse
world. For example, th8tadarholsbokodex ofGragasincludes a section on wounds
which specifies the use ofkari to identify the depth of flesh wounds, an instratghich
is prescribed by th€hiurgia Rogerii(Reichborn-Kjennerud 1937: 322-23). Further tg thi
the Gragasclassification of wounds intieeilund (brain wound)holund(wounds of the
body cavities) andhergund(wounds of the marrow) correspond directly to Rtsge
classification (1937: 323). There are also exampldke treatment of broken bones and
fractures based on Salernitan practices, suchcasiméed inSturlunga sagak-or example,
Bishop Gudmundr of Hdlar is recorded to have hadahkle smashed while sailing. His
deformed bone was later examined and treated folgp®alernitan practices (Reichborn-
Kjennerud 1937: 326). Reichborn-Kjennerud (192241,9936) lists numerous other
incidences likes this in prose texts, as well gblighting the influence of Salernitan

medicine orHavamaland other Eddic poems.
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In addition to such references to surgical procesiprescribed by the works of
Constantus Africanus and tlxiurgia Rogerij sections of text from thRegimen sanitatis
salernitanumare included in th&lateyjarbokcopy ofFéstbreedra sagaEvidence of just
how well integrated this knowledge was is indicdtgdhe inclusion of further passages
from theRegimenn the NorwegiarFrostathing Lawof the thirteenth century (Reichborn-
Kjennerud 1937: 322). However, perhaps the mosarkatle evidence for the role of
imported medicine in the Old Norse world is presérin the saga of Hrafn
Sveinbjarnarson which forms part8furlunga sagaHrafns saggprovides a window into
the medical practices in late twelfth- and earlytéenth century Iceland and the role
played by physicians. Hrafn’s treatments includ@de range of sophisticated medical
practices including a detailed account of penilgsry to remove a kidney stone and also,
significantly for this study, performs blood-leginvhich points clearly to the reception of
humoral medical theories in the Old Norse worldi¢Rborn-Kjennerud 1937: 330).

All this testifies to a well-integrated traditiaf Salernitan medicine in the Old
Norse period during the time saga literature wasgoeommitted to writing, and to
knowledge of the school at Salerno itself fromthid-twelfth century when Nikulas
Bergsson’s guidebook was compiled. As such, Lotkstiggestion that cephalocentric
medical theories relocated the hydraulic model ftbemheart to the head is entirely
plausible. Salernitan medicine assigned a keytmthe brain and, as we have seen, this
school of medicine was firmly established in medideeland. However, the connection
between the brain and emotional and cognitive fanstin native texts is notable by its
absence. This is particularly striking considettingt there are preserved, albeit in
fragmentary form, the Old Norse-Icelandic medieaks by which Salernitan medicine
was transmitted into the Old Norse world. Theséstelemonstrate that medical knowledge
in medieval Scandinavia was not limited to surgmalcedure, but included theoretical

knowledge of the brain’s function.

2.2 Medical texts

Although there is good evidence that Salernitanioeel was known and practised in
medieval Scandinavia from the twelfth century, sheviving medieval Scandinavian
medical texts trace their origin to the thirteeo#mtury, and in particular to the Danish
physician and canon of Roskilde, Henrik Harpestravip died in 1244 (Kveerndrup 1993:
269-70; Johnsson 1921). Harpestreng’s best knowk wdhe middle Daniskirtebogen
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‘Book of Herbs’, the earliest copies of which daiel300. This work is based on the late
eleventh-centure vinibus herbarunand Constantus Africanus®e gradibus liberand
places Harpestrang fully in the Salernitan traditide is also likely to have been the
author of theDe Simplicibus medicinis laxativesd the_iber herbarum which are
attributed to Henricus Dacus. The Swedish Leechl®akso attributed to him, but it may
be that this owes more to the strength of his eprt than any direct connection. In
addition to these works, several other fragmentxis in vernacular Scandinavian
languages survive, which belong to the same brextdal tradition (Kvaerndrup 1993:
269-70)122

However, a much more comprehensive collectioncain8inavian medical
knowledge is preserved in a fifteenth-century lndle manuscript discovered in the early
twentieth century by Edward Gwynn when cataloguhregCeltic manuscripts in the
library of the Royal Irish Academy. This text wagsequently edited by Henning Larsen
(Larsen 1931: 1). This volurtfé (henceforward referred to as D) contains almdghal
information recorded in the other six main medmanuscript traditions known from
medieval Scandinavia. Furthermore, it includes ntaot known from any other

medieval Scandinavian source, including its anéidom*?*

Although D is dated to the fifteenth century ist&rong affinities with earlier
medical texts which suggest that its contents arelmolder than the manuscript as we
have it (Larsen 1931: 15-16). Furthermore, the lagg of the text, which shows that the
compiler was working from exemplars based on bathi€h and Norwegian sources
suggest that its contents have a much longer mapusadition than recorded in the small
number of extant medical texts from medieval Saaana (Larsen 1931: 23; see also
Schwabe 2010). Therefore, although dating frometinek of the period this study is
interested in, D can confidently be assumed toeist the state of medical knowledge in

the Old Norse world at the time when saga liteetusas being composed.

D consists of six sections: a brief list of chara$ook of simples; an

antidotarium; a short lapidary; a leechbook; amd@kbook. The contents of each of these

122 Harpestreng’s principal works are edited in Kmsten (1908-1920). The textual tradition of Old Ners
Icelandic medical manuscripts has been treated raosttly by Schwabe (2009, 2010); see also
Finnur Jénsson (1912) for a general survey. TheN®didvegian manuscripts are discussed by
Heegstad (1906) and Schwabe (2009); Old Swedishsbgdtad (1913) and Klemming (1883-1886);
Icelandic by Kalund (1907) as well as (Larsen 193ty additional Danish material by Kristensen
(1908-1920).

123MS Irish Academy 23 D 43 (supplemented by TriGiyllege (Dublin)) L-2-27.

124 There are sporadic references to information femnantidotarium scattered throughout Old Norse-
Icelandic literature (see Larsen 1931: 46).
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sections is fully in accordance with the medicalaiies of twelfth-century Salerno (Larsen
1931: 25-49); the charms may ultimately stem fram@hristian Germanic tradition, but
their form in D is immersed in Christian phrasegi@nd theology (Larsen 1931: 25). The
most interesting sections for our purposes arellaems, the antidotarium and the

leechbook, as these include remedies related tobaaé and the brain.

The remedies in D consistently associate the heddgin with thinking, memory
and other cognitive functions, madness and insaaiitgt epilepsy. This association of
insanity and epilepsy with the head and the bsamot seen in native Old Norse-Icelandic
texts. However, more significant are those passdgge cognitive processes are linked to
the brain and head, as these directly contradéch#ttive cardiocentric model béigr and
its role in thinking. The following examples demtrate the relationship these texts make
between the brain and head with cognitive processes

Section 2 of the charms contains a remedy wardmofdi flaug ok fleerdarsamligar
hyggir burtt hrindur“drives away fancies and false thought from thadtiéLarsen 1931:
55; trans 137). As discussed in the previous chapter, thoks associated withugrin
native Old Norse-Icelandic texts, and is nevertiedan the head or brain. Similarly, the

brain is said to be the locus of memory in sect@®and 69 of the antidotarium:

Buglossa. proskreppa. elliga uxatunga [...] Dreckador med vin pat hun er
sodinn j. pat er gtt vid heila. ok gefur gott minni

Buglossa, proskreppa or ox-tongue [...] If one dritileswine it is boiled in,
that is good for the brain and gives good memag. a4nd trans. Larsen 1931
62, 147)

Gariophilus nagla gras er tvifalldur. heitur ok ouf verdur hamm med kua
miolk. tempradur. pa er hann godur vid omni oklstyeila.

Cariophyllus, cloves, twofold hot and dry [...] Ifig tempered with cow’s
milk, it is good for forgetfulness and strengthéms brain. (ed. and trans.
Larsen 1931: 74, 158)

Section 30 of the antidotarium again associatasong with the brain and head,
but also includes fear and anxiety, emotions wimdie native literature are located in the
chest and associated with timegr and the heart:

Electuarum pilris artoncithon heitir eitt tigurligtdectuarium. pat hialpar peim
er hrygger eru ok kvidu fuller. ok peim er eigi &atyrkann mat magha. ok vid
Vvi vanmegni. er ovit fylgir iduliga. pat baetir rmnmanz ok hvessir vit ok
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ahyggiu. helpur vid brott falli. ok monnum peimreed peim hattum eru. Beetir
ollu anmengi. hofuds ok heila.

Electuarium Pliris Artociton is the name of a poes electuary. That helps
those who are sad and full of anxiety, and those @dinot have a strong
stomach and for that impotence from which faintiegularly comes. It mends
man's memory and whets his wit and mind. It hetpepilepsy and the men
who are afflicted therewith. It mends all weaknekthe head and the brain.
(ed. and trans. Larsen 1931: 102, 187)

While this passage does not make an absolute choméetween the various ailments and
the head and the brain, the classification is repkia the leechbook, where ailments and
their cures are discussed in relation to the badygoncerned. The ‘*head’ section of the
leechbook not only includes remedies for headad®@epsy, madness and insanity but
also those for ‘witless’ meritem ef madur er vitlau@.arsen 1931: 119); and for those
afraid of the darkEnn peir er hreeddur eru. um naet{lwarsen 1931: 120).

The only reference to the traditional Old Norseagkology of the heart or ‘mind’
Is in section 39 of the antidotarium which usesfémiliar couplethugr ok hjartain

reference to a positive emotion:

Stomaticon confortivum. heitir. pat er got era ainp spizum er huggann gerir
hug manz ok hiarta.

Stomatichon Confortativum that is called which iegared of those spices
which make a man's mind and heart glad. (ed. am$tiLarsen 1931: 105,
190)

Other than this, however, the cultural model of‘thand’ exhibited in the sagas and poetry
is replaced throughout D with a cephalocentric psi@gy which relocates cognitive

faculties such as ‘memory’ and emotional ones ssciiear’ to the head and the brain.

These passages make it clear that the cephalmcattitions of Salernitan
medicine formed part of the medical knowledge intgainto medieval Scandinavia
around the time saga literature was being commitiediting. This fact makes the lack of
attention paid to the brain in native Old Norseldoélic literature even more remarkable.
Whereas we have seen that Salernitan surgical mhethiere known by the saga autttts
the well-established medical importance affordeth&brain is barely represented. There
are only two instances in saga literature whickrréd the medical theories concerning the

125 Reichborn-Kjennerud (1923, 1924) argues that SieT medicine was also known to the compiler of
Havamal
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brain outlined in D. Before we consider theses iwvorth briefly surveying the presentation

of the brain elsewhere in Old Norse-Icelandic &tare.

2.3 The brain in Old Norse-lcelandic literature

Old Norse-Icelandic, like the rest of the early @anic languages, afforded the brain no
psychological significance. Despite early claimsh® contrary, the words for ‘brain’ in
North and West Germanic (Oieili andhjarni, and OBbraegei) have no etymological
connection with the ‘mind’ or any similar psychoica concept; instead, all seem to be
derived from words for various parts of the heaith¢kman 2004¥2° This absence of a
psychological component in the etymologyheili andhjarni is borne out in Old Norse-
Icelandic texts. The brain gets incidental mentionsaga literature only in reference to
head injuries, but is never discussed in detaikrEn the remarkable account of skull
surgery recorded in the saga of Bishop Gudmunds@rathe brain is only mentioned in
passing and no link is made between it and cognftimctions (see above). Similarly, as
discussed in Chapter 3, the phraseology of Old &taslandic never associates thinking,
remembering, feeling or any other cognitive or eéora@l process with the head or the

brain.

Hjarni does not occur at all in thslendingaséguandheili only eleven times.
Apart from one example which we will consider shorthe ‘brain’ in thelslendingaségur
is only mentioned in the context of head wounds;ftllowing passage frotdeidarviga
sagais typical:

NU ef pu mant eigi, pa mun hér vera vattrinn, psé@a sverd; er enn eigi
heilinn porrnadr a (IF 11l: 302)

And if you shouldn't remember, here is the witnéss,very sword; the brains
have not yet quite dried upon it. (trans. Kunz 1291716)

126 Early etymologies of the etymon of West Germahiain’ and its cognates connected it with Indo-
European words for the ‘mind’, as in Kaltschmid83®). However, this theory was soon shown to
be untenable. Liberman suggests the etymon foNolde-Icelandiheili was taken over from
Celtic with the meaning ‘refuse’ and only later aitgd the meaning ‘brain’ (Liberman 2004: 54).
The etymologies for the North Germanic words fe linain hjarni andheili are obscure but cannot
be connected to any ‘psychological’ cognate in Headwopean (Liberman 2004: 53-54).
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The same pattern is observed throughoutdhsaldarségurandHeimskringla Outside
saga literature, the only reference to the braiténEddic corpus is in the version of the
creation myth told in strophes 40-41@fimnisméai *’

Or Ymis holdi var ¢ro um sopud,
enn Or sveita seer,
biorg or beinum, badomr or hari,

enn 6r hausi himinn.

Enn ér hans brdm gerdo blid regin
midgard manna sonom;
enn Or hans heila vOro pau in hardmédgo

scyoll um sepud. (Neckel 1962: 65)

From Ymir's flesh the earth was made,

and from his blood the sea,

mountains from his bones, trees from his hair,
and from his skull the sky.

And from his eyelashes the cheerful gods

Made earth in the middle for men;

And from his brain were the hard-tempered cloutmable. (Larrington 1996:
57)

Interesting as this passage is, it can only tedumuch about the cultural significance of
the brain as it does about eyelashes, bones amdhtbebody parts mentioned. References
to the brain are similarly infrequent in skaldicepry; heili occurs three timé& andhjarni
twice, once irHaustbng and once ir¥ nglingatalin the kenningegir hjarna‘sea of the

skull = brain’*?° In none of these examples is the brain affordgdpsychological

significance.

However, it can be shown that cephalocentric meléories were known by the
scribes producing saga literature. Of the eleveuwences oheili in theislendingasdgur
one passage stands out from the rest by assigmenigrain a psychological function. The
Flateyjarbokcopy ofFOstbreedrasaga the same text which includes sections from the
Regimen sanitatis Salerndontains the following interpolation in a passageut Lodinn

and Sigrior:

127 This passage is repeated in Sno@gfaginning(Faulkes 2005: 12).

1281n Geisli stanza 59 it occurs as a kenning for epedi himintungl‘the heavenly bodies of the brains’,
(Chase 2007a); the other two examples come fronzatad ofHeilagra manna drapa Vlin the
compoundheilasarid‘brain-wound’ (Wolf 2007) and iakonarkvidastanza 28 where it features
in the compountheilivagr ‘soothing balm’ (Gade 2009b).

12%Haustbng stanza 19 (Finnur Jénsson 1967 vol. 1: ¥@glingatalstanza 15 Maroleét al. (2012: 36).
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[...] reidi hvers manns er i galli, en Iif i hjartajnni i heila, metnadr i lungum,
hlatr i milti, lystisemi i lifr. (IF VI: 226 n. 1)

every man’s anger is in his gall and life bloodhe heart, memory in the
brain, ambition in the lungs, laughter in the splegesire in the liver.

Fostbreedrasagais preserved in six principal manuscript tradigipif and this passage

only occurs irFlateyjarbok(Jonas Kristjansson 1972: 314), which was comgalettie
relatively late date of 1387-94 (Rowe 2005: 11#3.such it is not considered to be part

of the original composition, and is generally cdesed to be an example of a scribe
exhibiting his learning, as there are other suebrthied’ interpolations throughout his
section ofFlateyjarbdk Nonetheless, it does demonstrate that some sadmying saga
literature were aware of cephalocentric medicabties, and considered the brain to have a

psychological function.

Perhaps more significant is the following passagmHrafns saga
SveinbjarnarsonarCh. 4 of the saga records a number of his meditaiventions,

including his treatment of the insane borgils:

Porgils hét madr, er tok vitfirring. Hann var svérkr, at margir karlar urdu at halda
honum. Sidan kom Hrafn til hans ok brenndi hanefdirdila npkkura, ok tok hann
begar vit sitt. Litlu sidar vard hann heill. (Guérielgadottir 1987: 6)

There was another man by the name of Thorgils wa® subject to fits of insanity. He
was so strong that several men had all they cautwbkd him. Hrafn came to him and
burnt certain marks on his head and he immediagatye to his senses. A little while
later he was back to health.

Cauterizing was well established in the Middle Agesa means of treatment for numerous
ailments and is recorded in a handful of other agess in Old Norse texts (Gudrin
Helgadottir 1987: xcv-xcvi). More important tharetfeference to cauterisation, however,
is the association withitfirring and the head, which is a departure from the pdggiaal
model exhibited elsewhere in ‘native’ Old Norsetsekrafns sagehas been dated to
1230-60 by Gudrun Helgadottir (1987: Ixxxviii) atitus pushes the knowledge of
cephalocentric medical theories in saga literabaek by a century or more.

