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Preface

"I is time to chant from the seer's stool
al the Well of Urb;
[ zaw bui stayed silent, T zaw and ihought,
and heard Hér's words.”
Hivamal, s1, 111

This book grew oul of a personal need to beter understand the
Norse gods and poddesses. However, in the process of trving to flesh
out the somewhat scanty information available on many Norse deities, |
discovered the art of tranceworking and its role in spintual study and
worship. | am therefore sharing not only the lore 1 was able to fearn,
but also the means T used to get it

Although 1 used Morse goddesses as my examples, the methods 1
describe can be wsed to explore gods from any tradition, Since
information on lemale deities is often particularly scarce in the
Germanic traditions, 1 chose thineen goddesses to explore in detail. |
also deliberately selected many who are obscure in order to show just
how much can be done even with very lintle information.

I strongly feel that the historical and archacological information
available on Pagan gods and goddesses should be supplemented, at least
by practicing Pagans, with less traditional methods. This is the only
way we can reclaim our religions and those practices lost o us through
the years. Practices such as meditation, tranceworking, and ritual can
imbue cold, dry facts with emotional links and make religion more
personal and meaningful. Moreover, a living, vital religion must
continue to grow and develop, and not remain a carbon copy of the

past.
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Chapter 1
Looking for a Goddess

Fifteen years ago if someone had told me that I would be writing
about going into trances, | would have laughed. 1 had never been very
good at what is sometimes called passive or lunar magic—divination,
scrying, aura-reading, channeling, meditation, dreamworking, and
trapceworking. When [ participated in guided meditations at workshops
or festivals, I would never get “in"; | would still be trying 1o relax my
back when everyone elss had traveled to Avalon and back. I thought
that thas type of visionary work was something you either had a knack
for, or you didn't.

So why am [ now presuming to advise others on how 1o jourmey to
other worlds? Because [ belisve that the very fact that 1 don’t have a
natural aptitude for faring forth makes me the very person to write on
this subject, Let's face it, naturals who trance off after a few drumbeats
don’t need to read things like this; they already know instinctively what
to do. It's the rest of us, those who have trouble with trances and who
perhaps think that this means we can't experience these sorts of
adventures, who need to study and practice. Because, surprisingly
enough, 1 discovered that the ability to do tranceworking is something
that can be leamned and developed, just like you develop muscles by
exercising,

I never felt particularly motivated to do tranceworking until | began
to practice my religion, Asatru, or Norse Heathenism, more actively.
The growp of people 1 worked with liked to work with both male and
female deifies at every ritual, and as | helped develop and write these
rituals I discovered, as so many others have, that there is a lot more
information on MNorse gods than there is on goddesses, T researched
these goddesses as best [ could, poking into every esoteric book [ could
lay my hands on, but still found my harvest of information woefully
inadequate. There we would be, with a two page call to Thor and about
thres lines fo his giantess lover Jarmsaxa.

However, just because I couldn't find much matenal on the
goddesses does not mean they weren't worshipped. On the contrary,
assurning that & religion reflects the culture it grew from and judging
from what we know of Norse society, women played a strong role;
therefore, it makes sense that the female deities would be equally strong
in their world, Great mortal heroes like Sigurd and Helgi tock good
strong women for their mates; would the great Thor, then, have some
weakling for his wife?

I knew that much of the information was probably missing because
for many centuries the Christian churches had proscribed Asatru, and
ginee most of the old Norie lore wis passed down orally, it disappeared



along with its last practitioners. It is logical that information on female
deities, who were the least compartible with the new order, would be the
first o go, So, despite my conviction that gpoddesses had beenm an
important part of Asatru in the past, it didn't seem that there was
anything I could do about the lack of facts except scrape together the
few names and characteristics [ could find and make do. IC T Bad been
working as an archaeologist or medieval historian. the matter would
have had to die there,

But Heathenism is more than history—it 15 a religion. One can use
historical, archasological, and anthropological research, but also other
methods-—dreams, divination, the arts, prayer, mysticism. And it also
pocurred to me—how did the onginal fellowers of Asatru find out
about their gods and poddesses in the first place? | mean, there aren't
any stories about Odin handing out any stone tablets. Presumably the
stare of lore about the gods, goddesses, and other beings of the MNine
Worlds was accumulared from people's spiritual experiences. Back then
people believed in dreams ond visions and took them seriously, These
people were my ancestors, and my religion doesn't have a fall from
grace or a privileged priest class. If someone two thousand years ago
could find cut what Frige was like, [ could jolly well do the same.

Some occultists question the spiritual value of these practices,
viewing them as an indulgence in 2 person's own consciousness which
15 hable 1o decay into seli-dalusion and fantasy. Perhaps this might hold
some truth; used improperly and unwisely, tranceworking can certainly
manifest these and other problems, Then again, like many jobs
considersd “women's work,” perhaps these practices are devalued
simply because they have traditionally been associated with women and
considerad their special preserve, at least in Westem tradition. At any
rate, tranceworking is certainly an  avenue which merits further
exploration and which can benefit anyone who 18 interested in real
contact with his or her gods.
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Chapter 2
Mythology

Why should we bother to work with gods and goddesses in the first
place? Almost every religion includes some form of mythology, from
the earliest and most primitive practices to the more modern and
“geiantific™ variants, which tend to disguise their myths as sl;.lmb-uilggy
or history. It is obvious that these god-figures and their stones,
whatever one chooses to call them, are important and meamngful to
hurnanity, & vital and intrinsic part of our spiritual lives. ]?.-!l;:,rths also
usually prove o be one of the most provocative and revealing aspects
of the inner life of a people. .

Our present-day interest in mythology s a relatively recent
phenomenon, Once a particular mythology and the religion it iz a pan
of lose power and credibility, there is a tendency 10 Iy 0 pu_sh.f_mse
myths into a background far from us, suitable only for pnrt]ﬂwr:s.
People endeavor to objectify myths and provide logical and scientific
explanations for them. In the nineteenth century, with the upsurge of
pationalism among the various European nations, there was renewed
interest in mythology as part of national culture. There was also a
tendency in that scientific age to equate all the my:hc}oglnal figures
with natural phenomena, reducing each tale 1o & primitive attempt to
explain the workings of the universe.

In the twentieth century the new science of psychology brought
myths renewed respect, and they came to be viewed as smbnls e
archetypes of the great human unconscious and of the workings of the
human psyche. The study of comparative religion also sparked n:n:vfed
interest in mythology. Still, we moderns are hesitant 1o hint at anything
that smacks of the “spiritual” in our society, and we continue o usc
scientific terms and explanations to skirt the issue of the importance of
myth in humanity"s spiritual life. We call the divine tales of primitive
people “myths,” while we call our own modem myths “theology.”!

What is mythology, then; why should we bother to study it ?,n:l
what relevance does it have to our spiritual lives? Brnefly, a myth 15 a
story in narrative form which tells of the acts of gods and goddesses or
of heroes and is set in the divine and magical realms of the otherworld.
Myths are spiritual or psychic expressions, not rational or scientific
ones, and are often incorporated into rituals. They very often have as
their theme the orgin of things. Their purposz is to make
incomprehensible universal tuths intelligible 1o human beings aml_m
help express and explain o culre’s  beliefs, rituals, collective
experiences, and values. They are thus a vital component of human
civilization,



Myths communicate through the langnage of symbaols, using them to
represent abstractions, These symbols lend a sense of compression to
most myths, embodying the essence rather than the detail of experience;
mythological symbols usually seem to imply more than is being said 2
Myths are characterized by vivid and graphic imagery, metaphor, and
imaginative qualities. They usually display a certain freedom of fact,
form, and time, for they deal with primordial, non-linear time rather
thar chronological events,?

Myths tell a sacred history; they relate events which took place in
the "beginning time." They usually tell of how a reality, cither big or
small, was created, of how something came 1o be. Myths describe the
acts of supernatural and legendary figures, revealing the creative and
sacred nature of such beings, Myths descobe those instances when the
sucred has penetrated the mundane world, The purpose of telling myths
is 1o allow people to re-experience that beginning time, to meet with
the gods and learn again their lessons of creation® By knowing myths,
one knows the origin of things and can therefore control and shape
them at will. Myths provide a past busis for our own current actions and
give us the confidence of precedent; they give s a model for life
within our universe. Myths give us a voice when our own inspiration
fails.*

Myths often deal with paradox. They attempt to resolve
contradiction and dilemma by bluming polarities and breaking through
extreme oppositions. Rather than presenting absolute truths, myths try
to identify mediating forces to resolve conflict.

Myths do not relate rational, scientific. idea-oriented knowledge,
but instead offer experiential knowledge: sensual, ethical, and
emotional ®  Their meaning is accessed by intuition rather than by
linear reasoning, Mythology accepts and preserves the unknown and the
unguantifiable, the outer reaches of the universe, that which can't be
examined and mathematically analyzed. Myths are not meant to
represent factuzl, rational truth; they are not meant o be taken literally.
They are a conscious deception conceived in erder o impant a different
kind of truth.

Myths embody a culture’s deepest truths, thoss that give purpose,
direction, and meaning to life,? They confirm a people’s belief in
reality, truth, and the sigrificance of life, the knowledge that something
real and meaningful does indeed exist in this universe. Myth 18 a refusal
to accept that our mundane world is all there is, an admission that the
physical world is not quite enough, Myths arise from an interest in
reality which is not satisfied by facts alone. They free us from everyday
experience, stir up our int2llect and emotions, and give us full freedom
of human expression,

It is mot important that myths confirm scientific fact, but that they
mike the world more comprehensible and manageable 10 people, Myths
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help people deal with the realities of existence, including hardship and
death, and give them puidance in conducting their lwe_s.ﬁ My_ﬂ:s
explore and explain the secial order and offer a system for interpreling
individual experience within a universal perspective. _

Myths are also & powerful cultural and social force, teaching and
reinforcing sociul values. They legitimize and validate society by
relating human needs to mythic archetypes. !'-'1:.1.115 create cohesiveness
and unity among the members of a community and _pmv:da a sense of
continuity; they reinforce systems of meaning held in common by all.
Containing the secds of a collective memary, they tell of the values and
ideals of a group’s ancestors. They can also defuse potentially tense
sitnations by allowing the enactment of confhct in a safe and sncllai%y
scoeptable way. Myths offer the opportunity to focus a community s
efforts on cooperative and productive responses to problems.?

