ABSTRACT
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This thesis investigates the religiosity of some Germanic peoples Mligna&tion period
(approximately AD 300-800) and seeks to overcome some difficulties in thedrelairce
material. The written sources which describe pagan elements of this psuicidas Tacitus’
Germania,Bede’sEcclesiastical History of the English Peopded Paul the Deacontsistory of
the Lombards are problematic because they were composed by Roman or Christian authors
whose primary goals were not to preserve the traditions of pagans. Liwuecgsof the High
Middle Ages (approximately AD 1000-1400) - suchTag Poetic EddeSnorri Sturluson’s
Prose Eddaand Icelandic Family Sagas - can only offer a clearer picture of QlkeN
religiosity alone. The problem is that the beliefs described by these latescannot
accurately reflect religious conditions of the Early Middle Ages. Toohntinte has elapsed and
too many changes have occurred. If literary sources are unavailing,drpahaeology can
offer a way out of the dilemma. Rightly interpreted, archaeological esedesm be used in
conjunction with literary sources to demonstrate considerable continuity isgdyettiis area of
religiosity. Some of the most relevant material objects (often overlookschiojars) are
bracteates. These coin-like amulets are stamped with designs thattappéact motifs from
Old Norse myths, yet their find contexts, including the inhumation graves of wantehoards,
demonstrate that they were used during the Migration period of half a millennilien. elar
view of this puzzle, the present thesis proposes to analyze both the lacunae exfattye lit

evidence and their potential solution in the iconography of bracteates. | docunteansiteon



of Northern European pagan religiosity beginning with a set of beliefsl laasend healing and
fertility, which, by the fifth and sixth centuries, developed into a set offsdbeused around
war and ancestor worship. This thesis will assess the value of these asaletsmpirical

guide to early Germanic religiosity.
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INTRODUCTION

One of the most fascinating topics of the Early Middle Ages is the investigation of
Northern European pagan beliefs. Although countless books attempt to describgitsstyel
of the peoples dwelling beyond the Rhine, none provide a solid account of pagan religiosity of
the Migration period, approximately AD 300-800. One problem lies with the availainiees.

Most sources that describe pagan belief or practice for this period are the fddbgstian

authors whose primary goal was to promote ChristidniBonsequently, these sources are

subject to question. The Northern pagans did not have a literary tradition and therefore did not
preserve their religious beliefs in writing during this period, so historrarst be thankful for

what the clergy preserved.

While relevant written sources dating to the Early Middle Ages areclim@candinavian
literary sources from the eleventh, twelfth, and thirteenth centuriestoesorthern pagan
religiosity in greater detafl. Here again, however, is the problem of authorship and
Christianization. Not only were the Old Norse sources written down frontradiion three to
seven hundred years after the period in question, thus creating difficultiesicd@cand
verification, they were probably themselves the work of Christian authors sostefithem
survived in Iceland in manuscripts dating after AD 1000, the official date of the sland’

conversion®

! Bernadette Filota®agan Survivals, Superstitions and Popular CultuneBarly Medieval Pastoral Literature
(Toronto: Pontifical Institute of Mediaeval Studi@905), 35-36.

% Carolyne Larrington, transThe Poetic EddéOxford, Oxford University Press, 1996). This stien of recorded
poems describes gods, goddesses, various mythaldgimgs and the cosmos of Old Norse world.

* The conversion itself was a peaceful one allowiige pagan practices to survive as a compromiseding the
right to expose unwanted children, the freedonottsame horseflesh, and the ability to sacrificedaret, see
Gunnar Karlssoriceland’s 1100 Years: The History of a Marginal Btg(London: Hurst & Company, 2000), 33-
37.



Given the problematic nature of the written sources, many scholars, from theenthet
century onwards, turned to archaeological evidence to help clarify the statesaoftten
sources describing Northern European pagan religibsidgspite the long tradition of
combining the disciplines of historical textual analysis and archaeologicatigetgon, our
understanding of Northern pagan religiosity remains obscure. Regardlesgloithepicture
the sources of these periods leave us with, scholars must continue to strive to nechdeesta
early Northern pagans with the help of not only archaeology and historical analysatso
social theory, philology, theology, folklore, and art history among other spediéitgs® In
the words of Marc Bloch: “it is indispensable that the historian possesstat Eaattering of all
the principal techniques of his trade, if only to learn the strength of his tools andithéti@i
of handling them® While all the techniques and evidence cannot be considered in one student’s
work, this thesis examines important written sources from the Early and HidgleM\ges, in
addition to rarely discussed (in English) archaeological evidence fromignatidn Period, in
order to attempt to define some continuous characteristics of Germanic pagasitglig

The Migration period was an era of change and development such that groups of people
who existed north of the Romémesduring the first century AD had, by the fourth century,
generally relocated further south, nearer to or within the erhfgthe fourth century, these
peoples gathered into larger and more coherent groupiAgshe risk of oversimplifying

several competing theories about the movement and political development of thesg, people

* Theodore M. Anderssoit, he Problem of Icelandic Saga Origins: A HistotiSairvey(New Haven: Yale
University Press, 1964), 44.

® Peter Buchholz, “Perspectives for Historical Resfeén Germanic Religion History of Religions8, no. 2
(November 1968): 111.

® Marc Bloch,The Historian’s Craft: Reflections on the Naturedddses of History and the Techniques and
Methods of Those Who Write(New York: Vintage Books, 1953), 68.

" Peter HeatheEmpires and Barbarians: The Fall of Rome and thehBif Europe(Oxford: Oxford University
Press, 2010), 42-43.

® Ibid.



brief summary of the circumstances of the European Migration period is ngcassiais work
attempts to understand the religiosity of many of these migrating pebpksbegin with, it is
clear that non-Roman peoples located north ofithes,commonly served as auxiliary troops
for the Empire’® Contact between the two groups provided these non-Romans with new farming
techniques and technologies, as well as new forms of wealth. These new technologlatesti
agricultural production, which provided sustenance for a larger poputatibrade occurred,
especially for amber and barbarian slaves, and groups organized to benefialiyn&oon new
trading routes. Such groups became wealthy and powerful because they @rdltbafiaintain
armed men. They began challenging the Roman Empire, which had other economictand mili
problems to solvé&? It is on these major groups (Goths, Anglo-Saxons, Franks, Lombards, etc.),
which appear to be Germanic based primarily on their language and mateamisethat this
thesis focuse¥’

As will be discussed in chapters one and two, the written sources are not without
problems. The sources of the late empire and Early Middle Ages give sorifie gfietpses of
particular Germanic rituals and peoples, as well as of the conversion process,durtas give

as structured or clear a picture of Northern Germanic paganism as Old iNoedare. The

° Most theories generally argue that the stimulusrfoving was either economic, fear of dominatian, o
overpopulation. Recently, historians studying thasisformative period in Europe have focused desthe idea of
mass migrations and more on the social, econométpalitical changes that occurred during this quriWhile it
is true that the concept of mass migration is togpke, Peter Heather argues that social, econanit political
factors did, and still do, contribute to the migwatprocess, which should not be dismissed. Algfonnigration
might not have occurred on such a grand scalesdheept that migration did affect these changesldhmot be
ignored. HeatheEmpires and Barbarianxyvi-xvii.

1pid., 91.

" Ipid.

12 Not least the threat of Sasanian Persia, whiatefbRome to focus its resources and military ogatstern
frontiers. HeathefEmpires and Barbarian4,37.

3n reality, these “Germanic” groups were composkpeoples who did not necessarily speak a Germanic
language. Even Tacitus, who is discussed in chapie, comments on tribes whose language was situilather
Celtic languages. The histories and primary wmigeurces which this thesis refers to, howeverbased on large
groups identified as Germanic peoples. Herwig Voif, The Roman Empire and Its Germanic Peopiess.
Thomas DunlagBerkeley: University of Californian Press, 1993),

3



problem, then, is to plausibly connect the sources of the earlier period with the latee, Bine
must utilize other types of evidence if we are to prove that such a connedsitsn ex

Chapter three argues that the archaeological materials with thesgeeplanatory
potential are bracteates — small coin-like objects most likely used assthube will be
demonstrated, the iconography portrayed on some of the bracteates helps to b@sgenteat
that they were used as amulets. This thesis analyzes the iconography oftihetyaes of
bracteates and assesses the potential of using them as an empirica¢sist tostorians
attempting to identify continuous features of Germanic pagan religioshy iNligration period.

Chapter four then presents my conclusions, as well as a summary of the most recent
bracteate scholarship. While previous scholarship on bracteates has focused on the
categorization and iconography of these items, contemporary scholars a@osing on the
find contexts of the bracteates as well as individual workshop désigrtge goals of the newest
studies are aimed at understanding the social aspects of these sghigngtatus items and the
locations of their production sites.

It will be argued that bracteates have the potential to help scholars understand the
religiosity of some Germanic peoples and, more specifically, some Geratiéesc While the
social aspects of peoples who did not keep a written record of the development ofcibgess
are difficult to understand, these barbarians are part of the puzzle that helped/sktgra

civilization and are deserving of our attention and interest. Although this penotieasy

14 Bracteates are almost certainly amulets for tvasoes: first, they are commonly found in the gsavewomen
who carried various amulets with them to the afegrand second, because the images depicted dirdbieates
appear to have religious significance. For furitiscussion on amulets, see Audrey Meareglo-Saxon Amulets
and Curing Stonefxford: B.A.R. British Series, 1981), 27.

15 Nancy Wicker, “Scandinavian Migration Period G8ihcteates,Oxford Bibliographies17-23,
http://oxfordbibliographiesonline.com/view/documiio-9780195396584/0b0-9780195396584-

0107.xml?rskey=2hCuDO&result=43&q= (accessed M&2h2012).



understand, literary and archaeological evidence is available, and that ewdeulcebe
examined simultaneously in order to understand the Early Middle Ages, as wedl i@ligiosity

of some Germanic peoples.



CHAPTER 1: THE EARLY SOURCES FOR GERMANIC RELIGIOSITY AND THE

PROBLEMS

In this chapter, | will focus on the early written sources for Germalwgasty. These
written sources are insightful; however, they are not wholly reliable. Mfisgnt part of the
problem is that an examination of these sources cannot answer all questions cgicernin
Germanic peoples. The Germanic peoples did not write down their own history, andidst e
written information pertaining to them comes from Roman or Greek sotfrdéesaddition, one
encounters the problem of thrgerpretatio Romana the Roman interpretation — of the
Germanic gods and goddesses that is famously evident in the first sosideagbtier discusses,
Tacitus’Germania®’ Philologist and historian D.H. Green, whose work will be examined
shortly, also notes that by the time the Romans were writing about the Gepaapies,
Germanic culture had already been influenced by the Mediterranean*vaithough the
information we can obtain about the Germanic peoples from these early writtegssoasdts
problems, historians should not discount aspects of Germanic religiosity from the Roma
sources. Indeed the sources are not Germanic and are biased, however, theyngresdleces
historians have outside of archaeology, which should also be used alongside émesatittes
for a clearer picture of pagan Germanic religiosity.

Concepts
| start with analyses of the available written sources from the Eadgi®Ages. First,

however, | would like to briefly discuss why | have chosen to speak about Germ@msitg

®D.H. Greenlanguage and History in the Early Germanic Woi@hmbridge: Cambridge University Press,
1998), 11.

7 1bid.

®Ipid., 12.



instead of the more definitive concept of Germanic religion. | emulate Jankasssell’s
concept of “religiosity” which explains that generally, the use of the tezligion” often applies
to universal religions, such as Christianity, that are clearly defined andhiwear doctriné?

The term “religiosity” is a looser one that is often “used when refetarlige religious elements
of Indo-European and particularly Germanic societi@sThere is not a single clear definition of
pre-Christian Germanic religion, and there are no clear notions that Germgans gaistained a
specific doctrine that applied universally to all Germanic peoples. Iblis appropriate to
acknowledge that Germanic pagans appear to practice similar rituals aocekthiak beliefs
appear to be consistent in the works written about them; hence, the concept of Germanic
religiosity incorporates those similar elements. Discussed below, congezhdplous elements
are identifiable throughout many of the written sources of the Early dMiigés.

As will be demonstrated, it is very hard to deduce the reliability of the infamma
concerning pagan beliefs in the written sources from the outset. One of the prisitless
primarily Christian authors, whose main objective was to promote Christiaaityposed the
sources! Hence, they are probably biased. As stated above, the Northern pagans did not have a
literary tradition and did not preserve their religious beliefs in writinghduthis period, so
historians must be thankful for what the clergy preserved. Following the soulgseanasing
the contributions of previous scholars, | will argue that while the sources\aeflthere are
certain features that are possibly useful to this study.

Two key concepts pertinent to the evidence indicating pagan practices, not easil

recognizable in the sources, but discussed in most works concerning the stlidjoofrare the

19 James C. Russelhe Germanization of Early Medieval ChristianitySaciohistorical Approach to Religious
Transformation(Oxford: Oxford University Press, 1994), 108.
20 i
Ibid.
2L Filotas,Pagan Survivals, Superstitions and Popular CultuBss36.
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concepts of “popular religion/customs/cultures” and “syncretism.” Mikiade defined

popular religion as “the religion of the laity in a religious community in contoeihat of the

clergy. The clergy is the bearer of a learned tradition usually based uponstingepvé

literacy.”™® Bernadette Filotas, another historian whose work focuses on pagan religiosiy, not
that this definition is not wholly reliable because, throughout the Early Middle, Agpslar
customs did not belong solely to secular societies or the illiterate and undeged¢® Filotas
points out that even learned men, such as Gregory of Tours (539/40-594), believed in sorcery, a
non-Christian belief, demonstrating that popular beliefs belonged not just to théyadjtre
population, which was illiterate, but were clearly shared by some clerg§m&hrough the

primary sources below, it becomes clear that many other clergy membexd gtie belief in
popular customs. Popular religion may also represent popular customs that werg/fpagan

but eventually became practices that had lost their original signifiéariBeough historians

define popular customs, practices, and religions with slightly differentticansa the basic
definition that popular customs are those that span beyond classes seems to beubefuhos
description. Condoned or accepted by the church, popular customs are not necesptadyt@da
new religions with new meanings. How prevalent these beliefs were Howiugjass levels is

not easy to ascertain, yet we know that peoples perpetuated these edibksrthey feared

them or practiced them. The case of pagan customs adopted by the church and given a new
Christian meaning, instead of simply remaining a popular belief, represectmntept of

“syncretism.”

22 Mircea Eliade, ed The Encyclopedia of Religidilew York: Macmillan Publishing Company, 1987); 445.
% Filotas,Pagan Survivals, Superstitions and Popular Cultu2s
24 1

Ibid.
% Ruth Mazo Karras, “Pagan Survivals and Syncreiisthe Conversion of SaxonyThe Catholic Historical
Review72, no. 4 (October 1986): 553.



The concept of “syncretism” has evolved over time. Adapted from the Greek
synkr tismés which originally meant “banding together of Cretaffsy the fifteenth century,
Erasmus used the term in its Latin fosgncretismuso describe “an alliance of unlike partners
based on usefulness, not on mutual attraction, and he applied it to the changing coatitens
religious fights of his own time or ideological enemi&s.Today, it describes how different
religions that have been exposed to one another adopt and merge each others’ praetloas, w
consciously or unconscioust§. Applied to specific contexts, the term describes either a process
or a state of a religioff. In the present case, the concept of syncretism refers to the process of
the church hierarchy tolerating pagan customs and subsequently adopting thoss icnlkted
with new Christian meanings. When presented by the written sources, exafrgyesretism
are noted and described throughout this text. In sum, popular customs, which might originally
have been pagan customs, are those that peoples of all statuses might practicevand.be
Popular customs were not commonly tolerated by the church, but even clergymen bewtd be
in them. The adaptation of pagan customs by the church that received new Christicqagsnea
represents the process and concept of “syncretism.”
Methodology

Many scholars have gone through these early sources in order to find infornbation a
early Germanic paganism, magic, amulets, and popular beliefs. Thisrathegitewith the
fundamentals, but we must keep in mind that the sources have a repetitive natunerdh e
find the argumentation of previous scholars in the field, such as Bernadeis,HiloH. Green,

Valerie Flint, Audrey Meaney, and Richard North, to be helpful. They have all cahthdte

% | indsay Jones, edThe Encyclopedia of Religipg™ ed. (Detroit: Thompson & Gale, 2005), 13: 8934.
27 | i
Ibid.
*® |pid., 8935.
? Eliade, ed.The Encyclopedia of Religipi4: 219.



early sources from different angles and all study and address conceudinmthe reliability
of the early sources.

Valerie Flint acknowledges in her woflhe Rise of Magic in Early Medieval Eurojat
many early Medieval sources can contribute to the study of the evolution of eradjithus to
the study of early pagan religiosify. The sources that she chose to include in her work were
ones that were most influential during the Early Middle Ages and many appetrezithe
period in question. She has also chosen certain sources from specific geolgaapascauch as
Merovingian Gaul and Visigothic Spain in order to attempt to give a wider, geographi
analysis®* Focusing specifically on emotional history, Flifiscusses the emotional need for
certain aspects of “magic” — defined in this case as the desire noagg control nature. Flint
argues that this attempt to control nature blurs science and religion — a nligéd/bieh, in the
beginning, the organized church attempted to suppress, but realized that it neeegut ia co
part in order to succeed in converting the populatfoRlint argues that this is especially true
concerning healing, which, according to Merovingian sources, was the job of thenéxgal
before the church had a replacement for such a podfti@ivination and astrology also dealt
commonly with healing and both of these practices were at first condemnieel dyirch’*
While Flint gives several examples of popular and, specifically, pagan beliefgohedoes not
focus on which rituals or beliefs were specifically pagan at a specifit ipdime. Her study is
particularity useful because it brings up an important point about anxietiesdarasmd health
problems in the Early Middle Ages. As will become evident throughout this studyjilibeta

overcome various health issues including childbirth and infection, was extrenpelstant

% valerie Flint, The Rise of Magic in Early Medieval Eurofi&inceton: Princeton University Press, 1991), 36-3
31 i
Ibid.
*2pid., 3-9.
*pid., 69-70.
* Ibid., 88-106.
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during the days before antibiotics and other monumental health-related advatsééme
Healing, whether achieved through Christian prayer or pagan ritual, appeared to peréanim
concept to everyone during this period and, as Flint points out, this is evident in the Earl
Medieval sources.

Working specifically with pastoral literature of the Middle Ages — teatiecting the
clergy’s attempt to deal with the ordinary, illiterate laypeople includgegmons, church
councils, and penitentials - Bernadette Filotas has been able to reconsteipitdan practices
involved both in Mediterranean paganism and Northern (Germanic and Celtic) paganism
Sacrifice, feasting, and divination were all fundamental rituals destin early literary
sources® Though pastoral literature treats non-Christian rituals and beliefs in avedigt,
Filotas argues that it provides a synthesis of beliefs for geographg asevell as changes in
what concerned the Christian hierarchy over time, if studied propfefastoral literature, as
discussed by Filotas, also provides evidence for the immediate andypcomaerns of clergy
members during this period. The following paragraphs briefly describe theaotgpes of
pastoral literature.

Penitentials were guidelines provided to clergy members to help control pagds bel
and rituals often practiced in a syncretistic way. They provided speaifanpes for specific
sins both individual and publf. The first documented penitentials came from the Celtic/Irish
church whose version of Christianity was slightly different from the Romaist@imity of the
Anglo-Saxons and of the Christianity eventually practiced on the European otfitifidhis

difference was primarily because of the dating of Easter; theddknowledged an older way

% MeaneyAnglo-Saxon Amulets and Curing Storigs,

% Filotas,Pagan Survivals, Superstitions, and Popular Culyga.
*"|bid.,10-11.

*®1pid., 53-54.

¥ 1pid., 53.
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once accepted by the Roman church and approved by Saint Jerome (342-420), that contradicted
that of the contemporary Roman chufgh.

Sermons, though they are rare sources, except for those from Caesarius the bishop of
Arles (470-543), were not necessarily specifically for the laypeopéaiigy to them, but also
used to instruct members of the Christian hierarchy. The sermons also inaicatkial
problems pertaining to specific areas. Not always necessarily copmnegfevious works, many
sermons addressed independent issues and many do resemble the preceding work of church
Fathers'

Church councils, another individual and unique pastoral source, rarely speak about pagan
beliefs. Filotas gives an example of Gallican councils between AD 511 and 695, and out of
around five hundred and fifty canons from these councils, only around thirty mentiomgnythi
about pagan beliefs or behaviors that may be representative of synéfetism.

The main contribution of Filotas’ work to this study is her compilation of rarely
accessible sources that deal specifically with the people who were irotesgof accepting
Christianity. Also, her work assembles and presents solid evidence for thattlaiseof
sacrifice, divination, and feasting that remain consistent elements ia@ierpagan religiosity.

Filotas does not exaggerate information in the sources even though the information is not

specific. The solid evidence Filotas provides for Germanic pagan betisftha study because

“0 peter BrownThe Rise of Western Christendom: Triumph and Dityer&.D. 200-10002™ ed., (Malden, MA:
Blackwell Publishing, 2003248. Not only was the dating of Easter important,it was also a matter of church
organization. The Irish favored a doctrine thatfged on the aesthetic and scholarly aspects adt@nity and the
Roman church, which was slightly more willing to diplomatic, favored the Pope as the central aitthor a
highly organized system. Eventually, the Romamweon out at the Synod of Whitby in 663he Anglo-Saxon
Missionaries in Germanyrans. C. H. Talbot (New York: Sheed and Ward, 19%«i.

“! Filotas,Pagan Survivals, Superstitions, and Popular Cukys®-61.

*?1bid.,45.
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these beliefs are sustainable through archaeological evidence, suchrastiegds, as well as
later medieval sources, such as the sagas.

D.H. Green, as mentioned above, argues that the biggest problem, when referriag to the
sources at the outset, is their Roman and Greek bias. He contends that ritual veed the m
important aspect in Germanic religiosity, and more specifically, gaeriHe tends to lump the
Germanic peoples together based on the etymology of their languages and saheltuthesir
religions must also be similar. He proves that ritual was the most imponpact as§ Germanic
religiosity by explaining that there were many different termsitoals associated with the
Germanic religious practic&3. Though Green’s workanguage and History in the Germanic
World does not solely focus on Germanic religion, he acknowledges a connection, through
language, between the Old Norse sources and early Germanic words adoptadttan@t*

Green'’s study of early Germanic languages assists in this bexsiase he connects the
languages of the various Germanic peoples throughout Early Medieval Euro@0®Qa06-the
languages of the future generations of Germanic peoples in the High Midektg( 2@00-1300).
This helps to bolster the argument that the later sources, since written bgspebpte
languages relate to the peoples discussed in the earlier sources, have tla fpobetp
describe the religiosity of their ancestors. His argument also helps torcéilbtas’s work
about the various important rituals associated with Germanic religiosity.

Apart from the written sources, Audrey Meaney has taken an approach based on
archaeological finds associated with pagan religiosity. In her &nghp-Saxon Amulets and
Curing StonesMeaney emphasizes that archaeological evidence is extremely important i

understanding past cultures but that for illiterate peoples, it is very handetigret their modes

“3D.H. GreenLanguage and History in the Early Germanic Wo@6,
*bid., 13.

13



of thought without using evidence provided by their continental contemporaries orténatel
Christian descendant§> Combining written evidence and material evidence, Meaney argues
that there was a great need for amulets and that they came in margntitbems. Meaney
argues that amulets, at first glance, might have been used as ‘lucky-dnatrassame way that
people maintain superstitions tod&yln Meaney’s study, and generally, amulets appear to be
most often associated with protection and healing, their effects being supgtnBluring the
Early Middle Ages, amulets were associated with magic and thus nasti&@hreligiosity. The
clergy often condemned amulets and amulets appear to be associated withaRdri@rthern
pagans'’

Meaney’s main contribution to this study is that she shows, through her study on the
classification of grave-goods as amulets, that Anglo-Saxons believed in antharsg amulets
and that these items were primarily associated with women, though men anehcaiteoften
found buried with them as wéff. She acknowledges that bracteates, the focal material source of
this thesis, were not included in her study but that Roman coins, perhaps worn first for their
beauty, are often found in graves with women wearing or carrying other amuletsiand t
probably should be considered amulets as well. She goes on to emphasize thébraetea
created by Germanic goldsmiths and contends that they had mythological d&sitis thesis
borrows and expands on Meaney’s conviction that bracteates were indeed amulets and
emphasizes that bracteates are convincing amulets because their @l@segido be associated

with Germanic religiosity and hixag.

5 MeaneyAnglo-Saxon Amulets and Curing Storges,
46 |th;
Ibid., 5.
“"Ipid., 8.
*®Ibid., 239.
**pid., 220.
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Richard North focuses specifically on Anglo-Saxon paganism in his Meakhen Gods
in Old English Literature.Starting with Tacitus, North analyzes the literature possibly
connected to a more specific version of Germanic paganism associated witigteg @nd
Saxons. He also refers to and connects Old Norse literature to the atetasireé discussing
Germanic pagan religiosity by explaining that the Scandinavians influeme&hgles, based on
evidence such as the archaeological remains from the Sutton Hoo ship®iitiabugh
etymology, North makes the argument that the god “Woten, Woden or Odinn (as thesgod wa
known in Scandinavian sources)” was not as important in Anglo-Saxon paganism as the
god/goddess Nerthus until the seventh century. Before the seventh century, Na$htlaag
Anglo-Saxon pagans were more interested in the renewal of their farms throtgftipping the
fertility god/goddess Nerthus than worshipping a warrior god, such as \Woden.