As well as practising Salernitan surgery and medieatments based on
cephalocentric theorieblrafns sagarecords that Hrafn also performs phlebotomy. This

treatment is known from the archaeological recongne surgical instruments associated

130 The textual tradition of the saga is treated imiliey Jonas Kristjansson (1972).
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with the practice have been found (Kvaerndrup 1298), and from the medical texts
discussed aboVé&! Hrafns sagademonstrates again that the practice was atkeasin by
saga authors and made its way into saga literailveit rarely. In the saga, Hrafn reduces
swellings by means of bloodletting, which is enyir@ accordance with humoral

medicine.

As remarked earlier, Lockett has suggested tigastkne iNjals sagawhere
blood pours from borhallr Asgrimsson’s ears ié@bogiis the result of the hydraulic
model identified in Old English and Old Saxon havbeen relocated to the head in Old
Norse under the influence of cephalocentric medrealitions. Similarly, Lénnroth
(1965a) has suggested that certain examples chctieas swelling up have been
influenced by humoral medicine. The evidence giakeove demonstrates that these
proposals are certainly possible. Both cephaloteaid humoral traditions, unavailable in
Anglo-Saxon England, have been shown to be wedbdéished in the Old Norse world by
the time saga literature was produced, and botlitivas have made their way into saga
literature. However, although well established iedncal literature and in medical contexts
outside scientific texts, such theories do not appe have influenced the traditional model
of the person which locates psychological and esnatibehaviour in the chest cavity and

the relationship this has with the body.

2.4 Discussion

Lockett’s suggestion that the hydraulic model wawed to the head from the heart
assumes that a hydraulic model analogous to tleatiseOld English and Old Saxon
existed in Old Norse which could have been altéyedephalocentric medical traditions.
However, as shown above in Chapter 3, there istéeyevidence to support this
hypothesis; hydraulicism does not seem to haveddrpart of Old Norse-Icelandic
vernacular psychology. TH#odbogiin Njals sagais in fact the most hydraulic emotional
episode in Old Norse-Icelandic that | have beer @bidentify, and as mentioned above is
best considered an anomaly. For Lockett’s propishbld true we need evidence both of
hydraulicism as a well-established part of the Btatse-Icelandic emotional model as well

as evidence of the head and brain involved in ematiand cognitive processes, but apart

31 There is also a section on phlebotomy includettiénencyclopaedic literature edited by K&lund (1908
84).
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from a handful of exceptions we find neither. Cdpbantrism is restricted in almost all

cases to what might be considered ‘learned’ coatext

In relation to this it is worth returning to thaerpolation in thélateyjarbdk
version ofFéstbreedrasagawhereminni ‘memory’ is located in the brain. As mentioned
above Fostbreedrasagaexists in six copies, but this passage concerttiagdocation of the
‘memory’ in the ‘brain’ only features iRlateyjarbdok This passage about the brain can be
compared to a similar passage concerning the idweh also occurs in thelateyjarbok

version:

Sva segja sumir men, at peir klyfdi hann til hjavkavildu sja, hvilikt veeri, sva
hugpradr sem hann var, en menn segja, at hjartataedla litit, ok lpfou

sumir menn pat fyrir satt, at minni sé hugpradraanaahprtu en huglaussa, pvi
at menn kalla minna bl6d i litlu hjarta en miklm, kalla hjartabl6di hraezlu
fylgja, ok segja menn pvi detta hjarta manna igbipdi, at pa hreedisk
hjartablodit ok hjartat i manninum. (iF VI: 210-211

Some people say that he had shown such couragehéyatut him open to see
what kind of heart lay there, and that it had besty small. Some hold it true
that a brave man's heart is smaller than thatoofaard, for a small heart has
less blood than a large one and is therefore Iesgepo fear. If a man's heart
sinks in his breast and fails him, they say itasduse his heart's blood and his
heart have become afraid. (trans. Regal 1997: 368)

A version of this passage is retained in all reidastof the saga. It is even kept in a
reduced form in thelauksbokedaction, which removes almost all the interpore,
additions and digressions seen in the other vessibthe saga. Jonas Kristjansson (1972:
314) argues that on this basis the passage shewdddn as original and integral to the
saga, not just because it has such wide attestatia@ss the textual record but also because

it accords with cardiocentric phraseology elsewheitbe saga.

The implication of this and of the widespread cacdntrism seen throughout
native sources is that cephalocentric traditiortslerknown in medieval Iceland, had not
altered the vernacular psychological model whicdated emotional and cognitive
processes in the chest cavity. And unlike contemmydvliddle English sources, there is no
evidence that this cardiocentrism had begun thesitian from literal, physiological
references to a metaphorical understanding ofdteeaf the heart®? Although the various
references to the role of the heart are somewkahsistent with each other, they

nonetheless assign an active role to the heasuie the passage irostbreedrasaga

132 0n this see Lockett (2011: 423ff.) and Zimmer @0fdr an overview of the transition from
cardiocentrism to locating the mind in the brain.



Chapter 4: Foreign Influences 142

above presents the heart differenthyAttakvida(see Chapter 3), it is nonetheless firmly
part of the Old Norse-Icelandic tradition of locaticognitive and emotional process with

the physical heart.

As for the episode iNjals sagaitself, although Lockett’s suggestion that the
hydraulic model was moved to the head does not thaédfor Old Norse-Icelandic as a
whole, it is possible that cephalocentric tradisiamfluenced this passage. Reichborn-
Kjennerud (1937: 324) has shown that there arerdtda features, such as the threefold
classification of wounds mentioned above, preseNljals sagaand it is therefore likely
that the author of these passages knew aboutaheel# association between cognitive and
emotional functions and the head and brain. Notetkeas the incident has no parallel
elsewhere in Old Norse-Icelandic literature it tabe treated as an anomaly; it may be an
anomaly influenced by cephalocentric traditiond,ibis in no way representative of Old

Norse-Icelandic literature as a whole.

Much the same can be said for Lonnroth’s (196%aubgestion that the instances
of swelling inEgils sagaandNjals sagaare due to the influence of humoral medicine.
Lénnroth (1965a, b) makes the case that the follgweixample could be influenced by this

tradition:

En sva er sagt pa er peir setipdBar nidr at Egill var bdinn: hosan var strengd
fast at beini, hann hafdi fustanskyrtil raudamyrgvan upphlutinn ok laz at
sidu. En pat erggn manna at hann prutnadi sva at kyrtillinn rifna®honum

ok sva hosurnar. (Bjarni Einarsson 2003: 145)

It is said that when Bodvar was buried, Egil wasimegg tight-fitting hose and
a tight red fustian tunic laced at the sides. Resply that he became so swollen
that his tunic and hose burst off his body. (tr&widder 1997: 150)

These examples form part of Lonnroth’s argumertttti@physiognomy of Old Norse-
Icelandic is based upon classical sources and qaesdly should not been seen as part of

a native Old Norse-Icelandic cultural model of Hoely and its relationship to personality.

As we have seen, humoral theory was integralé¢ortbdical works produced by
the Salerno school and was transmitted throughikiétarpestreng and the manuscript
tradition associated with him. Consequently, gémgirely plausible that these theories did
have an influence on Old Norse-Icelandic physiogndmlight of the preceding
discussion, it seems likely that the incident offtadir Asgrimsson’s swelling up iNjals

sagacould well have been influenced by the authorcabs’s acquaintance with
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Salernitan and humoral medicine. The case of E&gidss clear, however. As discussed in
Chapter 3, swelling in response to strong feeliiogsis part of a shared Germanic
physiognomy. Egill's swelling has none of the halhiks of humoral medicine which are
alluded to in the passagehijals sagaand in fact finds its closest parallel in the poe
recorded inVolsunga sagavhere Sigurdr’s corslet bursts from his chess tf course
possible that this incident was also influencedniyyorted medical traditions, as both are
somewhat removed from the standard depictions efliag in Old Norse-Icelandic
literature, where there is very little referencdtwlily responses. Nonetheless, the cases of
Eqill and Sigurdr have as much in common with therertypical instances of swelling in

Old Norse-Icelandic than they do with the potehtidlumoral’ swelling inNjals saga.

Rather than showing that this behaviour was tbeyst of learned medical
traditions on the physiognomy of saga literatureeems more plausible that Lénnroth’s
examples show that ‘classical’ motifs could coeaistl be integrated into existing
conceptual structures, without replacing them. Plaisition has recently been argued by
Tarrin Wills (2012) who has demonstrated that thgsppgnomy of the sagas owe far less
to classical traditions than Lonnroth proposed. i/bertain motifs in Old Norse-Icelandic
are shared by the classical tradition, most arendtare not mentioned in the Old Norse-
Icelandic textPhysiognomicgWills 2012: 281).

The value of Wills’s work for this thesis is thatlemonstrates that two separate
traditions may exist alongside one another, a @oparie and a learned one, without the
learned tradition ousting the popular one or endnoey upon its influence. This accords
with Lockett’s proposal that vernacular psycholadjicaditions are not replaced by
‘expert’ theories until there is a cultural impévatfor them to do so. The cases of swelling
Lénnroth (1965a, b) identifies likely are due te thfluence of learned theories (almost
certainly inNjals saga perhaps less plausibly Egils sagd; however, they are not the
source of the swelling with anger motif seen elsen@hn Old Norse-Icelandic literature.
The same goes for cephalocentric traditions. Wisetezse displaced the literal,
cardiocentric understanding owbd in Old English which began to be treated
metaphorically, the influence of brain-centred nsatitheories seems to have had little
impact on the popular conceptiontafgrs location in the chest and the localisation of

cognitive and emotional processes there.

Consequently we may conclude that the vernacsigtmwlogy identified in the

preceding chapter is not the result of medicaliti@s unavailable in Anglo-Saxon
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England. Salernitan medicine was known and pratiisenedieval Scandinavia, but it

does not appear to have changed the cultural noddleé ‘mind’ outlined above. Instead

of altering the native system, the learned medrealition has occasionally been employed
by saga writers for their own purposes. Crucidhyg, passage iNjals sagaidentified by
Lockett as indicative of the widespread influenteaphalocentric traditions has been seen
to be anomalous within the corpus of Old Norsedudic literature, as have the ‘humoral’
incidences of swelling identified by Lonnroth. Tefare we can be confident that the
vernacular psychological system presented in Ch&ptenot the product of imported
medical traditions. However, it is possible thahdy have been influenced by the
psychological model imported along with Christignivhich is what the next section will

examine.

3 Christianity

3.1 Introduction

Unlike the medical texts discussed above, Old N@rskandic Christian texts survive in
very large numbers spanning the full chronologiealge of the Old Norse peridef The
earliest surviving manuscripts written in Old Netselandic are the collections of
sermons contained ifhe Old Icelandic Homily Boaknd theOld Norwegian Homily
Book which date from the middle of the twelfth aayt(McDougall 1993). These texts are
invaluable for providing us with evidence of thedlogical influences that medieval
Iceland and Norway were exposed to in the earlyuress following their conversion
(Hall 2000)*** Further, the native and foreign saints’ lives,ugred together as Christian
biography, represent the largest surviving gen@IldfNorse-Icelandic prose, which, in
Stéfan Karlsson’s estimation (unpublished lectated in Cormack 2005: 29),
outnumbers the combined total of flsendingaséguandSturlunga sagdy two to one.
This substantial body of texts allows us to see tendidactic theology expressed in the
earliest Christian literature was conveyed in aatare mode. And in addition to this

corpus of prose texts, there exists from the midéikhe twelfth century onwards a large

133 For an overview of this literature, see Cormadd&), Attwood (2005), and Svanhildur Oskarsdoéttir
(2005).

134 Sigurdar Nordal (1952: 17, cited in Marchand (1:9M6remarked that “Even if the Icelanders had
produced nothing else in this period, these trdiosla would afford a remarkable witness to the
literary interest and activity and are valuablerses for our knowledge of the old language. Now
they are thrown into the shadow by the sagas,adltley are neglected by most scholars and their
significance, and even their existence, is oft@amozk forgotten.”
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body of Skaldic poetry written on Christian subge@€lunies-Ross 2007) which provides
evidence of devotional behaviour rarely seen inptfose texts. Taken together, these texts
allow us to assess the influence of Christianityfenethnopsychological model of Old

Norse-Icelandic.

Despite the opportunities it offers, very littlessearch has focused on this body of
texts and what it had to say about the cultural @hofithe mind in Old Norse-Icelandic,
with previous studies concentrating rather on #ugve tradition and its connection with
Germanic motifs3 The purpose of this section is to explore the neatfi the psychology
expressed in this Christian tradition, and to corapawith the native tradition. By so
doing, we are able to assess whether the psyclealagiodel discussed in Chapter 3 owes
anything to the language of Christian literaturewbether like the medical traditions, the
psychology of Christianity existed as a culturaldelokept separate from the native

tradition.

Unlike the medical traditions, the conversion tai€tanity did have a profound
effect on the cultural model of the person in Olar$¢-Icelandic by introducing the
concept of the soul. The Christian soul as anyewtitich survives after death and which
plays a role in the moral behaviour of the persad o analogue in the pre-Christian
cultural model of the persdr® Although this represented a profound change in the
ethnopsychology of Old Norse-Icelandic, it is wanthting that the soul is rarely
mentioned outside Christian texts. It also didaxmuire any cognitive or emotional
faculties which made it necessary to be used inlaecontexts. The nature of the soul in
Old Norse-Icelandic and medieval Germanic has dyréeen studied in detail in two
monographs so need not be rehearsed'iéFar our purposes, what is of interest is how
the Christianisation of medieval Scandinavia a#ddhe native cultural model of emotion

and cognition.

Like the native Old Norse-Icelandic tradition, andcontrast to the medical texts
discussed above, the language of the Old and Netahents was thoroughly

cardiocentric; neither the head nor the brainfisrdéd a psychological role. The New

1350n the value of early Christian texts see March@®d6). Hall (2000) discusses the scholarly negiéc
these texts.

136 The introduction of the ‘soul’ to Germanic is suamised by Flowers (1983). This new concept was
expressed lexically by the native words for ‘bréathdi andond, but Old Norse-Icelandic also
borrowed the etymon of English soul from Anglo-Saessal. The concept of the afterlife in pre-
Christian in Old Norse-Icelandic is addressed byaf (2003).

137 Becker (1964) studies the ‘soul’ words in Old Netselandic and Old High German, and ‘body’ and
‘soul’ in Germanic are treated by La Farge (1991).
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Testament in particular locates not only cognitiom also moral faculties within the heart,

as seen in Matthew 9:15:

de corde enim exeunt cogitationes malae homicidiigteria fornicationes
furta falsa testimonia blasphemide

For from the heart come forth evil thoughts, musgeadulteries, fornications,
thefts, false testimonies, blasphenti&s.

In parallel with the central role the heart playedhe psychology of the Christian
tradition, there is a focus on interiority, a featabsent from secular prose narratives,
though occasionally seen in Eddic poetry. FurtheenBiblical idiom combines this
psychological interiority with hydraulic imagery tife sort identified by Lockett (2011) in
Old English. For example, in Psalm 38 (vv. 2-4) [davsorrowful silence is accompanied
with a burning heart, a feature which sets it afyarh the representation of emotional
silence in the Old Norse-Icelandic tradition:

dixi custodiam vias meas ne peccem in lingua metodiam os meum silentio
donec est impius contra me obmutui silentio taeupdno et dolor meus
conturbatus est incaluit cor meum in medio mei editatione mea

incensus sum ight°

| said: | will take heed to my ways: that | sin math my tongue. | have set
guard to my mouth, when the sinner stood against mas dumb, and was
humbled, and kept silence from good things: andsoryow was renewed. My
heart grew hot within me: and in my meditationra ghall flame out**

In light of this, we might expect to find evidenak'hydraulic’ features in the
representation of emotion and cognition in Old Nelielandic Christian texts. And as
both the Christian psychological system and na@ideNorse-Icelandic one were
cardiocentric, it is necessary to establish howelrelate to each other in order to clarify
the status of the psychological model outlined iva@ter 3. Therefore, the purpose of this
section is to describe the psychological modehef‘imind’ represented in Christian
literature in order to understand better the sysiatiined in Chapter 3. We have already
seen that the cephalocentric medical traditionsentigite headway into the native model

of hugr; however, it might be expected that as the psydicél language of the Christian

138 The Bible: Latin Vulgatehttp://www.fourmilab.ch/etexts/www/Vulgate/Mattientml>. On the text of
the Bible in Old Norse-Icelandic see Kirby (2008 aeferences there cited.

trans.Douay-Rheims Biblehttp://www.drbo.org/chapter/47015.htm>

1“0The Bible: Latin Vulgatehttp://www.fourmilab.ch/etexts/www/Vulgate/Psalimsn|>

! trans. Douay-Rheims Bible <http://www.drbo.org/cteaf21038.htm>

139
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tradition is centred on the heart, this may hawerare of an influence on the native

psychological model.

There are signs of continuity between the Christrenilel of the mind and the one
seen in secular texts. One of the few studieshthstconsidered the psychological lexis of
the Christian tradition has observed that both €iam and non-Christian poetry share a
kenning system which locates the ‘mind’ in the ¢l{Bordal 2001: 273-77). More
specifically, Nordal observes that the imageryhaf body as a dwelling place for the spirit
is common to Biblical idior? and that the doctrine that the spirit residesientiody and
is intertwined with it is explicitly taught in th@ld Norse-Icelandic translation of the

twelfth-century didactic texglucidarius

Likamr er hus andar eda kleedi pat er hun elskadi me skapara sinn, ok
brenner pat af pvi [med hennia]t hin harmi brunsshgins, pess er hun
elskadi. Réttliga fyrideemisk likamr med [henna &u jerju svd samtengd at
likamr synisk allt gera pat end gerir.