Ritual and mythology are closely related, and 't_n fact ane 11_1rphes the
presence of the other. Ritual is a form of magic; its purpose 15 10 focus
the imagination. Ritual springs from the hurman need to periodically
recnact the myths, to go back to the beginning time ﬂ.ll'ld re-create the
waorld, 5o to speak. By repeating the actions of a myth in nl_u:al, people
seek 1o live the myth and share in the power of the sacred. Ritual makes
the sacred accessible to human experience, It frees p-&uplt_ﬂ'&?] the
restriction of time; when they reenact myth, they cease to live in rj\wiI
gveryiay world, and the heings of the myth are made present to ﬂigm.'
Further, ritual fills 3 deep human need o respond to those numinous
upwellings of joy and wonder thal overtake us from time to Lme, &
need 1o perform concrete, material actions in t?u: physical world to
yeflect those feelings of awe and inspiration. Ritual allows us to be
purtichpants in the universe, instead of merely spectators. .

The use of god-forms and mythology is often viewed as childish
and somewhat primitive by scientific and sophisticated mq:rdemls, brut
this L4 perhaps because they are not considering the true function of
mythological figures. Most people don’t really think of their gods and
fisldesses as real people living up on & sucred mountain somewhere,
wnymore than Christians or Jews or Moslems helieve their god is an old
i altting on & throne out in space. Rather, the use 1_:f g_ud-fﬂrm:a is
uiteipt 10 symbolize the great forces perceived to exist in the universs,
i sommehow pet a grasp on them and display them in such a way that
we pan understand and interact with them. : _—

Although these sensory interpretations are highly subjective; they
Ao 0 mask for real, objective energies. These god-forms 5}-mbnhlz.e in
Wiiitan terms the true nature of the gods behind them. By consenting to
e use of these god-figures, the gods are able {0 commuricalb: and
Iteraet with bumanity, (o make themselves present in our world anl
allow us o interact with them in theirs through trance and ritual, The
mythy provide links with the geds, a channel through which we can
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communicate, a path between the worlds that both gods and humans
recognize and can use. They help us comprehend the divine,

Mythology and god-forms also provide a valuable emotional link
with what might otherwise be seen as a set of abstract concepis,
Effective magic and rtwal s dependent on a certain level of emational
energy, 25 well as thought and will, Itz very hard to gel emobonally
worked up about an abstraction or a symbol, wheress it's very easy 1o
feel real affection and kinship for a red-bearded god who rides a goat-
driven chariot or a beneficent earth-mother with wondrous golden hair,
While some individuals can be truly moved by the beauties of prime
rumbers, most of us need & more personal fouch (o expenence real
invalvement. Mythology. with its powerful symbols and sensory images
and its use of archetypes and primal events, has the power to stir the
human soul and aid us in discovering our own spirituality,

Chapter 3

Exploration

If we accept that gods and goddesses are an important part of
religion, and that when exploning deities for spiritual rather than purely
intellectual purposes we can use subjective techniques to supplement
more raditional studies, how do we then procesd? How can we go
about reconstructing 4 tangible personality from a mere name? There
are actually many methods available. The following outline, which is
based on my own experience, is just one example of what can be done.

Assume thal you want to learn mere about a particular MNorse
zoddess, The best way to start is to do as much traditional research as
you can and then supplement it with other methods. Primary texts arc
the best source of information. Read through the Eddas and sagas,
noting down anything pertaining to the parficular goddess you arc
working on, including things only vaguely related to her. Next, rend
historical and archasological texts for clues, such as inscriptions on
stones or objects related to the deity. It also helps to read books
depicting the folklore of Germanic cultures, the older the betier, to find
any places, plants, or animals associated with or named after that
goddess,

However, even primary lexis are not always entirely reliable. It's
always wise to find out when a given work was written and by whom,
Was it writlen by a genuine Heathen or by a Christian? What sort of
Christianity was practiced in that time and place? [If the Heathen
material might be distorted, you need to know what kinds of influences
to look out for. It's alse useful to check cut any Christian letiers or
edicts of the period, especially the writings of clergy. Whenever you
find some priest condemning the worship of a particular god, you can
bet that god is one of the more important dexties of that era. And if the
priest goes on to complain in detail about the specific acts he’s upsct
about, then you have a mice list of ritual practices which you can
incorporate into your work.

Secondary texts on Morse culiure and mythology are also useful.
especially for giving a broad pverview, providing bibliographies, and
learning what conclusions other writers and scholars have formed about
your soddess. You have 1o be even more careful in evaluating these
sources, however. Ii's particularly important to note the date a book
was first published and the background of the author in order to judge
how reliable the opinions in that book are. Scholarship goes through
fads, just like music or dress, and it is important to know which
philosophies were popular when a particular book was written. For
example, during the nineteenth century many scholars were enamored
of the jdea that all Pagan gods personified natural forces, Therefore,
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although many gods and goddesses are indeed associated with the sun,
the moon, thunder, and so on, some writers drew some pretty far-
fetched conclusions about the nature of many of the deities.

It is also always a good idea to read the author’s biography, which
is usually provided somewhere in the introduction, on the flyleaf, or on
the back cover. The background and expertise of each writer will give
you a clue as to how accurate her writing is. An author with a degree in
Germanic languages will probably know a great deal about the
etymology of a goddess’s name; however, that same author may be a
devout Christian and have prejudiced views on Heathen ritual practice.
And then, some books are just plain off-the-wall, written by someone
trying to cash in on the current fad for runes. But hey, it won't hurt
you to read a book, and if you arm yourself with knowledge, you can
make informed conclusions about what you read.

You should also include imaginative works in your reading, such as
mythology books written for children and other folk stories from the
Germanic countries. Since you are after artistic and symbolic as well as
intellectual information, you shouldn't restrict yourself to factual or
scholarly texts; select some books chiefly for their ability to spark your
imagination. Reading fairy stories, especially older or more traditional
ones, serves another purpose; the images and style of folk tales seem to
attune your mind to the world of myths and prepare you for the more
visionary work to come.

Since names were very important to the Germanic people, you
might next try to find any etymological meanings which can be
gathered from the names and bynames of the goddess at hand. This
does not mean you have to be a language scholar. For example, I am by
no means an expert in Germanic languages, although I have a reading
knowledge of German and a tiny bit of Anglo-Saxon and Old Norse, s0
my research in this area is probably not conclusive. Still, I was able to
find some useful information. 1 used dictionaries in Icelandic, Old
Norse, and German to try to ferret out some of the meanings; | read the
conclusions drawn by other writers on the subject, many of whom are
language scholars; and lastly, I asked some of my friends who are
language scholars to help me out (see, you don't have to know

everything yourself to do this!)

After doing all this work, it is surprising how much information
you can accumulate about some of these obscure deities, although some
of it is admittedly trash. Go ahead and read it all, good and bad, noting
which facts are repeated by more than one source, tracking down where
some of the more unusual ideas came from, and deciding whether you
think the author who proposed a particular idea knew what she was
talking about. Don’t feel that you necessarily have to throw out an idea

just because it only shows up in one or two places; remember, the
majority isn’t always right. Keep in mind that you are reading not only
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to gather as many facts as possible, but also to stir your imagination
with stories, ideas, and 1mages. : _

You needn’t limit yourself to information s?ec1ﬁcaﬂy rabnut‘ your
particular goddess, either. Consider also her relations: farm_ly, friends,
servants, associates, and even enemies. What other deities usually
appear or are named with this goddess? If nothing 15 _knaw :;buut her
but her husband’s name, use what you know about him to give clues.
For example, what kind of wife would Thor ha\re?‘ You can a]m use
comparative mythology to help you out. What kinds of dclhcsdam
traditionally paired together in other similar m_:lturf:s? If your goddess
is married to a sky deity or weather god, might she therefore be an
earth or fertility goddess? ;

After accumulating and evaluating all these facts and ideas, you
might need to spend a period of time, say about two to four weeI:;s.
mulling things over. During this stage try to spend mfne spare batc:_ s
of time thinking about the goddess and wh§t you've read, tes 1r;g
conclusions in your head, and letting your own ideas abqul he.f bcgrgﬂdo
form. Also note down any dreams you might have during this peri h1';
especially anything that seems significant to your den?;. You n-:;g
begin to meditate or daydream about the g::-d_dess, and th1§ can be ac:r::::;f
in a very casual or playful manner. Try out different phg,rrsxcal images ¢
her 1o see which one seems right. Create some little stories about her in
which you imagine her in various situations, and observe how shehacts
under different circumstances. Try to build on Lh: kn;adwl?;ia g_!,:::k :S\;Z

i i 3 ing 1 t with gods :
by letting the deity you're studying interact v _
yiu aimfdy know a lot about. What would this goddess and Odin [::lk
about? How would she get along with Fl't:].-'_lﬂ?l You can even go aé ep
further and try to imagine what it would feel like to be this goddess, or
; i imals.
erhaps to be one of her representative animai: . o
P Tlfis is the point at which some people w;;l say_,r wﬂliloiiuu?y{;ﬁ:
ing i ; ] is isn’t a goddess, 1t's jus
making it all up, aren’t you? This 1sn e L) e e I
thoughtforms, a fantasy figure you've 1n ‘
;::]r-:a!f " gi can only reply that any version of what [;3 g:)fi _Er go?ei;:
foue i H o w did we
as done or looks like was “made up” by someone. b :
?}::L T?If;r has a red beard and hair? Did someone dr:mdt? that fthunder
od should be a redhead? Did Thor appear to someone in a vision orla
ﬁre.mn? 1 speculate that all these things happened, to a lclr:aglfyp;ouﬁ-;
a long period of time, and that there were pro
‘:cﬂ;ndary clg':arl:icteﬁstics proposed by a few that were Le‘}ect:ﬂddhy aft:;
didn't seem right.
rest of the people because they !
worshipping Thor for many, many Yyears, anought p]eo;tt?hi}; ¢
experienced him in the same way 10 be able to say collectively,
what Thor is like.” . T
The tricky part in these reconstructions 15 bemg able to 'p
legitimate revelations from your own personal fantasies. This 1sn’t easy
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to do, because of course it's never easy to be objective about your own
pet ideas. 1 can only urge you to be as open and at the same time as
skeptical as possible. Give yourself the freedom to brainstorm, to read
anything, no matter how absurd; 1o let your imagination run wild and
try out any idea that comez to vou, no matter how unusual; to be
willing to try anything that seems appropriate, It's also important to
keep a record of your research, your dreams and daydreams, and your
trances, because when you're done letting your fancy have a field day,
the ¢rific in you will have to go over it all with a mind like a razor and
a heart of stone.