North touches briefly on the topic of sacral kingship in that he establishes that Woden
was eventually used in the seventh century in Anglo-Saxon England, but that Nerthus, a
god/goddess described in Tacit@rmania was the core component of Anglo-Saxon
religiosity and the core component of sacral kingship before the seventh cénioyth argues
that Nerthus - associated with fertility and the farming year, as\pkfied below in the
discussion of TacitusGermania was more troublesome for the conversion effort by Christians
than Woden because Woden was a war-god and Nerthus was a god associated witiicthe prac

of farming>?

zi Richard North, Heathen Gods in Old English Litarat(Cambridge: Cambridge University Press, 1997)19.
Ibid., 16.

2The term ‘sacral king’ describes a king who igtbmarried to his country and descended from atgazhom he
sacrifices on behalf of his people.” Ibid., 17.

*3bid., 17. According to North, Woden was usefulAnglo-Saxon chroniclers, including Bede, becéseould
be equivocated with the military kings of the Jédwieople discussed in the Old Testament. ThecbharEngland
during the seventh and eighth centuries viewedskag)“the secular arm of the church” and the chfouhd it an
easy and convenient to model their genealogies franring an “age of conquest and expansion.”.|id 6-124.
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While the works of many other scholars have influenced my views on Germanic pagan
religiosity, the five mentioned above contribute greatly to this chapter anébtiectt@s entire
study. Using a combination of their methodologies, the following section discussssdéece
of Germanic pagan religiosity by analyzing key sources from thg Eaddle Ages.
The Sources

The first source this chapter discusses is Tac@smania Dating to AD 98The
Germaniagives an ethnographical depiction of several non-Roman peoples that lived beyond the
boundaries of Rome during the first centtftyThe Germanias brief and describes the morals,
habits, and several religious aspects, including rituals and Romanized gods, abth&saman
peoples® The Germaniajives the most detailed examples of Germanic rituals from the
perspective of a non-Christian and, though it is likely our most important source, itghenit
problems. The first difficulty involving this work is the question of how and from whomlgxact
Tacitus received his information. The second problem involves the question of whysTacit
senator, priest, and historian of Rome, would write a work based on the Germanic peoples. The
third problem is that the earliest copyTdfe Germanigrobably came from the Hersfeld codex,
which resurfaced in Rome between 1429 and 1455, giving the impression that it may not have
been a very important work or a work that was not copied for a reason. The only surviving par

of the Hersfeld codex is a partAfricola, the rest of which has been lost, and all of our copies

** ThoughThe Germanias primarily about Germanic peoples, Tacitus mergitwo different peoples who spoke
either Celtic or Pannonian in chapter forty-thr@acitus,The Agricola and the Germaniggyv. trans. S.A. Handford
(London: Penguin Books, 1970), 1.

*5 Tacitus compares Germanic gods and goddessesnarRdeities and often, when a Germanic name ismgiss
he appears to simply replace it with a Roman naReter Buchholz. “Perspectives for Historical Resle#n
Germanic Religion,History of Religion$, no. 2 (Nov., 1968): 119.
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come from the late fifteenth and sixteenth centuries. These copies, it has béedechnc
derived from the Hersfeld codé%.

Tacitus himself, as far as historians know, had never visited territory beyoli¢be-
the boundaries of the Roman Empind probably accumulated his information from other
sources. In an article describing Tacitus’ possible references, Classidalqgist Alfred
Gudeman traced the possible available sources relating to non-Roman peoplésiscamec
showed that it is nearly impossible that Tacitus relied on any one specifie. s&@me source
that Tacitus might have relied heavily on was Julius Caesar, but even Cadearigtion
pertaining specifically to Germanic peoples was more than likely fromeedw had, at one
time or another, been in Germanic territory and not necessarily Germanieptuphselves,
thus the accuracy of the possible sourced far Germanias questionablé® There is also an
argument that Tacitus may have consulted multiple historical works concénai@ermanic
peoples, however, these works are not always preserved and we cannot tell toemhat ext
Tacitus utilized these sourc®s Though there is a problem of Tacitus’ sources, it is the least of
our worries concerning Tacitus as a reliable historian.

Tacitus was, like most people, biased and most likely had a motive behind his works.
Born in AD 56, Tacitus lived as a senator during a time of civil strife in Rome albat ha
century after Augustus Caesar’s defitiHe often praised the morality of the Germanic peoples

as he regretted contemporary attitudes in the Roman Empire; he wanted to retunre tevlaein

*® Rodney Potter Robinsofihe Germania of Tacitus: A Critical Editiqviddletown: Connecticut: American
Philological Association, 1935), 1.

> Alfred Gudeman, “The Sources of the Germania afifia” Transactions and Proceedings of the American
Philological Associatior81, (1900): 110.

*%pid., 97.

% Pliny the Elder'Belle Germaniaés an example of one such source. Other souradsasiLivy’s 104 book of

his History of Romend Posidonius’ thirteenth book of igstorieswere probably in existence during Tacitus’ time
and it is impossible to tell which relied on thé@t as these sources are also no longer availaide.111.

® Tacitus,The Agricola and the Germania,
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the senate mattered, and part of his reasoning for admiring the Germanespeaplthat they
were like the original Romans who farmed and sustained them&&l@esseral scholars have
commented on Tacitus’ biased attitude towards the Germanic peoples, intlatiimist and
Classicist W. Beare who strongly supports this argument.

Beare believes that Germanic families reproduced frequently and tookme sha
having many children; he mentions this to express his opinion that Tacitus was diggppoint
the old wealthy Roman families’ disinterest in reproducing. According to 8saga he cites
from The Germaniathe Germanic peoples allowed their children to play outside and be around
the farming and livestock. Beare also mentions that Tacitus claimed timaa@e mothers
nursed their children, which was something that upper-class Roman motherdichesig had
wet nurses do for therff. Beare argues that these opinions of Tacitus show the senator’s favor
of a traditional and self-sustaining lifestyle and thus a motive beyond deschbi@grmanic
peoples as solely part of an ethnographical study.

The reader, at this point, might wish to ask how one should use Tacitus if he was biased
and his information was second-hand at best, and, if Tacitus is our best source, Wwew are
supposed to use any of the other written sources from the Early Middle Ages?e Despits’
obvious biases, his descriptions of Germanic rituals and beliefs are moreereéablise he did
not praise or discredit the Germanic peoples while describing those ritizaitus simply
described the rituals and did not resort to positive or negative commentary abauf tiesa
descriptions are the most useful aspects of Taddesnania,and because of these descriptions,

the work is probably the most useful early source for studying Germanic pégansity. Also,

®1W. Beare, “Tacitus and the GermanGyeece and RomeL, no. 1 (Mar., 1964): 73.
62 i
Ibid.
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if Tacitus did have a motive for writinghe Germaniait does not necessarily prove that his
information about the Germanic peoples was completely false.

For an example of a particular ritual, Tacitus mentioned in chapter fortyhehat t
individual tribes of Suebi group, known as the Reudigni, Aviones, Anglii, Varini, Eudoses,
Suarines, and Nuitones, worshipped Nerthus, or Mother Earth, a goddess that rodeiat a cha
drawn by cattl&® A priest was the only person able to touch her chariot, which was stored on an
island and covered with a cloth. As worship of Nerthus commenced within these tribes, all
fighting subsided and the people became peaceful. After these peoples finishiiswit
ceremony, the chariot and the goddess went through a cleansing ritual, sladésegiven this
task faced sacrifice via drowning after it was compl&te@hese types of rites may show a
certain respect of the Germanic peoples towards fertility and the impetésacrifice, in this
specific instance. The ritual of sacrifice appears to be a broad aspectnai@ereligiosity
throughout the Early Middle Ages and both Green and Filotas’ arguments attest $o this a
mentioned abov&

Not only did Tacitus recount rituals, he also described several Germanicgbds a

goddesses in various ways. At the beginningled GermaniaTacitus mentioned that the

83 Richard North recognizes and comments on Taaitestription of Nerthus’ wagon-tour. Tacitus wasriast of
“Magna Mater” otherwise known as “Cybele” in Rormmalahe ritual of washing the image of Magna mater o
March 27 was one that Tacitus presided over. fitual is similar to the one associated with NesthuTacitus’
Germaniaand scholars have argued that once again, Tagé&agrojecting Roman traditions on to Germaniaatitu
descriptions. North argues, however, that he diduse the name Magna Mater and therefore didieot Verra
Mater and Magna Mater as the same being and therdf® name “Nerthus” must have come specifidadign a
Germanic source. North concludes this argumenstdiyng: “If Tacitus heard details of a genuinelgr@anic
wagon-tour, he would have been inclined to perc#iigtour as if it were the same as Cybele’s msiom in
Rome.” North also mentions Tacitus’ interpretataiiNerthus being female. First, North notes thatitus
probably misinterpreted his source on Nerthus lgyiag that Nerthus and Terra Mater were not theesheing and
that the ritual being described was part of a divimrriage between a male god “Nerthus” and thih &aerra
Mater” that was seasonally reenacted by human gpes. NorthiHeathen Gods in Old English Literatui].

% TacitusGermania40.

% Filotas,Pagan Survivals, Superstitions and Popular CultuB&37 and D.H. Greehanguage and History in
the Germanic World20.

19



Germans did not envision their gods and goddesses in human-form and that the Germans
worshipped “woods and groves, and they apply the names of deities to that hidderepresenc
which is seen only by the eye of reveren¥e Yet, Tacitus also mentioned that the Germans
worshipped Mercury, Hercules, Mars, and sometimes Isis. These are n@n@enames and
the use of these names demonstrates that Tacitus was applying Roman narednclat
Germanic gods that may have had similarities to Roman deities, but were esdardy the
exact same divine beings. Beare also specifies that Tacitus was pefeansg once again to
the beliefs of the early Romans of the Republi¢n primitive pagan Roman religiosity, the
Romans worshippedumina -spirits that “were not conceived in human or indeed visible
form.”®® Once again, the political purposes of the compositioFhefGermaniare evident
through Tacitus’ explanation of Germanic religious practices; however, smueate aspects of
the religiosity of the Germans are evident as seen through the plain desafghe ritual
involving Nerthus. These details could also indicate that some Germanic peoplessthigh wor
anthropomorphic gods and goddesses while others worshiped nature and/or anthropomorphic
beings and nature.

Tacitus spoke of another set of tribes, also part of the Suebi group, who practiced
sacrifice®® According to chapter thirty-nine, the oldest group within the Suebi tribal factien w
the Semnones and they were involved in a ritual, which included other Suebi tribeshtbdyat

at a specific grove to participate in this rite. The first part of this ntaalthe sacrifice of a

% TacitusGermania9. It should be noted that this quote might afsticate arinterpretatio Romandy invoking a
Stoic topos, however, D.H. Green has indicatedittwtuld also be true of the Germanic peoples beeanost of
the more specific rituals discussedline Germanialid take place in sacred groves and woods. Afsolihguistic
evidence supports the importance of trees and griov&ermanic religiosity. D. H. Greelbanguage and History in
the Germanic World24.

" Beare, “Tacitus and the Germans,” 71.

%% |bid.

%9 Apparently this group of Germanic peoples knowgetber as the “Suebi” made up more than half of the
Germanic territory Tacitus discussed. TaciBermania38.
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human. No one was to enter the grove unless they were tethered with a rope dineiwing t
weakness to the god or goddéSddere again is an instance of sacrifice within two groups
(deemed by Tacitus) of Germanic peoples that share this practice.

There are also less detailed references to the religiosity ofettmea@ic peoples
throughoutThe Germanidhat may be of use to this study as well. According to chapter seven,
the Germanic peoples took emblems into battle with them that once belonged to tthe sacre
groves that they worshippétl. These emblems could have been amulets since they were worn
into battle implying that they were perhaps worn for protecioacitus also mentioned in
chapter eight that the Germanic peoples believed that women were able toipeoghéshat
there was “an element of holiness” within th&hiThe Naharvali, in chapter forty-three, also
worshipped a particular grove and their sovereign priest dressed as a womangdimce a
Tacitus “Romanized” Germanic gods by identifying the Naharvali's gotigiag the equivalent
of Castor and Pollux, but that this tribe referred to their gods as the “Aldriother tribe living
beyond the “Suebian sea” known as the Aestii, who spoke a language more similashoaBdti
therefore most likely Celtic, worshipped a Mother godd@sEhe Aestii wore an emblem

resembling a wild boar instead of armor for protecffoiThese emblems possibly represent

" Ibid., 39. This concept of being bound before gods amtflgsses is complemented by Old Norse sources, see
Ursula Dronke, “Eddic poetry as a source for thetdny of Germanic religion” iGGermanische
Religionsgeschichte: Quellen un Quellenprobléhew York: Walter de Gruyter, 1992):656-684.

" TacitusGermania?7.

2 Meaney’s workAnglo-Saxon Amulets and Curing Storsegports and adds to W.L. Hildburgh’s definition of
amulets as being items “through whose retentiorettsesought the averting of some result displepginthe
obtaining of some outcome pleasing, to the possedsbat object, and in a way which seems to bghd natural
laws as proclaimed by persons best able to understeem.” MeaneyAnglo-Saxon Amulets and Curing Stores,
3 TacitusGermania8.

"1pid., 43.

®bid., 45

® Ibid.
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amulets, which appear to be another key component in Germanic pagan religiosgidalong
sacrifice, feasting and divinatidh.

In general, historians can see in Tacitus a common theme of sacrifiseehad
prevalent among many of the tribes he describes. Another commonality amacigss'T
Germanic peoples involves their place of worship, in groves and woods, and that only certa
people undergoing a certain change of state, such as being bound, are allowedliesnte
areas at specific times. An additional common theme involves the use of amel@tsl@ms as
protection. This is evident from both the Celtic peoples Tacitus described as il a
Germanic peoples. While Tacitus gives us many common themes prevaleh ogtrern
Germanic religiosity, the exact purpose of the rituals described, the boditioloof the
amulets in relation to the person wearing them, and the names of all the Geyou=snand
goddesses are not specific in every instance. Tacitus, as our most informatiee Setgrthe
stage for research in this field by making it clear that historians mudtebaoncept of early
Germanic religiosity based on small pieces of information. Scholars nusbtesolely on
written sources, but archaeology, theology, philology, art history, folklore,caml@gy as
well.”®

Another important source is a fourth century document known as “The Passion of St.
Saba the Goth” and it gives a glimpse of Gothic society during this periode Waikarliest

copies of this document survive in manuscripts dating to thedstury, the source described

" The most thorough work on Germanic amulets ancerapecifically Anglo-Saxon amulets is that by Meaméo
confirms that many substances were amuletic andged protective services to Germanic peoples. ndgalso
discusses the significance of boars to Germaniciovazulture, which is demonstrated by archaeolalgavidence
throughout the Migration period. Such examplesuide images of boars stamped on to swords and bm=ated
on helmets, see Meanednglo-Saxon Amulets and Curing Storgs] 33 and 241.

8 Buchholz, “Perspectives for Historical ResearcBarmanic Religion,” 111.
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this martyrdom as having occurred in 372The difficulty in using this text is that it is a
liturgical martyr tale with the beginning and end of the passage resemdittgeamartyrdom -
“The Passion of St. Polycarp” - and it evokes the Greek New Testament. Hoivisvene of
historians’ most valuable sources in that it describes social relationa @itothic community.
To summarize the liturgical story, St. Saba, a Gothic Christian living in a Gmtimmunity,
would not eat meat sacrificed for pagan idols. The first time the communitysked @ do this
by theirmegistanedords’ or ‘chiefs’, several Goths attempted to trick the authority figuyes b
replacing the sacrificial meat with meat that had not been sacrificedao pad$? Saba
publically stated at the council that he would still not participate in thial r@nd told other
members of the community that if they ate the meat, they were not Christiaesiegistanes
exiled Saba from the villag&. Upon returning to the village after his exile, Saba encountered
another instance of the persecution of Christians. While participating ificsalantuals,

several pagans attempted to swear to the unnamed persecutor that teere Gleristians in
their village. Saba would not allow this and publically announced at the council thas lae wa
Christian®* Once again, the council exiled Saba from the village. Next, while on his way to
spend Easter with another Christian in a distant village, Saba had a vision thatdtetoeed
return and spend Easter with the presbyter Sabsalas. After celeBasteg, the two were
seized by a royal Goth named Atharidas and a gang of bandits. These mern.r8abta Sarch

in the street naked and they beat them along the way. St. Saba did not bear i@syfriofrall

"™The Passion of St. Saba the Goth,” trans. Petethée and John Matthews Tine Goths in the Fourth Century,
(Liverpool: Liverpool University Press, 1991), 110.

8 According to Michael Kulikowski, this act showsatithe Gothic people in this particular communigrevwilling
to ban together against certain authority figures at some groups of Goths were more willingdoeat
Christians within their communities. Michael Kulikeki, Rome’s Gothic Wars: From the Third Century To Adari
(Cambridge: Cambridge University Press, 2007), 119.

#The Passion of St. Saba the Goth,” 113.

8 |bid.
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his torture. As another form of punishment, Atharidas then sent sacrificiatoreaba and the
presbyter being tortured, and the Christian men refused to consume it once aghis.pdint,
Atharidus ordered Saba to be put to death by drowning. The guards, ordered to kill him, arrived
at the river and wanted to set him free, however, in good martyr fashion, Saba told tiey t
their order$® Thus St. Saba was drowned and his body was not buried, but nothing disturbed it
until it was recovered by Christians and moved to Romania.

This passage is one of the most informative pieces of information historians have about
Gothic society. Here is a glimpse of a Gothic community wishing forsath@mbers to
participate in a pagan custom — eating sacrificial meat. The passageesyndear about the
number of Christians in the community; however, it seems that Saba was onecof the f
Christians that went against the wishes of the authority figures. Not only dqesstaae
exemplify a continuous belief in the custom of sacrifice, but it also demosstrateietal
expectation that everyone should be involved in eating this particular meat. E. A. Thongson ha
written about St. Saba’s martyrdom and believes that “Saba, as we shall seé&detof
against the gods of the community by refusing to share their meal; and an affairs# the
gods was an offence against the community itself...” Thompson goes on to state thadrithe
who refused to eat the sacrificial meat with his fellows thereby diseddminself from their
religion and from their social duties and rights: he had made himself an odfcétstéems that
the ritual of sharing a communal meal was an important aspect of paggwsiliin this
particular group of Goths. It did not matter if Saba proclaimed himself at@htiwhat

mattered was that he participated in the ritual.

% bid., 116.
8 E.A. ThompsonThe Visigoths in the time of Ulfil§Oxford: Clarendon Press, 19663.
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Another important fourth-century history dealing with pagans and barbariaoomsl&i
Ammianus MarcellinusThe Later Roman EmpiréAudrey Meaney mentions him in her study
of amulets as being able to show “the indignation of a cultured pagan at the feuggftdssion
of what he regarded as petty, harmless magic, ‘for if anyone wore on hismacluket against
the quartan ague or any other complaint...he was condemned to capital punishment and so
perished’.®> Ammianus Marcellinus was a Greek soldier and was most likely a member of t
elite class in Antioch. His history, however, was written in Latin and frorassicial pagan
perspectivé® Ammianus was not a Christian and his work is not told from the perspective of a
Christian author trying to cover-up Mediterranean pagan beliefs. However, s aatag out of
his way to emphasize Germanic paganism because he himself was not a Gpagani Once
again, through Ammianus’ history, only glimpses of pagan rituals appear evernddiea,
nonetheless, it still gives the historian a vague view of Germanic pagan rites.

Ammianus described the situation in which Julian (r. 361-363) became emperor. He
mentions that Julian stated “since the death of rebel usurpers, whose designspuee by
rage and madness, the barbarians, as if to appease those unhallowed spirits watingrooff
Roman blood, have disturbed the peace of our frontigf’.Here we do not have an exact
account of pagan sacrifice, but a continuation of the belief that Germanic pagarsiticE sa
During one of Julian’s campaigns in Germany, Hortar, a Germanic king, who thexRtyok
to be on their side, decided to invite all the powerful members of the neighboringrBerma

peoples to a feast, a Germanic custom. After leaving the feast the geestttacked by

8 MeaneyAnglo-Saxon Amulets and Curing Storgs,

8 Ammianus MarcellinusThe Later Roman Empire (A.D. 354-378xns. Walter Hamilton (London: Penguin
Group, 1986), 14-16.

# Ibid., bk. 15, 8.2.
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Roman<? It is not mentioned whether this particular feast was specifically apagal,
however, as Filotas confirms, feasting was commonly a Northern pagailn rit

Ammianus also writes about the Gauls in AD 359. He mentions that on a dark night, the
Gauls intended to attack the Romans and that this particular evening was theforghthiee
new moon. The Gauls apparently prayed to the heavens for the blessing to defeat tie*Roma
Here again, we cannot be sure if this wagéarpretatio Romana In another passage dealing
with a Gallic rhetorician, he mentions that this rhetorician was a mastiration and was
able to aid the emperor Julian (Caesar form 355-360 and Emperor from 360-363)dllrigret
the future by inspecting a liver that was covered with two layers of Skdf.course, it seems
more likely that this is a reflection of Mediterranean paganism. As will loesisd below, the
situation in Gaul was a melting pot of various cultures and groups of people who had been
moving in since the first century. It also seems a safe bet that in Madéarr paganism,
certain animals were held in high esteem when it came to sacrifio&l’fi Ammianus gives a
brief explanation of two animals that were considered sacred to the sun and moors Mnevi
corresponded with the sun and Ammianus does not give us any other details. Apis, on the other
hand, was a bull and belonged to the moon. This particular bull had to be marked a certain way
and was drowned in a precise sacrificial manner as an offering to the moon.eg&ggbepple
would look for the bull with the markings of a crescent moon on its righfsidais particular
ritual often happened in Memphis and even though it is clearly a Mediterranean paajan s
at least comparable with Northern pagan religiosity because it involeaticea It is possible

that Germanic peoples inherited many Mediterranean customs.

% |bid., bk. 18, 2.6.

% |bid., bk. 19, 6.5.

% bid., bk. 22, 1.

°! Filotas,Pagan Survivals, Superstitions and Popular Cultuds

92 Ammianus MarcellinusThe Later Roman Empire (A.D. 354-378l, 22, 14.4.
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Let us now examine other written sources of the Early Middle Ages and theiplesa
of Germanic pagan religiosity. The next group of source material thiseclthgcusses, and
which Filotas relies heavily on for her arguments, are the Sermons of iGaedarles.
Caesarius was a Christian from birth and served as bishop of Arles from AD 503+548. T
different barbarian groups occupied Arles during that time - the Visigotii07, the
Ostrogoths from 508 to 536, and the Franks from 536 until the time of Caesarius deatffin 543.
The sermons of Ceasarius are a helpful source because the language of thppearissta be
intentionally simple, which made them possibly easier for all peoples to wamterdn addition,
the sermons are short and to the point. Hence, these sermons were most likelgpmacaeivy
Christianized society and they addressed the previous non-Christian habits afpee pe
Caesarius did not only write sermons for his own diocese, he wanted to influence other non-
Christian peoples living north of the Alps. He set up an institution in which he hadlIclerica
students assemble collections of sermons. He would have his students compilerin@se se
using the writings of the church Fathers, especially St. Augustine, andriDaesgould go back
over the compilations and simplify the language so that the majority of the peoplds
understand thertf.

One pagan practice that Caesarius condemns is the use of amlidgtsices —
“something tied in a knotindphylacteries ~a protective devicg * He mentions in several
sermons that one should not “hang on yourself or your family diabolical phyéscteragical
letters, amber charms and herB%.Caesarius identifies these amulets with pagans specifically

when he states in one of his sermons: “anyone who makes these phylactekesmhasge

% Saint Caesarius of ArleSermons trans. Sister Mary Magdeleine Mueller, O.S.F.

vol. 31 of The Fathers of the ChurcfNew York: The Fathers of the Church, Inc., 1958)ii-xxii.
% Saint Caesarius of ArleSermonsxxii.

% MeaneyAnglo-Saxon Amulets and Curing Storges,

% Saint Caesarius of ArleSermons82.
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them made, as well as those who consent to it have become pagans, and unles®they perf
sufficient penance they cannot escape punishniénthis specific sermon also mentions that
several priests were giving these “charms” out to persons seekingndaimathose priests
who did such a thing were the devil's help&rsThis indicates that the use of charms was once a
popular custom because both those associated with the laity and some of those ctmtiexted
church possibly believed in them. Also, Caesarius condemned this practice showinigaithat
not adapted to the new Christian religion. Historians do not know the composition of the charms
of which Caesarius was referencing. Peter Brown, however, argu&htigitanity had its own
cult of relics and relics served a similar purpose to amiiethe difference being that a relic
brought one closer to the holy and the holy had the power of healing. It appears te& amul
were primary used for healing but exactly how they were thought to work entdwrr
unattainable.

Occasionally, in Caesarius’ sermons, these amulets appear to be assathabetbing
people with physical ailments. According to one sermon, Ceasarius tells tiog®tvho
cannot have children should not resort to the use of charms, herbs, or magical sigasl, Iest
reminds his readers and listeners that God has decided the right course fdnres@n@nd
those seeking to have children should not resort to birth control eftorgill, it is not specified
what exactly constitutes a charm, however, in another sermon concerning patiptgarious
trials and infirmities,” Caesarius explains that some people normally cansdothsayer, seer,

oracle, or witch” when their child is sick and that these peoples say “letarsoffie magic

" pid., 254.

% pid.