The body is the house of the spirit or the clothirigch [the spirit] loved more
than its creator and it burns with it so that tpeiswill grieve for the burning
of its house, which it had loved. It is right thiaé body should be condemned
with the spirit because they are so intertwined the body is seen to do
everything which the spirit does. (Nordal 2001: -Z8j

Nordal does not make an explicit connection betwheriwo systems, but does suggest
that the imagery of enclosuretucidariusand other early Christian literature could have
served as a model for later secular poets. Howsherdoes not draw a firm conclusion,
instead opting to say that the kennings of enclgiemonstrate that in both Christian and
secular literature the imagery of enclosure “suppdhlat the mind resides in the chest”
(Nordal 2001: 258).

However, it is clear from early skaldic sourcesdssed in Chapter 3 that the
location of the ‘mind’ inside the chest precedesititroduction of Christianity to medieval
Scandinavia. In order to establish if there is amoye connection between the two
traditions it is necessary to go further than gentainer’ imagery, and to look instead at
the nature of what is contained within the chesttler, it is necessary to consider this
question in terms of both genre and chronologyré&ieea general trend for the earlier
texts to show fewer embodied and ‘hydraulic’ featuthan later ones, and for poetry to

show more of these features than prose. In ordeuti;me the range of emotional and

192 For example in 2 Corinthians 6:16 where the bedyoimpared to the temple in which God resides.
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cognitive system exhibited across the corpus ofsiian literature | look first at the
psychological model presented in Bkl Icelandic Homily Books indicative of the
earliest Christian literature; then at a wide raafj&hristian Biography’ in order to
compare this to secular narrative prose; finallgomsider the representation of emotion

and cognition in Christian poetry.

3.2 Old Icelandic Homily Book

The earliest evidence we have for the psychologigstem the conversion to Christianity
introduced into medieval Scandinavia comes frometimiest complete texts written in
Old West Norse: the Old Icelandic and the Old Napar Homily Books. These texts
were written at the turn of the thirteenth cent{dg Leeuw van Weenen 1993: 3-4) and
provide an invaluable resource for the study ofahiéural psychology of the Old Norse
world. The two homily books are composite workstaonng mostly sermons, but tiadd
Icelandic Homily Boolalso contains, for example, a fragment of a texcerning musical
theory, excerpts frorBtephanus sagand a partial translation of pseudo-Ambrogesa
Sancti SebastiarfMcDougall 1993: 290-92)n all, fifty of the sixty-two texts which
make up the collection are sermons (Svanhildur €siédtir 2005: 339). Theld

Icelandic Homily Booland theOld Norwegian Homily Bookhare eleven texts in
common, which pushes their date back into the tivelntury. Two shared texts, The
Stave-Church Homily and a sermon for St Michaedig,dare found in the early Icelandic
manuscript fragment AM 237a fol., which was writiarc.1150, which suggests that the
contents of homily books were circulating in medilelcelandic and Norway from at least
this date, and probably a couple of decades eéllieDougall 1993: 290-92).
Consequently, they allow us an insight into they\early stages of Christian influence on

the psychology of Old Norse-Icelandic.

The value of these texts lies in the fact thatrtbentents, or a form of them, were
delivered to the laity in medieval Scandinavia. ikialthe didactic texElucidariug which
serves as a work of theological instruction forrchmen, the sermons contained in the
homily books were delivered to an audience not seadly schooled in theolod?® This
is reflected in the style of these early sermondikid later Christian prose, the Homily

Books make little use of Latinate vocabulary andtay, and share numerous stylistic

143 On the Old Norse-IcelandElucidariussee Firchow and Grimstad (1989) and Firchow (1992)
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features with théslendingasdgurincluding abrupt changes in tenses and frequent
movement from direct to indirect speech. Occaslgriaky also make use of “native
proverbs and everyday similitudes” (McDougall 19980-92), all of which implies a

commitment to communicating these ideas to the rg¢pepulation.

However, while concessions are made to native @igG&ticelandic style, the
language of emotion and cognition in these texisaskedly different from that seen in
secular prose texts. There are of course somenciings; for example, as is the case
elsewhere in Old Norse-Icelandic Christian literafuhinking and feeling are not
associated with the head or brain. Neitheiti nor hjarni are mentioned once in the
sermons contained in this text and none of the tyvene references to the heagfud,
has any psychological significance afforded téithough the native Old Norse-Icelandic
tradition can be characterised as cardiocentrecptychological system of ti@d Norse
Homily Bookdiffers from this tradition by giving the heartrauch more prominent role in

emotional and cognitive contexts.

In thelslendingasdguhjarta occurs twenty-eight times compared to the 361
occurrences dfiugr. In theOld Icelandic Homily Boakthe two lexemes occur with
effectively the same frequendyjarta occurs 110 times, arftlugr 124 times. This
difference in the attention given to the hearteef the prominent role it was afforded in
the Christian tradition. Whereas in the nativeitrad, the only psychological function
given to the heart is its role as the seat of emnstiin theOld Icelandic Homily Boakthe
range of functions is greatly extended. The hadktssrves as the location for bad
feelings, as in the adaptation of Ecclesiastes 7:5:

Hiartalpaada mana heldr hrygp. en héisaa mana hiarta heer glepe. (de
Leeuw van Weenen 1993: 29r22-23)

The hearts of wise men are sorrowful, but the Bearfoolish men have joy.

However, in these texts the heart also takes onitreg functions, both as the seat of
thoughts and as an entity responsible for thouiggetf. In the section title@ostola ma)
unclean or ugly thoughts are to be banished frahjdrta rather than th@ugr as we

might expect: liata hugrevinga yr hiartaino (de Leeuw van Weenen 1993: 29r22-23) and
later in a later sermon the heart is presentetdeasrgan of thought: “hiarta. at&ga. oc
tunga at maela” (de Leeuw van Weenen 1993: 98vi1g@h Bxamples are relatively

infrequent, andhugr still fulfils the majority of cognitive functionsiithese sermons.
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However, what we can observe is a much greatetagvbetweerugr andhjarta when
compared to secular prose. This is true of otheiufes attributed tbugrin the native
tradition. For example the vediska‘love’ which collocates witthugrin the native
tradition frequently occurs with thgarta instead in the sermon literature: fta gp af

aollo hiarta” (de Leeuw van Weenen 1993: 47r15g ost frequent usage lgarta in
these sermons, and the one that differs most fr@enméative tradition, is its moral and
spiritual role, a faculty not attributed to the tiea secular prose. This focus on the purity
of the heart is responsible for the most noticeahbnge in the language of cognition in

the sermons.

Another salient difference from the native traditis that internal thoughts are given
a great deal of attention in the sermon literatAsea consequence of this there is much
larger lexicon for thoughts. In additionagr theOld Icelandic Homily Booklso makes
frequent reference tougskotmind, soul’ andhugrenningthoughts’. We are told that
hugrenningarare the feet of the inner man, which carryhiagr to various places just as

the feet carry the body:

Féotr efiipra manz ero hugrengar paer £bera hug @ i ymla tapefem féotr
bera licam. (de Leeuw van Weenen 1993: 86r16-17)

This focus on the inner man is entirely absent fe@tular prose and appears to be an
innovation brought by Christianity. This concerrttwivhat people are thinking is
manifested in the extended lexicon for inner thasighhe sermons frequently speak of the

hugskotsaugdhe eyes of the mind:

beir e hugcoz augon méttofia han oc elca. (de Leeuw van Weenen 1993:
86r16-17)

those who could see him and love him with the @jeke mind.

oc hefian upp hugdcotf aogo or. at &r [ém talgrafar peer er Owren grefr til pes
at véla os i. (de Leeuw van Weenen 1993: 69r25-26)

and we lift up the eyes of our mind so that wetkegpitfalls which the enemy
digs to trick us into.

In addition to the ‘eyes of the mind’ the sermols® &peak ohugskotseyrahe ‘ears
of the mind’ (85v17) antiugskotshnd ‘the hand of the mind’ (86r12). However,
what is striking about this interior focus is tlitadoes not correlate with any

particular interest in physical interiority. Despdén increased focus on the heart, the
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sermons in th®Id Icelandic Homily Booklo not feature any internal physiological
responses to emotion. In these texts, the concignrtive inner man focuses
exclusively on thoughts and not on the heart’s noldne somatic expression of
emotion. In fact, these sermons when taken togstimw far fewer examples of

physiological emotion than do th&lendingaségur

This is particularly striking as Christian text®pide models for this behaviour. For

example, in Luke 24: 32 the heart is said to burn:

et dixerunt ad invicem nonne cor nostrum ardenisiergobis dum loqueretur
in via et aperiret nobis scripturds

And they said one to the other: Was not our haamihg within us, whilst he
spoke in this way, and opened to us the scripttif&s?

Although this text is incorporated into tdd Icelandic Homily Books follows,
cardiocentric heat which plays such a prominerd nolOld English and Old Saxon texts is

not featured elsewhere in the homily book:

Brenanda véhiarta i os paléhan malte vip os (de Leeuw van Weenen 1993:
88v9)

When burning, heat or fire is mentioned it doesra@#r to emotions, or to the heart, breast
or hugr, nor is it ever associated with any hydraulic\asti Instead, when heat is referred
to it is either with reference to the body and dmuining in the fires of hell, or more
frequently when describing the nature of the samph topic which occurs regularly
throughout the sermons. Such descriptions of serapbcount for the majority of

occurences of the verbsanna‘burn’ andloga‘blaze’

[eraphim pat ero breendr epa logedr (de Leeuw van Weenen 1993: 18v24-
25)

All other references to heat and burning in thensgrs appear to be metaphorical,

referring on the whole to the purifying fire of Gedove.

In addition to this lack of cardiocentric heat fréine psychological system of the
Old Icelandic Homily Bogkthere is also a complete lack of hydraulic bebianiOn no
occasion is either tharjést, hjarta or hugr said to swell up, nor are people said to swell up

1“4 The Bible: Latin Vulgatehttp://www.fourmilab.ch/etexts/www/V ulgate/Lukénhl>
145 trans.Douay-Rheims Biblghttp://drbo.org/chapter/49024.htm>
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when angry or sad, as is seen in secular prosevaibhavellg which is used, albeit
infrequently, to describe characters who are amgnative texts does not occur once in the
Old Icelandic Homily BookNor do other familiar ‘hydraulic’ verbs such &glgaor its
participlebdlginn Vella, whose Old English cognateellanis frequently used in hydraulic

contexts occurs only once, but in reference testhte of a dead body:

oc fara afia liket oc lita batt at [at veLr mopkan aLt (de Leeuw van Weenen
1993: 71v5-6)
and go to see the body and see that it completellg wp with maggots

Likewise, the verlpratna‘to swell’ occurs only once, in reference to swuegjlwith pride:

el han pratnar i oftmetnape af leerdérfisom. (de Leeuw van Weenen 1993:
89r11)

when he swells in pride from his learning.

In this respect, the psychological model of @ld Icelandic Homily Bookliffers not only
from the OIld English model where cardiocentric reeat swelling are key features of the
somatic expression of emotion, but also the nadikkeNorse-Icelandic model where
characters do, occasionally, swell up in respoastrong feelings. Overall, the sermons
present very few noticeably somatic responses mtiem even compared with the
markedly unemotiondslendingaségurHowever, there is one area where the sermon

literature does focus on bodily responses to empti@eping.

Whereas weeping occurs only a handful of time&iénsiecular prose literature (on
average, around once per saga inistendingasdgucorpus), weeping forms an integral
part of the emotional system of tdd Icelandic Homily BookNot only does weeping
occur often, tears are expressed in both joy asdirow, a departure from the model seen

in native sources where tears are restricted tddsohgs.

Although weeping and references to tears occuuéstly in this collection of texts,
at no point is a causal link made between the otsi&f the chest or the body swelling up,
as is seen in Old English and OIld Saxon. As irstwilar tradition, people are described
weeping, but no additional physiological causera/jaed. Nor are tears ever linked to the
heart othugr. There are two occasions whérggr is associated with tears, but in both
these cases it is the thoughts of ltkig or hugskotwhich are responsible for the person
weeping; the tears do not physically proceed froehtigr.
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Skirom ver hug varn iprom en lican varn i meing¢tom (de Leeuw van Weenen
1993: 38r8-9)

palcolom vér (kira hug{cot or itoran. (de Leeuw van Weenen 1993: 29r28)

It is also notable that the temperature of thestesanever specified. In later Old Norse-
Icelandic Christian texts, as in Old English and Shxon, tears are frequently
characterised as being hot, which appears to kedito the imagery of cardiocentric heat.
This lack of temperature also sets the imagergafstin theld Icelandic Homily Book

apart from secular prose texts which associats tedh hailstones and ice.

On the basis of this sample, the language of tHesBaChristian texts emerges as
different both from the Christian idiom of Anglo-&m England and Old Saxon texts, but
also from the medical texts discussed previoustythe native tradition described in
Chapter 3. In contrast to the medical texts, @itk Icelandic Homily Books fully
cardiocentric; the brain and head are affordedsyehwlogical significance. However, the
cardiocentrism of these texts in notably unembadiether the hearhrjost norhugris
involved in the somatic expression of emotion. Tibart does not burn, grow hot, express
tears or swell up as it does in Old English Chaistiexts. Instead, these texts are concerned
far more with the new language of thoughts andiimtiéy, and the fate of people’s souls.
In this respect it is like neither the tradition@lid English or native Old Norse-Icelandic,
but instead has features shared with both: theiomigy of Old English, absent from saga
literature, but none of the physiological corradas this focus on interiority has in Old

English.

What is notable about the psychological model eséhearly Christian texts is that
they appear to have made no impact on the psychalegn in secular texts. In the sermon
literature, the heart is given a wide range of eomail and cognitive agency but little by
way of physical attributes, whereas in the traditiiscussed in Chapter 3 the heart
responds physically to strong feelings by tremblng quivering but is afforded very few
cognitive roles. In much the same way as the cdrafegpul makes little impact on the
native tradition, the particular cardiocentric moaoethe sermon literature seems to exist

as a separate psychological tradition, which hadlittte impact on vernacular psychology.
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3.3 Christian biography

Although the psychological model of tkdd Icelandic Homily Bookloes not appear to
have influenced the conception of the heart inlseqrose and poetry, the lack of
emotional and spiritual agency givenhjarta in texts like thdslendingasdgumay be due
to the fact that these do not concern themselvésspiritual matters. In order to see how
the Christian model of the heart was received ith ldrse-Icelandic outside sermon
literature, | have worked through a large body bfi§tian narrative prose. As these texts
focus on Christian characters and topics, theyesasvbetter comparison for the sermon

texts than do secular sagas.

Christian prose forms a substantial part of theisumg Old Norse-Icelandic corpus
and contains a wide variety of literature, rangmogn native histories such &kingrvaka
which records the lives of the early bishops oflBd&l4, to the adaptations of Latin tales
about the apostles containedPastola ségufUnger 1874). In spite of their various
sources and topics treated in these texts, codjmalbevidence indicates they were
grouped together as one genre in medieval Icel@anddoll 2005: 194), which Cormack
(2005) names Christian Biography, so as to excluskeuctional and didactic Christian

works such as the IcelanciadNorwegian Homily Books anBlucidarius

Although many of these texts are adapted from Lsaurces, the genre as a whole
is distinctly Old Norse-Icelandic in style and tokhile there are attempts at imitating
some Latin rhetorical features (Jonas Kristjansii), the texts derived from Latin
models are best considered as sense-for-sensetoiaptrather than word—for-word
translations (Foote 1994; Battista 2005). As with ¢arly sermon literature, this appears to
have been prompted by the need for easy compraimebgithe laity as much as anything
else (Cormack 2005: 29). The result is that whikse texts often deal with foreign topics,
they present them in a familiar, native style (Raiog 2005; Collings 1969).

However, although these texts read much likddtedingasdguin their narrative
style, because of their subject matter they featuwreh more of a focus on interiority and
people’s thoughts and feeling. However, contemposaurces suggest that this literature
was less popular than secular prose texts. For gheathe prologue t&lores saga

konungs ok sona hamecords that:

eru peir po fleiri men, er litil skemtum pykkir la¢ilagra manna sogur.
(Driscoll 2005: 194)
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There are many men who consider saints’ sagas o6 liide entertainment.

Likewise, Grimr Holmsteinsson, the translatodohs saga babtistavrites that foolish
people:

allt pikkir pat langt, er fra Cristz kbppum er saghk skemtaz framarr med
skroksogur. (Unger 1874: 849; cited in Cormack 2(3lb)

all think that everything which is told about Clsschampions is boring and
would rather be entertained by fables.

However, it is not clear to what extent these comisiaccurately reflect the popularity of
this literature (Cormack 2000: 304). Whether orthety were widely read, they represent
a large body of evidence for analysing the psyafiold models that were current in

medieval Iceland.