Since many of the goddesses are so poorly defined in most sources,
you will have to reconstruct for yourself what they looked like, how
they talked, and what sorts of adventures they might have had, and it's
tempting to let ideas from some book or movie or dream creep into
your vision of the goddess, Some ideas are penuine revelations, but
many are just whims. How do vou tell the difference?

A good way 10 start is by making an outline of all the concrete facis
vou do know, These are the facts gathered from the oldest and most
trustworthy sources, or the ones that appear repeatedly in the more
reliable authors' work. What physical charactenistics are typically
associated with this deity (for example, Thor's red beard or Sif's hair)?
Consider the goddess’s possessions and dwellings. What symbols are
associated with her: plants, trees, rocks, animals? What sorts of places,
sgdsons, and weathers are linked with her (for example, Thor is
associsted with thunderstorms and the goddess Holda with pools and
wells)?  You might also consider things like colors, numbers, and
sounds. Use these outlines as a framework for your more speculative
work, and don’t ignore obvious, well-established facts. If the Prose
Edda says that Fulla has long golden hair, then don't try to make her 1
brunette. You'll find few enough facts as it is; don't discount them.

Next, write down all the actions your goddess performs in any
myths or stories known about her, Leave out all the adjectives, adverbs,
and editorial comments made by the various writers and just look at
what she actually does, the bare bones of the stories, I1's also important
to note any other characters who are present, Who does what 1o whom,
and who else is there contributing to or watching the action? Break
down the different sides or functions of the goddess, Is she a simple
deity, associated with onlv one basic function, or is she many-sided and
complex? What other gods share her vanous functions, and how are
they similar to and different from your chosen goddess? Consider what
gifts she contributes to Midgard and what sorts of gifts and deeds would
[rlemse e i retum,

Alter you have put together all the facts, the idens from other
sources that you have decided are legitimate or ol least worth
investigating Turther, and the impressions from your daydreams and

musings that you have chosen as being possibly valid, you should have
at least a dim picture of the goddess you want to work with, Now you
are teady to write an invecation, or call, w her using names, adjectives,
and attributes gathersd from your various sources. You may not have
very much material, but you can at least put lugc_lhe: a few sentences.
Address the poddess by some of her names, making sure to pick ones
that express the qualities you wish w call forth. Include MPEILE:{I.B.E titles
like “wife of Thor”, “mother of Hnoss,” or “friend ﬂf':ngg.h If you

w of a few sical traits or possessions, throw those Im
E]r;ne.dbeam,“ "Hamn]::iwicldcr,“ “Sif of the golden hair,” “One-eyed
god."  Finally, include phrases indicating function: “{:fmnpmln of
Anpard,” “best of skalds,” "keeper of the apples of }'r.:l!.tth. Don't be
afraid to include a few things you may have come up with on your own
that particularly struck you, especially if they :yuka some strong
emotional response, but don't go too far afield at this point. You may
eventually decide that seme of these phrases are inappropriate, but for
now you want to have a starting point for the next slep I your process,

tranceworking,



Chapter 4

Tranceworking

Before attempting tranceworking it is important to thoroughly
explore all intellectual and rational sources of information in order ¢
butld up an understanding of the cosmology and the myths, This will
give a structure rooted in reality o which you can add more subjective
information.  Without this struciure one mns the risk of being
sidetracked by illusion or private diversion, Supported by this rational
understanding, however, tranceworking can fill in the gaps left by too
many careless centuries and add an emoticnal and spiritual level of
understanding to your relationship with the gods.

Tranceworking involves many levels of expenience. Although some
of these levels are purely private and relevant only to the individual,
here are others which involve real archetypes, touching on the
collective unconscious and reaching back into the time of myth, These
images often duplicate the experiences of others and can be shared and
agreed on, The events of the trance stale are thus both personal and
objective, and often what begins in the imagination later manifests in
the real waorld.

Tranceworking, pathworking, guided meditation—one hears these
terms used over and over in all forms of Paganism and magic. What 1s
a tranceworking, anyway? People use the term “trance” to describe
anything from a catatonic stupor (o mild daydreaming.

The definitions for trance and other related words indicate & state in
which bodily functions, senses, and [eelings are temporanly suspended
and the mind, removed and separated from the stimuli of the ouler
waorld, becomes fully occupied with its own inner landscape, An archaic
Scoftish meaning for the word was “passageway."! These definitions
suggest many of the characteristics of a tranceworking—a lessening ol
physical sensations in order to concentrate deeply on the act of passing
between the worlds, a turning of the attention inward to experience i
state of non-ordinacy reality,

Many people expect a trance 10 be such a spectacular and awesome
experience that they don’t realize it when they atlain one, In reality, we
already experience some types of trance states in our everyday
life—daydreaming, meditating, being deeply absorbed in a pliy or
film, or experiencing the influence of intoxicants. Most people poing
into even a formal trance still have some awareness of the physical
world outside them, but choose to direct their attention away from that
world toward other realities.

Tranceworking i8 very similar to the traditional magical practice
called astral projection. In both cases one sends the consciousness out o
the body 1o explore places which are not accessible to the physical
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form. Astral projection involves a person separating a part [
Tfjx;om the body, and this “self™ then travels |hruﬁghpthisnfv::dmﬂ:
q:,tm“gh l}ﬂ'!:,rs,l nentual!y_ returning with the memory of where it's
en and what it has experienced. Aswral projection most often refers to
the practice of slepamting the astral body from the physical bod
I-:awnlg the two jeined only by a thin connection of etheric m}u
sometimes referred to as “the silver cord,” Other methods jmn:-tfz
Em;sc’rmg thﬁ Enr],sciﬂusn:as alome—what some D:c:ullistﬁ. call the
r?&nl.ai hm;l{.rl -—m:hagt creating an etheric body to travel in. Buter
refers to the I:m:;i:_.r of light,” an anificial, mentally-produced vehicle of
CONSCIHISTIESS wi_mh i5 a type of thoughtform which the magician
cren;;s and mhwhuch he transfers his consciousness.2
amans have traditionally utilized trances 1o ac i ir wi
and o see and interact with nonmaterial forms cstr'nﬂf:gﬂ“‘ilira:“r:::
u_:les::nl_:n:s the shamanic altered state as being similar o a Wi'tkil:l dream
in which, although the dreamer can control and direct the aft:ian h
::;I[I does not _Imnw what he will encounter.? These experiences lha.;lh:
}a:E. has in the otherworld are considered to be fully real, not
For any Norse purists out there, rest easy in the kn
tﬂ;;;}' Morse I-lv:aﬂzm?s. also practiced forms nE{mmwﬂﬁz}ﬂgﬁ:ﬁj :;'
i e types of wn}-kmgs were part of the magical practice called seidr
is type of magic was historically associated with the group of gmis
and gudclesses_catli_:d the Vanir; the Vanic goddess Freyja was a mistress
of the art and is said to have taught it to the leader of the Esir, Odin, It
Was most often practiced by women and was characterized by lJ:u.: m. f
EDDTI':ISH}"ITLE while in a trance state, Other workings such as “far.ifII
E:u:lh from the body and “sitting ow™ at night to speak with mhneg
hm:}gs ar r];a: d;ad also bear resemblances to tranceworking r
"aning forth is a form of astral projection i i - iti
travels fI:I::Im his body, usually in lh:l “IJ:dc" tsiim1gtthtf$:lﬂﬂﬂ
of an B:I'JJTHEII or with the aid of his “fetch” (2 semi-independent part fr'
the: soul which usually appears in the form of an animal or a parm
most often 4 woman), Sometimes the fetch alone was sent to wE:ls: H-[:;
will of the seil-worker. Faring forth involved travel both in ih
everyday physical world of Midgard and through the other eight wmj.u:!:'
of Norse cosmology, and could be used to carry out magical acts
ENET;FE:EWW?W other beings, or gain information, While the hide n_;
Sy mn:m;as gone, the person’s body would appear to be in
There is a detailed description in Eiriks Saga Raufia j
or prophetess, Ercrfnnning a soothsaying I:I'Elm:lf. The pﬁ!iﬁjﬁii:e;é;m a:
r:mnsn_:ad wearing a distinctive costume made of several animal skins
ol o ntuul:l meal made from the hearts of various animals, and th;-rl qa;
on i platform while one or more helpers chanted special songy o I.-IILI
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her tranceworking and to enlist the support of helpful sparits. From this
wrance she leammed the answers to various guestions concerning the
future of the land znd the people.

Western occultists have long used a type of tranceworking to
explore the Qubbalistic Tree of Life and the Tarot. This practice,
psnally called pathworking, involves going imto @ france state and
exploring the different spheres and paths an the Tree of Life or
“stepping inte” a Tarol card o experience what it has o offer.
Pathworking can also be used to explore any comparable system of
symbols. Scrying is another similar practice which involves going into
a light trance while gazing at o fixed point such as a crystal, a black
mirror, 4 bowl of water or dark liguid, a candle flame, or the smioke of
incense. One then observes the mental pictures that come to mind,
wsually in order 10 leam something about the future. The nineteenth-
century passion for spiritualism and the current New Age inlerest in
channeling, or going into trance and allowing an entily or spirit Lo
communicate with and through you, as well as the more structured
Wicean practice of “drawing down,” where you open yourself up
specifically to u goddess or god and allow the deity 1o speak through
you, alsp bear some similarifies 1o ranceworking,  Finally,
tranceworking is closely related to hypnosis. The physical and mental
sensations are very similar, and most of the methods for hypnotic
induction can be uged for tranceworking rituals.