% peter Brown specifies that relics were sought &féeause they made one closer to the holy detitbpprovided
“praesentia.” Peter Browithe Cult of the Saints: Its Rise and Function itin&hristianity(Chicago: The
University of Chicago Press, 1981), 88-94.

19 saint Caesarius of ArleSermons258.
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letters, let us hang some charms on his nétkCaesarius continues by adding that “in all this
the Devil has one aim: either to cruelly kill the children by abortion, or to healdhik more
cruelly by the charms'® Here it seems that some charms were hung from the neck, thus
constituting that they were physical objects and most likely amulets. Ewenimberesting
about this passage is that Caesarius himself does not state that the charnvgodk, mather, he
states that the Devil cruelly heals them by the charms. This is a pogsitriple of a popular
belief that even Caesarius perpetuated.

Amulets are not the only pagan remnant that Caesarius condemned. He also mentions
that “if anyone knows that near his home there are altars or a temple of preénetere
religious promises are made, he should be eager to destroy them by pullintghgrtbatn
down.”™® The motif of worshipping a tree or nature might possibly be a continuation of a belief
expressed by Tacitus that the Germanic peoples worshipped woods and grovesusGassa
only encourages those with altars on their property to destroy them, he also wéistsrters to
“destroy all the temples which you find” and “do not make vows to trees or prayritafns.***
Interesting here is that Caesarius is asking for pagan temples to bgetbktrowing that his
message of not vowing to trees will never be heard among all the pagans. Heiatimgithat
paganism is conquerable by removing the temptation to participate in pagarepragtic
removing what appear to be some fundamental components of the religion.

Although Caesarius often mentions amulets in his sermons, we cannot assume that he

was referring specifically to Germanic pagans living in Arles. ChnistiRomans, and Greeks

101 | pid., 262.
1092 | pid.

193 |pid., 83.
194 pid., 82.
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visited and stayed in the area before various Germanic peoples occupiedéaney points out
that those pagans who lived in Arles “were the town dwellers who formed thstlpegeof the
metropolitan bishops’ congregations, and the unchristian elements in their releg@iikely to
be partly international, late classical ‘paganism’ and partly ‘thgicgliof the towns’.**® While
acknowledging this flaw in assuming that the use of amulets was spécHi€zermanic
practice, Meaney also notes that, for the last two hundred years, Roman feree®mposed
partially of Germanic fighters. It is possible that these men copied theriasf their Roman
leaders and these Germanic mercenaries might have learned that bbjeulisatsed the wives of
their Mediterranean leaders might also be appealing to their own wives back home
Furthermore, it is worth noting that Meaney acknowledges that there wellelpanahe
archaeological record showing amulets being used by free Germanic paghrss Anglo-
Saxons and Jutes before and after they came in contact with Roman'Bfitaie point is that
whether the peoples of Arles were copying Roman customs or participating iovthe
Caesarius acknowledges in several of his sermons that the belief in anadetsdespread and
not Christian. With Caesarius’ added condemnations of amulets, it seems monaléai
include the use of amulets as a broad theme connected with pagan religoogjsycs
divination, sacrifice, and feasting.

Jordanes is the author of another primary source that might possibly descrit@niGerm
pagan practicesThe Geticaof Jordanes is not without its problems, including the date of its

composition. Jordanes was writing in the mid-sixth century and his origin story Giotins

195 Audrey MeaneyAnglo-Saxon Amulets and Curing Staries
106 ||y;

Ibid.
197 bid.
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goes back 2,030 years to island of Scart@zaVhile he claimed to be of Gothic decent, his
writings indicate that he was a “Latin-educated Constantinopolitdh Much of the information
that Jordanes relates possibly came from a historian and senator known as Qesgi80e5385)
who wrote a twelve-volume history of the Gotf{$.Cassiodorus’ history is, however, lost and
therefore, historians do not have the luxury of having the details that Jordaneposeden
when he wrote his summarized version. However, historians have archaeological elidence
indicates that it was highly unlikely that the Goths originated from whatde/k today as
Scandinavid! That being said, Jordanes still gives us valuable information concerning
etymology.

Walter Goffart, a historian of the late Roman Empire, also makes the argtiraethe
Geticawas written apart from Cassiodorus’ history to celebrate the destructibe Goths in
the West. Jordanes’ purpose was not to simply condense Cassiodorus’ work but to eradicate
suggestions that a Gothic king was the rightful heir of ffflyCassiodorus was a trusted
Romano-Italian official to the Ostrogothic kings. His history was compodedel®33 when
the Gothic regime still appeared to be thriving. Jordanes’ goal was not tg theriGoths but it
was written in part of an effort to get rid of Gothic rule in Italy and Spampdtor Justinian (r.
527-65) had worked hard to stamp out Gothic hegemony in the West and Goffart believes that

Cassiodorus’ history is missing because Jordanes’ task was to bring doagsidistory into

1% Walter Goffart, “Jordanes’s ‘Getica’ and the DisguliAuthenticity of Gothic Origins from Scandinayia
Speculun80, no. 2 (Apr. 2005), 397.

% pid., 397.

1%pid., 381.

1 One theory included the investigation of similgifacts found both in Scandinavia and near theésriver
area south of the Baltic. Seven categories dbat and practices were found and compared ingduigihumation
burials, stone circles, pear-shaped metal pendactsthereof of weapons in graves, serpent-headdbets, S-
shaped pendants and a specific type of pottergdesethod. If the archaeological remains couldhmvn to have
originated in Scandinavia by dating the artifatiten the theory that the Goths originated from #at would be
more acceptable, however, it seems that only theestircles originated in Scandinavia. See, Ré¢ather The
Goths(Blackwell Publishers: Oxford, 1996) 11-14.

12 Goffart, “Jordanes’s ‘Getica’ and the Disputed Herticity of Gothic Origins from Scandinavia,” 394.
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harmony with what Justinian had done to the Gothic kingddth.Goffart argues that Jordanes’
purpose was to expurgate Cassiodorus’ Gothic history by taking out most of the positive
information pertaining to the success of the Goths.

Jordanes briefly mentioned that the Goths always worshipped'#afhey sacrificed
captives to him because they believed that human blood was sufficient for thesgcdtad
with war. The Goths also hung the armor of their enemies from trees in dedication'td hi
Jordanes also declared that the Goths had a very deep spirit of religion that \eattbaic
ancestors. Jordanes mentioned several Gothic kings and that once one named Tanaedis had di
the Goths worshipped him as one of their gd8sOther Gothic kings were actually descendants
of the gods according to Jordartés.A certain group of Goths who defeated Emperor
Domitian’s (r. 81-96) forces in lllyricum henceforth called their leattee#\nsisor demigods,
the first of which was named “Gapt'® According Jacob Grimm'$eutonic Mythology, Gapt”
might have been a corruption of “Gaut” or the Anglo-Saxon “GEatE. A. Thompson also
mentions the argument thahsisor Anseshas been identified with thesirin Scandinavia
mythology. North’s investigation of the word is a bit more detailed and he ide/tdfegLate

Gothic),esein ese geschdOld English), and\ss(singular in Old Icelandic) anéEsir (plural in

2 |bid., 396.

114 JordanesThe Gothic History of Jordanes (1918gns. Charles Christopher Mierow (Princeton: Ranc
University Press, 1915), V.

15 0One of Odin’s many names was ‘God of the Hangad'this is equivocal to Mars in that both were gofiear.
Hilda Ellis Davidson emphasizes that hanging waaditional means of sacrifice, both animal and aapnto Odin.
It appears plausible that armor could have beesngalongside the sacrificed men to the god. Hilllia Davidson,
The Lost Beliefs of Northern Euroffeoutledge: London, 1993), 60 and 77.

830rdaned he Gothic History of Jordanes (1914).

17 Telfus was one such king who was a decedent of s, see Ibid., IX.

118 Jacob Grimm believed that the teresir” describing the gods of the Northmen of the Higiddle Ageswas a
derivative of the termAnsis” Ibid., XIll, see note 78.

119 Jacob GrimmTeutonic MythologyNew York: Dover Publications, 1966), 4:1732.
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Old Icelandic) as being cognates of the wiifdWomen are also mentioned in Jordanes’ history
as defending their territory while their husbands were away and drawsnigidhe protection of
their land and the destruction of their enemies’ ldftls.

At this point it seems helpful to emphasize that Germanic religiosity apjoclaase
shifted in its core purpose, at least for some Germanic nobles. Above we see tingsJorda
mentions that the Goths always worshipped “Mars.” Historians cannot be ceftiaén of
reliability of this statement and most likely, it was true of the Goths of tHesimith century. It
appears that war and conquest was becoming a more important aspect of thesbwes of
Germanic barbarians and that coincidently some of their religious beke¢sheginning to
shift.*?* We also must acknowledge that, according to Jordanes, the Goths had a deep sense of
religion that corresponded with their ancestors and that they worshipped one kihtise
Tanausis, after his death as a god.

The emphasis on war and ancestor worship appears to be associated with othercGermani
tribes as well, including the Franks. It appears that king Clovis (466-511) Wweshiceéd by the
impressive and miraculous powers of the saints and these powerful miracldsuteatio his

choice to convert to Catholicism instead of Ariani$hThis attitude towards power and the

120North, Heathen Gods in Old English Literatyre36. See also, Vladimir Orel, Handbook of Germanic
Etymology (Boston: Brill, 2003), 21.

121 jordanedhe Gothic History of Jordanes (191).

122 Michael Enright argues that the cult of Wodan, wae god, appeared as early as the first century ABeems
as though “many attributes of Wodan and the prastassociated with his worship were first borroWech the
Celts” and that the Germans probably learned thttgbutes and traditions from the Treveri — a iCdtibe who
Tacitus mentions claimed themselves of Germanicatgsn chapter 28 afhe Germania Enright argues that the
general Civilis was able to gain Celtic and Gerrodallowers during the Batavian revolt because &e tne eye
(like Woden as described in Old Norse literaturghright also states that legends of other Meditexan generals
(Hannibal and Sertorius) were know by the peogias Civilis wanted as followers. Enright conteiost these
legends were influential enough that Civilis wantedave a sacred connection to these generals valgom
embodied aspects of Woden. Michael Enrighaty with a Mead Cup: Ritual, Prohecy and Lordsimiphe
European Warband from La Téne to the Viking f@rtland: Four Courts Press, 1996), 217-239.

123 3 N. Hillgarth, ed.The Conversion of Western Europ&0-750 (Prentice-Hall: Englewood Cliffs, N.J., 996
73.
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church is seen in several correspondence letters between Clovis and the bislooes stathe
areas he conquered.

In a letter from bishop Avitus of Vienne to Clovis dating to 496, the bishop explains that
Clovis chose to follow the Catholic faith and that he was superior to those peoples who had
chosen the Arian faith because they still “observe a futile reverentieefoparents*** Avitus
goes on to state that “your ancestors have prepared a great destiy; fpoly willed to prepare
better things [for those who will follow you]. You follow your ancestors in reigmrtis
world; you have opened the way to your descendants to a heavenly'feigtete the bishop is
both glorifying Clovis’ ancestors and creating a new type of admiration falessendants and
in this case, his people.

Other aspects of an evolving Germanic pagan religiosity can be deduced frottethe le
Avitus gives a description of Clovis’ baptism and describes him as origina#igidgeas a war-
king. Avitus stated:

when your royal locks, hidden under a helmet, were steeped in holy oil; when your

breast, relieved of its curiass, shone with the same whiteness as your élapliss. Do

not doubt, most flourishing of kings, that this soft clothing will give more force to your
arms: whatever Fortune has given up to now, this Sanctity will béfow.
Instead of appealing to Clovis with the more peaceful aspects of Christiavitlys explained to
the conqueror that his conversion made him more powerful. At least among the G&ingmic
that the clergy came in to contact with, Germanic religiosity, as deratetsfrom the sources,

appears now to be based around war and conquest. Avitus’ letter does not give aigy specif

examples of pagan rituals, sacrifice, or divination at this point. Health and healing, a

1241bid., 75.
1251hid., 76.
126hid., 76.
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demonstrated below, however, are consistent anxieties and remain focabpthetshurch’s
message to its new converts.

The next source this chapter discusses is that of Gregory of Toussstais/ of the
Franks. Since this source dates to the sixth century, five hundred years afteiIsT@etmania,
is a fascinating history of the Frankish kingdom, its contribution to the study ai fiagrmanic
religiosity is small indeed. What théistory of the Frankslemonstrates is the importance of
literacy through the clergy and Catholic Chutth.This survival through the Christian hierarchy
is one of the reasons why the perception of paganism, in general, was negative.

This negative viewpoint is particularly evident in tHistory of the Frankss Gregory
often mentions that certain Germanic tribes sacrificed to dé¥il§he first example of this was
in chapter thirty-two of book one when a certain bishop’s town was being attacked by the
Alamanni. The bishop, Privatus, was hiding in a cave when he encountered the Alamanni who
tried to make him sacrifice to their deities. Eventually, this man died fromesieyearies from
being beaten for not sacrificing with the tritfd. Once again, we have a continuation in the
belief of sacrifice and communal responsibility.

Not only did Gregory believe that these pagan gods were devils, but he also believed that
certain people had the power of prophecy. In chapter fourteen of book five, Gregonyedkacri
certain woman who possessed the ability to prophesize. In this instance, this telthza
certain man named Guntram Boso that he would serve as military leader of onErahttish

lords by the name of Merovech. This would happen because the current ruler would perish, a

127 Gregory of ToursThe History of the Frankstans. Lewis Thorpe (Harmondsworth, England: Pem@aioks,
1886), 24.

128 Often the terms “demons” and “devils” are mentibas being associated with pagan religiosity. Gheek

“ " or “daimons” and Latin “daimon” were originallgtms for invisible beings in the ancient world that
brought luck or misfortune. Naomi Janowitzagic in the Roman World: Pagans, Jews and Chmnst{&outledge:
London, 2001), 27-34.

129 Gregory of Tourdhe History of the Frankis34.
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she gave an exact date that the new leader, Merovech, would come intdBo@ergory
discredits her power by stating that this all happened at a later date thad gineslcabed.
Gregory again mentions that “one should put no reliance on the Devil's prorfilsembther
female with the ability to perform divination is mentioned by Gregory in book sevenechapt
forty-four. This woman had apparently acquired so much wealth from her abilighénatas
able to purchase herself a great amount of jewelry. As she walked about in publioresise w
much jewelry that people thought that she might be a godtfeSerhaps this prophetess
purchased this jewelry for amuletic purposes, though Gregory’s text infpdiethe jewelry was
for business purposes and vanity. Filotas and Flint, as mentioned earlier, point out that
divination is yet another aspect of Germanic religiosity, and@haHistory of the Frank,
represents an aspect of pagan religiosity that the church, in the sixth cematntgd w0 discredit.

In book nine, chapter six, Gregory described a man who staged himself asraotarrie
relics. The man was exposed by bishop Ragnemond as an imposter and carried withghim a ba
containing various animal bones and plant roots. Gregory made it clear thahtiekrsw that
these types of items were associated with witchcraft and the bishop poeiemhtents of the
bag in a nearby river" The items described match the criteria of amulets as defined by
Meaney™** Another man that Gregory described as a necromancer in the same chapter did not,
as far as Gregory’s text confirms, carry any types of amulets thoughathéimself posed as a
healer with an ability, in Gregory’s work, that only high-ranking Chmstiperformed

successfully®®

130 pid., V.14.

¥ pid., V.14.

1321pid., VII.44.

33 pid., 1X.6.

134 Meaney Anglo-Saxon Amulets and Curing Stanks
135 Gregory of Tourdhe History of the FrankiX.6
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Other times that pagans are mentioned specificalfhaHistory of the Franksvolve
instances in which those who were labeled as pagan had yet to receive thgeigiitaducation
from a Christian missionary. One such instance involved the first bishop of Toues)u3ati
who managed to convert some of the original residents of Tours that had previouslppeutshi
idols® Gregory does not shy away from mentioning that the great bishop of Tour Mart
(315-397), had parents who were padénlt seems clear from Gregory’s work that what
concerned the Christian hierarchy the most during this period was not negexsgaits, but
those pagans that might draw power from the church from practicing sadaificetion, or
proclaiming with or without amulets to possess the power of healing. How maresefrtien or
women were pagan, in the sense that they believed in specific pagan gods, and hownmmany w
simply people attempting to make a living off of the beliefs of others cannot batgu
assessed through Gregory’s work.

Returning to the aspect of power, as was demonstrated in the above paragraphs, the
Christian church seemed to want to convince its future generations that the pdvweeaints
and Christian miracles was far more powerful than pagan and popular traditions. Thisiempha
on power and the Christian religion demonstrates that not only were the religreatsasf
Germanic paganism evolving, but also that the Christians recognized a need totidgentired
their religion was more powerful and thus, Christianity also accommodated \thide®ein
hopes of more membel&

This is also demonstrated through Gregory’s description of Clovis’ conversion. The

conversion of Clovis is described in much the same way as the conversion of Constaniine in A

%8 pid., X.30.
¥ pid., 1.36.
138 Russell,The Germanization of Early Medieval Christiani®p9.
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312. Clovis was battling the Alamanni and after calling on his own gods to aid in tleenbttt|

no avail, Clovis looked to heaven and cried out to Jesus Christ by asking him for help irggrantin
him victory over his enemies. He proclaimed that his gods had both abandoned him and that
they obviously had no power since they were not answering to him. As he pleaded to heaven,
the Alamanni retreated and surrendered to CI6Vi<Clotild, his queen, also played a prominent
role in his conversion. She pleaded with Clovis to have her first child baptized anchegcla

that Clovis’ idols “are images carved of wood or stone, or metal. Moreover the nhinks/er

have given them are the names of men and not of gét$tegory goes on to reference that the
Romanized names of Saturn and Jupiter were names of people and nidt gad=gory then

writes that Clovis’ reply was “it is by command of our gods that all thamgscreated and come
forth; it is manifest that thy god availeth in nothing; nay more, he is not even provdartg te

the race of gods™*? Here we have three aspects of pagan religiosity exemplified. Fiesjofyr
seems more concerned with making the Christian god more powerful than the pagan gods
because he wins over Clovis by granting him victory in war. It appears that@ie pagan
religiosity was indeed moving towards war ideology and away from fertifecond, Gregory
describes Clovis’ gods as being physical images carved out of metal, wood, or stairethisg
demonstrates moving away from Tacitus’ description of worshipping woods and grocasalo a
carved idols. Third, in Hillgarth’s translation, Clovis refers to his gods ag Ipairt of a special
race. Along with ancestor worship, now the gods appear to belong to a specificiaed di

hierarchy associated with kingship. This text offers a mid-point, in the xitury, between

139Gregory of ToursThe History of the Franks.29 and 11.30.
10 Hillgarth, 80.

141 pid.

142 pid.
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the earliest Medieval sources and the Old Norse sources and we caresgeshift in pagan
religiosity.

The next primary source this chapter discussétésHistory of the Lombardsy Paul
the Deacon (720/30-797/99). Dating to the late eighth centheyHistory of the Lombards
offers specific information about the names of the gods of this Germanic peepgtan. Paul
the Deacon also mentions several non-Christian practices throughout the wefflar thore
specific thanThe History of the Frankget its credibility is still questionable. Paul the Deacon,
like Tacitus, compared these Germanic gods and goddesses to gods and goddiesiseawit
functions in early Rome. The following paragraphs give several spedinmes as well as an
explanation of their value to those interested in early Germanic pagan rgligiosi

A continuing theme evident in boithe History of the Frankas well as inThe History of
the Lombardss the theme of a female prophetess. Paul the Deacon begins his work by
recounting the origin story of the Lombards, his own people. In chapter three of book one, a
certain high-ranking woman named Gambara, who happened to be the mother of tvgooeader
the Lombards named Ibor and Aio, has been compared to another Gambara deseribed a
prophetess in th€hronicon Gothanum®® Gambara compelled the Winnili (Lombards) to
migrate south from their islarfsicadinavian theChronicon GothanumIn The History of the
Lombardsshe is simply the mother of the two leaders and “most prudent in counsel among her
people.*** The name “Gambara” is also significant because it has been suggested that it be
interpreted asGand-bara carrier of the magical staff” Gandrin Old Norse means “magical

staff” and if indeed Gambara’s name reflected her position in her society, themyoan

143 paul the DeacofThe History of the Lombardsans. William Dudley Foulke (Philadelphia: Univieysof
Pennsylvania Press, 2003), 1.1-1.3.

“bid., 1.3.

145 Enright, Lady with a Mead Cupl86-187.
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historians see a continuity in etymology but also continuity in tradition, which send’aul’s
time to the Late Middle Ages and is reflected in Old Norse sources.

Before the brief description by Paul of Gambara, he notes that the Lombardsvblose
would leave their homeland by drawing lots. Some members of the tribe left bdeaisdand
they inhabited could no longer sustain thémDrawing lots might have originated as a pagan
practice, although it is unclear if the practice was truly pagan or vieneeg@@sular procedure at
this point in time. Regardless of the origin of the practice, with pagan connot@tioos Paul
the Deacon did not speak negatively about the situation and told the story without a biased
opinion*’

Perhaps the most useful and interesting aspect éfighery of the Lombardgor this
study, are the gods and goddesses described in chapter eight of book one. Here we have a
glimpse of several names that are also available in later, Old Norsesodraul the Deacon
relates a particular story about the god “Godan” and the goddess “Frealjafaathe woman
who in other versions of the story was able to prophesize, apparently went to Fredhssfor
was to be a battle between her tribe and another tribe known\A&tigals The Wandals had
already asked Godan for assistance but his reply was to give victory tstipetiples he saw at
daylight. Frea’s advice to Gambara was to have all the women in her tribe tetldomnhair
and tie it under their chins so that they appeared to be men. She also advised them tavbe in vie
from the east, the direction that Godan looked every morning. When he saw all thess peopl
with “facial” hair, he asked Frea who the long-beards were and thus the ldsmbeeived their

name. Frea then suggested to Godan that he give victory to the people he justharaeat!.

146 paul the Deacomhe History of the Lombard<2.
“Tpid., 1.3-1.4.
148 paul copied this story down from another souraakmas the “Origo Gentis Langobadorum.” Ibid., 1.8
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justifies the retelling of this story by agreeing that the Lombardsedaiictory in this particular
battle, but he states that the assumption that the victory was given to his peampyey other
than the Christian God was a senseless assumption to'fiake.

In the next chapter, Paul mentions that the origin of Godan’s name is from the more
common name “Wotan” whom, Paul does not fail to mention, is the same god as Mercury in
Rome*® Wotan was apparently a god that “all the peoples of Germany” worshipipBewl
even goes on to say that the god did not originate in Germanic territory but actdadygias
from ancient GreecE? The names “Wotan” and “Frea” are quite interesting in this context as
“Frea” is often mentioned in later sources while “Wotan” is more commonly usedliere
sources. The use of the two names together in one particular story interatttingavanother
suggests that both deities might be older than their individual sources suggest. Amiiog spec
names of gods, Paul the Deacon also mentions several other pagan practicaseand st
throughout Germanic territories.

Another example includes the Frankish king, Gunthram, whom is also mentioned in the
History of the FranksGunthram'’s tale focuses around a dream sequeiNtde hunting in the
forest with his friend, Gunthram decided to lie down for a bit and he went to sleep. Out of
Gunthram’s mouth a small reptile appeared and crossed the stream in front ofusendfy
Gunthram’s friend’s sword, which he had laid across the stream. After crtissisgjeam the
creature went inside the cave of a mountain and then returned across the streask entd ba

Gunthram’s mouth. Gunthram woke up and told his companion that he had had a strange dream

in which he crossed an “iron bridge” and went into a mountain where he saw great amounts of

149 pid., 1.9.
150 pid.
51 |bid.
152 |pid.
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gold. His companion likewise told him what he saw. The area was excavated aedtpEar
great treasure was found. Gunthram apparently tried to send a solid canopy of guisaiede

but had to settle by giving it to a more local church to be placed over the body of St.
Marcellus*>® This story can be interpreted in a number of different ways. First, the idea that a
king had the ability to turn into an animal and discover buried treasure does not appear to be a
common Christian motif, however, the story can also be taken as a type of propagamjzott

the donation of such treasures to the church.

While obvious that these works were not designed to commemorate the old religion of
the peoples being described, thistory of the Lombardgives plenty of details about the origins
of the Lombards. The story of Gambara’s prophecy supports the concept that divination
remained an important part of Germanic religiosity. Specific Germaniesiafra god and
goddess are introduced and those names are referred to in the Norse sourcess&Bedlels
Ecclesiastical History of the English Peopieg next source this chapter addresdasther, the
concept of Germanic religiosity turning towards war as a central matifrnfirmed by Goden’s
decision to make the Lombards the victors in the battle against the Wandadilition, Paul
the Deacon gives us a new motif of a king being able to shape-shift by turning imionahia
order to locate treasure. While new for sources composed during this period, thappexrs
to be consistent throughout the Old Norse soures.

Bede’sEcclesiastical History of the English Peopliating to the early eighth century, is
particularly useful because it specifically describes the Christioizof peoples occupying

England. This source, in many ways, confirms what the other sources above halyesshteal.

153 |

Ibid., 111.34.
134 Odin is also associated with the shamanistictghiii shape-shift. Throughout the later, ScandarayNorse)
mythology, he can travel between worlds, transfarsfigure, and speak with the dead. Hilda Ellesvidlson,The
Lost Beliefs of Northern Européy.
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Pagan customs are vaguely labeled and the author does not give too much detail mbolat the
chapter fifteen of book one, Bede mentions the name “Woden” as the progenitor drRayahy
families. This is the first mentioning of Woden involved with the genealogy of thiearigngs

of Kent, “Hengist” and “Horsa’®® Richard North has commented on the appearance of the

name “Woden” in the early eighth century but continues to argue that the paganisgimf A

Saxon England was not so much based on a warrior-cult but on a cult based around the renewal

of nature!®®

Consequently, Woden was known in all other Anglo-Saxon genealogies other than
the East Saxons!