In order to analyse as many of these texts aslgessicreated a corpus of citations
from digitised editions oBiskupa sdgufJoén Sigurdssoatal. 1858, 1878),
Heilagramanna sggufUnger 1877) an&ostolasdgur(Unger 1874). Taken together, this
sample represents 3941 pages of Old Norse-Icelaaaiounting to roughly 1.4 million
words, which is almost double the size of EirikdigRvaldsson’s and Bergljét
Kristjansdéttir's (1996) digital edition of tHelendingastgurThe primary purpose of
studying this genre of texts is to explore howriadel of cognition and emotion in early
Christian literature was incorporated into narratiexts. However, the size of sample
studied also augments the corpus of texts on whielstudy of native psychology in
Chapter 3 was based. If the representation of emaind cognition in this sample matches
that presented in Chapter 3, it increases thehi&etl that the model of ethnopsychology
described there is accurate, as the number of pattenunter-examples to it have been
greatly reduced by analysing this large body ofatare texts. The digitised versions of
the texts mentioned above were searched for ocmeseof a number of key lexemes:
hugr, hjarta andbrjost. ‘Hydraulic’ verbs such asryngva svellaandblétna‘swell’ were

also searched for to see if this psychological rhsured in Christian narrative texts.

1%%As the optical character recognition software (O@83d in the digitisation of the texts is imperféicis

unlikely that every occurrence of the lexemes deaddor has been found. In order to maximise the
number of hits returned, multiple version of theneaext were searched where available, and
predictable mistakes made by the OCR software wefteded in the search terms. For example, the
indefinite accusative singular btigr was searched for using the following forms: <hugg, hng,

bug, bvg, bng, huy, hvy, hny, buy, bvy, bny>.
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In all hugr occurs 473 timedrjost 303 times andijarta 196 times-*’ The general
pattern that emerges from these results is siral#rat seen in th@®Ild Icelandic Homily
Book Compared to thislendingaséguand other secular texts, the heart (andtist,
which acts synonymously with it) is given a mucliderirange of psychological functions.
For example, the heart is also portrayed as th&agwer forhugrening‘thought’ in
Tveggia Postola Saga Jons ok Jakdassit is in theDld Icelandic Homily Boak'‘Ok er
bess hugrenning stadfestiz i hans hiarta” (Ung@d1808). Furthermore, faith and belief

are attributed throughout these texts to the haaritpAndreas saga Postola I:

Andreas svaradi: “Ef pu truir af ollu hiarta, pattogat vita, en ef pu truir eigi,
pa mattu pess alldri viss verda. (Unger 1874: 339)

Andreas answered: “If you trust with all your hedinen you may know that,
but if you don’t, then you will you will never berain about this.

This phraserua afollu hjarta is used frequently throughout these texts. However
althoughhjarta occurs frequently in cognitive contextagr is still the primary part of the
person responsible for thinking. Furthermdregr is also used in all the cognitive
phraseology thdtjarta appears in. For example, Agnesar sagéduUnger 1877: 16) we are
told that the saint believed in heugr. ‘Pviat hon hafdi tru i hug ser’. In all cases we
hjarta collocates with cognitive verbbugr does so as well. This suggests that in the
psychological model of these Christian texts, tharhhas had its function extended to
cover the range dfugr, but has not replaced it. Additionallyugr and nothjarta is used in
cognitive phraseology when the topic is not expliaieligious. It appears that this
cognitive use ohjarta is restricted to spiritual contexts.

This is true of the behaviour bjarta elsewhere in these texts. The phrase to do
something ‘with all one’s heart’ occurs throughthdse texts. For example,Jans saga

Biskups people repent with all their heart and call uBishop Jon with all their heart:

Ok er Gydingar sa penna atburd allan jannsamageid@a peir idran af 6llu
hjarta ok snerust til guds. (Jon Sigurdssbal. 1858: 174)

And when the Jews saw this event all together, they repented from all of
their hearts and turned to God.

“’By way of comparison, Eirikur Régnvaldsson and BétdKristjansdottir's (1996) edition of the
islendingaségucontains 360 occurrences of this lexeme. Weredtie of occurrences from the
islendingaséguapplied to this corpus of Christian biography, weud expect 681 hits: (360 /
7.4x10) x 1.4x16. It is impossible to know how many occurrencetheflexemes searched for
were missed, but this comparison suggests thah#jerity of them were found, and certainly
enough to provide a representative sample.
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P& kallar hon & hinn heilaga Jon biskup af 6llutej&Jon Sigurdssoet al.
1858: 174)

Then she calls to the holy Bishop Jon with all ineart

Hjarta also collocates with the vediskain passages such as the following fréoms saga
Postola ‘ennelska nya myskunn med aullu hiarta’. In tekendingasoguelskaonly ever
collocates witthugr. The pattern that emerges is one oftifagta used as the primary part
of the person when thinking and feeling in spiritt@ntexts. However, outside such

circumstances these functidmsgr is used instead dfjarta.

In such spiritual contexts, the representatiohugfr also occasionally deviates from
its representation in the native tradition. Forrapée, we are shown characters thinking
and speaking inside theiugr, a feature not seen in the native tradition, mg that does

correlate with the focus on interiority seen in @ld Icelandic Homily Book:

Enn sipan er peir vettr voru lidnir, pa treystizeh geezsku sinn ok hugdi, at
engi madr veeri iamgodr sem hann var, ok hugdi igergEk parf eingis
mannz purfandi at verdariu Saga Egipzku JlUnger 1877 vol.1: 495)

And afterwards, once the winters had passed, Imetthsts in his own virtue
and thought that there was no was as good as heaméshought in hibugr. |
want no one to be a poor person.

P& meelir hann sva i hug sér: Ef hinn heilagi Jékups gerir sva, firir sinn
verdleik, at ek finna fingrgull petta, er ek hefad, skal ek hann dyrka ok
feera honum nokkura forn firir astar sakir vid ha@dns Biskups saga hin
elzta Jon Sigurdsoetal. 1858: 198)

Then he speaks thus in iisgr: If the holy Bishop John, by means of his
worthiness, arranges it that | find the gold rinigiet | have lost, | will glorify
him and bring him an offering because of my lovehfion.

However, such usages lofigr are rare and in the vast majority of cases theesgmtation

of hugr's role in cognition matches that outlined in Cleay@8. Much the same can be said
in relation tohugr's role in emotional processes. Christian biograplegpite its subject
matter, in general displays the same unemotioma &s théslendingasdgurthere are,
however, a few areas in which the emotional roleunfr is clarified. In the
islendingaséguthe emotional phraseology ligr is restricted to feeling good or bad
things towards someone else. The rare occasions arhemotion is located in the body, it

is attributed to théjarta or thebrjost



Chapter 4: Foreign Influences 158

Havardr kvezk aldri hugsa um eptirmal; kvad lokif pédan af, at hann myndi
hafa rpkkura sorg eda angr i sinu hjarta ok pykkja eigirpeeg vel, sem af
reiddi hans mal. (IF VI: 335-336)

Havardr said he was not worried about prosecuti@nsaid that from now on
he would never have any sorrow or grief inlijerta nor be dissatisfied with
the way the case turned out.

Mun mér aldri sa harmr or brjosti ganga, er ek Béfivi fengit, er pau baru
mik & hasgang. (IF XIlI: 34)

The grief | have suffered from when they took mgdieg will never leave my
brjost
On the face of it this suggests that there was stim&on of labour between theugr for

thinking and thénjarta/brjost for feeling. The corpus of Christian texts shotet this is

not the case-ugr collocates with emotions such aisgr andsorg as often doebjarta:

Gudmundr prestri maelti: satt segi pér, at Kolbeinsjikr, ok po eigi
likamligum sjikleik, heldr at hugar angri ok so(Brot Gr midsogu
Gudmunday Jon Sigurdsoetal. 1858: 560)

Gudmundr the priest said: What you say is truebkin is unwell, but not in
terms of his body, but rather because othhigr's grief and sorrow.

Su var prigja frumtign, at pann angr ok otta, didiyhiortu postolanna allra,
hof hinn saeli Johannes i friddns saga Postold/, Unger 1874: 466)

That was the third sign: the blessed John raisetieigrief and fear which
filled all the apostles’ hearts in peace.

However, the most important finding in relationetmotional activity is the complete
absence of a hydraulic model analogous to that ise®fd English and Old Saxon. The
lack of evidence for such a model in the corpuswalr two million words this thesis has
explored confirms that this psychological model waspart of Old Norse culture. That
there is no hydraulicism in the Christian biogragshis particularly important; that not even
those texts adapted from Christian exemplars shgwtrace of hydraulic psychology

indicates that this model was inconsistent witlivea®Ild Norse psychology.

There are, however, two passages in the corpusiast@n texts examined which
bear passing resemblance to the Old English hyidrenddel, characterised principally by
cardiocentric heat as a response to strong feelirtgstranslation of Gregory the Great’s
Dialogues edited inHeilagramanna sggufUnger 1877 vol. 1: 158-256), features the

unusual image of thieugr burning with passion:
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Kona var su in, sem enn illgiarni andi leiddi fylniygskotz augu honum ok
brendi svo hug hans med girndar elldi i alite kpegsarrar, at hann matti trautt
standazt. (Unger 1877 vol. 1: 160)

She was the woman who the malicious spirit haditafdont of his mind’s eye
and hishugr burnt with the fire of passion because of this \aais visage, so
that he could barely stand it.

In a different rendering of this passageh@st burns, a similarly unusual idiom in Old

Norse-Icelandic:

En sva micill girndar eldr brann i briosti handitiaono peirar, at hann hafpi
mioc sva einrapit at hverfa eptir munop sinni ongga bravt or evpimorc.
(Unger 1877 vol. 1: 202)

And the fire of passion burned in Higost so strongly because of this
woman’s visage that he resolved to turn and lelageanilderness because of
his lust.

Such passages are significant in part for drawitention to the scarcity of the occurrence
of cardiocentric heat in native Old Norse-Icelanthotexts, but they are also valuable
because they show no associated hydraulic actihieywriters of these texts felt no need
to elaborate on the physical reactions that magased by the burning inside the chest.

As in theislendingaségurChristian Biography rarely describes emotionéivéy in
relationship to the body, but where they do sweglisnalmost never mentioned. Numerous
examples of the body swelling occur throughoutehests, but these are invariably
medical ailments promptly healed the sagas’ holy.riid@ere is one instance of swelling in
anger, however. This occursTiveggia postola saga Jons ok Jakolken the Jews grow

angry at their neighbours’ converting to Christigini

peir [Jupar] sea Ermogenem magum sniunn til refitvzear med ollum sinum
vinum, blogna peir i mikilli reidi [...] (Unger 1874&77-578)

when the Jews saw the Ermogen kinsmen had turntbe toue faith with all
their friends, they swelled in great anger.

Tveggia postola saga Jons ok Jakabbased on a number of medieval Latin sources
(Alfrin Gunnlaugsdottir 2010). However, these sesrbave been extensively reworked
and this particular description appears to be anativated Old Norse-Icelandic
description of anger, not an attempt to rendengmession contained in the Latin text, as

in the translations of Gregory’'s descriptions @ burninghugr andbrjést.
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This pattern holds for the genre of Christian Bagary as a whole. The physical
expression of emotion matches that of the natadition. As in theOld Icelandic Homily
Book the increased concern with psychological intégiatoes not correspond to any
more interest in the inner workings of the chebie ©nly major difference in the
psychological model of Christian Biography compai@theislendingaséguand other

secular literature is in the increased functiooé of hjarta.

3.4 Christian poetry

Whereas the language of the early didactic liteeatund later Christian Biography
conforms closely to the psychological model of $&cliterature, Christian poetry differs
from this system in a number of important ways.Sehpoems display a heightened
emotional and affective register and pay more #trrio the physiology of emotion than
either secular texts or Christian prose. A fittexgample of this is stanza 54 from the
fourteenth-century poeirilja, traditionally attributed to Eysteinn AsrimssorhéSe
2007b):

Hofuddrotningin, harmi prungin,
hneigd og lat, er skalf af satum,
feerdiz neer, pa er fell 6r sarum
fossum bl6did nidr a krossinn.
Prutnar brjost, en hjartad hristiz,;
hold er klokt, en 6ndin snoktir;
augun toku ad drukna drjugum
dopr og moad i tara fl6oi.

The supreme queen, filled with grief, who trembhath sorrows, bowed and
bent, moved close, when the blood from the wouetlsif torrents down over
the cross. The breast swells, the heart trembiledjésh is weak, the spirit
sobs; the eyes began to drown terribly, sad wenayfiood of tears. (ed. and
trans. Chase 2007b: 624)

Although the individual components of this disptefyemotion are familiar from elsewhere
in Old Norse-Icelandic literature, the intensitytbis emotional response is rarely seen
outside of Christian poetry. This style of emotiblaaguage is found througholiija and
other fourteenth-century devotional poetry. Thera toncern not only with psychological
interiority: on what people feel, but also physgitml interiority: what is happening within
them. This is again exemplified Lnlja, stanza 11, where it describes the creation ohAda

and his soul:
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Breytti gud og bra til heetti

bl6d og hold af vatni og moldu,
liettan blastr af lofti naesta,

lifs heitleika af solar reitum,
ond og par til sidan sendi;

su er skiljandi drottins vilja;
leid kunnandi um likams aedar,
lif skinanda af helgum anda.

God transformed and changed his behaviour, blash firom water soil, the
light breath the nearest air, the warnitt fvarmths] of life the paths of the sun
[SKY/HEAVEN], then he sent a soul there; it is discerningLitvel’s will,

knowing the path through the body’s blood vesgaks shining life the Holy
Spirit. (ed. and trans. Chase 2007b: 573-575)

This concern with interiority manifests itself iegtriptions of somatic responses to
emotion, many of which have much in common withkedts (2011) hydraulic model. In
addition to a physically active heart and swelkvith emotion which are seen elsewhere in
Old Norse-Icelandic, Christian poetry also refersardiocentric heat and hot tears.
However, these components do not appear to havedyséematised to the same degree as
they are in Old English texts. Although all the gmment features of a hydraulic model are
evident, there is little evidence that this fornpedit of the psychological system of the
Christian poetry. Instead, the psychophysiologsyatem of Christian poetry only
superficially resembles the hydraulic mode of Olgjlish; in practice it does not deviate
far from the emotional responses seen in the n&ildeNorse-Icelandic tradition.
Nonetheless, it does appear to represent a digtaychological tradition, similar to the

native one but not identical to it.

As is the case elsewhere in Christian literature psychological model represented
in Christian poetry is thoroughly cardiocentricwitere is the head or brain afforded any
psychological significance. Where this cardiocemntrdiffers from the native tradition is in
the attribution of heat to the chest. As we hawnsthis feature is essentially absent from
the Old Icelandic Homily Bookbarring the quotation from Luke 24:32) and ontgurs
occasionally in Christian narrative prose. Whatas clear, however, is the extent to which
these references are to be understood as metaghditds is because cardiocentric heat
tends to be used in moral and spiritual contextsrevthe focus is on the person’s
behaviour rather than the physiological consequentéhis heat. For example, liflja

this cardiocentric heat is employed in the contextsin, as in stanza 76:

Af margfaldri synda saurgan
svidir brjést og hefndum kvidir
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fyrir afbrigdin flestra dygoa

My breast burns from the manifold defilement ofssiears revenge for
deviation from most virtues (ed. and trans. Ch&x/B: 648-649)

In stanza 81, this heat of thgdstis contrasted with the cold frost of sin:

Laust aldrigi lat mig, Kristi,
lastavinds i byljakasti;

tyfta mitt og tem sem oftast
tendrad brjést med liknar vendi,
sva ad gratandi fuss ad fotum,
fadir skinandi, krjupa eg pinum
hvert pad sinn, er eg kulda kenni
i kostalausu gleepa frosti.

Never let me loose, Christ, in the sudden squathefwind of vices; chastise
and tame as often as possible my burning breakttidt rod of mercy, so that,
weeping, | may eagerly kneel at your feet, shidatber, every time
experience cold the barren frost of sins. (ed.teants. Chase 2007b: 653-654)

In light of this, the cardiocentric heat might ¢éeirpreted as metaphorical, belonging to
the imagery of the Christian tradition, but notuatly referring to a physiological process.
However, more specific references to the physiatine of this heat do occur. lilja

stanza 84 burning pain is attributed the heargjeesd as ‘the seat of conscience’:

Hraedumz eg, ad sart muni svida
samvizkunnar bygd af grunnum
sundrud 6ll, pa er syndir kalla
sina eign & hjarta minu.

| fear that the seat of conscienegfAsT] will burn painfully, all sundered
from its foundations, when sins claim their owngysdf my heart. (ed. and
trans. Chase 2007b: 656-657)

And in Mariuvisur | stanza 8, cardiocentric heat is mentioned withefgrence to sin, but

to anger:

Brann i brjosti hennar
baedi grimd og eedi

fyld, er husfra vildi
fordaz sliku oradi,

sva ad af sorgum nyjum
saran daud meo fari

— urdu illar gjoroir —
affini ried sinum.
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Both ferocity and pent-up frenzy burned in her btaghen the housewife
wanted to save herself from such a rumour, soltbeduse of renewed sorrows
she plotted the bitter death of her son-in-law witiath; wicked actions
ensued. (ed. and trans. Gade 2007b: 684)

However, this example froMariuvisur lis the only example of cardiocentric heat
associated with emotion in the corpus of Old Ndcstandic Christian poetry. On this
basis, the above examples could be dismissed a&tagphorical rather than physiological
description. Nonetheless, there is other eviderfuetmsuggests that heat may have been
intended to be interpreted literally in this poetgnlike the native texts, in Christian
poetry tears are represented as hot. As discusseldapter 3, when any descriptive
attention is paid to tears in the native traditibay are associated with hailstones and ice.