Having presented all these different practices to show the breadth
and diversity of tranceworking and related practices, | am going o try
i describe what 1 mean by franceworking in the following chapters,
What | usually experience while researching gods and poddesses 18 @
light trance which is very like the drowsy state preceding sleep, or a
hypnogogic dream—the kind where you suddenly meahze you're
dreaming while you're still asleep ind can exert some degree of control
over your actions and the direction of the dream. In thess trances | am
not in a total stupor; 1 am still aware of the outsicde world, but my
attention gradually pushes it into the background as [ become involved

in the trance. It is similar to channeling or drawing down in that 1 am
seeking to communicate with another being, but rather than opening my
awn consciousness to allow someone else in, 1 send my consciousness
out Lo meet other beings on their own turf. Also, these tranceworkings
are not used to visit just any entity 1 run across; 1 plan ghead of time
which poddess I am going to try to reach and research her in ndvance,
attempting to fill my mind with images of her before 1 begin the trance.
I also usually perform a brief ritual and mvocation to my chosen deily
lo guide my trance journey o the desired destination,
In these workings 1 definitely send some part of my consciousness
aut “somewhere” but it s not the kind of astral travel in which an
etheric body s separated from the physical one. The trances at this
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initial phase are not meant specificall i '
¥ for healing or divinati
rather are merely an attempt to interact with a particular gndd::ai :nuc;

acquire information abowt her for future rituals or magical

However, vepiniay

I have often received healing or advice as a by- ;
ﬂam journeys. Probably the practices of pathwnrk:inbg}l f:rrmu:itdﬂdt
me:?;;&t:un are most similar to what [ have been doing e
e point of all this discussion on tranceworkin -]E
many types of methods that have been used by Pagans tnmgxﬂ:ﬁ[ir:;
over the years and to show that the term may mean many different
ﬂzlljgs. I want to be clear about what sorts of trances 1 will be referrin
o in d‘n: following chapters and to give people an ides of what kind cr%
sxperience they might have if they try out any of my sugpestions and
whiat l}'pll:s nr'l sensations to expect. Once you know what sort of tranc
state you e siming for, the next step is to learn how to achieve it ?

i

Chapter 5
Trance Methods

Since tranceworking is so similar to self-hypnosis, many of the
typical induction methods can be used. Classical occult texts on astral
projection are another source of hints on what conditions might be
helpful in achieving trance. The best method is to carefully prepare and
record your own experiences, noting things like weather conditions,
outside noise, your physical state, and the events of the day, especially
those immediately preceding the trance. Write down the details of your
own induction, including what methods you used and your reaction to
them, When vou review these notes later, you will begin to pick out
patterns that will help you decide which methods work best for you,

Many people find that certain weather conditions affect their france.
Generally, weather which is dry, clear, calm, and mild {say in the mid
to high seventies) provides optimum trance conditions; weather which
is hot, muggy, damp, or stormy inhibits trances. Fortunately, thanks 1o
modemn technology, we can arlificially create our own weather right
inside our homes. An air conditioner is a great boon for eliminating
both heat and mugginess, and even if you generally keep your house as
cold as an icehox in the winter, you'll probably want to turn up the
heater just before attempung a rance, especially gince one's body tends
to get colder than usual during a trance session. Lightning and thunder
are generally disruptive to a wrance, and there’s not much you can do
about that except wait it out or pick another night.

The time of day can affect a trance, Generally 1t seems easier 1o
achieve one at night, pethaps because there are fewer pufer disturbances
then. Some occultists believe that the night also contains fewer psvchic
disturbances. since most other people are asleep. Various phases and
astrological signs of the sun and moon also might affect your trances. If
you record such details over a period of time, you'll soon get an idea of
which conditions are best. [ personally find it harder (o get good resulis
during a waning moon.

Your own personal condition can greatly affect your france resulis;
in fact, 1 find thar this is the most important factor affecting the trance.
First of all. it is best to be in good physical health and in fairly good
shape. You shouldn’t be too tired or slecpy, and you should be
moderately fed, although it's best not to eat 100 close 1 the time you
trance (allow an hour or 5o, like with swimming). Avoid aloohol or any
kind of drug beforehand, particularly depressive drugs; however, I have
found that sometimes a small dose of caffeine—say & cup of tca—can
be helpful shorily before a trance, particularly if I'm tired (not too
close, though, or you'll wind up having to go o the bathroom in the
middle of everything).

17



Besides your physical condition, your emotional and mental state
can also affect your success in trancing. It's best to be fairly serene
emotionally, in a state of assurance, confidence, and harmony. If you
have some pressing or disturbing matter on your mind, or even if some
trivial incident fires you up emotionally shortly before a trance, those
feelings will start to intrude on your concentration once you begin your
Journey. Likewise, if you become mentally stimulated shortly before a
trance, you will find it much harder to quiet your thoughts and your
“inner dialogue™ when you start to go under.

Therefore, it's best to spend a little time before the actual trance
preparing yourself. Try to pick a day when you will be rested and not
to0 harassed; eat a light and healthy supper early in the gvening, maybe
along with a cup of tea. You might bathe or shower beforehand, or
perhaps just wash your face and teeth and comb vour hair, Then v Lo
sit quietly for a quarter of an hour or so, perhaps listening to soothing
music. Avoid watching TV, reading, or chatting with others, even
about light or trivial matters; those thoughts will stick in your mind and
interfere with your concentration once you try to trance,

If you have any physical problems—aches and pains in your lower
back, a bad knee, etc—take steps to ease the discomfort before ¥iou
actually start the trance; it's very disruptive to have to interrupl your
induction process to do backstretching exercises before you can g0 On,
Try doing any standard relaxation exercise and you'll soon feel where
your troublesome areas are. For some reason, the minute you start to
quiet your mind, your body feels obliged to speak up about its various
problems,

Different cultures throughout the world and throughout history have
employed a variety of aids to trance and magic: various drugs, sleep
deprivation, sensory deprivation or sensory overload, and even physical
suffering, o name a few.! For the level of tranceworking I am talking
about here, T don't really think any of the above is necessary or
advisable. Most of the tme drugs, fatigue, stimulation, and pain
interfere with one's ability to trance, What you really want is to take
care of the needs of your body and mind as completely as possible so
that nothing will distract your concentration.

Some other traditional aids to tranceworking which are more
helpful are various forms of music end dancing, particularly wvery
riythmical, monotonous music. Shamans of many cultures have long
used drums and dancing as an aid to gerting into and staving in trance.
Ritual chanting, which was used by the old Norse Wwisewomen, among
others, can also be useful, as can soft, barely audible music or a spoken
phrase repeated over and over. Incense can also be a powerful trigger; I

have always used it in my trance rituals and now I find that Just a whiff
of certain incenses can put me into the beginning stages of trance. This
is another area where you need to experiment to see whi helps you and

I8

", Unlike religious rituals or magic, where you might we!nt
:;hiartciliﬁ:n n:-llt::Ith-;:nsa miﬁgs which fit the lmdithn with which you're
working, trance joumeys are so personal and so difficult to accomplish
that just about anything safe and legal that helps you go inlo uaﬁ:: is
fair game. Dramming was not a traditional trance methad among Morse
seifi-workers, for example, but if you're following a Norse patlh and
you find that drumming s the one best thing that helps you achieve a

trance state, [ say go ahead and use it. . .
You will want 1o do the actual trance in a room with a comfortable

ture, perhaps a tad warmer than you'd us-unll:.i'lll::c'p il Since
:f:—:ﬂizmkingwmnﬁ to make the body cold. Your setting .ﬂ'ﬂmﬂd. b
dimly lit, fairly guiet, and safe from _mw:rruplmn or 'T.]w“m]'d ince
you are going to withdraw your altention from the outside wor .f}ruu
will not be able to protect yourself as you normally would. Theretors,
unless you have a trusted companion 10 keep wa:tch for you, you should
probably avoid doing a trance outdoors in @ public .park: u;
campground, or in any other location where you will not be private an
hw“l:fad.ditiﬂn 1o being physically safe, you also want to rr_ml:«e SUFE yOu
are psychically safe. Once you are actually ready to begin '_d'lc trance,
you should first set up a ritual space. This can be a very simple or a
very elaborate procedure, bul you shuuld_ do some kind of I:a-l:J;,mnu'nig.;e
ritval to give yoursell a safe place in which to open yﬂ;:;l
psychically; otherwise you run the nisk of Igltmg in u_ndes:lratrlr:l b
while your soul is journeying and your ph}-smlm hqd:.f is left unatte
and vulnerable, A very simple type of opemng nltua! from t.ha f{cmsﬁ
tradition is to light a candle, signifying the beginning of the ritual, an
then do & form of hammer-hallowing. A sample opening ritual might
o us follows:

- - z - Laguz - Uraz" and light a single candle 1o begin
the c?E;nymu an:gtl-u: names of three runes which together spell
alu (*ale™). Together they form an old rune charm for general vitality,

i inspiration, _
mn%?;l tt;:;;je ES cs.rEﬂv: and relax, composing yuulrse]t‘ and centering
your erergies and will on the ritual. As you do this, chant “Wmud:n -
Wili - We" three imes, These are the names of Odin and his two
brothers, aften thought to be aspects of Odin, in their roles as :.-h;piers
of the universe, The names can be roughly transfated as “divinc
inspiration,” “will,"” and “holy spcal.c:e.l" Th-;y are used here to call I:IPDH
Cdin as god of magic and inspiration, since you are at;sul o h|:|- a
magical ritval, They also symbolize the fact that you are a ﬂi:ns atp:r
your own private universe, as these three god-forces shaped the grea