One of the most important examples of paganism in Bede’s work is in Book two, chapter
thirteen. King Edwin and Caoifi, a high priest in Goodmanham, were convinced by Pathisus
archbishop of York, to accept Christianity over their old heathen gods. Bede’s recdumnt of t
story suggests that Coifi was more than willing to listen to what the bishop heyldabaut
Christianity. Coifi admitted to the king and the bishop that the gods of their cuiigittrre
were not bestowing much profit on him and as a declaration to the new faith, he asketfor ar
and a stallion. Bede declared that a high-priest of their religion was owedlko carry arms
and was only permitted to ride mares. With a spear and the king’s stallion, he rodshionhe

of the gods and threw the spear at it. Next, he ordered his followers to burn the adrtteens

shrine'®® Richard North notes that this gesture can be interpreted as a pagan one ihighich t

1% Bede,The Ecclesiastical History of the English Peoplgs. Judith McClure and Roger Collins (Oxford: Qgfo
University Press, 1994), 1.15.

16 North, Heathen Gods in Old English Literaturk2-13.

57 The East Saxons started losing their independeeiicee the other Anglo-Saxon tribes and kept rifgrio
Seaxneaas their founder, North explains that this was fidgsin indication of their independence. Seed.|bl3.
138 BedeThe Ecclesiastical History of the English Peopld.3. It should be noted that Bede’s authentivitth this
specific story has been questioned because “paastbuildings specifically for worship are not sitered to be a
feature of religion in the Germanic homelands.” pesthis difference, it has been noted both bybBea Yorke
and Richard North that Anglo-Saxon paganism hadiffsrences with the Germanic paganism of the eaint
because of the different peoples who occupied Br{fRomans, Celts, Picts). See, Barbara Yorkes Conversion
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particular priest had knowledge of Wodan or Odinn because the act of throwing a spess a
enemies is a gesture performed by the god himZelf.

Another important situation is recounted in chapter thirty of book one. Bede ofteriaefer
the great church fathers throughout his work and he recounts a letter from 8tyGbsd@-604)
in which Gregory endorses the policy of maintaining the old temples of the patfesrgan
destroying their structures. Gregory believed it would be easier to wiertsnf the true God
replaced the pagan gods. He also noted that since the pagans sacrifice to shé&imidald be
wise to have them sacrifice to the one true God and/or have feasts for holysMartyr

Bede’s history is extremely useful because it describes pagan Gerelgmsity in a
stage of transformation. It confirms that an act associated with Wodamtiggpay was capable
through one of the old pagan priests with the example of Coifi throwing his new spieanlar
of his old gods. It also becomes evident in Bede’s history that ancestor worshagoad of the
religiosity of the kings. From North’s work on Anglo-Saxon paganism, it can be el thet
the Anglo-Saxon chroniclers also copied down ancestries of the kings and that, thdezwas
a shift towards accrediting Wodan as progenitor of many kings sometime ightie e&ntury.
Feasting is another consistent aspect of pagan religiosity describestlbyrBthat he notes that
Gregory the Great did not want to completely destroy the traditions of the gageksng their
temples and feasting rituals away, but he wanted to give those rituals sl gzaces new
Christian meanings.

The final group of Early Medieval sources this chapter discuss@harkeife of Saint

Bonifaceand the correspondence letters of Saint Boniface (675-754). The later, dating to the

of Britain: Religion Politics and Society in Britat.600-80qHarlow, UK: Pearson Education Limited, 2006), 104
and North, Heathen Gods in Old English Literatdi&,

159 BedeThe Ecclesiastical History of the English Peopfe and NorthHeathen Gods in Old English Literature,
11.

%bid., 1.30.
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early eighth century, were a product of the Christian mission on the continent. Bonliase
original name was Winfrid, sailed to the continent from London in 716 to pursue a life of
missionary work® We cannot be certain about Boniface’s primary reason to go to the
continent but it appears that there were several reasons including his own persesabreind
converting his ancestors living on the continftin his letters, he constantly sought approval
from Rome and the papacy, which shows that he felt loyal to the Roman church and that he
believed in a strong, organized, and authoritative system. His letters addmesscdm@s he had
for pagans on the continent as well as anxieties about establishing new bisinoBeasianic
territory. It is hard to gage the numbers of pagans that missionariehifad were up
against, as well as the type of beliefs those peoples held, because Irishamissj starting with
Columbanus in the sixth century, had been working on the contfiefihe problem was that
pagan religiosity was still alive and that the beliefs of some pagans wengossikly blended
with Christianity*®*

One of the most famous examples of Boniface’s contact with pagans is evidbat in
Life of Saint Bonifaceyritten by a priest named Willibald (700-786) within thirteen years afte
Boniface’s death around 755 chapter VI, in a town called Gaesmere, Boniface destroyed a
huge Oak tree known to the pagans as “the Oak of JupiteNbt only did Boniface cut the tree
down, he had a church built in the same spot out of the tree’s Woétere we have a

connection to worshipping in groves and woods rather than in a temple. Also, it apped&ss that t

tree was associated with the gods, meaning that the tree might not have seppsdras the

1 The Letters of Saint Bonifadeans. Ephraim Emerton (New York: Columbia Universtress, 2000), ix.
162 |a; H

Ibid., ix-X.
%3 The Anglo-Saxon Missionaries in Germanijix.
184 The Letters of Saint Bonifadeans. Ephraim Emerton ., ix.
1% willibald, The Life of St. Bonifac&rans. C. H. Talbot iThe Anglo-Saxon Missionaries in Germaviy,
1% The Letters of Saint Bonifadeans. Ephraim Emerton , xiv.
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god as mentioned in Tacitus’ work. Other pagan rituals are also describedchmegbtisr
including the offering of sacrifices to springs, divination by inspecting isntpaying attention
to auspices and augurit¥.

Boniface’s correspondence letters also offer glimpses of the typegant pahaviors
Boniface was attempting to put a stop to. In a letter dating to 723/4, bishop Daniel bEgtanc
gave Boniface some advice on how to deal with questions that pagans might ask. Concerning
convincing the pagans that their gods are false, Daniel states:

Do not begin by arguing with them about the origin of their gods, false as thpbeatare

let them affirm that some of them were begotten by others through the insercdur

male with female, so that you may at least prove that gods and goddessesebdhe aft

manner of men are men and not god®®..

Interesting here is that Daniel emphasizes that some of the gods wer&&ddwumiians and that
this was one way to distinguish the more powerful God. The pagan element of worshipping t
leaders is also apparent when Daniel goes on to state: “Ask your opponents whedjtver
world before the gods were born, who was the ruler? How could they bring under their
dominion or subject to their law a universe that had always existed before fietiete it

seems that Daniel’s line of thought on convincing the pagans that their godsauis fait to tell
them outright that their gods do not exist, but to emphasize that the Christian Goohasthe
powerful. Also, it shows that gods are connected to rulers and leadership, which srithiatate

the pagans themselves might have been more inclined to accept this if thety laéieaved that

their leaders were connected to the gods.

187 \willibald The Life of St. Bonifacél.
188 \willibald The Life of St. BonifackV.
1891hid., XV.
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Daniel also mentions that it does not make sense for the pagans to sacrificegmdshei
because apparently their gods already have everytfingSacrifice is also brought up in other
letters addressing Boniface’s conversion methods. In a letter fromGtegery || commending
Boniface to the Thuringians, Gregory tells the people to “Worship not idols, neithificea
offerings of flesh to them, for God does not accept such thing&':.In reply to some of
Boniface’s questions on dealing with proper doctrine, Gregory wrote that thespagaallowed
to consume sacrificial meat if they do not believe in idols and are not dedicatinddtst'"? In
Boniface’s arguments against the pagans, we begin to see a glimpse a@itiagslecders with
gods, new-anthropomorphized gods, and the continuation of the ritual of sacrifice. Isappear
that pagan religiosity has shifted from being a religion based on fertilityyature to a religion
based on war and power around the last four centuries. The Old Norse sourdethieflec

change and are subsequently discussed in chapter two.

1701hid., XV.
1 bid., XVII.
172 1hid., XVIII.
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CHAPTER 2: THE CONTRIBUTION OF OLD NORSE SOURCES TO THE STUDK O

GERMANIC PAGAN RELIGIOSITY

While chapter one focused on some of the earliest written sources for Gepagenc
religiosity, this chapter focuses primarily on some of the most informagtvegublesome
sources from the High Middle Ages, the Old Norse sources. Since the earlyesatiecentury,
scholars of Old Norse literature have argued about the nature of thesedavdss, and this
debate persists today. Many argue that these sources can only be used in thefdbetex
period in which they were written, usually the twelfth and thirteenth centunés)at for the
period to which they refer, the ninth, tenth, and eleventh centuries. Not only are the sources
fantastic, but most were found in manuscripts in Iceland dating to after the v&d&s converted
in AD 1000, thus they have their own problems of Christian influence and censdrsbigspite
these debatable aspects, the Old Norse works do offer a detailed look at Old tbdegny
and thus, as this chapter argues, can be linked to earlier Germanic religiosity

In order to understand the problems and value of the Old Norse/Icelandic witeass
the various forms of Old Norse literature and the quality of their historieiy a brief
explanation. These forms include sagas, poems, and settlement records. The following
paragraphs will explain the most important forms of Old Norse literatureststtidy and
explore several debates surrounding their value as historical sourcesgStd records
composed before Iceland’s conversion, this chapter presents and analyzesssebémagan

religiosity in the High Middle Ages.

173 As mentioned in note three of the introductiom, donversion itself was a peaceful one allowingespagan
practices to survive as a compromise. For mokaindtion on the conversion process, see Karldselgnd's
1100 Years: The History of a Marginal Socje38-37.



islendingabolor The Book of IcelandemndLandnamabok, The Book of Settlememés
the first two chief sources of Icelandic history and thus the first sourdesxdraplify pagan
religiosity. They prove useful to the study of pagan religiosity becauseligmyss some of the
religious practices of the settlers of Iceland and the conversion pfételse earliest surviving
version ofThe Book of Icelandermsas written by Ari Thorgilsson (1067-1148) and his history
begins with the ninth century. The records are known for being of a “lessifel nature than
other Old Norse sources and scholars use them as authenticators fdifamigraagas,
described below. The settlement records correspond with the names, setib@ogrphy, and
chronological order in the family sagas. Five versions oBthek of Settlemenexist today
Partially written by Ari Thorgilsson (1067-1148), scholars believe thagadhniéest version of the
Book of Settlementates back to the eleventh century.

If a continuum of pagan beliefs exists between the Germanic peoples of tiagidvigr
period and the Old Norse peoples of the later Middle Ages, then they should share some of the
basic elements of Germanic pagan religiosity. Divination, feastingfisaceand amulets are all
indicators, as will be demonstrated below, that Germanic religiosity had sonseans
elements spanning the periods in question. Further, other elements including namesonéflgods
goddesses are also traceable to the Migration period from these Old Norse.sbhee
following source analyses continue with the methodology used to investigate soamtésefr
Early Middle Ages as described in the previous chdpter.

Feasting and sacrifice are often mentione@iia Book of Settlementlpugh, it is not

always clear as to whom sacrifices are made and what exactly gsdaeiificed. In chapter

1" E.0.G. Turville-PetreMyth and Religion of the North: The Religion of #em¢ ScandinavigLondon:
Weidenfeld and Nicolson, 1964), 18-19.
17> See chapter one, pages 9-16.
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142, an autumn feast is mentioned in which a man named Gest is said to have given advice and
foretold the futuré’® Feasting is mentioned for other occasions such as marriages and funerals
as well'’” In chapter 7, for example, Ingolf, one of the original settlers of Icelagld 4 great
sacrifice to discover what the future had in store for him...and, the oracle told himoto go t
Iceland.®® In chapter 149, a man is mentioned by the name of Vegeir who acquired this name
because he was a “great sacrificEf.”A skaldic poem is also exemplified in chapter 37 Ttoé
Book of Settlementnd,in the poem, Odin — “the gallows-god” is mentioned as receiving a
sacrifice and “the raven a corps&€” Though this work is primarily concerned with genealogy
and settlement patterns, sacrifice and feasting are indeed mentioned anthemamees of
specific gods and animals associated with those gods.

Interestingly, Odin is rarely mentioned throughout the work but other gods, vgdpelra
to be less common in the earlier literature, are mentioned often throughoutldmaesdt
records. Names of the settlers of Iceland are also often assocititegbds and goddesses. For
example, the most commonly mentioned god is Thor and many of his worshippers have his name
or gave their children his nam¥. For example in chapter 85, Thorolf “was a great sacrificer
and worshipped Thor:®? Also, it appears that some of the first settlers of Iceland held both
Christian and pagan beliefs. In chapter 218, for example, a man named Helgi had meted beli

and “he believed in Christ but invoked Thor when it came to voyages and difficult fifies.”

178 The Book of Settlements: Landnamaltidgs. Hermann Péalsson and Paul Edwards (Manitdhiaersity of
Manitoba Press, 1972), 142.

"7 Ibid., 207 and 110.

% bid., 7.

7 |bid., 149.

180 bid., 377. As will be demonstrated below, thes&awas an animal normally associated with Odin.

181 Out of around 1000 names recordetlamdnamabdkaround a quarter of them have the word Thorémth The
god Thor, however, does not appear to be mention#ee earlier written Germanic sources and appeeabse
specifically part of the Scandinavian traditionildd Ellis Davidson;The Lost Beliefs of Northern Europs-59.
®2The Book of Settlements: LandnamaBBk

% |bid., 218.
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The god Frey is mentioned as being an image on a piece of lost silver in chagtér TRéugh
there is no way to confirm, the image of Frey being on a lost piece of silver could be an
indication of an amulet. Coincidently, the lost piece of silver was also assbwitih
divination.

A seeress is mentioned in chapter 179 as proclaiming a prophecy about three men who
would go and settle in a new lafff. One of the men, Ingimund, did not believe the seeress
when she told him that “he couldn’t prevent it, and as a proof she said that something had
vanished from his purse and wouldn’t be found till he started digging for his high-saet iill
the new country*® The item which Ingimund had lost was the coin with Frey’s image
discussed above. Ingimund found the coin by sending “two Lapps on a magic ridertd toela
look for the object he’d lost...The Lapps came back—they’'d found the image but couldn’t get
it... .”*®" This passage is both unusual and important as it mentions a seeress and the Lapps, a
people whom scholars believe had a shamanistic religion, might also have ied iztec
Germanic pagan religiosity. However, the coin helped Ingimund to settle in lamé&and thus,
the coin had an amuletic purpose.

While The Book of Settlemerdses not provide many details about rituals, it certainly

shows that pagan rituals practiced during the settlement period of Icelandtthand tenth

¥ Ipid., 179.

1% |bid.

180 1bid.

187 |bid. In his work,The Viking WayNeil Price, an archaeologist from the Universityugfpsala, has compiled
and analyzed a large and extensive collectionafagological objects that seem to be associatddtiet Old
Norse pagan religiosity. Price’s work compared Datse pagan beliefs with the shamanistic religibthe Saami
people, a culture that existed during the Viking agd still exists today. This comparison is watee because the
old Scandinavian cultures did have contact withShami people, whose religion involved what antblogists calll
shamanism. Shamanism is a constructed term, nkeemhgic, used to describe the rituals of those telttained
altered states of consciousness in order to meblé&teeen human beings and the supernatural wolds’argued
that the “shamanistic” elements associated witm@aé a contribution of these peoples to Old Noatigiosity,
and thus Germanic religiosity. Neil S. Prigée Viking Way: Religion and War in Late Iron Agaiglinavia,
(Uppsala: The Department of Archaeology and Ancidistory, 2002), 233-235.
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centuries, had some similarities with those practiced by Germanic peofhesfirst century,
specifically the ritual of sacrifice. It also mentions the names @rakgods that appear to be
linked to gods mentioned by Paul the Deacon. The use of amulets also appears toibgeatcons
practice throughout both periods. The next group of sources this chapter disaiises ar
Icelandic sagas which tend to be slightly more detailed and fantastic thartldraesgtrecords.
These works also provide evidence for a continuous pattern of beliefs.

The most frequently cited Old Norse literary works are the sagas. Thereiaus vygpes
of sagas. The most important for this study are those classified asy“&agds.” The family
sagasare novelistic stories including tales about the lives of Icelanders duringithetenth,
and eleventh centuries without direct emphasis on leaders or kings, although menatughis s
were involved in them. Like the early medieval sources, the family sagaswuten in the
thirteenth century - at least two hundred years after the events theypeEScAssociated with
a pre-Christian ideology and religion, elements of sorcery and magiccanepnt in the
Icelandic family sagas. One reason family sagas are controverisedause of their composure
date and probable Christian authorstitbThere are also questions about whether the family
sagas represent an early oral tradition, or if they were simply nowédicstons created during a
European-wide movement towards Latin prose in the twelfth and thirteenth celfu@ther
debates include questions about the influence of Celtic motifs in Icelandatureas well as to

what extent the sagas reflected contemporary folkfdr&ven if the sagas were written by

18 Kellogg, introduction ta'he Sagas of Icelandefilew York: Penguin Books, 2001vii-xx.

189 Bernadine MeCreesh emphasizes that most of thityfaagas were composed in the thirteenth centndythat
if they were not written by clerics then they wemest certainly composed by men who were educatetidglergy.
Bernadine McCreesh, “How Pagan are the Icelandidillyg5agas,” inThe Journal of English and Germanic
Philology 79, no. 1 (Jan. 1980): 58.

19 jesse L. Byock, “Saga Form, Oral Prehistory,thrdcelandic Social ContextNew Literary Historyl6, no. 1
(Autumn, 1984): 163.

1 Einar Ol. Sveinsson, “Celtic Elements in Icelari@iiadition,” Béaloidea®5 (1957): 16-22.
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churchmen, novelistic, and not representative of a historical reality, theshstil a continuity
of religious pagan elements that can be linked to the Early Middle Ages. Sclanlatdicsee
instances of sacrifice, divination, and feasting, which Filotas categoszdsraents of
Germanic paganism, as well as the added themes of war as a centrahohatifiulets as a
means of healing. The following pages compile evidence from the sagaptkaent a
continuation of these beliefs starting with divination.

There are several instances of divination known throughout the sagas. Perhaps the most
detailed account of an Old Norse ritual is one described in “Eirik the Red’s Sagpicted in a
positive light, chapter four of this work is about a seeress who encounters pedisleraira
Greenland. Her name was Thorbjorg and after an invitation to the farm, sheqorédecfuture
of that household and determined when the difficult times that were occurring wodff end.
Thorbjorg is described as wearing

a black mantle with a strap, which was adorned with precious stones right down to the

hem. About her neck she wore a string of glass beads and on her head a hood of black

lambskin lined with white catskin. She bore a staff with a knob at the top, adorned with
brass set with stones on top. About her waist she had a linked charm belt with a large
purse. In it she kept charms she needed for her prediéiins.

Before she traveled to the farm, the inhabitants of the household constructed atHghheza

as well as a platform for sorcery a “seidhjallr.” Thorbjorg asked tonen in the audience to

participate in her ritual; these women were to chant in order to attrats.sgdihorbjorg then

stood on top of the platform and was able to foresee the future of th&’fabespite the detail

192«Ejrik the Red’s Saga,” trans. by Keneva Kunzlime Sagas of Icelandefidew York: Penguin Books, 2001), 4.
193 |

Ibid.
194 |bid. Perhaps the seeress stepped on the platform infordeer to communicate with the gods, like thersss
in “The Seeress’s Prophecy” explained below. Exismple is comparable with definition of shamanibetause
Thorbjorg wanted to attract supernatural beingsréer to communicate with them and predict theritf the
farm.
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of this particular rite, some scholars see this passage as unrealistic afteotwe of actual
circumstances.

Thorbjorg, a woman of power and prestige, is simply an archetype some sehglexs
because the passage is too detailed. Anne Stine Ingstad and Helge kmgstadfor their
work The Viking Discovery of Americargue that “this lengthy séance, which culminates in the
prophecy...leaves the reader with a strong impression of being confronted withrg lite
product.™® Although Thorbjorg may not have been a historical figure, archaeological ezidenc
serves to support the motif that some powerful Norse women performed rituals §k& hér
addition, Thorbjorg’s detailed description reveals certain items that sesn@sre likely to
carry. For one, she was said to have been carrying a highly adorned staff aneceibe
motif of Gambara from the Lombards, we see that divination (something that bobaftaasnd
Thorbjorg performed) and the instance of carrying the symbolic staff arblgostated.
Etymology suggests also that the name “Gambara” could be interpreted asi&ahdr
“magical-staff carrier.” Further, Thorbjorg is described as wedriglly specific clothing and
carrying a bag of charms. It appears that these charms, sincedlu®saribed as being able to
aid Thorberg with her predictions, were amulets as defined by Meaney in chapt&r one

Neil Price analyzed a specific passage in “The Saga of the People ofdlaxdad
addresses the grave of a woman known for prophecy. A woman dreamed that anseseress
buried underneath a church. The seeress came to the woman in her dreams becauke too muc
holy water was being spilt on her bon&&. Price’s translation of the saga states that after the

women told others of her dream, they started digging under the church and “underneath they

19 Helge Ingstad and Anne Stine Ingstale Viking Discovery of America: The Excavatiom dforse Settlement
in L’Anse aux Meadows, Newfoundlaiidew York: Checkmark Books, 2001), 72.

1% price, The Viking Way]69-181.

197 See above, pages 22-23.

198 |ngstad and Anne Stine Ingstathe Viking Discovery of Americ@2.
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found bones, which were blue [or black] and ill-looking, together with a brooch and a great
seidr-staff [seidstafr]. People then realized that a seeress must kaveubied there. The
bones were moved to a remote place, where people were less likely to pESsLlike’
Thorbjorg and possibly Gambara, this seeress carried a staff and had a brosehpaBksages
suggest that divination was a religious belief shared by some Germanicspibopleghout the
Middle Ages and that, at least according to the Old Norse sources, divinatiorsapeare
been associated with certain types of objects including staffs and brooches.

There are also instances of feasting accompanied by sacrifictedeipi the family
sagas. The descriptions of many feasts are, however, ambiguous and it is harthioeldttdre
particular feast in question was part of a specific pagan ritual. Feestmantioned in chapter
10 of “The Saga of Gisli Surssor”a popular saga about an outlawed man (Gisli) who must hide
from and trick his pursuers in the Western Fjords of Iceland. The author of this badm, w
scholars estimate was written sometime between 1270 and 1320, describes hiose“ohaty/s
(the saga is set sometime between 940 and 980) it was the custom to celeboaentyeic
winter by holding feasts and a Winter Night's sacrifit¥.”Feasting is mentioned again in the
saga with specific reference to the Norse god Frey. Chapter 15 mentions tlgainT laoid Gisli
were going to have separate winter feasts and that Thorgrim was planning e drifice for
Frey. The saga also mentions that there was going to be drinking at both osthafekthat at
least sixty people were expected to attend Gisli’s f&ast.

“Egil's Saga’is another famous saga that depicts feasting and sacrifice. Egil was a poet-

warrior whose family left Norway because of the new political strudianeg enforced by king

199 price, The Viking Way176.

204Gisli Sursson’s Saga,” trans. Martin S. Regal KimThe Sagas of Icelanders) and L. Winifred Faraday,
“Custom and Belief in the Icelandic Saga&blklore 17, no. 4 (Dec. 31, 1906): 416.

2kGisli Sursson’s Saga” trans. Martin S. Regal Kuh@,and Faraday, “Custom and Belief in the IcelaiB#igas,”
416.
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Harald Fair-hair. The story depicts Egil as an angry and stubborn vikinghei gift of poetry.
Possibly written between 1220 and 1240, the action of this saga takes place between 850 and
1000 (before the time of conversidf}. In chapter 44, the saga mentions that a feast was
prepared for king Eirik “because a sacrifice was being made to the digias a splendid feast
with plenty to drink in the main roonf® Disir in Icelandic is plural fobia and is a general
term used to describe female deities though, in its singular form, is usedéncefspecific
goddesses like “Freyjg*

In both cases above, specific gods/goddesses and/or specific seasons atechssibcia
the feasts. Frey is mentionedGiisla saga Surssonand, it can be argued that this god was
associated with fertility especially since he is, in the case, alsoiatex] with the changing of
season$® In both cases, drinking was involved as well. The tradition of feasting seems to be a
continuous practice that possibly dates back to at least the fourth century vexathgle of St.
Saba, though the practice is probably much older.

Sacrifice is at times not obvious in the family sagas. For example, agmeeihdbove,
when Iceland accepted Christianity in or around AD 1000, a strange un-Christiacepnas
forbidden. Retold in chapter 105 of “Njal’'s Sagtné conversion process involved a certain
Thorgeir, a chieftain in Iceland, who was asked to deliberate on the wishes tirigteads who
came to the Law Rock along with pagans to argue and proclaim that each was not bound to the
other by law. Thorgeir was given three silvers and he was asked to decide on tae ff8win

order for Thorgeir to reach a decision he “spread a cloak over his head and laytfis ava

22«ggijl's Saga,” trans. Bernard ScudderTine Sagas of Icelandes,

3«Egil's Saga,” 44. and Faraday, “Custom and Béethe Icelandic Sagas,” 416.

204 pavidson,The Lost Beliefs of Northern Europi,3.