However, in bottiMariuvisur llandLilja the motif of hot tears is employed:

Veenni muntu varkunn
veita fyrir tar heit

bruai, p6 ad i barns naud
bera kunni sorg hier.

You will grant the good woman forgiveness for het tears, when she could
convey sorrow here in the plight of the childMdriuvisur Il, stanza 17, ed.
and trans. Gade 2007c: 713)

Hjortun jati; falli og fljoti

fagnadarlaug af hvers manns augum;
& pakkandi miskunn mjuka

minn drottinn, i holdgan pinni;

Let hearts confess; let a hot sprimg4RrRg| of joy fall and flow from every
man’s eyes, forever thanking mild mercy in yourdmaation, my Lord.ilja,
stanza 32, ed. and trans. Chase 2007b: 600)

Taken together, such examples suggest that he&trdidpart of the psychophysiology of
Christian poetry; however the number of attestatisrtoo small to make this point with
any certainty. Heat certainly correlated with ‘afiggmotions in humoral medicine, a

system which might be alluded to in stanza 7l :

Reidigall med sarum sullum
svidrar mier um blasin idrin;
hrygdin slitr af hjartar6tum
hardan styrk i sutamyrkri.

The gall of wrath burns me with painful ulcers iy sBwollen bowels; sorrow
tears the hard strength from the roots of the hbartlarkness of despair. (ed.
and trans. Chase 2007b: 649-650)



Chapter 4: Foreign Influences 164

However, whether metaphorical or physiologicals thoetry is set apart from the native
tradition by prominently featuring cardiocentricah@s part of its somatic system.
Regardless of its metaphorical status, it doesesgmt a distinct way of talking about

emotional processes.

What is clear, though, is that this cardiocentgathwas not seen to cause any
concomitant physiological responses. While sucHioaentric heat is the primary
component of the hydraulic model of emotion in Bhliglish and Old Saxon verse, heat in
Christian poetry has no such effect. On no occada®s heat lead to swelling or the
expulsions of tears. Although hot tears are a featfiOld Norse-Icelandic Christian
poetry, there is no apparent causal relationshiywd®en cardiocentric heat and weeping, as
there is in the hydraulic systems of West Germdenven in the most physically affective
passage of poetry frofxilja, quoted at the beginning of this section, heabisincluded as
part of Mary’s emotional response. As such, weamarclude that although containing
similar components to the Old English and Old Sgxsychological models, an analogous
hydraulic system of emotion and cognition doesfaoh part of Old Norse-Icelandic

Christian poetry.

Instead, when swelling is mentioned in the podtopnforms to the pattern seen in
the native tradition. Swelling is presented withmference to any causal factor; people
swell up with strong emotions, but they do not ddecause of any internal process
related tchugr or hjarta. For example, when the angellija stanza 15 swells up in
displeasure, no mention is made of heat or theittond within his breast:

Pratnar, svellr og unir vid illa
eingill, bann pad er hafdi feingid

The angel who had received that ban swells, pyffsand is displeased (ed.
and trans. Chase 2007b: 580-581)

The same is true iRétersdrapastanza 53, where people are said to swell uprimso
following the death of Tabitha:

Tabita fra fljotan

fann dauda, pad snaudum
Ollum séart nam svella
senn fyr missi penna.
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The lady Tabitha met a sudden death, so thatalbtior did grievously swell
with sorrow at once over this loss. (ed. and trddeDougall 2007: 843-834)

The only occasion where there might be evidenswelling leading to another
physiological process comes fraviériuvisur L This poem like, those quoted above

features swelling without any other physiologiceference in stanza 22:

Enn gjordu peir annan
eld af harmi sveldir,
hyrjar, miklu meira,
mein bjodandi fljodi.

Again they made another, much larger fire, bloatéd anger, offering the
woman harm from the burning. (ed. and trans. G&d&2: 694)

However, earlier in the poem, in stanza 11, Masaisl ‘to admit every word’, while
bursting with grief: ‘Gjérdi hun 6llum ordum/angdjim vid ganga’ (Gade 2007a: 687).
The expulsion of words because of internal presisutiee chest is a feature of Old Saxon
poetry, and is also part of the psychological syst¢ Old Testament poetry (Lockett
2011: 131-141). However, aside from this isolateaheple this motif does not feature in
Old Norse-Icelandic. It may be that there was tinbiwg be a causal relationship between
swelling and the expulsion of words, but on theésatthis one example there is not
enough evidence to make this case. However, ittislte that earlier iMariuvisur | in
stanza 8 above, no hydraulic effects are causealibe®f the ‘ferocity and pent-up frenzy’
that burned in Mary’s breast. She does not sweltbange colour, weep, or express
words. Overall, we may conclude that the exampleswelling in Christian poetry, like
cardiocentric heat, do not form part of a hydraphgysiological system of emotion.
Instead they are much closer to the example ofliswgedeen in the native Old Norse-
Icelandic tradition, where swelling is generallgtrected to plain verbal description with

no interest in what occurs inside a person’s chest.

However, although neither the heart hagr are represented as swelling up both the
heart and soul are represented as being physinatyved in emotional processes. In the
stanza fronLilja quoted at the beginning of this section, the hisasaid to tremble,

hjartad hristiz a reaction also seenrapa af Mariugrat stanza 21:

Hjarta mitt, er eg horfda a petta,
hreeraz tok, pvi son minn kaeri
dyrligr virdi miklu meira

mina eymd en pislir sinar.’
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My heart began to tremble as | looked at this, bsealear son, the precious
one, heeded anguish much more than his own torthéds and trans. Gade
2007a: 774-775)

Similarly, inLilja the soul is said to convulse so hard that the Isbdkes:

Tarum rigni, en tungan pagni;
taki af mal, en purftug sélin
beriz um fast, sva ad bukinn hristi;

Let it rain with tears, but let the tongue be dildéet speech die away, and let
the needy soul convulse hard, so that the bodyeshdklja stanza 75, ed., and
trans. Chase 2007b: 647-648)

Here the contents of the inner chest are seeratogophysiological role in the experience
of emotion, but like the native Old Norse-Icelanttadition this is restricted to quivering
and trembling, rather than swelling up or heatipgAithough the emotional system
described above cannot be considered to be hydiédithe Old English and Old Saxon
systems, some of the poems from the corpus of tnipoetry do associate the trembling
and agitation of the heart with crying, a featuoé seen in the native tradition. In stanza 48

of theDrépa af Mariugrattears are said to accompany the ‘agitation’ ofrtbart:

Monnum eru slik heitin hennar
hardla veaen, en tar og baenir
helgar lati hverr madr fylgja
hjarta klokku og idran bjarta.

Such promises of hers are very hopeful for men,raag each man let tears,
holy prayers, pure repentance accompany the agjitet@rt. (ed. and trans.
Gade 2007a: 792)

This connection to the heart is made more ex@aitier in the poem, where tears are said

to have their source in the chest:

Hneigid yor fyrir leerdum lydum
langa stund med skriftagangi;
bekkr idranar or brjésti klokku
bragna laugi kinnr og augu.

Prostrate yourselves for a long time before leamed in confession; may the
brook of repentanca AR from the agitated breast wash the cheeks eyes of
men. (ed. and trans. Gade 2007a: 787)
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Tears are likewise located inside the chest, inghelosure of wits’, in stanza 45 of

Pétersdrapa

Metr likn guds og ljotan
|6st sinn vanar trausti
smurdr af greina gardi
gegn brasteina regni.

The upright man, anointed with rain of eyelash-e®BYES > TEARS| from the
enclosure of witsgREAST], considers God’s mercy and his own ugly sin with
the support of hope. (ed. and trans. McDougall 2838)

Again, the extent to which the imagery is to beipteted physically or metaphorically is
unclear, as there are so few examples availatdtutly. The fact that this imagery occurs
so infrequently suggests that if it were a liteedkrence it was not an integral part of the
psychology of tears in this tradition. Furthermdhes balance of evidence does seem to
favour a metaphorical interpretation as the imageptayed upon irapa af Mariugrét

In stanza 49 the poet contrasts the dryness dfabg with the ‘pool of the eyelids’:

Purt er mier i hring um hjarta,
hvarma I16n pé ad renni af sjonum;
svik eru slikt og synda auki

sarr, ef hrosa eg slikum tarum.

It is dry around my heart, although the pool of ¢lyelids TEARS] runs from
my eyes; such is the deceit and bitter increasengf if | praise tears. (ed. and
trans. Gade 2007c: 793).

This suggests that the imagery of tears in thetahas just that, and not part of the
psycho-physiology of Old Norse-Icelandic Christaoetry. Nonetheless, like
cardiocentric heat, it does represent a way ofrtglkbout emotional responses distinct

from the native tradition.

This survey of Christian poetry has revealed aesystf imagery that places much
more attention on the body’s role in emotion thdmi€lian prose literature and the native
Old Norse-Icelandic system. However, despite feéaduall the components we would
expect from a hydraulic system of cognition and gomg the poetic corpus does not
appear to have conceived of the body operatingiswtay. Although featuring
cardiocentric heat, swelling and a physically atreart, these elements do not combine in
a systematised way. It is also difficult to asaerthe degree to which the affective
language discussed above should be interprete@d&gphorical or literal. In spite of this,
we can say that the language of Christian poesgudised above does represent a distinct
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way of talking about emotion and the body. Thigeysshares some features with the
native tradition, but also includes others thatreotpart of it, most prominently
cardiocentric heat and the imagery it uses wheaorit#sg tears.

However, there are two important points which nieelde made when considering
the significance of this language. The first i @lghough the psychological system differs
from other texts already considered, the instan€ésese innovative features are still
comparatively rare. Although the poetry shows atgeinterest in psychological and
physical interiority, this is only in contrast toet other Old Norse-Icelandic texts we have
so far considered. Compared to Anglo-Saxon liteegtilne interest shown in interiority in
Christian skaldic poetry is minimal. In all, theaemples that this analysis is based on are
drawn from only five out of the twenty seven poesdged in the volum@oetry on
Christian Subject§Clunies-Ross 2007). Considered as a whole, Canigtoetry is not
markedly different in its psychology from that se#sewhere in Old Norse-Icelandiagr
andhjarta serve as the seat of emotion and cognition, agemeral these poems pay more

attention to actions than to the inner world ofitlcbaracters.

Second, and perhaps more importantly, the poensastied above all date from the
fourteenth century. The Christian poetry from thelfth and thirteenth centuries does not
share the same components as this later poetrgxaonple, cardiocentric heat does not
play a role in the psychophysiology of Christiarefrg outside the five poems discussed
above. The same is true for tears; although weapiagcommon occurrence throughout
Christian poetry, hot tears are not found outsidewarteenth-century poetry. Even
swelling, which has a parallel in the native Oldrd&slcelandic tradition, occurs
infrequently in the early poetry. When it does adtis not in response to an emotional

stimulus. For example, iBolarljédstanza 5, sin swells up, but not the person:

Upp hinn stoo;

ilt hann hugai;

eigi var parfsamliga peqit;
synd hans svall;

sofanda myrdi

frodan fjdlvaran.

That one [the guest] got up; he had evil in mindthie host’s generosity] was
not received gratefully; his sin swelled up; he daved the wise, very cautious
sleeping man. (ed. and trans. Larrington and Robir2007: 299)
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The only other notable example of swelling in pparteenth-century Christian poetry is
from stanza 39 dflarmsol However, as irsolarjodno link is made between this swelling
and the chest, nor are there any concomitant hiidreftects:

Fnyk pola fleerdar auknir
fleygjendr primu leygjar
— par liggr elds &ldum
ima — frost med brima.

Flingers of the flame of battls\vORD> WARRIORY, swollen with falsehood,
endure stench, frost with flame; there lie embéfg® upon men. (ed. and
trans. Attwood 2007: 106-107)

The implications of this apparent chronologicaitsgre not clear. Considering how
few instances we have to work with, it is not imgbke that the split between fourteenth-
century verse and the rest is coincidental. Howef/ere accept that the emotional
language of the later poetry does differ from thfgtrevious centuries we need to consider
the influence of not a single psychological traditrepresented by Christian poetry, but
two. The earlier poetry, like Christian BiographydaheOld Icelandic Homily Book
appears to have conformed to the psychologicaésysif the native tradition, whereas the
later poetry begins to become influenced by contaary trends in the devotional
language of Continental Europe, which privilegesrible of the heart® It is therefore
important to acknowledge that although both théveatkaldic tradition and the Christian
one locate the ‘mind’ in the chest, as Nordal (2(E88) notes, the nature of the inner
chest varies across the corpus of Christian skaloktry.

3.5 Conclusions

The purpose of this section was to establish haynition and emotion are relatedtagr,
hjarta and the body in the psychological system of Oldsddcelandic Christianity, in
order to assess its impact on the native traddesctribed above. What this study has
shown is that psychological model of Christian $exthether prose or poetry, does differ
from the native tradition. Although both can beddsed as cardiocentric, the functions of
the heart are represented differently in the twditions. Early Christian texts, as
represented by th@ld Icelandic Homily Boqgkafford the heart a key role in the moral life

of a person, as well as attributing cognitive fumts to it not seen in the native tradition.

1“8 OnLLilja’s relationship with fourteenth century devotiotaiguage, see Chase (2007b: 561). For a survey
of the role of the heart in later medieval Europe 3ager (2000) and Webb (2010).
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Althoughhugr remains the primary cognitive part of the pergba,heart overlaps with

many functions that are exclusively attributedhtgr in the native tradition.

However, the cognitive, emotional and moral funcsiattributed to the heart do
not appear to have influenced thagr-focused cardiocentric system of native Old Norse-
Icelandic texts. The texts from the genre of ClarsBiography show that the heart was
only given this expanded psychological role inigpal contexts; outside thernugris
considered to be the primary psychological pathefperson. This situation resembles that
of the cephalocentric medical traditions that wanesent in the Old Norse-Icelandic
world. References to a brain-based psychology maiseroade in medical contexts;
otherwise this psychological model is ignored dralttaditionahugr-based psychology is
employed. This seems to be the case with the lseatted Christian imagery. It exists as a
discrete way of talking about emotion and cognitiout is restricted to specific registers.
Like the cephalocentric medical traditions, it c«@ammodated within Old Norse-Icelandic

culture, but did not displace the traditional psylolgical model.

The differences between the native and Christiadiceentric systems helps us to
clarify the unique features of the native traditidhe fact that the heart is mentioned so
often in Christian contexts but so little in secwaes highlights the primacy btigrin the
native tradition. The similarities between the tsystems are also instructive. The lack of
cardiocentric heat from all but the late Christetry confirms that this feature, essential
to Old English vernacular psychology, was not pathe Old Norse-Icelandic system.
Overall, we can conclude that in terms of the veuter psychology of Old Norse-
Icelandic, Christianity made very little impact.

4 Foreign and native romances

The final potential influence on Old Norse-Icelandernacular psychology to be
considered here is the Old French and Anglo-Normamance literature which was
introduced into medieval Scandinavia at the cotiH@kon Hakonarson in the thirteenth
century. As we have already seen in Chapter 3etaer indications that the emotional
discourse of these romances did have a limited ecinpanative Old Norse-Icelandic
compositions. However, passages like the one Wagiundar sagaare the exception and
on the whole there is a striking disparity betwdenrepresentation of emotion in these

romances and native Old Norse-Icelandic compogstidhe value of considering these
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texts comes less from establishing their influemicéld Norse-Icelandic vernacular
psychology, but in studying how the foreign motifsre accommodated by medieval
Scandinavian literary culture. The differences leswthe psychological models in Old
French texts certainly cannot account for the diffiee between Old Norse-Icelandic and
Old English; like the Christian texts examined poegly, the French texts’ focus on
psychological interiority and the central role loétheart is closer to Old English concerns
than it is to those expressed in Old Norse-Icelahthrature.

In the broadest terms, the ethnopsychology offdéhch is similar to that of
medieval Germanic. The principal emotional and psiagical entity is located in the
chest, and is identified with the heart in partacuthe brain is afforded little to no
psychological function. However, apart from thisigeal typological similarity the
differences between cultural models of emotion i Erench and Old Norse-Icelandic are
significant. Primarily, attention is given to thelgective experience of emotion as a
privileged topic in its own right. There is a foous psychological interiority like that seen
in the Christian texts examined, but unlike thésg interiority concerns the relationship
between earthly lovers rather than between anidgial and God. As Sif Rikhartsdottir
(2012: 64) has commented, in Old Norse-Icelanditstemotional activity is used
primarily as a motive for action, the real concefi©ld Norse-Icelandic narratives.
Furthermore, the open expression of this emotiswisconsidered unmanly as it is in Old
Norse-Icelandic. Men are frequently depicted asomby weeping, but sighing, trembling

and swooning from love-sickness.