Hmiverse,
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-Stand and face the north. With either i i
wam.:l, hammer, or the first two fingers of }-ny:: :|gnl::ﬁl|1]n:; I{Efn Sm
magical tool suitable for hallowing the rite at hand), draw a ha::;]mﬂ.j'.
shape before you. Start at a poinl overhead and draw the vertical bar
toward the ground, stopping at roughly the same level as your solar
plexus. Then begin the horizontal bar at a point to your ie.ﬁ- and

confinue across to the right:
1
(]
.
R [/\\\

Figure ]

-+
wd

The hammer is used as a symbol of Thor i

. the guardian of the b
of the gﬂd; am goddesses and of Midgard, our world, Thor's haril:;:
m::st:ne I:;I:rms .':'f order from the forces of chaos. It is used here o
protec ndartes of your sacred space from unwanted and chaotic

infloences,

As you draw the hammer, sa y
- . 52y or chant; “Ham i
hold this place from ill, hallow this olice fof food.” mer in the Norih,

Fa )

-Repeat this process in the cast, south, and west, You might also
draw & hammer above and below you, visualizing a kind of globe of
protection around you. 1 prefer to draw the hammers above and below
‘i a vertical manner, so that the shaft of the hammer is coming straight
down toward your head or up toward your Lorsa, and the heads of the

hammers extend horizontally toward either side:

Figure 2

This is just onc simple version of a common ritual done by
followers of Asatru. You can substitute any similar ritual 1o set aparl
and protect a magical or ritual cirele. I would recommend using those
symbols and ceremonies with which you are most familiar and which
make you feel most secure and comfortable. Again, this 1s not a public
ritual, but a very private tranceworking. This type of practice is hard
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enough 10 achieve, so anything you can do 10 make yourself more
secure should be done. If you feel you need a very elaborate circle-
casting, then use whatever is necessary 1o achieve a safe sacred apace
for you. Whatever you use, do perform some sort of rite to get apart g
ritual space before you begin the france,

The next thing you should do is to recite a call or invocation to the
god or goddess you intend to visit on your trance. This can be an
elaborate. poetic invocation you've already written out or a simple,
impromptu one which you make up on the spot. The kind of call ¥ou
use depends on your skills as a poet and writer, how much information
you have on the deity, and the nature or style of the god or goddess you
are addressing. For example, Odin is the god of poetry; you might want
something pretty snappy for im, On the other hand, Frige, his wife, is
& mother goddess involved with the family, the home, and practical
skills and crafts, so with her you might be able to get away with
something more simple and homespun, A good simple invecation is
better than an elaborate but poorly-done one, so if you're not so pood
at word-craft, don’t feel you have 1o concoct something mnvaolved and
painful,

The invocation serves several purposes. By reiterating the qualities
and aspects of the deity, you are reminding yourself of what that god ar
goddess is like and setting the scene for vour imaginative mind to build
upon. You are also shaping the direction of your trance, insuring that
you will journey to the destination you intend to reach rather than
wandering off just anywhere on the astral,

Once you have defined both your sacred space and the purpose of
your riteal, you're ready (o start the trance, In hypnosis the steps of
creating a trancelike or hypnotic state are called an induction (from the
word “induce™). This is a process geared toward focusing and
enhancing the concentration and imagination until an altered state is
reached. The three basic elements of induction are the reduction of
sensory receplion, the restriction of movement, and the guiding and
directing of the atiention. By these steps the attention is shifted from
the outside world to the inside, and as the conscious mind relaxes, the
inner thoughts can arise.

The first step in a trance, therefore, is to focus the attention on
one’s breathing and inner sensations and away from one's external
surroundings, and to achieve a state of relaxation. Sit or lie in a
comfortable position so that you are not cramped or bothered in any
way, Wear clothing that will not restrict or bind you, especially in the
area around the midsection. Since doing a tranceworking tends to make
you cold, you should wear warm clothing and perhaps lie on or cover
up with blankets or quilts, If you are a purist who uses only ritual garb,
then by all means consecrate vourself some ritual socks and sweater,
but cover up with something. It you have any particulus physical

]
il

lems, like a knee that needs propping up witl_i a pl_llnw, then do
]:IE:E you need to to achieve freedom from physical discomfort and
CHIL.
d‘m:;: “}'uu rest in your comfortable position, clase your a:,w;r. ur;ﬂ
hreathe deeply in a regular rhythm, but avoid holding your rea:hc.
sither in or out, for any length of time. Just let vourself brel?t :
naturally and comfortably. Next relax your hody; empty yoursell o
tension and distracting thoughts and l!ﬁﬂk of slﬂep,_dm_wames.s, ease.
Many people like 10 g0 through the entire _bc:ndy, relaxing it par_tfh:.r _nar:[.
starting at either the feet or the head; this can be effective if you're
very tense, but it is also very time-consuming and so boring that 1t c*:n
put you to sleep before you begin your trance. I nlw;ys used to use this
method, as | have a endency to be very tense physically. 1 also halcl n;
hard time achieving a trance state and felt that I could use all the he pd
could set. However, T found that this method took s0 much time an
affort that 1 often didn't have enough encrgy (o r]q much [‘[“E!.I‘.I{!I.I'IE.
afterwards. T would recommend that you iry progressive relaxation ;
you are beginning (0 experiment with 1mm1:wurk_mg. o get an uie:-:u
the kind of state you are trying to achicve and m_urd-:r o give }u:r
body an opportunity fo learn how to relax, Then, |f_3.fc:u later feel f r;_
process takes away from your trance, you can pare it down to a brie
HILOD, : :
reia;me you are relaxed, your next step is o l:u:_gm to restrict and guv:llc.
your attention. There are many methods f'm_' doing this; your helsl bet 15
to sample them all and choose those which are most effective and
comfortable for you. What they all have in common 15 thfar th.::.r_ restrict
your thoughts and senses to the point whene YOUr SORSCINUS mnlj_ld gl:hl:
so bored that it finally wms off and gives your inner thoughts
opportunity to manifest themselves. In a nutshell, boredom mgnw::;
trance. In fact, the time honored p:aci[.ucc of daydreaming when bore
! is actually a type of trance.
Dutrf_ign lfu;i:?un::f movie hyinm!iﬁ with hj,sl evil eye or S}vinging grat-:h
actually exemplifies & fairly standard pragu::: eye fization. Sliﬂg a;
one single object for a long :nuugh p-r.:nm:l of time has lh:: eb _:
inducing a trance state; however, this gu:sn tlrequ:m a magic ruby nl £
or amulet—any object will do, especially bJI'I.Eht ones, Some examples
aré: a human eve (when someone else is guiding your Lran;;i ;::
hypnosis), a picture on the wall, a flower, a candle flaf'ne.. any brig ;
object like jewelry or a watch, & bowl of water ar dark liguid, a crystal.
a flashlight, & mirror, the tip of someone’s finger or of afnuniabeJ;lF:p,
a symbol painted on 4 card {like _a.'l‘a.ml card, a rune, or a Qabbalistic
symbol), or even cracks on th_n cmlmg.l _ _ ——
Another popular method is that of mf:lucmg ::,t;nram by rolling o
eyes of looking upward. Apparently tumning the eye’s gmdu_pnfard as :i
looking at an object about forty-five degrees above the head is suppose
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to be effective in inducing trance. | have a moagician mend who swears
by it, but | could never get it to werk and found Il uncomfortable,
distracting, and annoying. In this, as in all aspects of tranceworking,
you should be guided by your own personal choice and what works best
for vou.

This stage of trance is where drumming, chanting, rhythmic
dancing, or incense fit in. These serve the same purpose for the cars,
nose, &nd body a5 gazing at a single object does for the eyes: you listen
to a single repetitive patlern over and over, or make the same
movement agam and again, or fill your nostrils with a single smell,
until your mind gets tired and bored and shuis off your inner dialogue,
In fact, lying perfectly still with your eyes closed while you breathe
rhythmically not only helps to relax vou, it also serves the double
purpose of restricting your sensory nput.

Once you begin to enter a state of mild trance, which will feel no
maore mysteriows than lying in bed and getting drowsy before sleep, you
Cin CTedte VEMDUS IMagery (o increase your relaxation and further tum
your attention inward Since nothing amusing is going on outside
anymore, the mind decides it might as well entertain itself, Again, there
are many, many images and methods, and you can pick and choose
among them. For some people, only a few relaxation exercises and
images will send them right out; for others, such as myself, it takes a
repeated layering of images and methods to achieve a trance state.
Fortunately there are so many different methods that you can suraly
find enough to eventually enable you to enter a trance,

some of the more common images are: counting backwards (even
medical anesthetists use this) or reciting the aiphabet; repeating a simple
phrase, such 4s “deeper and deeper, deeper and deeper” or the ever-
popular “You are getting sleepy , . . very slespy . . . " imagining
yourself walking down a set of stairs (or, for the more technologically-
minded, riding down an escalator or elevator), perhaps while also
counting backward; imagining yourself floating on water, or up in the
air, of down through the air; imagining yourself riding a bike or a
horse; imagining & succession of colors, usvally starting at one end of
the spectrum, say red. and ending at the other, with blue or purple; and
visualizing any other images of moving either up or down.

Az you deepen your trance, you can combine these with more
imaginative and individualized images taken from vour personal life or
religious mythelogy: rippling water; rain on & windowpane; a sunset
waving grass; a rainbow; a favorite place, real or imaginary: or
mythological places or scenes. You can eventually create a whole
special imaginary place where you can go each time ¥ou enter france
before venturing out into the other worlds, a place which comforts and
uppeals o you and which can grow and develop each time vou do
trance or meditation work. This place should be one in which you can
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he alone and which makes you feel good and positive, where you feel
safe 10 be totlly receptive and responsive. Having a safe and happy
place inside you can be nseful on other occasions, such as taking a brief
meditative rest in your special spot during the breaks between college
enlrance cxams or on 4 plans; 1 assure you it can be more resiful and
isfying than a nap o a guick martini.