295 Tyrville-Petre Myth and Religion of the North: The Religion of kemt Scandinavia

2% Njal's Sagatrans. Robert Cook, (London: Penguin Group, 1980%, and Faraday, “Custom and Belief in the
Icelandic Sagas” 415.
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whole day, and no one spoke to hiffi’”” The next day, after asking for silence Throgeir asked
the audience, both pagan and Christian, to accept his law whether they agreednich?f®
Then he said that that they would henceforth be Christians and that they would “give up al
worship of false idols, the exposure of children, and the eating of horse meat.yddnge
outlawry will be the penalty for open violations, but if these things are practicsstiet there
shall be no punishment® Within a few years of this statement, these pagan practices were
completely banned. The practice that seems out of place is the consumptionrotharse

Horses appear to be one of the sacred animals that were often kept and dedo=atadht

gods?*® The fact that the consumption of their meat was banned indicates that they were used
during feasting and as sacrificial mét.

Perhaps the most detailed passage in the sagas related to sacrificdes $aga of the
People of Eyri,"a work filled with supernatural occurrences.In chapter 4, Thorolf (the same
Norseman mentioned ifhe Book of Settlemehis described once again as sacrificer.
Apparently, Thorolf “held a great sacrificial feast during which he consulted &idreend Thor
(a person) about whether he should reconcile himself with the king or leave they coufit?

Thorrolf then decided to take apart and pack up his own temple dedicated to Thor (the god) in

order to move it to Iceland? While approaching the island, he threw out his “high-seat pillars

2Njal's Saga 105.
298 |hidl.
299 |hidl.,
20 Faraday, “Custom and Belief in the Icelandic Sagas.
ZL Turville-Petre mentions that horses and other dimanimals were slaughtered for sacrifice in Fi#eim and
that their blood was sprinkled all over the templ&sorri Sturluson (discussed below) saw the Beiatifeast as a
communion between gods and men, see E.O.G. TuR#itee Myth and Religion of the Nort251.
#24The Saga of the People of Eyri” the Complete Sagas of Icelandess 5, ed. Vidar Hreinsson et. al.
(Reykjavik: Leifur Eiriksson Publishing, 1997), 4.
Zj Ibid. This Thor is described specifically as lgean oracle and not necessarily the god Thor.
Ibid.
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which had been in his temple, one of which had Thor carved 617 iThorolf decided he would
settle wherever Thor directed him to settle or where the pillars landed aglouiiehis temple

in the same are&® The most fascinating aspect of this saga is the description of the temple.
According to the saga, the temple was considered a sanctuary and a rglgrigiéiventy
ouncesand fashioned without a join was placed, and all oaths had to be sworn on tht&’ring.”
At all public assemblies, the temple priest had to wear this ring. Also,

a sacrificial bowl was placed on the platform and in it a sacrificial twike a priest’s

aspergillum — which was used to sprinkle blood from the bowl. This blood, which was

called sacrificial blood, was the blood of live animals offered to the gods. The gogls w

placed around the platform in the choir-like structure within the temple. All farhaer

to pay a toll to the temple and they were obliged to support the tegaghilen all his

campaigns, just as ttleingmenare now obliged to do for their chieftain. The temple

godiwas responsible for the upkeep of the temple and ensuring that it was maintained
properly, as well as for holding sacrificial feasts iftit.
It appears that the author of this saga was describing a pagan temple irtlansashe manner
of a description of a church, however, this description presents concrete evidenoartabt a
sacrifice was most likely one type of sacrifice that occurred iamckl It also tells us that
multiple gods might be worshipped in the same temple.

There are many other instances of sacrifice in the sagas and not péafiealy
associated with feasting. In chapter 10Ng#ls sagasacrifice is mentioned vaguely as being
part of a malevolent ritual, which coincides with the fact that the authors of treveaga
Christian. The saga says that there was a sorcerer and that certainpaédjaims to put

someone to death and “he went up to Arnarstakk heath and performed a greaé sherii®'°

213 bid.

218 |pid.

27 bid.

2181hid., 133-134.
29 Njal's Saga,101.
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The saga does not specify what the great sacrifice was or whdy exastsacrificed but the
practice was considered, to this particular saga author, related toi@atiact.

While the sagas and, more specifically, the family sagas are importstsanificant
Old Norse sources include Eddic and Skaldic poefriiePoetic Eddds a compilation of Eddic
poems that depict stories of the Old Norse gods and goddesses as well as thiblegiog
beings. The original authors of the Eddic poems are unknown. Although most of the earliest
examples of this type of poetry are in a manuscript known as the “Codex Rediicd) "dates to
about 1270, scholars suspect that the motifs are much’6ldéhese poems gained the
collective definition of “Eddic” because they are related to a prose work, Storluson’s
Edda which was composed after thibe Poetic Eddaut discovered by scholars before the
Codex Regius, hence the scholars named the group of poems after Snorrf& wierkn
though Snorri, a learned Christian, lived from AD 1179-1241, the earliest manuscript containi
his Eddadates to AD 1306%* Snorri'sEdda,like The Poetic Eddahas many Christian
overtones and Snorri was a prominent Christian writer. These aspects makekhis w
controversial in this study, which will be demonstrated below.

Skaldic poetry differs from Eddic poety in several ways. First, most olthers of
Skadic poetry are known and most of the poems date to their author's ow’tifrtee meters
of Skaldic poetry differ from those of Eddic poetry and Skaldic poetry often refpeople who

probably existed and historical events. Often, however, these Skaldic poems tieée®td

220 The Poetic Eddarans. Carolyne Larrington, xi and Michael D. BgjlMagic and Superstition in Europe: A
Concise History from Antiquity to the Pres@minham: Rowman & Littlefield Publishers Inc, 200780.

221 The Poetic Eddagv. trans. Lee M. Hollander (Austin: University béxas Press, 1962), xii.

22 gnorri SturlusonEdda, trans. Anthony Faulkes (London: Everyman, 1995) 44-49 and “The Seeress’s
Prophecy,” inThe Poetic Eddarans. Carolyne Larrington.

22 peter HallbergQld Icelandic Poetry: Eddic Lay and Skaldic Versans. Paul Schach and Sonja Lindgrenson
(Lincoln: University of Nebraska Press, 1975), 11.
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Norse gods through metaphorical phrases known as kerfifnggnnings are phrases that
contain a noun qualified by a genitive wéfd.For example, “Steeds of the sea” is a kenning for
“ships” and a kenning of Odin would be “god of raveri8®”Many skaldic poems are found
within the sagas. One example is the poem called “Sonatorrek” in “Egges "$a which the
main character laments the death of two of his §dn# this poem, several gods and goddesses
are mentioned multiple times. Since the author frequently referred to thess, dedtppears
that the hierarchy of the gods (described e Poetic Eddawas well known amongst some
skalds.

Eddic poetry offers some of the greatest details concerning Old Norsesigjigind
many of these details can be related back to sources from the Early Mgdle Bach Eddic
poem describes a story that includes the Old Norse gods and goddesses. Thaltbakis
analyze those poems that appear to contain the most details and appear to have the mos
significance concerning the Old Norse world. The first poem this chaptezasatyThe
Seeress’s Prophecy,” translated by Carolyne Larrington. The poem is fouraldifesent
manuscripts and basically tells the story of Odin’s interrogation of asseslbeut the fate of the
world. The way in which the seeress is described is quite different from theamaya@ was
described by Paul the Deacon in the eighth century. In the poem, the seereds bedmasing
a conversation with “all the sacred people, greater and lesser, the offsipHegndall” and

specifically the “Father of the Slaii”® Both quotes are kennings or synonyms for beings within

224 A variety of translated Skaldic poems referringpman gods are containedTine Skalds: A Selection of Their
PoemsJntroduction by Lee M. Hollander (Princeton: Pritare University Press, 1947).

25 gnorri SturlusonHeimskringla: History of the Kings of Norwayans. Lee M. Hollander (Austin: University of
Texas Press, 1964), xvi.

226 gnorri Sturluson, “Skaldskaparmal” Edda, Epilogue 2.

*The Skalds: A Selection of Their Poe8t,

228«The Seeress’s Prophecy,” Tihe Poetic Eddarans. Carolyne Larrington.
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the Old Norse cosmos and the example of “Father of the Slain” is a specific kéorrDdjn?*

The seeress’s task is to reveal information about the past and future for the woedods.
The poem never specifies where the seeress came from or if she was aatudlplogical
being. Atthe end of the poem, the seeress sinks down indicating that she arose fanesem
in the first placé*® So, within the first couple of stanzas we are given an example of the
continued belief in divination and we are given kennings representative of spedsic @din is
once again referred to as a war god indicating a continued theme of war vathiartc
religiosity. Also, it is interesting that the prophecy is being made bynaan, which also
demonstrates a continuity of tradition.

In “The Seeress’s Prophecy,” a prophetess tells Odin and the gods about thenapgproac
storm of Ragnarok. In this poem, other gods and goddesses are mentioned. The seeress
mentions Thor and he must fdoemungandor the World-serpent, a giant-figure who circles the
world in the ocean. Both Thor and the serpent kill each other in this final battle of thenglods
giants?*! In another Eddic poem, Thor and the other gods show up to a house and expect a feast
from a giant. At one point in the poem, Thor goes fishing with one of the giants. Usiasa g
head as bait, Thor caught the World-serpent, smashed it on the head, and returnedégfd’the
This serpent, as will be discussed in chapter three, might be represented dmesestes.

The last Eddic poem discussed, that might represent a motif depicted on thedsacteat
is Baldrs draumaror “Baldr's Dreams.” In this poem, Baldr, a son of Odin, is described as

having sinister dreams of dying. A council of gods decides to send Odin to the undéoworl

229 price, The Viking Way104.

>0 pid., 13.

#BluThe Seeress’s Prophecy,” Tihe Poetic Eddarans. Carolyne Larrington.
#2«Hymir's Poem,” inThe Poetic Eddarans. Carolyne Larrington.
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attempt to find the reasons for the dredfisOdin rides Sleipnir to this realm and awakens
another prophetess by speaking a spell to find the answers he seeks. Odin deealnshce
he is at first, but the prophetess eventually figures it8uln the end, the seeress tells Odin that
his son, Baldr, will be killed by his brother, H&8. This poem is also represented in the next
source this chapter describes, Snorri SturlusBrose Edda

Part one of Snorri’®rose Edda“Gylfaginning” or “The tricking of Gylfi” is most
important to this thesis because it describes a Norse creation myth, advehtheegods, and
the death of Baldr. Snorri Sturluson was a Christian but not a cleric. As a akesfm two
terms in Iceland, he became involved in Norwegian pofifitddis reasons for writing therose
Eddaare probably linked to his desire to preserve the past, including traditionsa€ skal

poetry?®’

While The Poetic Eddareserves many stories involving the gods, SndpPrase
Eddaexplains the functions of the gods and goddesses in much greater detail. Themsork st
with a king named Gylfi who wants to obtain knowledge and he finds three other kings (gods
disguised as kings) that appear to be learned (especially concernirglthe ghus Snorri
presents the myths in the “pedantic medieval form of question and arf&wevHat follows is
a brief explanation of the Old Norse pantheon as described by Snorri Sturlusonhbuldtie
noted that Snorri derived much of his information from previous sk&ids.

The primary god in the Old Norse pantheon is Odin and he is known for being the god of

the slain, the god of war, the all-father, and the god of poetry. Odin is comparable to the

Christian God in Snorri'&ddabecause, as Snorri states: “he lives throughout all ages and rules

2:? “Baldr's Dreams,” inThe Poetic Eddarans. Carolyne Larrington.
Ibid.

2% |pjd.

236 gnorri SturlusonEdda, xii.

2bid., xiv.

238 gnorri SturlusonHeimskringla: History of the Kings of Norwavi.
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all his kingdom and governs all things great and smallHe made heaven and earth and the
skies and everything in them...But his greatest work is that he made man and gave him a soul
that shall live and never perish though the body decay to dust or burn toA8HEsdugh given
distinctively Christian attributes in Snorridda,Odin is also described in the work as a god
with many pagan attributes. Those pagan attributes are survivals and are neipaltrayed
negatively. One might be compelled to believe that Snorri wanted to preservedg®wie
some aspects of the pagan past.

Snorri lists forty-nine names for Odin and explains that the “All-fathes”alksthese
names because he is known to others in different langéHgele mentions that Odin is also
known as “Val-father” or the “father of the slain” and explains that all paesptedie in battle
belong to him and that he is also known as the “Hanga-god” or the “god of the h&tig&tis
name could indicate that he was associated with sacrifice. Recall alsortfteGermanic
peoples would hang their enemies’ armor in sacrifice to their war-god. Snoairexihiat
Odin’s wife is Frigg and that she knows the fate of men but does not involve herkelf wit
prophecy**® Snorri does not explicitly name Frigg as a goddess. Two ravens, “Hugin” and
“Mugin,” are described as being associated with Odin they are responsildiifigriim all the
news of the world. Their task was to fly out during the day and return to Odin in the evening
with new informatior** Another animal associated with Odin is his eight-legged horse named
“Sleipnir’ and the story of how Odin received this horse is portrayed iBddaas well**> The

last items described which are associated with Odin are his golden hefimetyail-coat, and

240 gnorri Sturluson, “Gylfaginning” iEdda,3-4 and Turville-Petréylyth and Religion of the NortB5.
241 gnorri Sturluson, “Gylfaginning” iEdda 19-21.
242 (1hi
Ibid.
243 |pid.
> |bid., 38-39.
2 |bid., 42-44.
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his spear named “Gungnif® These items are obviously of value if they are to be worn by the
“All-father” and they are clearly associated with war.

Next, Thor is described as being the strongest god among the gods aftd @earri
describes him as owning two goats who pull his chariot and three objects that aidrenigihs
the hammer Miollnir used to smash the skulls of frost-giants, a belt that he backigaself to
double his strength, and a pair of iron gloves that he must use to grip the Hafrhere are
several Eddic poems that describe Thor’s exploits. Snorri then describesa8aking the
second son of Odin. Baldr was very bright and beautiful and his home was located in a very pure
hall >+

The forth god that Snorri described was Niord who “rules over the motion of the wind
and moderates sea and fire. It is to him one must pray for voyages and fishiSgdrri
specifies that Niord was not of the same race agaie but part of a group of gods known as
theVanir. At one point, he was exchanged to f&sir as a hostage with a god named Haenir as
a truce arrangement between the two grétpdhis description of a truce indicates that there
was some type of war in the cosmos. North believes that this war is the cdsalolog
explanation for the evolution of Germanic pagan religiosity starting elgyeon based on
fertility and ending as a religion with the central element ofAarAlso, adding to the Christian
element of the work, Snorri introduces the concept of praying to certain godstéom tdengs

rather than sacrificing to the gods.

248 bid., 51.

247 bid., 20-21.

248 |bid.

249 pid., 21-23.

20 pid.

21 pid.
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Niord’s wife was Skadi and she “generally travels on skies and carries a bothoaitsl s
game.®? It is not specified if this Skadi was a goddess amonghsie Introduced next are the
children of Niord named Freyr and Freja. Freyr is described as being 6dtegharious of the
/Esir. He is ruler of rain and sunshine and thus of the produce of the earth, and it is good to pray
to him for prosperity and peac&?® Freyia is described as being/syniur(the Old Norse
feminine plural ofAEsir) and as a deity who rides into battles and receives half of the killed men
that would normally be received by Odin. She is also described as travelingwitats>>
Snorri mentions that it is good to pray to her in terms of relationships and love. lissiha¢a
Freyr and Freyia are associated with fertility because thalmts deal with reproduction,
nature, and relationships.

Several other gods and goddesses are describedkualdiacbut their descriptions are not
nearly as detailed. Next, Snorri describes Tyr as “the bravest and mast aatiehe has great
power over victory in battles™ Tyr, as the bravest of gods, helped to subdue a wolf by placing
his hand inside the wolf's mouth. The other gods wanted to keep the wolf chained because the
knew he would be destructive during the Ragnarok. So, the gods devised a plan to make the
wolf compete in a contest to see how strong a chain needed to be to keep him resfraned.
wolf allowed the gods to tie him up under the condition that one of the gods place their hand
inside his mouth, so Tyr volunteered to do this and subsequently lost hi& hards myth, as

will be discussed further in chapter three, is possibly depicted on certain tesictea

23 gnorri Sturluson, “Gylfaginning,” iEdda,23-25.
254 {1 1A
Ibid.
2% |pjd.
2% |pjd.
%7 bid.
8 3ee below, pages 98-99.
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Bragi is the next god discussed and he is described as being the opposite o&gyr. Br
was a god that could be useful to women and men because “he is knowledgeable about poetry
and because of him poetry is call@@g [chief] of men or women who had eloquence beyond
others, whether it is a woman or a mart.”Bragi’s wife was Idunn and she was responsible for
the growth of apples that the gods consumed in order to stay young. It is not steaisif
considered a goddess in this wétk.Heimdall is described as a white god with golden teeth
with the occupation of guarding the gods from frost-gidttsAfter, Heimdall, the descriptions
of the gods become even more vague and only specific attributes are mentionexantje,

Hod, the next god Snorri described was only known for being blind and strong, while Vidar,
another god, was known for being siléfft.Four other gods are described and their attributes
appear to be ones shared with previously mentioned gods. One of Odin’s sons named Ali, a god,
was an excellent fighter and shooter while Ull, a son of Thor, was beautiful andedlierex
skier and bowmaf® One god that does stand out, however, is Foresti, who Snorri described as
being the son of Baldr. This god appears to be associated with f§tice.

The last god that Snorri goes into detail about is Loki and he “is pleasing and handsome
in appearance, evil in character, very capricious in beha¥ior bki, according to Snorri, was
the trickster and trouble-maker amongst the gods. He does not seem to possedsoény
attribute that Snorri suggests men prayed or sacrificed to him specifmalftthough, Snorri

suggests that Loki “possessed to a greater degree than others the kind of learrsrgatieal i

29 bid., 25-7.
280 |bid.

21 |bid.

22 hid., 27-34.
283 |bid.

264 hid.

265 |hid.
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cunning, and tricks for every purpos®€® Snorri mentions that Loki had children that were
destined to create major problems for the gods. The children are describad) asvoelf
named “Fenriswolf,” the Midgard Serpent named “lormungand,” and the keefher of
underworld or Niflheim named “Hef®” Those that are sent to the underworld are those who die
of sickness or old ag8® Interesting is that Snorri still described the underworld as a place for
those who die of natural causes instead of those who die while trying to bring harmgo tither
appears that Snorri was recounting the beliefs that some Norse pagans heldeshitttaha
glorious death was one obtained by battle, a non-Christian belief.

Another very important story, linked to Loki, which depicts the beginning of the
Ragnarok, is the story of Baldr's death. The prose version of the story dedoelyeding
Baldr as having reoccurring dreams about dyfiigThe rest of the gods in the Norse pantheon
decided to request the goddess Frigg to have Baldr made immune to differenf tfpath such
as stabbing, snake bites, and other various diseases. She agreed and performedhthéhéask a
gods gathered in a sort of assembly in order to test Baldr's immunity. #Ewrsdghrowing
various objects at him and Baldr remained unharmed. Eventually, Loki decided tortransf
himself into a woman in order to find out from Frigg what item would actually hldr B&rigg
told him that the only thing that could possibly hurt Baldr was the mistletoe betaasened
pointless to make him immune from this small plant. As soon as Loki heard this, he ran out and
fetched a mistletoe plant. Loki came back to the assembly and asked one of thbygbdsmas
not participating in throwing items at Baldr. The god was was Baldr’s brother, Hod)ad

previously been blinded, and Hod’s reasoning was that he could not see where to ainavé&oki g

266 |hid.

287 bid., 27-34.
28 hid., 34.
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Hod the mistletoe, told him where to throw and “the missile flew through him (Baidrhe fell
to the ground, and this was the unluckiest deed ever done among gods aAt ritais”
particular myth is important because, as will be demonstrated in chaptertthrgghtialso be
represented on bracteates dating to the Migration p&tiod.

Not only did Snorri discuss the gods and goddesses in this work, he also described the
cosmos in which they dwelt as well as some of their activities. Most imdgrtaatmentioned
that the gods lived in sacred places specifically connected to nature. teoc@ssnorri
described the “chief centre holy place of the gods” as “the ash Yggdrisilds there that “the
gods must hold their courts each d&$"Yggdrasil had branches and roots which extended and
contained various parts of the world. For example, one root led to the home of theegods (h
where the gods held their court), one to the Underworld (described below), anotherdstthe f
giants (the adversaries of the got/$) Clearly, there are some Mediterranean and Christian
overtones in this description of the cosmos, because of the linear description and the
interpretation of judgment occurring in heaven, but the motif of a tree being thd saea dates
to at least the first century as Tacitus stated that the sacred pl&sesranic peoples were in
woods and groves. Further, the motif that the gods were associated with kingdsavheld
court, could also be taken as a continuance of the concept that the gods were bgimizectes
the ancestors of kings.

The final clue that the gods were connected with ancestor worship is giverfimathe
paragraphs oBylfaginning. Snorri explained that the gods assigned their names to the names of

men “in [Sweden], so that when long periods of time had passed men should not doubt that they

0 pid., 49.

21 See below, page 97-98.
2 |pjid., 14-15.

273 bid.
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were all the same, those Asir about whom stories were told above and those wimwere
given the same name%* Essentially, this paragraph appears to be Snorri's justification to
pagan peoples of how their religion (on their terms and not Christian terms, abatkscthe
Letters of Saint Boniface) was passed from the gods to kings.

In Antony Faulke’s introduction of Snorrilsdda,he explains that though there are
obvious Christian elements contained in this work, Snorri presents these beligthalo gy
and warns against such pagan beliefs at the beginning of the second part of the work,
Skaldskaparmal “The Language of Poetry"® Snorri presents the gods in the same way that
he presented them in the beginningd@imskringlaor “The History of the Kings of Norway” as
“kings of great power who came to be worshipped by ignorant pedpl&his idea, however, is
also reminiscent of the ancestor worship which may have started in the sitxthy@es recorded
in JordanesHistory of the GothsSnorri’'sEddanot only preserves the “mythology” of Snorri's
ancestors but he believed that the ancient styles of skaldic poetry should alveindeecd.
Mythological themes were continuously present in the ancient poetry and as sudls Sodt
may have been designed to help preserve and guide new skalds to continue to prodpee this ty
of poetry “as an important part of the contemporary culture of Icelandersti@&heaad literate
though they now were?*’

One of the more noticeable aspects of Snorri’s work was his recognition of the
development of religion, language, and poetry. He understood that the Norse version of pagan
religiosity began with peoples who worshipped the earth and rfatukaentually, these forces

were anthropomorphized and that there was one supreme ruler known as Odin in the North, but

2% |bid., 53-54.
275 |bid., xvii-xviii.
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in other areas of the world, this god was known by other names. Snorri also spedified tha
Woden and Odin were the same beiffglt appears that Snorri, in the thirteenth century,
rationalized that pagan religiosity had taken a long time to evolve. Perhaps bd tegostify
that his ancestors were not far off from being Christians, however, he rsedgnat the
mythology he believed should be preserved was originally based in nature. Thigoalsdss
Richard North’s point that the original gods/goddesses worshipped by rural ié@pagans
were fertility beings and not war gods/goddesses.

Another source attributed to Snorri Sturlussonhe History of the Kings of Norway.
This is a compilation of sagas devoted to the origins and histories of kings throughout
Scandinavia. It starts with “The Saga of the Ynglings” and this work, accdagorri, refers
to the genealogical poeMnglingatal or “Enumeration of the Halogaland Chieftaiff§” In this
work, Snorri provides a slightly more realistic origin story of the gods and hedstar
explaining the layout of the land. He told his readers that there were threentstnd that
Asia lied to the east while Europe lies to the vi&stHe described at least two peoples that
dwelt in the east, theanir and theEsir, and that the capital of th#&sirwas in Asgarth and that
it is ruled by Othin (Odinf®? Snorri described Asgarth as “a great place for sacrifices,” which
were under the direction of twelve temple prié&ts.

Snorri also mentioned the qualities of Odin, which do not differ much from his attributes

described in other works, i.e. he is a warrior that is involved every battle, he hdsahe g

29 gnorri Sturluson, “Prologue,” iBdda,4.9-10.

280 gnorri SturlusontHeimskringla: History of the Kings of Norwaxix and 3.
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prophecy and is skilled in magic, and that he could shape?$hifterhaps one of the more
interesting descriptions of Odin is that he took the severed head of Mimir “a werynan” and
“embalmed it with herbs so that it would not rot, and spoke charms over it, giving ¢ poager
so that it would answer him and tell him many occult thirfgs.WWhen describing his shape-
shifting abilities, Snorri stated that Odin would shape in to various animals includisg bi
serpents, and fish and that “when he did so his body would lie there as if he wepeoasle
dead.?®® The chapter goes on to reference that “Othin knew all about hidden treasures, and he
knew such magic spells as would open for him the earth and mountains and rocks and burial
mounds; and with mere words he bound those who dwelled in them, and went in and took what
he wanted 2’

Interestingly, Odin, in this work, is never called a god specifically. Heawaker or lord
and after his death, when he had himself killed with a spear instead of dying o&olthag
belief in Othin arose anew, and they [the Swedes] called on him. Often, the Swedés tieou
revealed himself before great battles were fought, when he would give \tt®oyne and invite
others to come to his abode [the hall of the sl&ff].Here, Snorri pinpointed a genealogy tale in
which the god Odin is an outstanding warlord and magician of sorts. The emergenc@dihthe
myth and the belief in his abilities as an outstanding leader are clues as‘Odinivbecame
regarded as a god. Other gods and goddesses or kings and queens are mentioned thisughout

origin tale. We can also see how some gods are connected to fertility andnithedr beelief that

is present throughout the ages as well.