Despite being so thematically different to the@ams of classical saga narratives,
the romance genre was extremely popular in medfegahdinavia and quickly spread
from Norway to Iceland where original Old Norsel&®lic romances were composed.
These nativeiddarasogursurvive in far more manuscript copies than dotéxés which
contemporary critics deem to be the greatest aemewnts of Old Norse-Icelandic
literature (Driscoll 2005). However, in the traiit from translatediddaraségurto native
compositions the emotional style of Old French rooeawas left behind and styles of
expression familiar from the native tradition welsed instead. Examining the changes
made within the various stages from the translatio@ld French romances through to the
composition of native romances allows us to seatbas which were most receptive to
change in the native model and conversely whicrewmost firmly engrained in the

vernacular psychology. In so doing it clarifies tk&ationship betweenugr and the heart,
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somatic responses to emotion, and the cultural sgonerning the display of emotion and

the concern given to psychological interiority.

In order to explore this | will consider three gps of texts. Firstly | will look at the
texts contained in the collecti@trengleikar a close translation of theis of Marie de
France and similar material which we are told wammissioned by King Hakon himself.

I will then consider longer texts which also shograater degree of deviance from the Old
French originalsTristrams saga ok iséndan adaptation of Thomas of Britain’s version
of the Tristan legendVi6ttuls sagaan adaptation dfe Lai du cort mantéllale of the

Short Mantle™* andivens sagaErexs sagandParcevals sagaadaptations of works by
Chrétien de Troyes. The third section comparestyie of these texts to that of a selction

of native Old Norse-Icelandieddarasogur

4.1 Strengleikar

Strengleikaris the name traditionally given to an Old Norwegallection of translated
Old Frenchais, including those of Marie de France. Accordinghe collection’s preface,
thelais were translated for the court of King Hakon Haksoar(r. 1217-1264Y°
Although a great number of Old French texts weaadlated into Old Norse during King
Hakon'’s reign Strengleikars particularly useful for comparative purposesause it

closely follows the text of surviving Old French mks.

Strengleikaris preserved in the manuscript Uppsala De la @atdi (DG). Four
leaves, now in AM 666 b,°4vere cut out the DG and used as part of the linirthe
bishop of Skéalholt’'s mitre, until they were rediseced by Arni Magnusson in 1703 (Cook
and Tveitane 1979: ix). DG dates to 1270 and als saonot be far removed from the
original text, thought to have been compiled aroL®80. Until the late 1970s, it was
thought that DG (including AM 666 b’Ywas the only surviving text; however, in 1979
Marianne Kalinke discovered an Icelandic copy & WorkGuiamarpreserving a version
of the text earlier than that in DG (Cook and Taeé 1979: xi; Kalinke 1980). As a result
of this, it has been argued by Sanders (1993)0fRatepresents an attempt to collate in
one edition various individual translations of Gleenchlais.

149 Also known ad.e Mantel mautailliéThe Ill-Cut Mantle’ (Kalinke 1999b: 3).

%0 <E>N bok pessor er hinn virdulege konongr ler nomar volsko male ma heeta lioda bok

This book, which the esteemed King Hakon had tedadlinto Norse from the French language, may be
called “Book of Lais”. (Cook and Tveitane 1979: 4,5
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Of the twenty twdais that make ugstrengleikar all but one of the twelviais
attributed to Marie de France are included. In toldithere are included six othiers
found outside the manuscript BL Harley 978 (H) cdrd de France’lais and four for
which there now exists no original French sourdee ihdividual texts vary in the degree
to which they follow the original French; the tettMilun, for example, only contains
50% of the original French material (Cook and Tameg 1979: xxiii). However, even in
spite of the various exemplars which were usedtopile the DG text oStrengelikay
where comparison is possible DG follows the textlofery closely and competently
(Cook and Tveitane 1979: xxx). DG was of courseaogied directly from H, but the

parallels are close enough to permit a lexical canmspn between the two.

Studying the lexis oftrengleikars valuable for this project for a number of
reasons. At the most basic, it contributes a largeunt of Old Norwegian text to the
predominantly Icelandic material in the corpuseofts that form my database. More
importantly,Strengleikarepresents a distinct style of prose writing withild Norse
literature. Norse prose is traditionally dividedlinhe ‘saga style’ of native prose,
distinguished by its terseness and litotes, andntwe florid Latin influenced ‘learned
style’ of the ecclesiastical literature (Oskars8605). The translated French material falls
somewhere between these two poles, and has cdoeekimown as ‘court style’ (Cook and

Tveitane 1979: xxix).

This court style developed from the learned prdserolesiastic literature. It makes
use of fewer Latinate constructions, and is instéedacterised by a verbose style which
makes use of synonymic doublets and alliteratidre Benefit of studying a text written in
this court style is that it allows us to examine thaim that the lack of emotion-talk in the
islendingas6guis a stylistic rather than cultural feature. Farthore, by studying how the
psychological vocabulary of Old French is tranglateo Old Norse, we can examine the
semantic range of the Old Norse lexemes used tterghe French concepts. Old French is
essentially a cardiocentric language when it cotoés psychological vocabulary, and by
studying how its words for ‘heartjuorsandcurageare rendered in Old Norse-Icelandic
gives us an insight into the nature of cardiocentrin the vernacular psychology of

medieval Scandinavia.

In Old Frenchguorsrefers to both the physical heart but also totkat of
emotions’ and is also responsible for cognitivections, such as remembering, as well. Its

other ethnopsychological terms, suchabmse‘soul’ andespirit ‘spirit’ are not involved in
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thinking and feeling (see AND s.gors, alme espirit). Occasionally throughout the text of
H the partial synonymurageis used in situations whegeiorsmay be expected. What is
interesting from the perspective of this studyhetquorsandcurageare almost always
translated irStrengleikarashugr and nothjarta. In facthjarta rarely occurs in
Strengleikar Of the eighteen citations returned by Menota& de feature, seven are as
part of the alliterating synonymic doublaigr ok hjarta The only timehjarta translates
guorsoutside of this context is whegeiorsrefers to the physical heart, or is used as
vocatively in the sense ‘sweetheart’; the heattisig, a frequent response from love-
stricken individuals in théais is always translated &garta and nothugr. Likewise, the
use ofquorsas expressing a person’s life-force or vivifyingatity is renderedhjarta,
rather tharhugr as seen in the following passage frbeus amandveggia elskanda liod

Sur le munt vint, tant se greva,
lleoc chel, puis ne leva;
Li quors del venre s’en parti. (Ewert 1995 [19421))

He reached the top, in such distress that he d&lihdand never rose again, for
his heart left his body. (trans. Burgess and Bu€i89: 84)

ok komz hann pa up a fiallit med heni med pinng. par fell han nidr ok stod
alldri sidan vp. ok ran hiarta allt ordmum. ok la lannpar pa svabuit
sprungim.

[...] and got to the top of the mountain at greanpthen he fell down and
never got up again. All his heart poured out of ramd he lay there in this
way, dead from exhaustion. (ed. and trans. CooKTae@tane 1979: 166, 167)

The general pattern throughdatrengleikars to use native Old Norse-Icelandic lexis and
phraseological patterns for expressing emotion.dwdt doeshugr generally translate
quors overt expression of emotion, romantic love angtpslogical interiority are

curtailed throughout the text.

4.2 Arthurian romance

While Strengleikaris useful for showing how the emotional expressibthe Anglo-
Norman originals were curtailed and adapted taeghié norms of the native Old Norse-
Icelandic tradition, it is important to stress thagse texts do represent a significant

departure from the ‘emotional world’ of thelendingaséguand other native sources. The
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extent of this difference can be seen in particudhe larger corpus of translated

Arthurian romances and the Old Norse-lcelandicigaref the tale of Tristram and Isold.

These texts are also more explicit in localisingifegs in the chest and the heart as
well as thehugr, a feature which was more the most part absent 8wengleikar
Representative examples include these fioistrams saga ok iséndandivens saga

respectively:

Fyrir pvi hann ma& ekki til min koma, pa verd ek geigp daudann at ganga, pvi
hans daudi drepr & mitt hjarta.

Since he cannot come to me, | must walk througihdedoor, for his death
hammers at my heart. (ed. and trans. Jorgensen 489499)

[...] [ven reiddiz mjok med harmsfullu hjarta [...]
[...] lven became furious with sorrow in his heart][(ed. and trans. Kalinke
1999a: 82, 83)

In addition to these, there is also more attengioen to the physiological role of the heart.
For example, the burning fire of love which is menéd inGuimarin StrengleikaCook
and Tveitane 1979: 25) and alsoviglundar sagahas inTristrams saga ok {gdar a

physical role which is absent in the others:

Ok sem hun sa hann [...] pa fell & hana sva mikigamy at i pvi sneriz allr vili
hennar ok fulkomin &t til hans. Ok pvi naest andaarin af 6llu hjarta ok
skarz 6ll innan ok brann i hug sinum, ok hljop g&jbtara sa hinn sam hugar
bruni i andlit hennar, ok hvarf henna pa 6llu néttiegrd, ok kendi hun pa
prening, en po veit hun ekki , hvadan slikt kerk.a@varpadi hun pa i 6dru
sinni ok pung megnadiz nokkut, pvi hjarta hennalirok skulfu, sva at allr
likami hennar sveittiz.

When she looked at him [...] there fell then uponde€eep reverie in which
all her desire and her love shifted to him. Anchtkbe sighed from the bottom
of her heart as if her body had been pierced andhivel were aflame. Faster
than imaginable that same burning desire roserntdelee, and all her inner
beauty left her. She knew only misery and distregsdid not understand
where it came from. Then she sighed a second timdesgen felt troubled,
because her heart and limbs quivered, and heedrdaty broke out in a sweat.
(ed. and trans. Jorgensen 1999: 36, 37)

This is the most explicit reference to the roldeét in emotional experience in the
corpus of texts | have examined. Unlike the otlemspges where the flames of love and
desire are mentioned, an actual physical correlatianade between the heart burning and

the external expression of blushing. As this isahly such reference, it is not clear
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whether it was thought to be, or intended to beststdod, as a literal physiological
correlation of cardiocentric heat. Nonethelests & significant departure from the native
tradition and shows that such an idiom was not seady restricted to Christian contexts.

The same group of texts also includes the only @kaum any non-Christian text of
hydraulic behaviour equivalent to the West Germamiciel where a person’s emotions
boil within them. Elsewhere in these texts theeexpressions roughly equivalent to a
hydraulic models such as the usespffinga‘burst, die’ in reference to emotion in
Parcevals saga

Sem Keei heyrdi petta, pa vard hann naer sem handirspnnga af angri ok
reidi.

When Kay heard this, he was close to bursting astper and rage. (ed. and
trans. Wolf and Maclean 1999: 120, 121)

There are also occasional references to grief #met emotions filling a person’s heart and

hugrand ‘growing’ axa within them as ifTristrams saga ok iséndar

Ok var allr hennar hugr angrs fullr ok sorga [..d.(dorgensen 1999: 175)

And her wholehugrwas filled with sadness and grief [...]

However, such expressions are rare and are toevagrorrespond to the Old English
psychophysiological system. Howeverjwens saga knight is referred to as ‘boiling’
(velland) with rage, the only such use of the verb outsidkhe Christian verse of the

fourteenth century discussed in the previous settib

En fyrr en peir luku sinum séng, pa kom par eididairi med vellandi reidi ok
miklu 6pi sem hann reeki med hundum hjort 6r skégum.

But before they ended their song, a knight cameagifloiling with rage and
with much noise as though he were chasing a hart the woods with dogs.
(Kalinke 1999a: 46, 47)

31 This passage translates ChrétieliSisz que la joie fust remeise, / vint, d'ire plusianz que breise, / uns
chevaliers, a si grant bruit / con s’il chacast cerf de ruit(Roques 1982: 25, Il. 811-814j)ella
also occurs later ifvenssaga however, here there is no indication that thigéresult of
psychophysiological hydraulic activity, but rathie natural consequence of spilling blood.
Although Kalinke here translates the verb as ‘boifell up’ may be a more appropriate rendering
of the sensela varu peir sva méadir at armleggir peira gatu eigip lypt sverdunum ok var peim
sva heitt at bléait vall i sarnum ok likadi hvariguat berjaz lengr, pviat myrk natt gekk yfir pa.
“They were no so tired that their arms could nigedheir swords and they were so hot that their
blood boiled in their wounds and neither wantefight any longer since the dark night was
falling.” (ed. and trans. Kalinke 1999a: 92, 93)
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This passage is important for showing that suchiessgions were introduced into the Old
Norse-Icelandic world in contexts outside of Chaistdevotional poetry. The fact that
such expressions are nevertheless so rare agaus shat this was a feature Old Norse-
Icelandic was unreceptive tivens sagas also notable for locating cognitive function in
the ‘head’:

“Ottumz par ekki um,” kvad frdin, “med guds tilhpaskulum vit at visu or

koma ho6fdi hans ok hug aedistormi peim er hann knelma hann undan flyi.

En nu skulum vit heim skunda, pviat ek a smyrsl|, jgaumér gaf Morgna hin

hyggna ok sagdi mér, aldri maetti sedi né dvit sgpdas manns hug né hofai er
smurdr yrdi med pessum smyrslum.”

“Never fear,” said the lady, “with God’s help weadltcertainly dispel from his
head and mind the raging storm that is tormenting provided he does not
flee. Now we must hurry home, since | have a salieh Morgan the Wise
gave me, and she told me that never would madndessof the senses waste
that man’shugr or head who was rubbed with this salve.” (Kaliie®9a: 68-
70, 69-71)

However, like the example of ‘boiling with rageighs the only such example | have
found in these texts, and again shows by its aleskow resistant Old Norse-Icelandic was
to cephalocentric traditions. Nonetheless, althduggh Strengleikarand other translated
romances tend to curtail non-native features ssabvart displays of emotion and the
localisation of feelings to the heart, they do deata range of emotional responses which
set them apart from the representation of emotidhe native tradition. However, as we
will see below, these features were not adoptetthéyauthors of native Old Norse-

Icelandic romances.

4.3 Native riddarasogur

The difference between the native tradition’s hargdbf emotion, cognition and the body
and that of Old French and Anglo-Norman traditismiost clearly demonstrated when we
consider its representation in originally compo&gd Norse-Icelandic romances. These
texts adopt the bridal-quest plots of Old Frencth Anglo-Norman romances but like
other indigenous Old Norse-Icelandic prose arefare concerned with action than they
are with emotion (on this see Sif Rikhardsdottio202012: 60). And as in the native
tradition, emotion is generally presented exteynaith little concern given to the
psychological interiority of its characters. Whey&rengleikarand the other adapted

works discussed in the section above show a prarealiendency to curtail the interior
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focus of their sources and to limit the expressmismotion unfamiliar from the native
tradition, the originally composed romances efieadii jettison these in favour of
traditional Old Norse-Icelandic expressions of eorat

The exact size of the nativieldarasdguris not precisely defined due to the
imprecise nature of modern genre classificatiorer&lare overlaps between what are
considered nativaddarasogurandfornaldaséguras well as some indeterminacy about
what should be considered a translated or indigenddarasaga(Driscoll 2005: 192).
Kalinke and Mitchell (1985) list 33 works in thd@ibliography of Old Norse-Icelandic
Romanceswhich is a reasonable indication of the sizehefgenre. Many of these texts
have been edited or summarised by Agnete Loth (19&5) in her five-volume collection
Late Medieval Icelandic Romanc¢éisough a number of texts still lack modern caltic
editions. | have restricted this study to thosast@xth freely available digital editions to
facilitate electronic searching of the texts. Téagounts to a corpus of three sagas totalling
approximately 20000 words, a relatively small frawctof theriddaraségurcorpus as a
whole. These texts aRigrgards saga freekn@lall et al. forthcoming) (c. 12100 words),
Nitida sagaMcDonald 2010) (c. 5700 words) aBthurdar saga fotgHall et al. 2010) (c.
3250 words). As such, the remarks here are onlgesitye of a tendency to revert to the
native tradition of representing emotion in textsl @oes not hold for the genre of
riddarasdguras a whole. However, although this is a small darsige it nonetheless
shows that the emotional conventions of Old Freamath Anglo-Norman were not

universally adopted.

The most noticeable difference between the emdtsigkes of these native
riddarasdgurand the adapted works considered above is thédygreduced reference both
to people’s feeling and how these are expressedtsmatly. For example, weeping which
Is ubiquitous among men and womersimengleikarand other translated works only
occurs twice in these sagas, oncSigrgards saga freekrnand once ilNitida sagaln
both cases the characters weeping are women; raafeacribed as being upset, unhappy
and angry throughout these texts but they are ros@cted weeping. INitida sagathe
maiden king is represented as weeping because abkence from her husband and
children is upsetting her:

pad veldur minum grati og pungum harmi ad meykomgdur skilid mig
vidbénda minn og bérn og mun ég hvorki sja sidan
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‘What causes my tears and oppressive grief isttigamaiden-king has
separated me from my husband and children, ant hexer see them again’.
(ed. and trans. McDonald 2010: 133)

This passage is closer to the depictions of weepifjrengleikarand other romances than
it is to the native tradition, as she freely regdar feelings to her company. There is no
attempt to conceal her emotion, nor any implicatlwat she should not. This can be
contrasted with the maiden king’'s behaviouigrgards saga freeknahere she attempts
to conceal what she really feels. In keeping whih émotional style of the native tradition,

her true feelings are revealed to the reader avgkthround her by her physical reaction:

Fréttust pessi tidindi nu vida. pPessi tidindi kcemstr i Taricia til eyrnanna
meykonunginum en han brosti vid ok kvad margt skeilfpo6 at skemmra veeri
at spyrja en p6 sau menn pa at hagl hraut 6r admgumi rautt sem bldd.