Hmﬂgmeg of the Ii:ftlingsqand sensations you might experience when
entering a trance state include & sense c-f deep relaxation, peace, and
increased receptivity. You may experence @ Sensc of limpness,
stiffness, numbness, cramps, or tlingling in your arms m-ui legs, Some
people experience a feeling of great bodily heaviness, w_hlle. others have
the sensation of lighmess or fleating. You generally will experience a
sense of detachment, fecling out of touch wilh an environment u_m
seems very distant, and disinclined 10 make any effort to do anything
whatsoever except lie there and experience this trance state.

I'll pause a moment here to point out some other aspects af the
trance-state, You might have already noticed from reading the above
deseriptions that a person enfering trance or hypnosis 13 Frfn:_meiy
vulnerable and receptive. As the outer world recedes and u;!mumshle.a.
the inner world expands and becomes more influential. If you are doing
a guided meditation with a hypnotist or a france le,aulz".cr, ﬂ'ne:{ words and
images will occupy a much more prominent plm in your inner world
than they would if you were fully conscious. In the hmlndz of a
tesponsible and trustworthy therapist or magical colleague, this can be
very helpful and beneficial; their images can help you better understand
your inner world or more successfully journey o the ut_her n:aJms YU
seek. However, if this person guiding your meditation 18 clumsy.
unethical, or a little neurotic, their images can unduly mflum:e and
disturb you. Mow I don't mean that if while you were in i lrance
someone tald you to go out and shoot someone 'ﬂua_t you d go right off
and do i1, but you are very open o suggestion while in i trance siate,
and you can pick up the germ of an idea Fn:r:ln SOMEOie that can bul:‘:::r
you for a long time (0 come if that image is a negative or disturbing
" iIhe point of all this is to be careful with whom you do guided
meditations. Many times at festivals, psychic [airs, or p[h::r such events,
s complete stranger will offer to do puided meditations for u_ﬂ'm
people, and while most of the time these people are wrylmspm:smlg.,
you don't necessarily know what they're going to say :.v'hﬂc you're 1n
trance. | participated in at least one such guided meditation, the purpose
of which was to encounter some aspect of the goddess, where the leader
began injecting bits of her own political philosophy once ﬂ-u: trance was
underway, things which had nothing whiatsoever 10 do w1tl:| the matter
41 hand. I don't even think this leader was deliberately doing this, but
the effect was very discomtorting. Thal was one lme [ felt it was an
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advantage to be difficult to put into a trance, since I wasn't fi ully
“under” when these asides started cropping up.

Therefore, I would recommend being a bit cautious about throwing
yourself open to just anyone. Try to talk to the person leading the
irance to see what she is like, or perhaps talk to others who have done a
tranceworking with that leader before. If you are dealing with someone
you already know and trust, that’s fine. Also, if you use any of those
taped guided meditations, I would advise first listening to the whole
thing while fully conscious, preferably while walking around the room
or something, to make sure that you want to experience it while in a
suggestive state,

Whatever steps you use to induce the trance, you should repeat each
one in reverse order when you're ready to come out of it: walk up the
stairs if you initially walked down them, count forwards instead of
backwards, float back up if you floated down. Be sure that you
complete the return journey, and don’t just sit up or drift into sleep, as
the former will tend to shock your system a bit while the latter can lead
to eventual confusion between the worlds that you visit in trance and
your own physical, mundane world. The return, while it should mirror
the entry, can be much quicker and more cursory because, contrary to
the fears of some, it's usually extremely easy to come out of trance; the
hard part is getting into one in the first place. The very last thing you
should do is experience the sensation of yourself being once more in
your physical body, lying or sitting there on the floor or bed breathing
rhythmically. Then you can open your eyes and sit up. You should
generally feel relaxed and refreshed, often filled with a sense of great
well-being. If nothing else in the trance worked, the mere fact that your
conscious mind was shut off for a while is usually an extremely
refreshing experience.

You will also want to end your ritual and sacred space. You
probably should do this as quickly as possible so that you can record the
results of your tranceworking while they're still fresh in your mind.
Also, it’s best to get out of the ritual space and into the mundane world
as soon as possible to ensure that you are fully awake and alert. If you
used incense or drumming or some other aid, you should stop it soon
after you sit up from the trance to aid you in becoming awake. It's also
a good idea to make a toast and libation to whichever deities or beings
you were visiting, thanking them for any gifts or advice, or at the least
for the opportunity to get to see something of them. A sample closing
might go like this:

- Make a toast or libation to any beings or deities you encountered.

- Stand and sprinkle a little bit of the libation in the direction of the
north, using either your fingers, wand, or a small tree twig (evergreen
is traditional in Norse ritual and magic), saying: “Hail to the North!”
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in the east, south, and west. End up

-Repeat the above process od measure.

facing north again, and sprinkle your altar, too, for go

i ur out the rest of the libation. . _
Dfﬂjﬁ;;ﬂ[:: the chant: “Woden - Wili - We" three times. o
-Repeat the chant: “Ansuz - Laguz - Uruz” and blow out the candle.

Once your ritual is ended, write it down imrll'lfﬁjlalﬂlj'. Tr;r;ffs%;:;];i
dreams, must be written down as so0n as pmsnbl_e ar ;uuff Lon g
most uE what happened. Do not stop and do anyfhmg else 1 y[ i
all avoid it, or that very rich and detailed expenence Iyoud]usn e

n fade to a few vague images. You may want to jot c;n_f -
5;@t.c:h of what happened, including the more significant and impre n
?mig::s then wait and write it out more fully later, But wrni

1' "t mise you.

Sum:;:mg, oﬂlrz’}rf:udgntamf:t}r{gpfjnown yiur experience, get rigrlu up andd
turn ozns};mu lights. Put on the television ‘or some mus:;:—d-ﬁtée.
'I:Le tion-getting stuff, none of this mood-music. Walk around, & d.
iamn;ithgomer people if there are any there, or telephone :;; ;;;116 H
Many people feel cold and hungry when they cc_lmci 22;; iy Em
Eating and drinking not only satisfies your ]:_nhysu?ah 5011.;1 ko
excellent way of coming out of trance. Eating nice, rich, s
best: meat is very good, if you eat it, and also chocolate or k:\r
l}fpel of stew or soup. | personally find thataf shot of l1f]1u0r ;v:;‘t dnTk
well in bringing me to full wakefulness, but if you cs[l;:m or m—
alcohol, this is certainly not necessary. The ma;n it cgr zro et
accomplish is to redirect your attention from the

world.
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Chapter 6
Trance Problems

Tranceworking and asteal travel are considered to be dangerous by
some, unless done with proper training and supervision. While 1 do not
think tranceworking is necessarily dangerous, therc are a number of
cautions and safeguards that should be taken into consideration.

Tranceworking is an activity that is best atternpied after one has had
some experience with other forms of ritual and magic. You should at
least be competent in some sart of basic circle casting ritual and should
always do your mances within the protection of a sacred space. It 15 alzo
helpful to have practiced visualization gaAercises, since trances are
dependent on one's powers of visualization and imagination, Direarms
are very similar to trances and thus any kind of dreamwork is good
proctice, particularly lucid dreaming, whese you dre aware you are
dreaming and can guide the action of the dream but still remain i the
dream state, The ability to control and shape your dreams is also useful
when on a trance journey. Above all you should have enough
experience to feel fairly confident and fearless aboul your journeys.

As T've said before, you should always create a ritual space before
attempting & trance, and close that space afterwards. It is also a good
idea to always pick a specific destination, at least until you are very,
very good al trance joumncys. Having a particular god or goddess in
mind when you set out ensures that vou will be journeying into a safe
space, under the protection of a deity. T very often find that the goddess
I am trying to contact is expecting me, just like I'd made an
appointment with her when I decided (o do the trance. You should also
give some care as to which deities you visit. When starting out, it’s best
o pick gods and goddesses who arc highly accessible, friendly, and
beneficent, Somefimes the more ambiguous deities can be a little
disturbing or hard to contact, and you want to easure YOUr SUCCCSS 88
much as possible on your early Journeys.

You might also want to call in a magical helper of some sort 10
accompany you on your initial expeditions. As you will see from my
own trance descriptions, 1 was always met by Sleipnir, the god Odin's
harse, which could travel through the various worlds, Having a trusted
guide greatly increases your confidence on your joumeys and makes the
initial stages more interesting. Later, after you galn more experience,
you gan try journeying alone, although it often seems harder to reach
your desired destination that way. You can take the shape of an animal
or bird, if you like, or envision an ideal trance gelf for these journeys.
After all, this b5 an imaginary body, so you can fulfill your deepest
funtasien | personally always see myself as taller and stronger, with the
beautiful meddish haie and Nawless complexion | ought to have had,
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and, although when I began tranceworking my trance self
than my zctual she i 1'3“5 DidFT
5111:".: s m:g;.hn . a;s:;:;:g;rlmwha.t younger, although I'm afraid
you are walking down a path in your journey
step off it for any reason. In Fa]::[, if yﬁu wé]nd::?;z; Tﬁlﬂgen::
region 15113.[ _mai:-:s you feel at all uneasy or which looks ugly or
l]w&tmmg, Just tum around and go right back; you can always J;Tm‘t
agam, or try it some other night. The point of these trances is to make
vourself fe_e! empowered and glad, not to scare yourself silly, Often if
you are going 1o visit a particular god or goddess, that deity will appear
and help you if you get hung up somewhere. Sometimes you will meet
the deity on your way to his abode and wind up travehng with himefu
s0me mly:r location altogether, Be aware that vour imagination can
_shurpc_ this trance world, just es it does in a lucid dream. You can
imagine :.rnu.rseifl able to fly, jump over forests, fight nmgniil'm:ml or
!Ekjmm ::]n ml. I once felt scared and wanted to retumn }:m-_',-
E;. ;,Pe_-:d a::y liltt:r:atf;;:d a very fine outhoard metor which ran on mead
I sometimes experience various physical s i ile 1
trance, usually when ['ve had enough Eﬁ.d‘rﬂ.['ﬂ. mﬂ?ﬂ?ﬂi:iﬂi ;“ :L
muddled and vague, and have trouble communicating or Iistcm:n 5 I
feel the trance _wur!d starting to fade, and sometimes even my g';m
h{nd_].-' starts getting a bit transparent. Usually the gods I am with will
notice this first and comment on it very often they will tell me poini-
blank to go home and come back again later. | often experience slight
cramping in the calves of my legs and a sense of restlessness aLJI'u:i
dxscumfm-ll when I have been in trance too long; it's as if the body can
anly do _thm for so long. When you start feeling uncomfortable iﬁ the
trance, mmpl_'!.r_ say goodbye and head back as swiftly as possibie
After my initial problems with achieving the trance state 1 became
convinced that my objective was to try o achieve the beéi deepest
trance-stage mehle. However, in practice 1 have found that -;:]eap::r is
not necessarily better. If T po into too deep a trance, I find that m
body becomes too heavy and I can't move in the trance world: | can']:
maneuver my body, act, or communicate, On the other hamé if the
france i too shallow, T find T am not free enough to really inle;.{ct with
the I::cmg.r. of ﬂ-u: trance world; I'm unable to perceive it fully. With
prla::t;::-: you will learn just how deep a trance you function in I:;:Is:- this
will even vary from time to time, depending on how tired you are and
how good your concentration is. That's why 1 find it useful w0 have a
whole list of induction methods. On a bad night [ go through one afier
the other until [ achieve the level of trance T desire: on other ni hts T
ﬁn]ysux: one or twao steps, then set out on my journey, :
ometimes your trance stars out very well, the iy ¥
and bogged down in the middle of it Enther :im:s y;:ugt?&l j;.unzf:e
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leginning that you aren'l achicving a very good trance al all, but i
winds up being highly successful. 1 would advise always starting your
journey, even if you feel your trance to be poor in the initial stages, just
1o see what happens. Even if you can't make much headway, at least
you'll have some data to add o your lists of what works and what
doesn’t. An exception to this would be if you felt a definite sense of
unease or fear; in that case, return immediately and try it another night.