%4bid., 2, 5, and 6. The ability to shape-shififportant as a legend about shape-shifting is afisibuted to a

Iz_g(gmbardic king, and the Paul’s history also asdesithe Lombards with Odin, see above, pages 40-41.
Ibid., 4.

8 |bid., 7. This particular motif appears to beatet! to the dream-state described in Padiksory of the

Lombardssee pages 41-42 above.
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Sacrifice, as mentioned above, was a central component in all the souraes dehli
Germanic pagan religiosity. It is also mentioned throughout the “Saga of ghieg&i and it is
also a ritual connected to fertility and nature in the saga. Snorri gave thplexa king
Ddémaldi who, under his rule, the Swedes made sacrifices in Uppsala in ordeistargation
and famine. Snorri went on to describe that first, oxen were sacrificed, but the ffichnot
improve. Next, the Swedes sacrificed people and this apparently made the famineese®
Finally, after the third season, “the chieftains held a council, and they abegele famine
probably was due to Domaldi, their king, and that they should sacrifice him for beagensg
and that they should attack and kill him and redden the altars with his blood; and so t&% did.”
Here we have an example of the recognition that the ancestors of Germanis paopfeed
humans and began to associate their wellbeing with the king.

Other significant gods/kings and goddesses/queens are mentioned indhidgagd
(Niord) and Frey are mentioned as being priests, appointed by Odin, of saaifierings and
that they were known as thiéar [gods] among the st Niorth was next in line after Odin
died and “the Swedes believed that Niorth had power over the harvests and the profsperit
mankind.”% After Niorth died, Frey was the next ruler in line and he was responsible,
according to Snorri, for erecting a temple in Uppsala and he was creditekiegiing the
harvests productive during his lifetifi€. He is the first king that is referenced as a god in the
work. Snorri stated: “he was worshipped more than other gods because in his day$p owing

peace and good harvests, the farmers became better off than B&€fdadrri also mentioned

29hid., 15.
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that in the days after Niorth and Frey, most ofdfer died but they received sacrifices after
their death.

Other goddesses/queens mentioned by Snorri include Skathi, who is simply dessribed
being the wife of Niorth who eventually married Odin because she would not haceumnser
with Niorth?*> Freya, the daughter of Niorth, was given a more detailed description of her
abilities and she is described as “the priestess at the sacrifivess $he who first taught the
AEsir magic such as it was practiced among the VaffirGeifun was another prominent woman
described by Snorri. Geifun was sent by Odin in to the lands to the North to find fatti¢e s
plough. She met up with a king who gave her land to plough. She, in turn, traveled to the land
of giants and bore four sons. She had the ability to transform her sons into oxen and she
ploughed out the land that she was gi¥€nShe was rarely mentioned in other tales but Snorri
did cite a skaldic poem that described this event. In any case, women ai@edsath some
of the same powers that Odin was attributed with, including magic and traasfmon.

As was demonstrated above, the myths referred to and described in the Old Noese sourc
offer many puzzles to scholars. Generally, however, we have a clearer pfaugermanic
cosmos. Historians cannot be certain if the cosmos described by these sdheceanse
cosmos that the Germanic peoples of the Migration period believed in, indeed that ig.unlikel
However, certain myths and motifs related to them do appear to be reflectedanrttes ©f the
Early Middle Ages. The most promising evidence in this regard are the beaaté#te

Migration period which are discussed in the following chapter. The images on ¢teabza

25 bid., 8.
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might be iconographic representations of gods and goddess and have the potentiahi@aconf
continuum of Germanic beliefs from the Migration period to the High Middle Ages.

In conclusion, this chapter has demonstrated that certain rituals that weieegdrdaring
the Early Middle Ages (sacrifice, feasting, divination, and amulet use), tilene gractice
during the High Middle Ages in Germanic territories and, more specyficadiandinavia. These
practices alone do not necessarily demonstrate that Germanic religiosity the Migration
period had the same or a similar structure to the one described by Snous@tsrivorks. The
names of gods and their functions, however, might hold a clue as they are indeed mentioned
occasionally in the Early Medieval sources. More evidence is necessaryehotiwe
demonstrate any sort of clear continuity. This study now turns to archaeolagyagsto

understanding pre-literate societies.
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CHAPTER 3: BRACTEATE ICONOGRAPHY AND EARLY GERMANIC RELI®SITY

The previous chapters discussed the written evidence for early Germaosityl and
four Germanic pagan elements (i.e. feasting, divination, sacrifice, and amg)lethikh occur
in many of the sources. This chapter focuses on archaeological evidencécadlyehe
bracteates - and their ability to contribute to our knowledge of Germanic paigavsisl.
Bracteates have the potential to aid scholars in this study for a number of rdaisstshe
bracteates depict multiple scenes, which are plausibly associated withr@éereligiosity (see
Figs. 1-13). Second, the bracteates, as will be described below, are most comadmfrom
gold, which could indicate that only members of the elite could obtain and/or give them out.
Third, their find contexts and their suspension loops indicate that they were meant topbe wor
and that they were probably worn by wonf&h While all of these reasons point to the
significance of bracteates, this chapter discusses interpretatidresiobhographic scenes
depicted on the bracteates and the potential of these scenes to create a liek thetweurces
of the High Middle Ages and the Migration Period.

Bracteate Classification

Bracteates are thin metal coin-like objects usually made of gold. Thgy iasize from

1.4 cm to about 12.2 c¢m in diameter, with the average diameter measuring 31 cm.

2% When bracteates are found in graves, they tebé found in female inhumation graves. Stephelfirigbn,
Lindsey Kerr, and Brett Hammon/ayland’s Work: Anglo-Saxon Art, Myth and Mate@allture from the % to
the 7" Century(Ely, UK: Anglo-Saxon Books, 2010), 281-284. Curttg, only three bracteates have been found
buried with men. Nancy Lynn Wicker, “Migration et Bracteates: Art Historical Constructs and the
Archaeology of Crafts Production and Distributig?hD diss., University of Minnesota, 1990), 24 s@&|l
bracteates have been found alongside Roman coimish Wave been altered with suspension loops thzgar to
have been heavily worn. Helle W. Horsnaes, “Nevddalards from Bornholm with rare types of Valeramill
solidi,” Revue Numismatiqué,série Tome 158 (2001): 131-138.

299 \Wicker, “Migration Period Bracteates,” 24.



Typically, they are just a little larger than a United States quartee term “bracteateomes

from the Latin “bracteatusythich originally defined single-sided coins that were in use during
the Middle Ages. By 1700, the term “bracteate” came to describe specifiakeopehdants

dating to the Migration Period, or the fourth-ninth centufi€sMost of the bracteates discussed

in this chapter, however, are those that date to the fifth and sixth centurigmalB@rimodeled

from Romarsolidi and medallions, bracteates tend to have designs stamped on one side while
the Romarsolidi have impressions on both sides. Some of the designs of the Roman medallions
are similar to the motifs depicted on certain early bracté4teBracteates are found in

inhumation graves, hoards, votive deposits, and sometimes with other metal-veuotigs.

These curious coin-like objects have been located throughout northern Europe and, more
specifically, modern-day Sweden, Germany, Norway, Denmark, and Englavst. bMcteate

finds from Denmark and Sweden come from hoards or votive deposits, while bracteates fr
Anglo-Saxon England and continental Europe come primarily from the inhumasioesgof
women3%

Currently, there are over nine hundred gold bracteates known from four hundrechtiffere
find sites®®® They are characterized by the nature of their various depictions. In 1869, Oscar
Montelius, one of the first scholars to classify the bracteates, organizedyhterir similar
motifs using letters for different groups. Current category types have not laséaoatly

altered since Montelius’ time (see Figs. 1-1%) The current categories include Type-A

309 Morgens B. Mackeprang, “De Nordiske GuldbraktedBeakteatstudiets. Historie Brakteattypernes Wlivi,
geografiske Fordeling, Kronologi, Motiver og Praagsteknik” (PhD diss., Aarhus University Press,2)9211.
1 wicker, “Migration Period Bracteates,” 25-26.

%92 |hid., 44-49.

393 Nancy Wicker, “Context analysis and bracteatesriptions in light of alternative iconographic inpeetations,”
(paper presented at the International SymposiuRwres and Runic Inscriptions, Oslo, Norway, 10 A2@10), 1.
%94 Nancy Wicker, “Scandinavian Migration Period G8lhcteates,” 3.
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bracteates, (see Fig. 1) which are the most like their original Roman madthelg depict an
enlarged head similar to the imperial bust found on Roman medalliors®kahd Type-B
bracteates portray one to three full human-like figures and the main iSguzeasionally
depicted with an anamorphic character, (see Figs%-6)ype-C bracteates, the largest group
of the collection numbering around 400 in total, display the head of a figure in profile while
underneath the head appears a four-legged animal often described as ad®fggs( 7-105°
Often on type-C bracteates a bird, or another apotropaic symbol such as a swastykabol
associated with healing at this time, is visiBlé. The second largest group is composed of type-
D bracteates®® Type-D and F bracteates (a subcategory of type-D) do not show an
anthropomorphic figure; instead, they depict stylized anamorphic images, (seglFikp).
Found primarily on Gotland, bracteates categorized as type-E, also known akpésindie(AD
550-793) bracteates, were developed at the end of the Migration period. Type-&tésaeteen
more stylized than types-D and F, depict three animal heads in the middle of thet petadi;g
from the center. A round semi-circular shape, often categorized as a humais béad found
above this design, (see Fig. £3).Within these categories, scholars have begun to create and
revise subcategories, which will be discussed further below.

Many of the bracteates have anamorphic figures alongside anthropomorphic ones,
indicating the use of animals as symbolic images. Though the sources ofiyndiHdle Ages

do not give many details about specific sacred animals, the animals thahticmeteappear to

395 Wicker, “Migration Period Bracteates,” 22.

398 Edward Jame&urope’s Barbarians, AD 200-6QBiarlow, UK: Pearson Education Ltd., 2009), 148 and
Kathryn Starkey, “Imagining an Early Odin: Gold Bteates as Visual Evidence®¢tandinavian Studiegl, no. 4
(1999): 382.

%7 |bid., 375-376.

%% |pid.

309 Marit Gaimster, “Vendel period bracteates on Gutl®n the significance of Germanic art,” (PhD diss.
University of Lund, 1998), 71, 94.
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be significant. In the sources of the Late Middle Ages, on the other hand, saorat$ are
often mentioned and are frequently identified as counterparts to specificrgbgsddesses.
Before we can understand the iconographic motifs depicted on the bracteates, atempstto
understand the significance of animals to the Germanic peoples. The followigcapasa
discuss animal art and Germanic religiosity.

Germanic Animal Art and Pagan Religiosity

Animals seem to have been a significant aspect in the lives of Germanicspeppiany
Germanic archaeological items (buckles, weapons, helmets, jeweljyapmiear to depict
anamorphic image¥® Most of the archaeological items depicting Germanic art, however, are
practical items and are usually examples of metalwork. Not many sextdentings, or wooden
objects survived and we cannot be sure that metal objects displayed the mostatgihisti
Germanic art** Many examples of Germanic jewelry, however, appear to have been
constructed to resemble animal figures. It is even argued that barbariars @etg@eed the
zoomorphic and anamorphic style from Roman, Scythian, and Sarmatian d&sitay
cultures spanning many time periods have used animals in their art, andattis say that the
Germanic peoples did not originate this motif. However, their zoomorphic designs, and
especially those of the north and west Germanic peoples, “are stiffer andiyhineel s- one is
tempted to say, more ornamentdf” The Germanic peoples did not have a tradition of writing
and animal art was probably used for symbolic reasons and as a way to commernagte c
ideas. George Speake, a historian of Anglo-Saxon art, in response to the notionataifttie

Germanic peoples was primitive, argues that animal art was not juspla sy to

310 pollington, Lindsey Kerr, and Brett Hammomtlayland’s Work41.

311 JamesEurope’s Barbarians, AD 200-60050.

#3wilhelm Holmqvist,Germanic Art during the First Millennium A.[Stockholm: Almqvist & Wiksell, 1955), 12-
13.

3 pid., 12.
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communicate ideas because the Germanic artisan was restricted wetigae’™* Speake
emphasizes that important animals like the serpent, horse, boar, bird, fish, and dieer “ha
talismanic and apotropaic significance, being intimately bound up with cults asts 58

Other scholars tend to agree and emphasize that the use of animal images isy'petdiallto

Iron Age people’s religious ideas about the mission of these creatures, aagresbetween

the worlds of man and the god8® Animals appear on all types of bracteates and on most of the
bracteates in the corpus. Let us now briefly return to the sources that raféemals and

examine the presence and significance of animals in the archaeolegaal.r

As we recall from the written sources, it appears that domesticatedsaniera
primarily used for sacrifice. Though direct references to specificasiane rare, it looks as if
cattle were used during sacrifices and that bulls were also commonly teetsufjritual
sacrifice. Take, for example, the Nerthus ritual described by Tacitus andsis in chapter
one3'” The chariot in which the goddess rode was considered sacred and it was drawg.by cat
Cows are also mentioned in religious contexts.

In Snorri'sEdda,a mystical cow is part of the process that created Odin’s great-
grandfather Burf*® This cow apparently licked Buri out of a rime stone and was also
responsible for nourishing Ymir, a giant who after being killed by Odin and his broteess
divided up and became the earth, sky, andSeAnother goddess, which Snorri describes in

both theEddaandHeimskringla transformed her four giant sons into oxen in order to plough

314 George Speaké\nglo-Saxon Animal Art and its Germanic Backgro(@gford: Clarendon Press, 1980), 77.
315 {|hg
Ibid.
318 pollington, Lindsey Kerr, and Brett Hammomilayland’s Work389.
317 See above, page 19.
318 Snorri Sturluson, “Gylfaginning,” iEdda, 5-7.
319 bid.
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and claim land for herself? It appears that domesticated animals and, more specifically cattle,
were important for nourishment and labor. Bovine-like creatures are also condepidied on
Germanic artifact3® Some have even suggested that the horse-like animal on type-C bracteates
might possibly be a representation of a bull because the animal often has cloven hdoves a
horns (see Figs. 7-163? Horses, however, were also important to the Germanic peoples and
appear to be depicted on many artifacts of the Migration period.

Horses are frequently mentioned throughout the sources of the High Middle Ages.
During the conversion process in Iceland, three pagan practices were gktonttba@tinue in
secret after Christianity was declared the new religion of the island.ofthose practices was
the continued consumption of horsemeat. The archaeological record suggests thaiczenna
Scandinavian peoples seem to have sacrificed many horses and used them in buoaiesre
during the Viking Age (AD 750-1000) and Migration Period (AD 300-839).

Other examples of horses are found in Old Norse mythology, the most famous of which
is Odin’s horse Sleipnit** Sleipnir, an eight-legged horse, was responsible for carrying Odin
and his son to the world of the dead in order to fetch Baldr after his death from theefistle
Horses are also recognizable on artifacts dating to the Viking Age and pitctues fom
Gotland show images of horses carrying “a departed hero to the realm of thé’0etue”

ability to traverse long distances in a shortened amount of time appears to beheneasons

320 5ee above, page 73 and John Linddexse Mythology: A Guide to the Gods, Heroes, Ritiend Beliefs,
(Oxford: Oxford University Press, 2001), 135-137.

%21 For example, feasting cauldrons appear frequémtlye Danish archaeological record and severaist&zom
Sutton Hoo, including the Sutton Hoo stand, anes&h\drinking horns feature bull-like creatureshwibrns, see
Pollington, Lindsey Kerr, and Brett Hammonlayland’s Work403-404.

322 pollington, Lindsey Kerr, and Brett Hammomtlayland’s Work404.

23 |pid., 409.

324 See above, page 63.

325 Turville-Petre Myth and Religion of the North: The Religion of kem¢ Scandinavia57 and Snorri Sturluson,
“Gylfaginning,” in Edda,49.

326H, R. Ellis DavidsonMyths and symbols in pagan Europe: Early Scandaraeind Celtic religions
(Manchester: Manchester University Press, 1988), 53
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peoples living during this time period respected the animal. Horses we@aisnonly used
during war, which is probably another reason they were associated with Odimrtyedi?’

Horses also appear to be important animals in the Early Medieval sources ttiveing
etymological association with Germanic kings and the prevalence & termains and
depictions in the archaeological record. Bede mentions that the god Woden wasehéqrog
of two kings of Kent, “Hengist ” or “horse” and “Horsa” or “stallioff® Bede also mentions
that Coifi, a pagan priest in Goodmanham, was part of a cult whose priests weréoordy &b
ride mares. In this instance, it appears that the sex of the horse was alsmasigiafsome
pagan peoples. Horses were also used in divination rituals by the Germanic ttiteefref
century, though it is not certain that Germanic peoples continued this practice w tthreu
Migration period®*

As stated above, type—C bracteates appear to have horses depicted on themeéforses s
to be another animal that other Germanic artifacts dating to the Viking ardtMn periods
commonly display>® Horse bones and teeth, found in both continental Germanic and Anglo-
Saxon burials, may have also been used as amulets. Buried with adults, horsaydetien
symbolized the journey of the departed, though it is not certain if they were usietdoative
purposes, or as amulets for the liviti.Horses were significant in Germanic and Celtic myths
and rituals, and this helps to explain the common appearance of their teeth and bondstes am

and their depictions on amulets.

327 pollington, Lindsey Kerr, and Brett Hammomtlayland’s Work409.

328 yorke, The Conversion of Britain: Religion, Politics andc&ty in Britain ¢.600-800107.It should be noted
that quite a few type-D bracteates have been Iddat&ent, though type—D bracteates do not appepoitray a
horse. Sonia Chadwick Hawkes and Mark Pollarde“gbld Bracteates from sixth-century Anglo-Saxcavgs in
Kent, in the Light of a new Find from FingleshaRrtihmittelalterliche Studied5, (1981): 320-321.

329 DavidsonMyths and symbols in pagan Europé.

330 pollington, Lindsey Kerr, and Brett Hammomnwlayland’s Work409.

31 MeaneyAnglo-Saxon Amulets and Curing Storfe-32.
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In early Anglo-Saxon England, horse mutilation associated with pagan rit@sext
until at least AD 786/7° Horses were also special to the Celts. Even though this work does not
address Celtic influence on Germanic peoples, Germanic and Celtic peopes v@rtact with
one another and they most likely influenced each &tfiettug, an older Celtic god to whom
Odin is probably related, had a horse that was able to take him over sea and land.s&lsis hor
name was Aenbarr and her rider could never be killed while she was carryiftf Him.
addition, some first century Celts on the borders of Gaul and Germania seemediieliexeel
in the cult of Epona. Perhaps related to Macha, a woman who could out-run the king’srhorses i
Irish tales, this goddess was often portrayed as riding and sitting besids’fibidorses also
appear to have been important to some Irish peoples for their use during coronation
ceremonie$>°

The last domestic animal that this section discusses is the goat, which isntiongeein
the Early Medieval sources discussed in this work. According to Old Norse sourcesghow
the god Thor had a chariot that was pulled by two gBatShese goats, according to Snorri’s
Eddg were able to rejuvenate after Thor slaughtered them as a meal folf laingssome people

he encountered on a journ&y. Goat and sheep remains are common in Anglo-Saxon graves

332 pope Hadrian received reports that pagan riteshiimg horse mutilation were still present in Angsaxon
England. Such mutilations included fastening tbesé’s ears together, slitting their nostrils, dogking their tails.
See, Ibid.

333 Davidson,The Lost Beliefs of Northern Eurofisondon: Routledge, 1993), 4.

334 DavidsonMyths and symbols in pagan Europé,

% pid., 53.

33 pollington, Lindsey Kerr, and Brett Hammomtlayland’s Work362. One such ceremony is described in the
writings of Giraldus Cambrensis. He describesramation ceremony of a tribe in Ulster in the tweldentury.
According to the description, as his people werichiag, the king, on hands and knees, approachédta mare
and mated with it as if he was a stallion. Aftestwas finished, the horse was killed and therkedand the king
consumed and bathed in the remains. Davidglyiths and symbols in pagan Europd,

337 See above, page 64.

338 Snorri Sturluson, “Gylfaginning,” iEdda,44-45.
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and goats were also sacrificed during the Viking AjeOn the type-C bracteates, the four-
legged creature that is commonly identified as a horse is often displayed wishaimora beard,
(see Fig. 9). Some scholars suggest that this creature might be maerisgemiof a goat than a
horse**® Though there are many horned animals represented by Germanic art, tsengoat i
easily identified®*

While domesticated animals were certainly important to Germanic pdoplibese
reasons, wild animals were also important and perhaps even more revered than aechestic
animals. These animals were respected because they were ofterodandéentioned
occasionally in the Early Medieval sources, and more frequently in the Old dorsesare
boars, reptiles, horses, birds, and wolves. The following paragraphs assess véld andn
their association with early Germanic religiosity.

In Germania,Tacitus specified that the Aestii wore an amulet that resembled a wild boar
for protection. The Aestii, as Tacitus notes, were probably a Celtic peoplesandnaoned
above, even though this work does not address the differences and commonalities bdtigeen Ce
and Germanic peoples, they were in contact with one another. This referentieutapsy
useful because Germanic archaeological items dating to this period, includbrgdteates,
commonly have boar-like animals depicted on tR&niThis reference to the boar, as depicted
on a protective device, also indicates that the boar was respected as dmlaleitcedefend

itself, possibly because it had a thicker layer of skin in comparison to other humtedisanThe

339 pollington, Lindsey Kerr, and Brett Hammomtilayland’s Work408.

340 JamesEurope’s Barbarians, AD 200-60049.

341 pollington, Lindsey Kerr, and Brett Hammomtlayland’s Work408.

342 JamesEurope’s Barbarians, AD 200-60049. Take for example the Wollaston and the Bebtange helmets,
which have what some scholars believe to be afmoanted on top of them. Helmets such as thesetralgh be
depicted on the Franks Casket. Pollington, Lindsesr, and Brett HammondVayland’'s Work28-29 and Speake,
Anglo-Saxon Animal Art and its Germanic Backgrous
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wild boar was also probably perceived as an aggressive animal and is mentiongdléh the
Norse sources.

The boar appears to be significant in the Old Norse sources because of its conmection t
fertility and sacrifice. Frey, a god associated with fertilitgpadwned a sacred boar created by a
dwarf3** The boar “would gallop through the air and over the sea more swiftly than any horse
while his glowing bristles gave light in darkest nigft*” Another boar mentioned by Old Norse
mythology was named Saehrimnir and this animal was slaughtered every dajseullzs a meal
served to the fallen warriors every night in Odin’s Val-A&llThis boar “was cooked each day
and was whole again by evenin§® Hence, in this particular instance, the animal was able to
rejuvenate itself and was specifically fed to warriors, indicating theds both associated with
strength and rejuvenation. Frey’s boar could also cross land and sea, a featwféermos
associated with horses. While the boar appears to have been a respected animalll other w
animals, such as the “wyrm” or snake/dragon-like creature appear to leavadseciated with
more stealth-like and deviant behavidts.

A reptile was mentioned in connection with a shamanistic dream sequence describe
the History of the LombardsGunthram, a Frankish king, took a nap in the woods and, while he
was napping, a small reptilian animal appeared from his mouth, went into a cave@ha f
treasure hoart®® This passage indicates that reptiles may have been associated with knowledge

and the ability to locate treasurés. The Lombards were also known to have worshipped a

golden snake. The snake was also probably considered special because it couldldahed its

33 Tyrville-Petre Myth and Religion of the North68.

4 Ibid.

345 Snorri Sturluson, “Gylfaginning,” iEdda, 37-8.

8 |pid.

347 pollington, Lindsey Kerr, and Brett Hammomiayland’s Work418.
38 See above, pages 41-42.

39 pollington, Lindsey Kerr, and Brett Hammomnwlayland’s Work418.
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rejuvenation process associated with healing and immoralit@ther scholars assert that the
snake was a symbol of power and protection for warriors. Many myths, of Geramal Celtic
origin, refer to the serpent as a protector of some kind of treasure*fbard.

The most famous serpent in Old Norse mythology was Thor’'s nemesis and th@gffspri
of Loki, lormungand>? This serpent lived in the ocean and encircled the world (perhaps as an
expression of the dangers of the sea). Bragi, a skald from the ninth century, composed a
describing a fishing trip Thor took in order to catch the serpent. Thor and a gianhcampa
went out to sea to catch lormungand with the head of a goat as bait. Indeed Ghotheu
snake but, out of terror, the giant cut the line and the serpent returned to¥eSel#olars
believe that picture stones dating to the eleventh century from Sweden and Eegliand d
lormungand, and serpents are one of the most common reptilian animals depictetclan@el
Germanic art. Snake-like creatures are also primarily found on typedhd E bracteates (see
Figs. 11, 12, and 13%*

Celtic peoples also revered the snake and the Gauls revered the eggs of S&rpents
Another mythological story dealing with snake-like creatures and thaeotogical record
comes from an lIrish tale dating to the eighth century. The famous Conall Cealwaghwith a
man called Fraech, went on a journey to Italy to defeat a serpent-guarditieagure in a

fortress. The snake surrendered to Conall Cernach by crawling onto his belt. agbeyiof

0% MeaneyAnglo-Saxon Amulets and Curing Stofdg,

%1 pid., 90.

¥23ee above, page 67.