Word of the battle spread widely. The news tragediast into Taricia to the
ears of the Maiden King, but she smiled and satithany reports were
untrue, even though they may be heard from neatearal. Even so, people
saw that hail fell from her eyes, as red as blg¢ed. and trans. Hadt al.
forthcoming: 58, 37)

However, as in thislendingaséguand elsewhere, such somatism is rare. Later isdba
occurs the only instance of blushing in the texangined. This behaviour is indicative of a

saga character attempting to conceal their feglimgisbeing unable to:

Sigrgardr gengr nu til bords ok er baedi rj6or abraf peim
svivirdingarordum sem meykonungrinn hafdi valit ona allra manna faeri,

Sigrgardr goes now to eat and is both blushingaarguty from the mockery
which the Queen has dealt him within earshot ofithele court. (ed. and
trans. Hallet al. forthcoming: 54, 30)

The focus in these two examples is on how the emstof these characters is shown to
others in the company, rather than focussing omtieenal nature of their own feelings.
Likewise, inSigurdar saga fotsSigny’s feelings are revealed to those in thédrad to the

reader by the simple description of her smile:

Og er menn voru sem katastir, lukust upp dyr hialfear, og gekk par inn
madur furdulega stér og haféi mikla vigur i her@ilum fannst mikid um voxt
pessa manns. Litlu sidar kom inn annar madur, og&aynu meiri. Pa
hljodnudu allir peir, ad inni voru, og urdu okatiema brudurin brosti litinn.

And when everyone was at their merriest, the dobtke hall opened, and in
walked an enormous man. He had a big spear indmd.The size of this man
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seemed remarkable to everyone. A little later agrotiian came in, and he was
much bigger. Then everyone who was inside felhsigd their spirits fell,
except that the bride smiled a little. (ed. anddradallet al.2010: 79-80)

The silence in this passage is indicative of thealgesponse to bad news in the native
traditions of characters becoming withdrawn anduat, and can be contrasted to the
openly expressed grief seen throughsuengleikarand translatedddarasoégur The
reaction of the court in these sagas is markedfgrént from translated romances, where

communal weeping is common. As seefiistrams saga ok iséndar

Grétu pa allir sva 6kunnugir sem kunnugir, Gtlenslem inn lenzkir, rikir ok
fateekir, ungir ok gamlir. Allir kendu i brjést unaia.

Everyone wept, acquaintances and strangers, con@trand foreigners, rich
and poor, young and old. Deep inside themselvels/ene felt for her. (ed. and
trans. Jorgensen 1999: 150, 151)

Similar events do not provoke such strong reactioniseriddarsogur, as when Nitida
appears to have been abducted from the court:

Hlaupa menn nu i héllina og segja kongi pessi tidikéngur og 6ll hirdin
verdur mjog hrygg vid penna atburd.

People then ran into the hall and told the king ttéws. The king and all the
court became very sad after this incident. (ed.teants. MacDonald 2010:
130-131)

When we are told, as we are here, about the enadtsbate of characters it is presented as
is generally the case in the native tradition, aithreference to the body; plain verbal
description is used. The physical responses tojratichtion of, emotion described above
are the only ones which occur. There are no exargdlsighing or fainting familiar from
the adapted romances, nor are there any other soaffeicts common to the native
tradition such as trembling and swelling. Howewensidering how infrequently these
occur within native Old Norse-Icelandic prosesito be expected that they should not
occur in a small sample of sagas such as the ater gonsideration. Instead, we are only
told that men are ‘gripped by fear’, rather thaat tiheir heart or their body trembles, in
Sigrgardr saga

[...] vedrvitar varu allir sem a gull séi en drekahdfvaru sva grimmlig at
morgum helt vid oOtta er pau sa.
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The weathervanes were all like gold to look upamd #he dragon-prows were
so terrifying that many were seized with fear oeisg them. (ed. and trans.
Hall et al forthcoming: 51, 29)

Likewise, on all the occasions a character is desdras being angry, no associated

physical response is mentioned, as is generallgdke in the native tradition.

As would be expected in the native tradition, theme2no references to hydraulic
expressions of emotion or to characters growingrha¢sponse to their feelings. In
addition to this, feeling are not localised in thegr, hjarta or brjést The only time one of
these words is used in an emotional context &igurdar saga fotsaga whergjarta is

used in the phrase ‘to love with all one’s heart’:

pa reiddist konungur og meelti svo: ‘Péttd unnir Aswi af 6llu hjarta, pa skal
hann po aldri pin njéta né pa hans.’ Signy svaéaripa munt rdda, fadir minn,
ordum pinum, en audna mun rada, hvern mann eg a.’

Then the king grew angry and said ‘Even if you |ésmundr with all your
heart, he will never get to enjoy you, nor you hifthen Signy replied, ‘You
will control your words, father, but fate will cant which man | marry.’ (ed.
and trans. Halkt al. 2010: 79)

Aside from this example, emotions are not localitgethe chest or its contents nor are

there any hydraulic effects mentioned.

Instead of focussing on the internal emotional eepee of its characters, in the
sagas emotion is also followed by action, whicthesprimary concern. Unlike characters
in the adapted romances who are frequently deteitithy their feelings, in these
riddarasdgureach time someone is described as sad or angrateemmediately
described as adopting some form of action to nethiéir predicament. A typical case is
Ingi’s response to the news that Nitida has huteiidim:

Fer petta nu a hvert land hversu drottning haf§alkong at leikid. Unir Ingi
kongur allilla vid og hyggst aftur skulu rétta arini sina sman og svivirding.

The news then travelled to every land, how the gueel outwitted King Ingi.

King Ingi did not like this at all and planned ag&iow to set right the disgrace
and shame he got from the lady. (ed. and transDidiaald 2010: 130, 131)

A similar situation occurs later in the saga:

NU er ad segja af Soldani kdngi ad hann fréttistata sina; hann fyllist upp
ferlegri reidi. Laetur ganga her 6r um 6ll sin 10kj safnar ad sér blaménnum og
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bannsettum hetjum og alls kyns 6pjod og ill pydtlafEnt ad halda pessum
her til Frakklands brenna og baela landid nema nmeglovili giftast honum.

Now it is to be said about King Soldan that he Hedorout the death of his sons
and was filled with terrible rage. He ordered a saifny to go throughout all
his kingdom, and recruited black men and exilesahkinds of wild and evil
people. He then planned to bring this army to Feandurn and ravage the
land unless the maiden-king wanted to marry him. &d trans. MacDonald
2010: 136, 137)

This corresponds with Sif Rikhardsdottir's (2012) ébservation on the Old Norse-
Icelandic adaptation dfa Chanson de Rolantiat emotion is pushed into the background

and the social response is foregrounded.

4.4 Conclusions

The range of emotional behaviour, expression ascbdirse introduced into the Old
Norse-Icelandic world from the beginning of thetienth century onwards is useful for
showing how bare and minimal is the attention giteesuch topics in what | have termed
the native tradition. The very fact that the emagilonorms of the native tradition are so
markedly different from those in, for exam@&engleikar and have not been assimilated
to it show how ingrained these differences wer®lith Norse-Icelandic society. The fact
that indigenously composed romances correspontbsely to the emotional norms which
form part of the native tradition strongly suggestt these were more than just literary
features, but corresponded to cultural expecta@snsell. The nativeddaraséguradopt
very few of the emotional motifs seenStrengleikarand the other Arthurian romances.
Instead, emotions are stripped back to plain vetbatriptions and somatic expression is

curtailed.

As importantly as this lack of an embodied expr@ssif emotion, these native
riddarasdguralso avoid the frequent references to charaatemst feelings; the
predominantly external focus familiar from tiséendingasogurs adopted instead. As in
the family sagas, descriptions of a character'stemal state are brief and in general are
situated in a social context. When individual eimiogi are mentioned, without reference to
how a person is behaving among his or her soomlpgrit serves as a precursor to action,
which saga authors are far more interested in.fattethat this interior focus is also
reduced in the otherwise closely transla®#ebngleikarshows how resistant Old Norse-

Icelandic culture was to this form of emotionalodisrse.
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That Old Norse-Icelandic not only does not incladg detailed depictions of
psychological interiority but actively removes sudehtures in its adaptations of its source
texts demonstrates how deeply rooted the distindigtween Old Norse-Icelandic and
Anglo-Saxon was in this respect. This is the magticant implication of this section, as
it provides the most persuasive evidence that sétieenmodel of cultural psychology in

Old Norse-Icelandic represents societal rather phsinliterary concerns.

However, the texts reviewed in this section hage &leen important in confirming
the relationship betwedmgr andhjarta and the status of the hydraulic model in Old
Norse-Icelandic. In terms of cardiocentrism, isignificant thathugris used in almost all
cases to translate the Anglo-Norman word for ‘HearStrengleikar This again confirms
thathugr rather than its physical seat was the most satiemtept in Old Norse-Icelandic
cultural psychology. Nonetheless, the two langualgeshare a common core of locating
psychological and emotional activity in the ch&ghat is noticeable is that while Anglo-
Norman and OIld French refer frequently to loveeins of heat, sometimes
metaphorically and sometimes apparently literahis usage has not been adopted in Old
Norse-Icelandic. The fact that cardiocentric hedbund in medical texts, Christian idiom,
and romances but occurs nowhere in the nativetimadiroves how alien this
conceptualisation of emotion was in North Germahie same is true for hydraulic
behaviour. It is significant that although hydraidm analogous to the Old English model
was part of the cultural model of emotion in Ol@iech romances, this was not
incorporated into Old Norse-Icelandic adaptatidns. only in Christian contexts where
Old Norse-Icelandic expresses emotion in hydraelims, which suggests that it was a
literary device restricted to a particular conteiktise and not representative of wider
vernacular psychology. The translated and origididlNorse-Icelandic romances show
that outside of explicitly medical and Christiamtexts, emotion and cognition are

expressed in accordance with the native tradition.

5 Summary

The purpose of this chapter was to contextualisectitural model of cognition, emotion
and the body established in Chapter 3 by compatrtaga range of non-native intellectual,
spiritual and literary traditions. The fact thags$le traditions contain psychological models
different from those discussed in the previous tdragilows us to speak of a relatively

coherent native tradition, which can be definedtgyifferences from the medical and
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theological beliefs prevalent in contemporary cosital Europe. These differences enable
us to draw into sharper relief those features df brse-Icelandic psychology which set it
apart from neighbouring cultures. Most importanthgey allow us to be confident that the
disparity between Old Norse-Icelandic and Anglo<@agsychology is primarily the result

of an independent divergence within Germanic, ratiten the result of foreign influence.

Although Old Norse-Icelandic was introduced to agexof traditions not available
in Anglo-Saxon England which it adopted in varydegrees, the most prominent feature
of this comparative study is how resolutely the Qtatse-Icelandic native model of
cognition and emotion was preserved against th#keences. Old Norse-Icelandic did not
adopt any fundamental psychological features whetht apart from the rest of Germanic.
For example, one of the most significant differenbetween the psychologies of the
medical texts examined and the native traditidihas cognitive and emotional functions
were confined to the chest, and did not move tdheeel under the influence of Salernitan
medicine. Despite being exposed to cephalocentedical traditions unavailable in
Anglo-Saxon England, these had little impact ondinéural psychology expressed in
native Old Norse-Icelandic texts. There is no enatethat cardiocentric psychophysiology
was displaced by the brain- and head-centred imadiof the imported medical texts.
Instead, Old Norse-Icelandic remained, like Westn@eic, thoroughly chest-focused in
respect to cognition and emotion. Not only was edgdentric psychology rejected outside
of specific medical contexts, native cardiocentetiefs do seem to have been influenced
by medical writings on the nature of the heart.tHeaot adopted as a salient feature of
the heart, nor is any other component of humoralionee. The differences between the
physiology of the heart in Old Norse-Icelandic &id English, as with other

psychophysiological features, cannot be attribtibesburces outwith Germanic.

As for the physical expression of emotion, thispteahas shown that ebullient
hydraulic psychology was not part of native Old $ésicelandic psychology. Furthermore,
its absence from any early Christian texts suggbststhe Old Norse-Icelandic tradition
was actively resistant to it in the centuries imrataly following the conversion. The fact
that hydraulic imagery analogous to the Anglo-Satxadition only appears prominently in
Old Norse-Icelandic in fourteenth-century devotiorexse not only demonstrates that it
was not a part of its native conception of the phlggy of the person, but again suggests
that West-Germanic hydraulicism may owe somethinigstChristian heritage. It is
possible that the rare instances of apparentlyrduylet’ activity in saga literature, such as
porsteinn Asgrimsson’s ‘blood-bow’ and Egill Skgliemsson swelling up, may have been
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influenced by imported theories about how the boacessed emotion. However, it is
difficult to identify clear instances of such belww which are directly influenced by
imported medical traditions, as this somatic respaeems to be common throughout
Germanic. Nonetheless, whether or not these emsadlect a native tradition, an
imported one or an amalgam of the two, they aledsstinct from Anglo-Saxon hydraulic

activity.

Finally, the lack of interior focus on both psyobgical and physiological activity
described in Chapter 3 was confirmed as an impbféature of the Old Norse-Icelandic
psychological idiom. Although the Old French andglmNorman romances introduced
the Old Norse-Icelandic literary tradition to enootal behaviour absent from the native
model, not only was this curtailed in direct tratigins, when Old Norse-Icelandic writers
began composing their own romances these featwres ot incorporated. The fact that
interiority was reduced in direct translations sgly suggests that this was not just a
literary feature of saga prose style, but parhefémotional culture of Old Norse-
Icelandic. The reception of these romances in QidsBHcelandic is important in
confirming that the Old Norse-Icelandic psychol@dimodel did not only differ from the
Anglo-Saxon one, and other contemporary cultureterms of how cognition and emotion
were though to relate to the body but how emotias walued and expressed by

individuals and in society.

This chapter has shown that despite exposure idenange of traditions
concerning the relationship between emotion, coagménd the body, the features of Old
Norse-Icelandic vernacular psychology which digtisy it from Anglo-Saxon — an
absence of cardiocentric heat, hydraulicism, aptbaninently interior focus — cannot be
the result of changes caused by non-native infleendot only is there no sufficient
evidence that any of these features existed irdgkpbetry composed before the
conversion and the introduction of non-runic ligrathey all exist in some form in the
texts that were introduced into medieval Scandmavhe fact that such features are
present in foreign sources but not in native oeeges to highlight their absence from the
native tradition. It is possible that North Gern@apsychology at one point included these
categories but lost them before its texts were cttadito writing. However, the only
reason for arguing such a case would be to aligmpsiychology of Old Norse-Icelandic
with West Germanic. The more plausible explanaisahat the psychological model
described in Chapter 3 is broadly representativdarth Germanic in the centuries before

the conversion of medieval Scandinavia and as pteserves an indigenous Germanic
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model of emotion, cognition and the body. What thesans for the reconstruction of
Proto-Germanic psychology and the interpretatiothefOld English vernacular
psychological idiom will be discussed next, in @enclusion.
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Conclusion

This thesis has shown that Old Norse-Icelandicahasmber of features which separate its
vernacular psychology from both its Germanic asaitcumpolar neighbours. At the most
general level, | have demonstrated that Old Nocséahdic has less in common with
shamanistic belief systems than has been previgusposed, and in terms of its
psychophysiology show that it is less complex dab@ate than Old English. This has
implications not only for our understanding of Mldrse-Icelandic culture but also for Old
English, as it is generally assumed that Old Ndcséand texts preserve a Germanic
tradition which can be used to reconstruct the@inestian beliefs of Anglo-Saxon
England. However, in terms of emotion, cognitiod &meir relationship with the body the
Old English system is considerably more unusuahfeoPresent Day English perspective
than that of Old Norse-Icelandic. The two principahtributions to knowledge this thesis
has made concern the assumed similarity betweeNQise-Icelandic vernacular
psychology and shamanistic traditions on the omelhand West Germanic hydraulic
psychology on the other. | have shown that the tkesimg soul’ motif in Old Norse-
Icelandic cannot be clearly linked to circumpoladitions and that despite being broadly
cardiocentric in type, the psychophysiology of Qlorse-Icelandic differs in a number of
key components from that of Old English and Westh@mic as a whole. A
supplementary contribution has been the applicatmhevaluation of the NSM

methodology to the definition of concepts evidenitelistoric sources.

Vernacular psychology in Germanic and circumpolar t raditions

The feature of Old Norse-Icelandic psychology wHiels received most attention in
comparative Germanic studies is the supposedyabilitugr to leave the body in animal
form. This has been used to provide a Germanieeomd the apparently Christianised
examples of ‘mind-travel’ in Old English literatuaad as point of reference in studies
linking Old Norse-Icelandic to circumpolar tradite However, | have demonstrated that
the evidence base for the belief in a wanderind iso0ld Norse-Icelandic is almost non-
existent. The majority of evidence comes eithemffmst-medieval traditions, or from the
spurious association witiugr and wind or witthugr and flight. Although it is possible
that some form of mind-travel was thought to talee@ during sleep, this has very little in

common with attested examples in Old English liime The only instances of mind-
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travel referred to in any detail in Old Englistefiature are associated with memory and
reminiscence, rather than dreaming, and have iitttsmmon with what we see in Old
Norse-Icelandic. In light of these differences réhis little justification for interpreting the
Old English imagery of a ‘wandering soul’ or ‘mitievel’ by reference to Old Norse-

Icelandic evidence.