When contacting your god or goddess, you will sometimes only get

vague, scattered images and symbels and a few cryptic phrases. Al
other times you will experience an entire conversaton, sometimes even
a full-blown adventure, and the deity will give you paragraphs of
advice and suggestions. You will find that some deities are easier (o
contact than others. Sometimes this depends on the god or
goddess—some beings are just friendlier and easier to understand than
others. Cnher times it depends on you, on your own nature and
personality. Just as you get along with some people better than others,
so also you will have more in common with some gods and goddesses
than with others. and those deities most similar to your personality and
interests tend to be easier wo reach. Sometimes it takes several separate
journeys to the same deity before you feel you've made real contact. |
would supgest you make al least two or three attempts for the simple
reason that your failure might be due to the weather or your being tired
rather than on your relationship with that being.

Although tranceworking can be such an empoyable and enriching
experience that you want to retum again and again, 1 would advise
against doing trances woo often. For one thing, doing a tranceworking
more than, say, twice a month seems to inhibit the effectiveness of the
workings, and you wind up feeling hike it's a chore rather than &
pleasure. Tranceworking requires a lot of preparation to do 1t right and
is a Kittle tiring physically if you do it too often, It 1s also best to mull
over what happened on the first trances for a while before filling your
head with new images. You also don't want 10 start spending all your
time in “fairyland” lest you become lost to your own world, as did
some of the mortals in folk legends, If you do a tranceworking to a
particular god or goddess and are not satisfied with your results, you
might try a second one a week or two later. If vou still don’t have
much success, let it wait awhile and return to that deity afier a bit of
tirme has passed.

Again, always complete the journey once you've staried oul, even if
the reiurn is faster ard less detailed than the going in, and always end
by feeling yourself in your real physical body again, Be sure to recond
your expericnces as soon after the trance as possible. Allend to your
physical needs after the trance, keep warm and cat something, and fet

yourself re-expenience this world.
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Above all, tranceworking should be an enjoyable experience, not a
chore or & fearsome proposition. Just as some ritusls attempt to bring
the presence of the gods inte our physical world, tanceworking gives
you the chance to be present in the world of the gods. It is your
appertunity to geét to know better the gods and goddesses with whom
you wark and to develop a sense of understanding and Friendship with
them. You can learn httle detsils about your deities which will fill out
and enrich the historical and mythological records. You may often
receive very wise and helpful advice, often about problems vou didn't
even know you had or hadn’t thought to ask about In fact, don't be
surprised if your god or goddess starts to talk abowt the problem that's
really bothering you instead of the one you thought you wanted to
discuss.

Tranceworking is not meant as & replacement for all the historical,
literary, and archacological evidence available to us, and you should
certainly not fall inte the trap of deciding that any pet whim you
imagine in a trance is more valid than something written in a book.
You should also not take offense if you meet someons whose trance
experiences  differ from your own, nor try o insist that your
perceptions are right and his are wrong. Remember that vour own ideas
and experiences will color your trances and that not everything you see
and hear 15 valid for anyone but yourself. However, ranceworking is o
valuable addition 1o factual information , especially when dealing with
figures for whom we have sparse information, Many of the things you
learn in trances are valid, and you will often find other people who saw
the same things as you did, or read something in a scholarly text that
confirms what you saw or heard in a tranceworking,

Tranceworking, like ritual, allows vou to build emational links with
your gods and goddesses and gives you access o the other worlds and
the beings in them. Trances can enable you to learn things about the
universe and yourself. Most of all, they allow you to form bonds with
your gods and your ancestors, links of love and loyalty that can bridge
time in all directions.
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Chapter 7
Frigg and Her Women

It's all very well to study the practice of tranceworking, bt th:e
only way to really understand it is to experience it. Th: nexl bem_ way 1s
10 read accounts of the experiences of others to give you an idea of
what you might expect, _

My original intention in taking up tranceworking was not t0
experience the process for its own sake, although [ must adq-ut_I usually
find it very enjoyable and satisfying, but to gain insight and
information and to grow closer o my gods and goddesses. To fully
share what I've experienced, 1 want to show the whole process 1
fallowed, both the intellectual and the experiential, N

[ have therefore included descriptions of thiricen Norse deities,
specifically Frigg and the twelve Asynjur, or /Esir goddesses, typically
associated with her, These pieces are based on both research and
interpretation, and include narratives of what T e;xpr._.r'tcnmd with these
goddesses in trance and suggestions for ritual wurhng;. 1 know some
people dislike reading about how others have experienced a coran
deity or symbol in meditation or trance because they feel it will
influence their own workings, $0 the france Elaactmns are Isct :|:|'1I i
different type so that these people can avoid reading them until they're
m?éﬂsn want it to be very clear which information came from lexis
and sources that can be verified and which came out of my personal
experiences. The latter, of course, you can accept of not, 45 seems best
1 you. 1 have no delusions that the way | personally _1:::]:{:111::11::& a
goddess is the way she is or should be to everybody. sull, it's ntIFn
quite fascinating to discover how many pefﬂ-j:rie will come up with

similar images. Hopefully someday, by working together, we will find
enough common lore to enable us to reclaim our knowledge of these
lost gods and goddesses,
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Chapter 8
A Visit to Fensalir

What follows next is an example of one of my trances—the
induction, the joumney itself, and the return, This iz not intended to be
1aken as the only way, or even the best way, 10 enter 4 france; 10 just
represents one method which happens to work for me, 1 have developed
this pattern over several years by trial and error, trying out various
methods as [ learned of them and discarding those that didn’t work for
me. Anyone who decides to attempt tranceworking should sample the
different methods and include those which seem best for her, as well as
any other symbols and actions which are personally meaningful.

I am lying in my bed in my girlhood bedroom in my parents”
house, T relax my body and breathe regularly and rhythmically, in and
out. and feel myself in my body in that bed, feel the mattress and sheets
underneath me, feel the familiar furmiture around me in the
background.

When | am fairly relaxed and fully conscious of being in that room,
1 open my eyes and rise, walk toward my closet, stide open the door,
and reach down and pull up the trap door in the floor of the closet. 1
turn and climb down the five ladder-like steps leading into the
crawlspace beneath the house and begin to crawl] through the darkness
on my hands and knces. Finally I come 1o a soft, white featherbad
covered with a fine white muslin sheet. 1 lic down on the bed on my
back and pull the sheet up over my face.