353 Turville-Petre Myth and Religion of the Nort@5. Turville-Petre also suggests that the mythamasider
version in which Thor does kill the snake.

%4 The Gundestrup cauldron, which has been givemacbdate range between 200 BC and AD 300, shows the
main character, probably the Celtic god Cernungassping a serpent. Other, later Germanic arsifactluding
the Gallehus horns from the fifth century appeasttow snakes linked and coiled together. Georgal8pAnglo-
Saxon Animal Art and its Germanic BackgrouBs:86.

3% SpeakeAnglo-Saxon Animal Art and its Germanic Backgraussl

85



actually wearing a snake comes immediately to mind when thinking about Getreé-
buckles with snake-like ornamentatitfi. The snake can be seen, therefore, as both a symbol of
protection of a wearable treasure, or a danger to those who want to obtainstineirea

Another type of animal typically found on bracteates are birds. Ravens appeaet
been revered by most of the Germanic peoples as demonstrated by their comm@mneppea
the archaeological record. No specific birds are mentioned in the EadigWaésources this
work discusses, but Tacitus did tell us that Germanic peoples took auspices froestbé cr
birds®” The Old Norse sources, however, reveal that ravens were identified with Odin. As
mentioned in chapter two, Odin had two ravens “Hugin” and “Mugin” or “thought” and “mind,”
which were dispatched by him to bring back news of the wotld&Ravens are birds of prey and
“above all the bird of battle, the carrion bird of the battlefiéfd.’Also, probably because Odin
was associated with war and was held to be “father” of the fallen warhergptl was often
identified as the “god of ravend® Odin, as the “god of ravens,” is comparable to Lug or
Lugus, a Celtic god that was also associated with the faben.

Birds of prey are commonly portrayed on Germanic artifacts from the Nigraériod
and are frequently found on Anglo-Saxon weapons and shields. These birds, however, are
ambiguous in appearance and there are debates about whether they are englas’ &t This
ambiguity exists because their only distinguishing feature is usuallyctiveied beak. Predatory

birds are also common on artifacts from Viking-Age Scandinavia including brooctistield

%% |pid.

%7 TacitusThe Germanid. 0.

%8 See above, page 63. Some scholars argue thatviile motif is evidence of Odin’s shamanistic 4ieii as he
sends “thought” and “mind” out into the world tolleat information for him. LindowNorse Mythology186-188.
39 SpeakeAnglo-Saxon Animal Art and its Germanic Backgrousg,

30 35ee above, page 63.

31 gpeakeAnglo-Saxon Animal Art and its Germanic Backgrousi,
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mounts. Throughout the rest of continental Europe, birds are commonly portrayed on knobs,
belt-buckles, and brooch&¥. Birds of prey are usually found on type-C bracteates and, as will
be discussed below, Karl Hauck argued that they were ravens, which could iridhcéte t

central figure displayed on the type-C bracteates was ®tin.

The last wild animal to be discussed is the wolf. The wolf appeared less figquent
Germanic artifacts, though it did occasionally appear and held an importaatrplat Norse
mythology. Examples of wolf portrayals are present on the Sutton Hoo purse lid and dn the li
of the Franks casket. Lupine-like animals are also found on Scandinavian arm bands, which
were most likely worn by women and it has been suggested that “the women who wore such
powerful symbolism on their jewelry were important persons within the rifeabfitheir
communities.®*®> The wolf, however, was ferocious and apparently feared. Like the boar, it was
respected, but it appears most often to be associated with deviant gods and the latiti&rwor

The Old Norse myths involving Fenrir come to mind first when discussing the wolf and
Germanic symbols. Recall from chapter two that Tyr, as a way to traprihis Wwelf in order to
prevent the animal from killing Odin during Ragnarok, placed his hand inside the wolfth m
and lost it when the wolf was tied up by the other g88<This particular motif appears to be
visible on certain type-B bracteates, which show a figure with its enlaayetlinside a lupine-
like animal’s mouth (see Figs. 4 and’8).

While this section has discussed the prevalence of animals in the written smdces

archaeological record, the final section of this chapter discusses the moimogrspects of the

33 pollington, Lindsey Kerr, and Brett Hammomilayland’s Work397.
34 SpeakeAnglo-Saxon Animal Art and its Germanic Backgrousgi,
35 pollington, Lindsey Kerr, and Brett Hammomtlayland’s Work397.
366 ||~

Ibid., 416.
%7 See above, page 65.
38 pollington, Lindsey Kerr, and Brett Hammomnwlayland’s Work284.
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bracteates. Many of the bracteates have animals depicted on them. Nlanamimals appear

to have been considered sacred to the Germanic peoples of both the Early and High Middl
Ages. Animals alone, however, are hard to interpret and the motifs depicted on tbatésact
appear to be more than simply anthropomorphic and anamorphic symbols hastily combined into
imagery. Because they are made of gold and because of their find contextsitésasem to

be high-status items that date to the Early Middle Ages. It has alreadyabgued that the

images depicted on them are related to the myths recorded in the sourcesigh thididle

Ages>® | suggest, based on the arguments of other scholars described below, that they can be
associated with the pagan religiosity of the Early Middle Ages.

Bracteate Iconography

The most prolific scholar of bracteate studies was Karl Hauck. Few works ¢oadbesc
go without citing Hauck because he has produced over sixty articles aboaatgsend the
iconographic scenes displayed on them. Our current published corpus of braces#tesds
volume work that has been divided into seven parts, and it too is the product of Hauck’s
leadership’® This corpus known as thkonographische Katalobas both enlarged pictures and
illustrations of the bracteates, usually at a 4:1 scale. Not only has Haucgrbearily
responsible for publishing this corpus, but he is also responsible for the argument that the
iconographic designs displayed by bracteates are visual depictions of godstiaoidgial
scenes only later recorded in the High Middle Ages. Accepting Hauck’s amgutime

bracteates then become a key link between the mythology recorded in the High MidslEndge

39 Karl Hauck, “Zwanzig Jahre Brakteatenforschundylimster/Westfalen (Zur Ikonologie der Goldbrakteate
XL),” Frahmittelalterliche StudierBand 22, (1988): 18-20 and Wicker, “Scandinaviagdiion Period Gold
Bracteates,” 1.

370wicker, “Scandinavian Migration Period Gold Braates,” 2 and 10. Karl Hauck, Morten Axboe, Klausn@|,
Lutz von Padberg, and Heike Rulfdie Goldbrakteaten der Vélkerwanderungszgitols. (Munich: Wilhelm Fink
Verlag, 1989).
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the religious beliefs and practices of the Migration Petibdrhey are thus an enormously
important bridge to a scientific understanding.

Hauck’s main argument involves the type-C bracteates, which currently makastipfm
the bracteate corpus. Hauck argued that the main god displayed on the type&dsacas
Odin. Hauck concluded that this figure was Odin based on what he I€aleixt-lconographie
whereby he consulted sources from the High Middle Ages and observed “place nages, im
traditions, archaeology, and motif details such as figure attributes andege&? The primary
written source that Hauck relied on for his arguments about the type-C bractasitibe
“Second Merseburg Charm,” an Old High German work that mentions gods (i.e. Woden and
Balder), that are also mentioned in Old Norse sources. The following is attoamsfahe
“Second Merseburg Charm” found in John LindoviNeirse Mythology: A Guide to the Gods,
Heroes, Rituals, and Beliefs

Phol and Wodan went to the forest

Then Balder’s horse sprained its foot

Then Sinthgunt sang charms, and Sunna her sister

Then Friia sang charms, as he well could:

be it bone-sprain, be it blood-sprain, be it limb-sprain:

bone to bone, blood to blood,

limb to limb, so they be glued togetHét.

The type-C bracteates appear to have a horse-like animal depicted omthérayaall have the

head of a person in profile located above the animal (see Figs. 7-10). Hauck bbk¢ved t

motif depicted on the type-C bracteates was that of Woden/Odin curing a hassd@din

371 |bid. and Gaimster, “Vendel period bracteates otldhd,” 36-37.

372 Karl Hauck, “Gott als Arzt: Eine exemplarische &ié mit Text- und Bildzeugnissen aus drei versaieén
Religionen zu Phdnomenen und Gebarden der Heillunglkonologie der Goldbrakteaten XIV)Text und Bild:
Aspekte des Zusammenwirkens zweier Kunste in afiietind friher Neuzeieds. Christel Meier and Uwe
Ruberg, 19-62 quoted in Wicker, “Context analysid Bracteates inscriptions in light of alternatis@nographic
interpretations,” 1.

373 Lindow, Norse Mythology227.
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was mentioned in a healing scene in the Second Merseburg Efafime main human figure is
occasionally depicted with a line protruding from its mouth (see Fig. 10). Haugkretezt this

line as a symbol for a “healing breati> Further, an occasional hand is depicted on the type-C
bracteates and Hauck believed this was “the healing hand of thé’§deirially, Hauck

concluded that this motif is a healing scene because the horse’s legs appearsietamnd “in

need of medical attentiori”” Hauck also noted that the healing method of using one’s breath to
cure an animal was known to Romans through a letter addressed to Constantine the Great
(emperor from AD 306-337) describing “the healing of lame horses through aadimgision

above the lame shoulder, into which air was bloWA.”

In addition to the anthropomorphic and anamorphic figures, some type-C bradsates a
have runic inscriptions. One such bracteate, found in Fiinen (Fig. 7) has an inscription in which
the name “houaR” or “the High One” is recognizalife“The High One,” Hauck noted, is one
of Odin’s many names, and the Eddic pddavamalor “Sayings of the High One” describes
the advice and wisdom of the g8. In stanzas 146 and 147, the author of the poem, who often
reflects the voice of Odin, tells us that he (Odin) knows two spells/songs forgi&al The
poem states:

| know those spells which a ruler's wife doesn’t know,

nor any man’s son;

‘help’ one is called,
and that will help you

3 Hauck, “Gott als Arzt: Eine exemplarische Skizzé Fext- und Bildzeugnissen aus drei verschiedenden
Religionen zu Phdnomenen und Gebarden der Heillunglkonologie der Goldbrakteaten XIV),” quoted in
Starkey, “Imagining an Early Odin,” 385.

% pid., 386.

378 |pid.

37 |pid.

378 Gaimster, “Vendel period bracteates on Gotlan8,” 4

379 Wicker, “Context analysis and bracteates insaipiin light of alternative iconographic interptaias,” 2.
38033yings of the High One” ilthe Poetic Eddarans. Carolyne Larrington.

31 Starkey, “Imagining an Early Odin,” 387, and “Says of the High One” iThe Poetic Eddarans. Carolyne
Larrington.
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against accusations and sorrows
and every sort of anxiety.

| know a second one which the sons of men need,
those who want to live as physiciafis.

This poem is also referred to in justification of the argument that Odin wasadedogith
healing. However, there do not seem to be any other solid references to Odin invohadthin he
Balder’s horse or any other horses outside of the “Second Merseburg Charm.”

In addition to the argument that the motif is one of Odin curing a horse, because there is
written evidence describing him in healing situations with the ability to “h@dpSons, there are
other rationales that help justify Hauck’s argument that the centralctbiapartrayed on type-C
bracteates is Odin. These arguments are based around the bird-like animalsdimplidne
type-C bracteates. Type-C bracteates often depict one or two predatorpdkidg bt the
profiled face (see Figs. 7 and 8. According to Katheryn Starkey, a historian who opposes
Hauck’s argument, the bird was supposed to represent a healing-helper which might be
representative of a Valkyrie or goddé®s. This bird, Hauck argued could have also represented
one of Odin’s ravens as described ab8Ve.

Starkey’s argument that the central figure is not Odin is based on three observ@hens
opposes Hauck’s theory by suggesting that Odin was not well known during theidwigrat
period because there is little evidence of him in the written sources of tigeviidale Ages.

Second, she discusses the anamorphic figures portrayed on the type-C bracteated @hesc

32 u3ayings of the High One” ifthe Poetic Eddarans. Carolyne Larrington.

383 Starkey, “Imagining an Early Odin,” 387.

34 |bid., 386. Another fantastic work, “The Sagatué Volsungs,features the epic tale of Sigurd the Dragon
Slayer, which is also clearly related to the MidHigh German work “The Song of Nibelungs In this saga, Odin
is responsible for keeping Sigurd’s ancestors aivéhat the Dragon Slayer will be born. Odin diws by sending
Sigurd’s great-grandfather an “apple of fertilityThe apple is brought to the man by a “wish-majdarwoman
disguised as a crow and described as one of Oldélfeers. The Saga of the Volsungsans. Jesse L. Byock,
(London: Penguin Books, 1999), 1.

% JamesEurope’s Barbarians AD 200-60049.
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that there is not enough solid evidence to assume they are the same anougltedssith Odin
as discussed in the Old Norse sources. Finally, she discusses Odin’s roleliag @béand
suggests that there is not enough written evidence to prove that he was thy goitnair
healing. The most convincing aspects of Starkey’s argument, in my opinion, are her
observations about Odin and his healing powers.

Starkey observes that within Old Norse mythology, there is “no mention of touching or
blowing breath in conjunction with healing?® She suggests that the line issuing from the main
character’s mouth is a visual representation of chaffin@erhaps so, yet, while it is true that
there is not as much evidence indicating that Odin was presumably a healirfgegolti Norse
sources do not indicate that any one such existed. It appears that many gods esskgadere
vaguely attributed with the ability to heal or rejuvenate. Take, for exampbe,ahd his lame
goat, which he revived after slaughtering it for dinner. Also, every evening infQ¢arhall a
sacred boar was slaughtered and consumed, but was alive the next day to repeasbe proc
Goddesses can also be credited with healing. Idunn, for example, was the cafetpges
that could keep the deities youtt§. With these references in mind, it remains true that Odin
might not have been perceived as a god of healing primarily, but that now seesigiéssint.
Confirmed by our above analysis, we know that he was primarily the god of war. r@din o
proto-war god attributed with the same aspects, appears frequently (etprenfily than other
gods in both the sources from the Early Middle Ages and the sources from the Higa Middl
Ages) and seems to be the primary god in Germanic religiosity. He is knola “adl-father”

in Old Norse sources and the progenitor ofAlsir. Kings in the Early Middle Ages attributed

386 Starkey, “Imagining an Early Odin,” 388.
%7 |bid., 389.
38 See above, page 66.
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their own lineages to him and, further, his name is mentioned in the sources. Although
infrequently mentioned in the earlier sources, Odin appears to be closely enougitessoth
healing for the link to be plausible, even if healing was not his primary attributtheFuhe
bracteates, as stated above, were most likely worn as amulets and/@sstdials. Amulets,
by definition, are items associated with healing. The appearance of tbtékaves a healing
attribute on type C-bracteates also coincides with this concept of curing

Starkey also disputes Hauck’s argument by observing that there is no way t@ine cert
that the bird depicted on the type-C bracteates is specifically a ravealioghelper®® Some
have argued that portraits of birds with a curved beak, such as the one displayed on type-C
bracteates, are more representative of an eagle, another bird possilsigtd with Odif®°
Starkey also notes that the type-C bracteates usually only display onedsdmetimes up to
three®** While it is true that Odin is specifically identified with two ravens, “Hiigind
“Mugin,” ravens were also scavengers and “in the Old Norse world they vedrengwn from
the battlefield, pecking the bodies of the fallé¥f."Odin was the god of war, “god of the
hanged,” and “father of the slain,” the raven and or other scavenger birds appear tibbe sens
animals to have been associated with such a god and the two specific birdsm#raedld
Norse sources might not have been conceived of in Germanic minds during the Migration
d.393

perio If, indeed, the bird was meant to be perceived as an eagle, it could have been because

the eagle was “primarily a symbol of the sky and also of sovereignty bemfatsassociation

389 Starkey, “Imagining an Early Odin,” 390.

390 Graslund, “Wolves, serpents, and birds,” 127.

391 starkey, “Imagining an Early Odin,” 390.

392 otte Hedeageiron Age Myth and Materiality: An Archaeology ofa®dinavia AD 400-100(New York:
Routledge, 2011), 11.

393 For more on Odin’s names, see Turville-Pattgth and Religion of the Nort1-63.
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with Roman emperors™ The bracteates appear to have been based originally on Roman
medallions andolidi, and even though the imagery between the two types of items appears
similar, the artisans of the bracteates reproduced these items witioaarial hese differences
indicate that the Germanic artists were not simply copying Roman desagrer, they were
emulating the designs and adding Germanic elements. Therefore, it appettie Germanic
peoples were not simply conforming to Roman ideologies, but were syncretinirgiyhes to
portray their own views. Regardless of whether the bird was meant to be @aoreagaven,
both of these creatures are associated with power whether through victory ottléhfeelthor as
a symbol of sovereignty to the Roman Empire.

Other arguments involving the anamorphic designs on the bracteates question whether
the horse-like animal displayed is a representation of a horse running or a fhogsecbéed®®
Further, the animal is often depicted with what appear to be cloven hooves, horns add a bear
(see Fig. 9). In the nineteenth century, scholars believed that the horaeHfited might be a
representation of one of Thor’s goats, which could also have been in the process ofddethg he
as Snorri’'sEddadescribes Thor and his goats in one such situdtforlauck, on the other hand,
argued that “it is a horse — wearing ritual horns; and that the ‘bearded horseacsuabiy
Thor's goat.*®” Moreover, Hauck noted that older species of horses commonly had H&ards.
Despite the arguments that the figure on the type-C bracteates repoesetiRsincely god that
was modeled on the image of Constantine and his follow&Fstiere is no reason to assume

that this Princely god was the only god portrayed on the type-C bracteat®s bifcteates were

394 DavidsonMyths and symbols in pagan Europe: Early Scandaragind Celtic religions91.

3% starkey, “Imagining an Early Odin,” 385.

3% Wicker, “Context analysis and bracteates insaipiin light of alternative iconographic interptaias,” 2.
397 JamesEurope’s Barbarians, AD 200-60049.

39 Starkey citing Hauck, “Imagining an Early Odin 848

39 Gaimster, “Vendel period bracteates on Gotlan@,” 4
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amulets worn for healing, and there are multiple examples of gods heabnge@m the
sources, then there is a possibility that the iconographic scene depicted onma@e ty
bracteates is Thor healing the goat with the broken leg as portrayed in Sadda’s

While the evidence proving that Odin was a healing god is scarce, there issufficie
evidence linking multiple gods to the practice. The type-C bracteates msyeudfically
represent one god, but it seems that these items were most-likely ansdetatad with
healing. Which god is displayed by the type-C amulets is debatable, but Haucléptaainc
observing the scenes on the bracteates as a collective motif and not as randdomaindi
symbols, is perhaps the most logical approach to take when studying bracieatgaphy.
Using Hauck’sKontext-lkonographiéentification methods, other scholars have proposed that
the scene represented on the type-C bracteates is not simply a heaimgost one in which the
main character is practicing a shamanistic riftfal.

Several scholars have put forth theories that Old Norse religiosity involvethsisdic
rituals. “Shamanism” is a constructed term, much like the term “magic,’t sdsed to
describe the rituals of those who “attained altered states of consciousoedsrito mediate
between human beings and the supernatural wottdCurrently, Neil Price, an archaeologist
with the University of Uppsala and Lotte Hedeager, an archaeologistheitbiniversity of Oslo,
promote the study of shamanistic practice in Old Norse religiosity. Rakeompiled and
analyzed a large and extensive collection of archaeological objects thabseemssociated
with Old Norse pagan religiosity and shamanism. Price’s work also cethdd Norse pagan

beliefs with the shamanistic religion of the Saami people, a culture tisééexiuring Viking

40 \wicker, “Context analysis and bracteates insaipgtiin light of alternative iconographic interptaias,” 1.
%1 Neil Price, ed.The Archaeology of Shamanighondon: Routledge, 2001), i.
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Age Scandinavia and still exists tod®§. This comparison is warranted because the old
Scandinavian cultures appear to have had contact with the Saami people, whiose relig
involved shamanism. While Price’s work focuses primarily on seeressessmdamnen, like
those related to Gambara of the Lombards, other scholars believe that the patad de type-
C bracteates is a portrayal of Odin’s journey to the supernatural {#drld.

Lotte Hedeager does not disagree that the primary figure displayed on ti@ type-
bracteates is Odin, yet she emphasizes that the motif is not a scenengf, matler it is a
depiction of a shamanistic journey. Referring to Odin’s journey to Hel in the Edem P
“Baldr's Dreams,” Hedeager notes “the large number of bracteates vathnditif underlines the
importance of the soul journey, and it suggests that it was a new element in Gdde\igren
that had to be propagatetf* Not only does she claim that this particular motif shows Odin
crossing into a supernatural world, but she also believes that Odin is transfortoiagird as
depicted by the headdress on some bracteates (see Fig. 8). Shape-shidtsgribed above,
was one of Odin’s attributes and is also a key element of sham®#&nianother element of
shamanism includes helping spirits, which often take the form of animals. Hedeagathaot
the motif of the birds on type-C bracteates “is traditionally related todhed-state journey of
shamans?®®® Yet Hedeager also believes that the depictions of the birds on the bracteates are
ambiguous and because of the differences in beak structure, cannot all be conslaesed O

ravens'®’ Further, Hedegear does not counter the argument that the four-legged createle locat

%2 |bid., 235-238.
93 Hedeagerlron Age Myth and Materialityl59.
“* |bid., 207.
“%5 Neil Price,The Viking Way97 and Hedeageron Age Myth and Materiality75.
:23 Hedeageriron Age Myth and Materiality207.
Ibid.
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below the anthropomorphic head is specifically a horse. Rather, she agreeauwuithtiht the
animal is a horse wearing ritualistic hoffi%.

Both shamanistic abilities, such as crossing into another world, and healingking ma
animals rejuvenate, are abilities ascribed to several Old Norse godshel@scrihe sources of
the High Middle Ages. Reading the images on the bracteates as a collectigethvdnadh it
produces various arguments, at first glance, does not appear to be helpful when ngrsidieri
the type-C bracteates. The argument that only one god, Odin, is presented on ajlpe-Ge t
bracteates does not appear to be sustainable. However, the argument thateite b@esent
pre-Christian religious motifs does appear to be reasonable. The motifs on thatészete not
clearly identifiable as many elements are inconsistent throughout dgooatypes. This
concept of reading the images as a collective whole, when applied to othertbryqies,
becomes more justifiable. | now turn to type-B bracteates and their possilutothspof
religious motifs.

Type-B bracteates tend to depict the full bodies of anthropomorphic and anamorphic
figures together. Although the corpus of type-B bracteates is considsnadller than the
corpus of type-C and D bracteates, within this group are key depictions that tappeaven
more helpful to the project of linking the sources of the High Middle Ages to the Migrat
period. The type-B bracteates are even more varied in appearance than mygpeasa
represent full-length human and animal-like forms in different positions doiregettfthings.
According to Hauck, some subgroups of type-B bracteates represeris Bakth and the motif
of Tyr sacrificing his hand to Fenriwhile others, argues Michael Enright, appear to depict

goddesses with a talent for prophecy

408 bid., 75.

97



The first subgroup of type-B bracteates that | would like to address ase-tiatled
Drei-Gotteror “three-gods” bracteates (see Figs. 2 and 3). This subgroup, with depictions tha
appear to have been originally based upon a Roman coin design showing Victory crowning the
Emperor, Hauck argued, were not simply Roman imitaft$h$auck believed that tHerei-
Gotterbracteates represented the motif of Baldr's death and the beginning ofétaasa
described above in chapter t#/8. On two of theDrei-Gétterbracteates, the central figure
appears to have a branch-like object protruding from its abddthétauck believed that this
figure was Baldr in the process of being stabbed by the mistletoe. Haisletdhat the
winged figure, thought to have originally represented Victory, was Loki, thigatsr of the
incident and that Odin was the figure represented with the $5edrhile the specific instance
of a plant-like object protruding from the central figure’s abdomen is a more sokdftwasn
iconographic representation of a myth described in the High Middle Ages, theraramstly
only two of theDrei-Gotterbracteates with the branch-like object protruding out of the central
figure’s abdomen. Other examples of Drei-Gotter bracteates show three gods, but the figure
in the middle does not appear to have been stabbed by anything (see Fig. 3).

Perhaps the most convincing link between a type-B bracteate motif and the Old Norse
myth of the Ragnorok, described in SnorEdda,is that of the wolf (see Figs. 4 and 5). Several
of the type-B bracteates display an anthropomorphic figure with its hand irotith of, or near

the mouth of, a lupine-like creature. Hauck interpreted this depiction as “anlleathation of

99 Gaimster, “Vendel period bracteates on Gotlan@,” 3

*1035ee above, page 67.

“11 Before the most recent discoveries at Sorte Mulonly had one bracteate with a branch-like ohjestruding
directly from its abdomen. Christian Adamsen, Wliand Hansen, Finn Ole Nielsen, and Margrethe V¢ais,
Sorte Muld: Wealth, Poweand Religion at an Iron Age Central Settlement omBolm. Denmark: Bornholms
Museum, 2009.