While it clarifies the relationship between Old Hsly and Old Norse-Icelandic
traditions, this re-evaluation blugr's ability to leave the body has greater significafior
the interpretation ofeidrand its practitioners. Much of the recent workseidr, from
both advocates and sceptics of Old Norse-Icelasttenanism, has been predicated on the
concept of practitioners being able to send out #wul, or some ‘spiritual’ part of the
person. Such work takes for granted tiagr was conceived of as breath, a belief
apparently evidenced by Snorri’s listk@nningarin SkaldskaparmaHowever hugras a
‘psychological’ or ‘spiritual’ entity is not repreated in this way in Old Norse-Icelandic
literature. There is no clear evidence thagr could be separated from the person, let
alone sent forth and controlled durisgior. This is not to say that Old Norse-Icelandic
magic did not have certain similarities with shamtia practice; however, my research
has shown thatugr has far less in common with shamanistic concdyats has hitherto

been acknowledged.

Ultimately, as Tulinius (2009) points out, our krledge of Old Norse-Icelandic
paganism is filtered through its literary depictiarsources which date from centuries after
such pagan belief and practice were outlawed ilamck As a result, we are always at least
one step removed from the reality of pre-Christé@ologies. While archaeology can
uncover the material culture of pagan Scandindki@study of such artefacts and their
context of use is necessarily determined by therpmétation of the literary sources treated
in this thesis. This is particularly true of theidr staffs’ discussed by Price (2002, 2008),
and Heide (20064, b, c). The symbolic relationgtafween thesestidr staffs’ and dipoles
used for spinning in medieval Scandinavia is a enathich can be established by the
study of material culture; however, the associaietween spinning yarn and spinning
seidrcannot be determined by archaeological methodgalbis here where this thesis
can contribute to the ongoing project of undersitagngeidr. Despite the proposed
etymological relationship betweaseidrand ‘[spun] cord’, | have shown that there is
nothing to suggest that eitheugr, breath, or any other invisible part of the pera@s
conceived as a cord in Old Norse-Icelandic cultarghat it was spun and sent out like a
rope.
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While these findings concernirngr's relationship to the ‘wandering soul’
concept are important for contextualising Old Nelsgandic beliefs within circumpolar
traditions, the most significant contribution tookviedge this thesis makes is in regard to
hugr's role as psychological entity. This is becausertature ohugrs embodied role in
emotion and cognition has not previously been salidh detail but primarily because of
the impact this has on our perception of Old Emglisd West Germanic psychology as a
whole. My research has shown that despite shartggaogically similar psychological
framework which locates a unitary psychologicalapt inside the chest, Old Norse-
Icelandic and Old English differ in a number of kagas. The most striking of these is in
terms of Lockett’'s (2011) hydraulic model. The ctaature of this system, cardiocentric
heat, does not form part of the Old Norse-Icelapgdigchological idiom, nor do the
principal concomitant features of internal presseeething and swelling. The only time
such features occur in Old Norse-Icelandic tex¢simthe language of Christian devotion,
in medical contexts, and very rarely in translat@aances. Instead of a hydraulic system,
the most important feature of Old Norse-Icelandicdd@centrism is the firmness of the
heart. The heart’s most common physical responesenttional stimulus is to tremble or to
beat faster, and it is this imagery which extemdis the Old Norse-Icelandic lexicon.
Instead of an opposition between hot and cold,Nise-Icelandic prioritises hardness
and softness in its representationsiafr, hjarta and associated emotional and cognitive
states. Furthermore, the heart plays a very mimlerin Old Norse-Icelandic when
compared tdwugr. Unlike the Old English idiom, it is not represetitas the innermost part
of a person, nor the repository of a person’s deteghe@ughts and feelings. Again, when
such references to the heart do occur in Old Nmskandic, they feature in either
Christian or romantic contexts, or are most propaifluenced by such usage. These
differences show the variety of conceptualisatahgh can exist in what are grouped

together as cardiocentric systems and also denad@$tow much this label can obscure.

That the Old Norse-Icelandic model does not apfiehave been influenced by
foreign sources raises a number of questions daheu®Id English psychological system,
and problematizes the reconstruction of proto-cptscd.ockett (2011: 54ff.) suggests that
hydraulic models of cognition and emotion ariseepehdently as a natural response to the
universal physiology of emotion in cultures that@aot been influenced by scientific, or
learned traditions. However, by showing that thdrhawlic features that characterise West
Germanic psychology do not occur in Old Norse-ledig, the Old English and Old Saxon

systems can be seen not as neutral developmehisran physiology, but as complex,
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culturally determined psychological models. Althbwgpme of the features of the Old
English hydraulic model are typologically well atted, they are by no means universal or
‘natural’. Instead, the highly elaborated psychagpbipgy of Old English should be treated
as marked within the Germanic family. The unusw@iire of the Old English
psychological idiom has generally been downplayechbse of its similarities to the
metaphorical system of Present Day English whish apeaks of boiling and seething
with anger, and where heat imagery plays a prontired@ in emotional discourse.
Likewise, the use of such metaphors in Englishdigtions of Old Norse-Icelandic texts
can give the impression of a shared pattern ofkepgabout emotion and cognition.
However, such ways of conceptualising the relahignbetween emotion, cognition, and
the body represent an important distinction betwbertwo languages.

This difference inevitably leads to questions afjiois. It is beyond the scope of
this thesis to reconstruct the psychological systéRroto-Germanic, but there are
indications that the Old English hydraulic modginesents an innovation in Germanic
rather than an original feature. The fact that Ratse-Icelandic appears actively resistant
to hydraulic imagery and cardiocentric heat dutimagfirst centuries following its
conversion suggests that these components wepartaif its Germanic inheritance, or
were lost very early. This is bolstered by the appiaabsence of such concepts from the
reconstructed lexicon of North-West Germanic. Tihared of use dbdlginn‘swollen’ and
its West Germanic cognates suggests that the assocbetween anger and swelling may
have formed part of the shared heritage of thellv@oches of Germanic. However, given
the disparity between the swelling of the body Id Norse-Icelandic and the swelling of
the chest and its contents in Old English, thereiseason to suppose that this swelling
corresponded to the West Germanic hydraulic tyias.dlso telling that the features which
set Old Norse-Icelandic apart from Old English &id Saxon such as a lack cardiocentric
heat, hydraulic imagery and a concern with peopiefeer life’ all begin to be adopted
towards the end of the Old Norse period, primarilZhristian texts. It is not impossible
that the components of the Old English model fors@ue part of Proto-Germanic
psychology, and were lost and subsequently readopta limited way in North Germanic,
but it is more economical to assume that they wereduced in Old English following the
conversion to Christianity. Nonetheless, therenisgason for such semantic and
conceptual changes to be economic, and the redlitye situation will certainly be more
complicated than the presence or absence of hydfaatures in Proto-Germanic. For

now, all that can safely be reconstructed is a @faitie person responsible for thinking and



Conclusion 191

feeling which was located in the chest. The eviddnam this thesis shows that within
these parameters there can exist considerable ginat¢@ariation, and it is likely that the
vernacular psychology of speakers of Proto-Germaais as different from its daughter

languages as the Old English system is from theNDige-Icelandic one.

Reflection on methods

The principal theoretical approach that guided stigly was the NSM method of semantic
decomposition and definition. It was selected beeaf the large body of work which has
studied and exemplified the range of cross-linguigifferences in psychological and
emotional concepts using this methodology. The lpralof terminological ethnocentrism
is of course recognised outside the NSM commuhibyyever, NSM has done most to
provide a practical way of reducing ethnocentriarthie treatment of concepts form other
cultures. Even if one does not accept all of NSti&oretical positions, the semantic
primes proposed as maximally isomorphic acrossvibriéd’s languages provide a valuable
heuristic for assessing how much is obfuscated wiserg one’s native language to define
or discuss a concept. By working in terms of ‘pdrthe person’, ‘body’, ‘think’, ‘feel’ and
other primes we are able to free ourselves of nmlithe conceptual baggage associated
with the familiar terms ‘mind’, ‘soul’ and ‘spirit’Framing analyses in such terms would
be an important step forward for the study of meai@sychology. As Boyer (2004) has
shown, using roughly equivalent concepts from thedyast’'s own language necessarily
introduces a range of semantic connotations whistord the concept being studied. For
example, both Flowers (1983) and Mundal (1974)wdiscGermanic psychological
concepts in terms of ‘soul’ and its Norwegian ceupartsjel. However, both are then
required to state how inappropriate these wordsaagdosses for the lexemes under
consideration. As ‘soul’ is a thoroughly Christieoncept in the Middle Ages, when
discussing other concepts it could usefully beaegdl by definitions beginning from ‘part
of the person’, with ‘soul’ reserved for the Chiast concept.

In this respect, the comparative work carried guthe NSM research programme
and the analytical resources it uses could befditlyitapplied to further study of medieval
psychology, both by highlighting the diversity ipparently similar psychological concepts
and by providing a ‘linguistic toolkit’ (cf. Fowlet996) by which to study them. Although
| think it is possible and theoretically justifieol frame explications using the NSM
framework, as argued in Chapter 1, | do not comstdes a necessity. NSM explications
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were adopted as a means of defamiliarising theeggisander review, and thereby
distancing them from their typical glosses of ‘miadd other such terms. Although this
does allow for fine-grained comparison, the requeat for such explications to use both
‘universal’ syntax and concepts has the potentimh&ike definitions more cumbersome
than needed. Instead, | would advocate more natyntatased explications, which make
use of the relevant primes but which do not necggsahere to the universal syntax of
NSM. This approach in fact can be seen throughaetabicka’s work from early
publications through to her most recent work (Wiérka 2014).

In part, the methodology employed in this thesis aa experiment in moving
away from Conceptual Metaphor Theory which has dated recent studies of medieval
Germanic psychology. In this respect | think it bagn valuable in showing the
availability of a metalanguage that carries les®asative baggage than the concepts
typically used to frame such work. In itself thiggents a useful contribution to this field
of study, and with the qualifications made aboserie | would recommend future work
considering. Nonetheless, much of the substantdeeddifference between the Old Norse-
Icelandic and Old English vernacular psychologisfahder the purview of Conceptual
Metaphor Theory, namely the association betwe@mgtfeelings and heat, and the
implications of this heat being constrained by @ex container. In light of such
differences between Old Norse-Icelandic and otlethern European medieval cultures, a
comprehensive study of the metaphorical systeml@iNOrse-Icelandic in respect to
cognition and emotion along the lines of Low’s (8D¢hesis on Old English psychological

metaphors would make an interesting companiongavibrk carried out here.

However, as Geeraerts (2010: 1-7, 42) notes inevigw of contemporary theories
of lexical semantics, cognitive linguistics has tmaoscommon with the traditional
philological approaches to texts which integratestdry and linguistic methods to gain as
a wide a view of the subject matter as possibléight of this, it would be most advisable
for historical linguistics not to seek to apply arentemporary theory to a past text but to
utilise as many as possible. Instead, it would dxeeicial if certain features of the NSM
approach were more widely recognised and usedrpgocating primes as a heuristic and a
means of definition alongside other cognitive lirsgie approaches could help
contextualise the concepts studied in a typologieaspective, and reduce the ethnocentric

bias in their description.
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Directions for further research

As | have shown that there are considerable diffeze between the psychophysiology of
North and West Germanic it would be fruitful to pue how far back this disparity can be
traced. This could be investigated from at least p@rspectives. First, and most important,
the degree of influence the Christian, ‘classit@dition had on the vernacular Anglo-
Saxon psychological tradition needs to be investjdurther. Considering the similarities
between the hydraulicism of Biblical idiom and tkaen in Anglo-Latin and OIld English
prose texts compared to its relative scarcity id Biglish poetry and its absence in North
Germanic, it is possible that the Old English huicamodel was influenced from
traditions outwith Germanic. It is also conceivathlat the similarity between the
vernacular and classical traditions in this respeetcoincidental, and that the hydraulic
model seen in Old English and Old Saxon is a pui#gst) Germanic innovation.
Whatever the case, establishing the extent to w@lidhEnglish and Old Saxon vernacular
psychologies have been influenced by traditionsifoutside Germanic will enable us to
appreciate better the differences between Northvdest Germanic and in turn the history
of concepts likenod andhugrin early Germanic. In light of the work carriedtdere, it

may also be profitable to return to Gothic, whics leceived little attention in this domain
since Flowers’ article (1983). Although the samiplemall and heavily influenced by its
exemplars, a comparative study of Biblical portiayd cognition and emotion in their
Greek and Gothic versions could prove enlightening.

Secondly, it would be helpful to extend this cong@m beyond Germanic to the
cultures of the medieval north Atlantic as a wh&g.outlining the variations within the
broadly cardiocentric vernacular psychologies ekthcultures we would be in a better
position to evaluate the status of the elaboratet\@ermanic model and its relationship to
the North Germanic model. As Old Irish has beenlany influenced by Christianity it
would provide a useful comparison to Old EnglisheTifferences between the Old Irish
and Old English systems outlined by Lockett (2Q140-146) suggest that the Old English
hydraulic model was not wholly the product of Chas influence; investigating the
similarities and differences between the cardiatemtof these two cultures further would
be illuminating. Furthermore, a study of Old Irisbuld provide illuminating comparative
evidence for the study of Old Norse-Icelandic psyogy. Lockett (2011: 148) has
suggested that some features which Old Norse-Idelahares with Old Irish could be the
product of the long and close relationship betwbese two cultures. In light of the
evidence that Celtic Christianity was known in &el before its Roman conversion in
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999/1000 AD, it would be useful to explore paralleetween the Old Norse-Icelandic
vernacular tradition and Old Irish psychology

As the psychophysiology of Old English and Old Melselandic differ within a
typologically similar psychological framework it wil also be interesting to compare the
cultural models of related conceptual domains,iarghrticular emotional constructs. The
semantics and cultural scripts associated withdlyogimilar emotional lexemes or
semantic fields in the two languages could be diysfompared, particularly in cognate
lexemes and those borrowed from Old Norse-IcelamiaccEnglish. As this study has
focused on the differences in how emotions areesgad somatically it would be
informative to assess how much variation existdd/éen the emotional systems of the
two languages. As well as comparison with Old anddi¢ English emotional lexis, a
further study of the reception of French emotidaaicon inStrengleikarand other close
translations of French works would be useful. Topgd of emotional embodiment might
also be fruitfully explored further in Old Norseelandic and Old English, as both this
study and Lockett’s have focused mainly on thosbasled features associated with the
contents of the chest. In Old Norse-Icelandic, thight be usefully integrated with the
study of other forms of visual semiotics such astge which is currently being developed

by Kirsten Wolf (forthcoming).

It would also be interesting to extend the topigglered in this thesis past the
traditional end of the Old Norse period in c. 140@exts produced later in Iceland. As so
much previous work ohugr, its role inseidr, and its ability to leave the body has been
based on early modern Norwegian and Swedish fakibwould be fruitful to track the
development of similar traditions in Iceland itséfdetailed study of the chronology and
geographical distribution of such traditions wohtapefully help to clarify the relationship
between the Old Norse-Icelandic conceptadr and its reflexes in later Scandinavian
languages. Although it has been seen thahtigamotifs of mainland Scandinavian
folklore have very little in common with the medatvepresentation dfugr, it would
nonetheless be worthwhile to track the evolutiothefmedieval concept throughout
Icelandic sources. By so doing, we may be in abeitbsition to contextualise theig
motifs of Norwegian and Swedish folklore. It wow@l$o be interesting to apply a similar
chronological study to the development of cardidgepsychology in post-medieval

Iceland and in Scandinavia.
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Overall, this thesis has been motivated by cona@ng on the differences rather
than similarities between cultural construals &f world. As the general similarities
between Old Norse-Icelandic and the rest of Germand its circumpolar neighbours
have been established, and occasionally oversiateduld be worthwhile applying this
approach to further study of Old Norse-Icelandiltuze. Despite the apparent similarities
between Old Norse-Icelandic and its Indo-Europeaharcumpolar neighbours, this
thesis has shown that there is much that sets OtdeNicelandic vernacular psychology
apart from them. As we have seen, concepts suetaaslering soul’ and ‘cardiocentric
psychology’ cover a great variety of conceptuaiiset concerning the relationship
between the body, emotion, cognition and the pertise person responsible for such
activities. Such diversity is to be expected and@dycentrating on the features which
separate Old Norse-Icelandic from neighbouringuralt we are in a better position to
appreciate its relationships with them. As Huttd@1(1) has remarked, Old Norse-
Icelandic culture is likely to exhibit features findboth Germanic and circumpolar
traditions; however, it is only by studying Old Nerlcelandic culture on its own terms
that we are able to assess the similarities betweserd its northern and southern

contemporaries.
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