“12 Gaimster, “Vendel period bracteates on Gotlan@,” 3
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Tyr’s binding of the wolf resulting in the loss of his hafitf"While the story of Romulus and
Remus being taken care of by the she-wolf is a common Roman motif, and is datadnstr
Roman art, the act of physically placing a hand inside the mouth of a wolf is acspecifi
occurrence in Snorri's account of Tyr losing his h&dThis visual representation appears to be
a clear link between the sources of the High Middle Ages and Migration peridus difoup of
bracteates represents a god, and more specifically Tyr, then it stanaisoio tfeat more than one
god could be represented on the type-C bracteates. Perhaps even a proto-godwonédthat
later be identified as two gods, was also represented on the type-C bsacteate

The final group of type-B bracteates discussed in this chapter are those lgiiwen a
Furstenberg type. Hauck and Michael Enright suggest that this group of bisastsates to
depict female characters and perhaps even goddesses (see Fig. 6)rirngomigaences from
Irish, Greek, and Old Norse mythology, Enright demonstrates that weavingseasaded with

prophecy*™® Prophecy appears to be connected to women (i.e. Gambara and the Seeress in “The

Seeress'’s Prophecy”), and there are arguments for a goddess linked to tficsatgibigi. **°
Enright cites a poem quotedMjal’'s Sagain which twelve Valkyries are described as weaving
the fates of men before the Battle of Clonfaffin this poem, the women “sat weaving on a

grisly loom, with severed heads for weights, arrows for shuttles, and efurahe warp.*'?

Enright provides strong arguments that the woman depicted on this bracteates gndeed a

“13 Davidson,The Lost Beliefs of Northern Europ40.
“14 Titus Livius, The History of Rome, Vol. Irans. Canon Roberts, in the Univerrsity of Virginibrary,
Electronic Text Center, http://etext.virginia.ete/modeng/public/LiviHis.html (accessed January2D211). 1.4.
“15Michael J. Enright, “The Goddess Who Weaves: Smmrographic Aspects of Bracteates of the Fiirstemb
Type ", Frihmittelalterliche Studie@4, (1990): 70.
*® Davidson notes that female deities, such as ramdsvalkyries, are linked to this ability but thia¢re are no
specific goddesses described with the attribut@ezfving. It is implied, however, that the goddeggg knows the
fate of men in both SnorriBddaand the Eddic poem “The Insolence of Loki.” Hileis DavidsonRoles of the
L\igrthern GoddesgRoutledge: London, 2008), 121.

Ibid.
“18 DavidsonMyths and symbols in pagan Europd,
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Northern pagan goddess, because the items in her hands can be interpreted gs weavin
implements*®

Other arguments about the Furstenberg bracteates question whether tthendspic
actually a reproduction of a Christian mdff. For example, D. Elimers puts forth the argument
that the woman depicted on this group of bracteates is the Virgin Mary. Ellmersebahat
these bracteates were copies of Byzantine medallions, and gives theeeghmglsc brooch in
which “Mary is shown facing forward, seated on a kind of throne, holding a distaff irgher ri
hand while the other hand is raised in a gesture of adordfibiEfright argues that the
Furstenburg bracteates are less likely to be Christian because the objén teatral character
is holding has a cross beam at both ends making it “hardly possible for a Christianl,sym
although it might be a scepter of some KiffdHilda Ellis Davidson supports Enright and adds
that the Byzantine medallion depicting Mary is representative of a Meatiesn pagan motif of
a spinning goddess that wove the fate of the world and p&3plzavidson supports her
argument by adding that a favorite tradition of Byzantine art was to depigtddapinning
during the moment of Annunciation and that the tradition of weaving is also an attrilGartect
goddesses thus making the connection to weaving an ability associated with women and
goddesses and not necessarily Mary specifié¢afly.

If the figure on the Firstenberg bracteates is indeed a goddess assuitiatesaving,

then again it stands to reason that other bracteates do not necessarily defdi bae@din.

:;z Enright, “The Goddess Who Weaves: Some Iconogcafbpects of Bracteates of the Furstenburg Typ®!":
Ibid., 57-59.

“21 DavidsonRoles of the Northern Godded44-115.

*22|pid., 115-116.

23 pid., 115.

424 Davidson adds that several Greek goddesses aneémvaith supernatural powers are commonly associaitd

spinning and weaving such as Calypso and Circe frm®dyssey.Davidson also notes that the goddess most

often associated with spinning and weaving is Athend that her role, among insuring stabilitgities and

domestic situations, was also to teach young waimeveave and embroider. Ibid., 95 and 113.
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The final group of bracteates possessing the potential to be related to @&dNahs, are the
type-D bracteates. These, with their snake-like figure depictions, mighprieseatative of
myths involving lormungand, or the World Serpent described affdve.

The depictions on type-D bracteates might have been based on the biblical story of Jonah,
which possibly influenced the lormungand m$th. These portrayals might also demonstrate a
shamanistic initiation-cycl&’ Some of the type-D bracteates appear to have human appendages
tangled with the snake-like design (see Fig. 11). Hauck believed that thesellkeniarbs
were a representation of Odin being consumed by lormungand. The act of beingdévour
part of a “well-known initiation-cycle, where the shaman gains his my&mncaviedge by
symbolically entering the other-world®® While this is a fascinating argument, the type-D
bracteates are extremely stylized. Although the creature in the oéthese bracteates appears
to be twisting and weaving, there is no clear evidence that the creature fieaheai snake or
that the twisting lines are intended to represent an animal. Old Norse mythsehappear to
be represented on other bracteates and the argument that the type-D bracgbatepresent
the lormungand myth is not outlandish.

While other types of bracteates have been analyzed for their iconogragisages,
type-C, B, and D bracteates tend to be those that appear to be most related to Old Norse
religiosity. Though the most convincing depictions, such as the Tyr motif orncigyarB
bracteates, are few in number, they provide convincing evidence for a continugyno&ic
pagan beliefs. If, indeed, the C-bracteates portray a healing scene utnertrthat Odin alone

was represented on type-C bracteates does not appear to stand as other gods ssebgodde

% Gaimster, “Vendel period bracteates on Gotlan@;43.
426 H
Ibid., 40.
27 bid., 43.
428 | pid.
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described by sources dating to the High Middle Ages were also assocititdubaling.
According to the written sources, Thor was most commonly associated wish godtmany of
the type-C bracteates appear to have goat-like animals portrayed on theuitiple gods are
not presented on the type-C bracteates then perhaps a proto-god, one that would eventually be
the basis for both Thor and Odin (as described in Old Norse sources), was represented.
Animals were sacred to the Germanic peoples and animals were a key conpdmeint
pagan religiosity. Animals are represented commonly on items dating to botlkithge Age
and Migration period, and tend to be identifiable with particular gods. Hauck’s methods of
reading the images as a collective whole within a context of lateewstiurces, appears to be
the most useful way to analyze the bracteates images. These items, thowgtodae
Migration period, potentially show a continuity of beliefs from the Migratiomopleio the

Viking Age and beyond.
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CHAPTER 4: CONCLUSIONS AND FUTURE RESEARCH

This thesis has focused on written sources that exemplify Germanic pagasitgland
religious iconography, displayed on bracteates, that is likely related texti@l sources. As
has been demonstrated in the first two chapters, these literary sourpesbéematic because of
their bias nature, yet they are not useless. When the sources are cangliythed, pagan
elements emerge, even if they are vague and scarce. Many scholars, indlothsg&reen,
Meaney, North, and Flint have approached these sources with different questionsalut are
concerned with pagan religiosity in some way. Each scholar here broughtaatelement or
argument to the field and, when added together, their observations give us gpelespective.

Combining the works of Filotas, who after examining pastoral sources, reabgimiee
continuous northern pagan practices i.e. feasting, divination, and sacrifice, and Mdarszy
work focuses on healing and amulets, | argued that amulet use should also be consioleged a
these practices. Flint’'s examination of magic in the sources addressesatinal need to
believe in magic, especially concerning healing magic, and helps to bolstegtimeent that
heath and survival was a major concern during this period, and another reason amulet use
appears to have been common. The bracteates seem to exemplify healisgsdefa this
reason, as well as their find contexts, were most likely used as amulets.

Green and North’s works help to link the sources of the Early Middle Ages to those
written in the High Middle Ages. Green'’s study of linguistics (another fighdlars of this era
must be familiar with) helps to bolster the argument that the languages drnthartic peoples
discussed in the early sources are related to the languages of those dischsskedenviritten

sources. Finally, North’s work on Old English literature confirms that, dunegéventh



century, most Anglo-Saxon kings were attributed with genealogies #naieci Woden/Odin as
their progenitor. Odin is the most commonly mentioned god in the written sourcesalspec
the sources of the High Middle Ages) and is likely depicted on some bractdaigga#he
Migration period.

As demonstrated through the early sources, it appears that the core components of
Germanic religiosity were originally based around fertility andcagfural production. This is
suggested by Tacitus in H&ermania. By the sixth century, if not earlier, the core components
of Germanic religiosity appear to have shifted to be centered around war and tobgueg)
this shift, it appears that some Germanic deities became anthropomorphizedc#iuigsus
and goddesses were more frequently referenced in the sources. One of tindonmostive
early sources (dating to the late eighth century) ThessHistory of the Lombardsy Paul the
Deacon. In this history, a female prophetess is discussed as well astiesafegn mentioned
in the later sources, Godan/Wodan/Odin and Frea/Freya. Godan, in Paul’'s work, is linked to
Wodan not only by the etymological similarity, but also because the god syemsgble for
deciding the victory in a certain battle. Hence, Godan was a war-god. TheseanisaiOdin
and a woman attributed with the ability to prophesize) appear to be represented on some
bracteates.

The earlier sources alone, however, do not tell us much about specific deitidbe It is
Old Norse sources that attributed the gods and goddesses with specifesabggociated them
with specific animals, and described, in detail, the cosmos in which these besogarid ruled.
It is through these sources that Karl Hauck deduced that bracteate iconcexapipfified
religious motifs and thus a continuum of beliefs from at least the Migration peribd High

Middle Ages. Chapter three summarized some of Hauck’s main arguments as tiel
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arguments of several other scholars and concluded that bracteate icon@gagdmg to indeed
reflect mythological motifs. While | do not agree that Odin was the only gpthgex on type-
C bracteates, the argument that the bracteates indeed displayed gods aneégcdpestdied. |
suggest that some of the type-C bracteates might also display Thor or gqu@ssociated
with goats, an animal which appears to be depicted on some type-C bracteates,ragndakeal
Thor is able to rejuvenate his goats after consuming them in Srifuda.

The bracteates are still being found in various contexts, around half of them have been
discovered in continental Europe and England while the other half have been found in southern

Scandinavid?®

Most of the bracteates from Scandinavia are part of hoards and/or votive
deposits. Other bracteates, outside of Scandinavia, are usually located in thefgraves o
women®** Not only do the bracteates appear to have religious iconography depicted on them,
but they are also made from gold. These high-status amulets might have meantraohumbe
different things for their owners, particularity if the bracteates agett religious motifs that

were recognizable to their owners. More research, however, is needed to pusugIdstions.
Contemporary bracteate scholars are moving towards answering sociedriguggch as these as
well as questions about the production sites of bracteates. There are alstoweandis

categorizing the bracteates into more specific groups.

Further Research

While the iconography of the bracteates remains at the forefront of aatgedeb
surrounding their use as an aid to understanding Germanic religiosity, pérdaext important

guestion to be addressed should focus on their particular find contexts. Several schelars ha

29 Michael J. Enright, review dbie Goldbrakteaten der Vélkerwanderungszeit, 3kbnographischer Katalog (IK
3, Text) by Morten Axboe et al3/2 Ikonographischer Katalog (IK 3, Tafel®d. Karl Hauck et alSpeculunt?,
no. 4 (Oct., 1992): 968.

“30\Wicker, “Migration Period Bracteates,” 44-49.
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recently alluded to questions about the find contexts of bracteates including Miahiggél,
Nancy Wicker, Alexandra Pesch, and Svante Fischer among others. All addresgitnes
and social connotations bracteates might provide to their wearers. Enrgidspes their
probable use as amulets and/or status symbols possibly showing the wealthveddineis’
husbands and asks

might not some consideration be given to the social as well as to the religisussréa

wearing bracteates? ... an amulet not only says something about the religiefssobel

the wearer but may also say something noteworthy about social status andscohcept
aristocratic display. It is an intriguing datum that many if not most oivdegers of the
golden amulets appear to have been women. hy?
Generally, it appears that current bracteate research has followed intBrgigestions and
seeks to continue to analyze bracteate iconography while keeping the speasaf their
wearers in mind.

Svante Fischer, an archaeologist at the University of Uppsala, has also beguveto ans
guestions such as these by observing the images portrayed on the bracteatds biHotemtes
are not Fischer’s primary research focus, he believes that the braat¢atemsculine
depictions were worn by some elite women to “express descent and polifivigy.aff> This
seems probable, but this does not mean that all women buried with bracteates &lémaoa t

the same reasons. The Furstenburg bracteates, for example, have been fourigl iproeatral

and southern Germany, and they appear to depict women with weaving implements, hence

31 Michael J. Enright, review ddie Goldbrakteaten der Vélkerwanderungszeit, 1/t&tung,by Karl Hauck et

al.; 1/2: Ikonographischer Katalog (IK 1, Texdy, Morten Axboe et al1/3: Ikonographischer Katalog (IK 1,
Tafeln),ed. Karl Hauck et al2/1: Ikonographischer Katalog (IK 2, Textly Morten Axboe et al2/2:
Ikonographischer Katalog (IK 2, Tafelrgd. Karl Hauck et. alSpeculun®3, no. 2 (Apr., 1988): 405.

*32\Wicker, “Context analysis and bracteates insa@ipiin light of alternative iconographic interptaias,” 4 and
Svante Fischer, “Alemannia and the North — EarlypiR€ontexts Apart (400-800)” iAlemannien und der Norden:
Internationales Symposium vom 18.-20. Oktober 20@Lirich, (Berlin: Walter de Gruyter, 2004), 289.
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feminine portrayal§®® Perhaps these amulets were worn in order to aid with the weaving
process and/or as a symbol for women responsible for divination. If the bractesgesomn by
women to assist with the weaving and/or divination processes, then, it standsaheathese
items displayed a specific goddess(es) associated with that alityhus a specific type of
following. Perhaps they were worn for a number of different reasons. Moegaleskowever,
is needed to understand the purpose of the bracteates.

Fischer’'s work is primarily concerned with runology, however, he also posesggest
about women wearing bracteates with runic inscriptions. He suggests thaataswetith runic
captions might be a possible indication of literacy for their we&téraWhile this is a
fascinating topic, it is one that would be very hard to research and prove. It is batgye if
the bracteate wearing women understood runic inscriptions. Even if they did, doesathis me
that they understood all runic inscriptions? Further, it poses questions about theligersena
rates of the people in contact with the women. Were they too able to see and understand the
runes? The bracteates and inscriptions are relatively small and, if usegllderiit's possible
that they meant something highly specific to their wearers, but again, thissigsyao prove. In
any case, there are several arguments about what the runic inscriptionsteatesaactually
meant and it appears that some of the runic captions were words for plants, itgnused for
medicinal purposes. If the inscriptions described plants, as Hauck noted, themutheraritpat
the bracteates were amulets is even more convincing. Fischer opposes thiaridesurggests

that the runic inscriptions were taken to represent the names of the Roman Emgpeesented

“33 Alexandra PesctiDie Goldbrakteaten der Vélkerwanderungszeit — ThanthVariation(Berlin: Walter de
Gruyter, 2007), 127.

“34 Fischer “Alemannia and the North — Early Runic @ots Apart (400-800),” 289-290. It should alsorio¢ed
that only around twenty percent of the bractease® lunic inscriptions and most of the writing tnd in what
appears to be elder futhark. Wicker, “Context gsialand bracteates inscriptions in light of alé&tive
iconographic interpretations,” 1.
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on the coins from which the bracteates were desifieth either case, we are still left with
guestions about why these objects appear to have been worn by women.

Other scholars such as Nancy Wicker, recognize that the bracteatesotletedrirom
Roman coins and medallions, which were originally worn by men. She emphasizhs that t
process of a masculine object evolving into something worn by women to the gravehatone t
scholars do not yet understatil. Wicker’s research does not only address bracteates found in
the graves of women, but she also considers the bracteates found in hoards and votive deposits
Wicker’s work involves organizing the bracteates according to specific marikidigating
specific dies and workshops. She notes that, because bracteate iconography iseso dive
different bracteate styles could be an indication that bracteates raighhhd different
meanings to their wearers. Wicker emphasizes most of all that they wbablyrdesigned and
made in a specific style that probably belonged to a specific culture orheprksVicker also
calls for further research dedicated to the find contexts of bracteatemtes that “it is possible
that bracteates found in hoards in the heartland of southern Scandinavia may havedbeen use
differently from bracteates discovered in women’s graves in far-awaqithgnd the
Continent.**" This is a logical observation and one in which scholars are currently
investigating.

Alexandra Pesch, a professor at The Center for Baltic and Scandinaviancdoglyaand
one of Hauck’s students, continues to assess the iconographic designs displayedatedracte
In her bookDie Goldbrakteaten der Vélerwanderungszeit — Thema und Variatanfurther

subcategorizes the bracteates based on their portrayals but also adds neghsSobeategory

435 [|a;

Ibid.
43¢ \Wicker, “Context analysis and bracteates insaiptiin light of alternative iconographic interptaias,” 4.
437 (;

Ibid.
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in an effort to further understand their locality as well as find conté&ktBesch also suggests
that bracteates designs were controlled by elite groups and that thesewasgdsstributed in
order to consolidate pow&?’ Further, Pesch does not rely solely on Old Norse sources to
interpret the iconography of the bracteates, rather she considers otfieusetults that also
appear to have influenced Germanic pagan religiosity during the Miggrord, such as
Mediterranean pagan influencé§. Pesch continues to publish frequently and also focuses on
central production sites, such as Gudme, where it appears that many bractéatber high-
status items were produc&tl.

High-status items, particularly portable ones made from gold, mighhalse been used
to identify elite groups and could have been gifts. Birgit Arrhenius belignat the bracteates
were “morning gifts” that brides received from their husbands after theag@awas
consummated* She argues that bracteates identified Scandinavian elites who marridd outs
of their original groupings and into Anglo-Saxon or Lombardic groupings. She ssitfygshe
bracteates symbolized Nordic descEtWhile this is another possible answer, the concept that
the women were marring into these groups and keeping their original identithed,if what

the bracteates symbolized, seems unlikely. However, that the histories of butkeopeoples

“3 peschpDie Goldbrakteaten der Vélkerwanderungszeit — Tanend Variation 44-63.

3% Wicker, “Scandinavian Migration Period Gold Braates,"Oxford Bibliographies]2.

“O\icker, “Context analysis and bracteates insaipgtiin light of alternative iconographic interptaias,” 4.

1 These sites have not been discussed in detdiismbrk, however, there do appear to be sites) asdGudme
and Sorte Muld on Bornholm, where a large amoumhetial and precious metal objects have been exadvane
consensus is that these sites appear to have beeal@reas of trade. According to an article_btte Hedeagar,
Gudme, because of its importance concerning traddtet the literal meaning of “Gudme” is “hometioé gods,”
might also have been a central place in the Gewrlidaise cosmos. Hedeagar argues that while iraRingwas
central to survival, gold manipulation was parso€ial requirements. She emphasizes that goldharof the gift
giving system which was highly ritualized and cotitpes. Lotte Hedeagar, “Scandinavian ‘Centrald@ist in a
Cosmological Setting” iCentral Places in the Migration and Merovingian Rels,ed. Birgitta Hardh and Lars
Larsson (Lund: Almqgvist &Wiksell International, 28)09-10.

*42\Wicker, “Scandinavian Migration Period Gold Braates,”Oxford Bibliographies22 andDe re metallica: The
Uses of Metal in the Middle Agesj. Robert O. Bork (Burlington, England: Ashgat@02), 58.

“3De re metallica: The Uses of Metal in the MiddleA&8.
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attribute their genealogies to Odin and recognize him as being part of theirrphgiaus
cosmos, suggests that these groupings in particular shared some of the saus edigments
as their later Scandinavian neighbors and descendants. Further, if the meivingtdgm out
to their brides as marriage gifts, it seems more likely that they migietsen the gods and
goddesses of their new grouping if the new group was that different from the ohehnthey
came.

While the bracteates were likely worn for a number of reasons and becaudeat ithat
they were based from Roman models, it should be noted that Roman coin necklaces themselve
were popular from AD 250 onwards in the Eastern Roman EdfifjirBome of the most recent
bracteate and Roman coin finds from Sorte Muld have been reconstructed by arcsizeologi
resemble large coin necklaces. Alongside these bracteates, Bolidawith suspension loops,
golden beads, and pendants were also discol&rdeerhaps one of the easiest ways to date an
object, such as the constructed necklace, is by looking at Roman coins. Helle W. Hemmees
scholar who has published on the Sorte Muld hoard finds in #60Horsnaes explains that two
of the six Roman coins found with the bracteates show signs of heavy use, indicatingytha

were worn during lifé?’

The other four Roman coins, however, do not appear to have been
worn as much and “it seems possible to suggest that these four coins have bedmitfitiew
eyes, although no traces of older eyes have been presé&fddve of the six Roman coins are

similar with the markings VOT X MVLT XX and are “datable to the tenth y$aralentinian’s

*44 lvana Popovi, “Solidi with Filigreed Tubular Suspension Loopsrh Udovice in Serbia, Fornvannen103
(2008): 78.

“45Sorte Muld: Wealth, Powend Religion,35-36.

4% Helle W. Horsnaes, “New gold hoards from Bornholithware types of Valentinian 1l solidiRevue
Numismatique6 série Tome 158 (2001): 131-138.

“7 Ibid, 134.

8 |bid.
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reign,i.e. 435 AD™*° Thesolidi are dated to the time of their mint; however, this does not mean
that the Germanic bracteates were made at the same time or thaetbayosn together at the
same time. It does give us the earliest date that these bractedteksave been have been
buried.

Interestingly enough, the beads of the Sorte Muld bracteate necklace bawobpared
with others excavated in Udovice, a village in Serbia, by Ivana Papdtie Udovice beads
were also found alongside Roman coins which have been reconstructed into a rfétklace.
Popovi concludes that this particular find had very similar tubular beads to those extcavat
from Sorte Muld*®* The similarity in the beads bolsters the argument that the Germanic peoples
modeled their own necklaces after Roman ones and that there was a vast tradebettween
the Roman Empire and their neighbors. Popawates that “the tubular pendant loops vathidi
are a fine example of these complex connections and relaff3nk.fs unlikely, however, that
Roman coin necklaces had the same meaning in the North, particularly sincentamiGer
peoples were producing their own bracteates with their own religious iconography.

In conclusion, scholars studying the bracteates are still princarnigerned, and rightly
so, with bracteate iconography. Karl Hauck published and investigated the bractestes m
thoroughly and scholars interested in this subject must take his research into.ad¢bilmt
debates persist on the meanings behind the iconographic images, there are majue stioais
that should be addressed. Ongoing bracteate research must include questions of not only
iconographic interpretation but of the social aspects the bracteates presewearférs of the

bracteates must also, themselves, be taken into account.

449 [1a;
Ibid.
50 popovi, “Solidi with Filigreed Tubular Suspension Loopsrh Udovice in Serbia,” 77.
“1bid, though it is unclear whether she is talkimput beads or the attached loops for suspensitimearnins.
According to the article, only two coins were fousmt no beads.
452 [1ai
Ibid.
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Fig. 1. Type-A Bracteate from Karl
Hauck,Die Goldbrakteaten Der
Voélkerwanderrungzeivol., 1,3 Tafeln.
Bracteate 76 from Wurt Hitsum.

Fig. 2 Type-B Bracteate from Hauck,
Die Goldbrakteaten Der
Voélkerwanderrungzeitol., 1,3 Tafeln.
Bracteate 51.1 from Fakse.
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Fig. 3 Type-B Bracteate from Karl
Hauck,Die Goldbrakteaten Der
Voélkerwanderrungzeiwol.,

1,3 Tafeln. Bracteate 40 from Denmark.

Fig. 4 Type-B Bracteate from Karl
Hauck,Die Goldbrakteaten Der
Voélkerwanderrungzeiwol.,

1,3 Tafeln. Bracteate 190 from
Raum Tollhattan.
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Fig. 5 Type- B Bracteate from Karl
Hauck,Die Goldbrakteaten Der
Voélkerwanderrungzeivol., 1,3 Tafeln.
Bracteate 71 from Hamburg.

Fig. 6 Type- B Bracteate from Karl
Hauck,Die Goldbrakteaten Der
Voélkerwanderrungzeivol., 2,2 Tafeln.
Bracteate 350 from Sudwestdeutschlan
(South-West Germany).
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Fig. 7 Type- C Bracteate from Karl
Hauck,Die Goldbrakteaten Der
Voélkerwanderrungzeivol., 1,3 Tafeln.
Bracteate 58 from Funen.

Fig. 8 Type- C Bracteate from Karl
Hauck,Die Goldbrakteaten Der
Voélkerwanderrungzeivol., 1,3 Tafeln.
Bracteate 79 from Hjgrlunde Mark.




116

Fig. 9 Type- C Bracteate from Karl
Hauck,Die Goldbrakteaten Der
Voélkerwanderrungzeivol., 1,3 Tafeln.
Bracteate 62 from Gerete .

Fig. 10 Type- C Bracteate from Karl
Hauck,Die Goldbrakteaten Der
Voélkerwanderrungzeivol., 1,3 Tafeln.
Bracteate 135 from dlst.
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Fig.11 Type- D Bracteate from Karl
Hauck,Die Goldbrakteaten Der
Voélkerwanderrungzeivol., 3,2 Tafeln.
Bracteate 405,1 from Wurt Achlum.

Fig.12 Type- F Bracteate from Karl
Hauck,Die Goldbrakteaten Der
Voélkerwanderrungzeivol., 2,2 Tafeln.
Bracteate 309 from Nebenstedt.
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Fig. 13 Type-E Bracteate from Marit
GaimsterVendel period bracteates on
Gotland: On the significance of
Germanic artE-bracteate 10 from
Norrgard:.
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