I begin to breathe regularly, in and out, in anid out, and soon begin
to feel myself floating slowly and gently downward, rocking slightly to
and fro, and my bed, my sheet, my body, and the air all around me is
light and clean and white, like laundry just brought in from hanging in
the sunlight. And a5 [ breathe in and out, I change the color of my bed,
my sheet, and my body 1o red, the color of a ripe apple, and the air all
around me is also red as 1 float farther down and down. And as 1
breathe in and out, I change the color of my bed, my sheet, and my
body to orange, the color of the fruil orange, and the wr all around me
is also orange as 1 float farther down and down. And as 1 breathe in and
out, T change the color of my bed, my sheet, and my body to yellow,
the color of a lemon, and the air all arcund me is also yellow as I float
farther down and down. And as I breathe in and out, | change the color
of my bed, my sheet, and my body to green, the color of new grass,
and the air all around me is also green as 1 float farther down and
down. And as [ breathe in and out, T change the color of my bed, my
sheet, and my body to blue, the color of the sky on a clear summer day,
and the air all around me is also blue as I float farther down and down.
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And as [ breathe in and out, I chan
in - ge the color of my bed
::':d my hdnd_'.' lo mu:lsg_n:, tlhe color of a piece of lapus lzzuli Ia;ndyui:ﬁ:i'l
lmﬁnﬁ: ﬁm alsn[m:;gn as I fleat farther down and dm':m And as ;
out, | change the color of my bed. my she -
) kL " sheet, and
E_mly to violet, the color of grape juice, and the air all ai-fc-uqd me i
iolet as I Moat farther down and down B
And now T softly and gentl : i
y feel myself reaching the i
EE?L the bed, the sheet, my body, and the i all around oy e
e arm, enveloping hlack._I pull the sheet off my face, sit, and rise
ﬂ?ghr::rmfm}r f:atht:ﬂrmd, l.ll.ralkmg slowly in the dimness, [ s::.nt:nu soe 8
c]mkwizt m slairs with a Immﬂu wooden bannister, winding
onto the rail mﬁfﬁﬁséﬁﬂ i wr:;k e o
nd | ! v in and oul, countd
eanl:‘rsth;p, beginning with ten and ending with one. TR e
e {:andIta::H:.";ﬁt:: E‘HJI'[-L‘.‘FI!. 1 find mysell in a large hallway lit with
4 are set in sconces along the walls, Th
inu:rrsiand paszages [eading off in all directions. | know wi:::Er::em:eanyf
.;[:.:5: I::;d, bu:jmhers are strange to e, | walk along until T reach ﬂ?-:
e :ﬂ: ng. It is a small wooden door with 2 poundsd top, the
ey n[ in fairy tale cottages. 1 open it and walk thmugh' the
& rway. 'n_-'aik along u short, dim passage and down several short
u“ir;;u:;me it B“HIIbMITMIr-tLrI stream thal muns through =n
= : . e g
R rwﬁﬂg& re there 15 a dock to which is tied a small
I untie the ropes which fasten
. thie boat to the dock and Ii
:r;s;ﬂ: the c:;a.ﬁ, and soon | begin to float, feet first, through :fndg:i
: mfi?ﬁd tunnel carved through walls of rock. I travel graduall
an\:ﬂ 2 to the right. Eventually | smerge from the tunnel ﬂmtin;
gl “p::usgr;i:nds :jdl 'rm“:;m;p: | F‘m':; i changing landscape :}f lovely
 forests, My tinally drifis t i
to m[_;,' [cf:l a;d stops, Lrise and get ow of the 'lﬁ::lill. P henk g
m:il:;]:and ;dﬂiﬁ.ie;prn:’irnmﬂ: }:Iiht-lﬂ“ﬂdl horse of Odin the Allfather,
: & cin deavel through all the Nine W ;
i come o e 6 UMy I v e s+ i
| i pokl somewhat whimsical wi
¥ L sical with
" ﬁ[tizulﬁgmaﬁd very friendly and genile | climb onto his back with .f.?
SMPHHI}; e?e;ht mluap i geiher, As | ride, the sound of
e & SN A l:;:w;l# Hle dhetimbonts. We travel over fields and
ek of the sarth; Jourmeying northward, We then
i mgh :meﬂ "Jmﬂllﬂ'lﬂm. tie Jund of etins, or giants, Here
s s il ek Fownnt, il then over endless barren
W
i S;:ir;i:lyg;ﬁmh thes Eluming ol of Mifiose, the Rainbow Bridge
and Sleipaie pulops tigtl Wit hasitation. Heimdall the Waicher
¥ his homst I e distance, Passing over the bridge
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Sleipnir continues &t 4 more moderate pace, and 1 see the homes of
Asgard, many fine houses surrounded by gardens, lands, and
courtyards. Ahead in the distance [ see the broad halls of Valhalla,
recognizable by its roof of gleaming golden shields and its many wide
doors,

Sieipnit halts in front of one of the enirances, and 1 dismount and
enter the hall, where I see all the heroes feasting, laughing, singing, and
generally making a rackel and enjoying themselves. Up on the das in
the high seat [ see Odin with his ravens perched on the back of his
chair, or on his shoulders, and his wolves lying at his feet. He surveys
the hall with pride and scber content, but is not making much rackel
himself, There are servants, Valkyries, and heroes all over the place,
swarming to and fro on various busigess.

Standing by a side door 1 see a4 woman and know that she s Frigg,
Cidin's wife and the mistress of Asgard, The realization comes (0 me
that she has planned much of the food and entertainment which [ have
just witnessed. She beckons me 1o come with her. T follow her outside
and across a courtyard or garden in which there are flowers, various
trees, and a fountain with splashing watcr. Soon we arrive al a sguare-
shaped, low-roofed stone house, this 15 Fensalir, Frigg's home. The
grounds surrounding this dwelling are very quict after the noise of
Valhalla. There is an air of peace, order, and nghtness.

We enter by a side or back door, and I see that the inside of the
building is made of cool stone and marble and fooks much larger than
the outside led me to believe. There is & stone pool n the center of the
spacious hall and various seats, nooks, and alcoves in which women sit
working on varipus projects or talking quietly. From this central hall
there are many doors and hallways leading oul o other parls of
Fensalir, where these women live with Frigg. They ure her women, her
artendants, but it is really more like @ women's college.

Frigg sits in a large, comfortable chair in one area of the room and
talks to me. She is of medium stature, with light brown hair done up in
an intricate braided coronet, and wears blue-grey and white clothing
which is bath simple and utterly elegant, Her tiny touches of jewelry,
embroidery, and other omamentation are exquisite and subdle. Her eyes
are blue-grey and deep-sel, very mild and kind, and yet piercing Her
face has strong lines, high cheekbones, and a strong chin. She has a
bunch of golden keys at her waist and wears various small knives,
needles, and other domestic implements, which hang from chains from
various brooches on her garmeenis.

Around her chair are pieces of nesdlework, spinning, papers and
books, baskets, and all sorts of handiwork and knickknacks. The room
is very clean and neal, but yet is filled with bits of projects and pieces
of partly finished work lying here and there, left by Frigg or her
atiendants, for they are always doing something here. There is 2
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fireplace or hearth with a gentle fire in it and some tea or SOUp OF
something cooking over it in a covered kettle, Frige washes my hands
and face with some water, and combs my hair while talking or singing
lo me, or sometimes just being quiet, 1 sit at her feet and lean niy head
against her lap. Her presence is very comlorting and loving, very
motherly, Finally she sees me out the door and points me to where
Sleipnir waits near an entrance 10 the garden; I do not reenter Valhalla
As 1ride away, Frigg waves from her doorway.

I retumn the way 1 came, riding on Sleipnir over the wilds of
Iotunheim and the felds of Midgard, floating in my hoai back to the
rocky passage that leads underground, walking back through the halls
and back up the stone stairs 10 where my featherbed Ties. 1 lie on it
again, cover mysclf with the black sheet, and float rather quickly, wnd
yet gently, up through the violet ar, and the indigo air, and the blue
air, and the green air, and the yellow air, and the orange air, and the
red air, until T am lying onee more under a white sheet, [ leave the bed
and crawl back underneath the house until 1 arrive at the trap door, and
climb the stairs, close the trap door, slide the closet door shut, cross the
room, and lie back down in my bed. | bresthe regularly, in and out, and
feel my body in the bed, but as 1 breathe 1 begin to feel my body Iyine
on the fleor in my holy stesd and hear the sounds in the home [ live in
naw, and smell the smells i that home, and feel myself breathing in
my body, now, today, and when | feel myself to be fully back, I open
my cyes and sit up,
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Chapter 9
Frigg the Allmother

Frigg (ON Frigg, OHG Frija, AS Fricg, *Frijjo) was one of the
more  widely worshipped Germanic ‘goddesses. appeanng  in
Scandinavia, Eﬂtﬂjn, and on the Continent, Snorri names her the
foremast of the Asyejur, & group of goddesses described as being squal
in holiness and authority to the male /Esir {Gylfaginning, ch, 201
Nevertheless, very little is known about her worship, and until recently
she has often been overshadowed by the better-known figure of Freyja.

Frigg is the wife of the Asir’s leader, Odin, and the mother of
Balder the Bezutiful, who was slain by his blind brother Hod through
the machinations of the god Loki. Her riame comes from an Indo-
European root meaning “love” or “pleasure™ and could be interpreted as
“heloved ™ lover,” or “wife”, She has a dwelling called Fensalir ("Hall
of Mists." “Sea Halls,” or “Marsh Halls") which 15 described as “mosl
glorious”. The sixth day of our week, Friday, was narmed for her and
was traditionally considered a good day for marriages.

There are some place-names connected with Frigg in Sweden,
particularly in Vistergitland and Ostergtland, where Frigg and Odin
were especially revered.? There arc even more [races on the Continent,
particularly in south Germany. Her name is also associated with a
number of plant names and other natural objects. An herb known as
friggiargras ("Frigg's grass) was used 1o make love potions and was
also called hiongrgras (“marriage grass"). The Romans associated
Frigg, as well as Freyja, with their goddess Venus, and the planct
Venus has been called friggjarstjarna {"Frige's star'}2

Frigg is called Fjirgyns mer (“Fjorgynn's maid" or “Fjirgynn’s
daughter') in the Lokasenna {st. 26). This name has both & masculine
(Fiérgynn) and a feminne form (Fjérgyn), and il is unclear whether
thie i= her mother or her father, Perhaps it is both; perhaps it doesn’t
really matter. Furthermote, the word mer can also mean “lover” of
“wife”, and in fact, since Loki goes on (o accuse Frigg of infidelity in
the rest of the stanza, this isn't an unlikely interpretation, In the
Viluspd (st. 56) Thor is called the son of the feminine Fjtrgyn, which
perhaps in this case is another name for the giantess Jord, who is
usually named as his mother, This could indicate that the male
Fjorgynn is an carth deity or giant, representing an archaic, primal
form of the carth, while Frigg is 8 more sophisticated, specialized
aspect, Jord also appears as an earlier, more primal form of the Earth
Goddess. When this goddess rises from the ancient, primordial form of
earth to ally herself with the Sky God, she becommes a link between
carth and sky. The earth Frnigg represents is the tilled, managed earth,
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advice, the careful and wise counsel she gives, and Frigg's under-
standing of Odin’s pride and need for knowledge which spur him on Lo
the adventure despite the acknowledged danger.

As Odin's first and foremost wife, Frigg has precedence over his
other mistresses or concubines { Skdldskaparmal, ch. 19). They include
Jord, an earth giantess, mother of Thor; Rind, the reluctant mother of
Vali, Balder's avenger; Grid, another siantess, mother of the silent god
vidar; and Guanled, from whom Odin won the mead of poetry and
who is possibly the mother of Bragi, the pod of skalds or poets.
However, one finds no myths showing Frigg in a jealous rage over
these ladies, as the Greek Hera, for example, ranted over her husbamd
Zeus' infidelities. Wagner does present Frpgg as 2 bit of a shrew in his
operas, but there is no support for this anywhere in the Eddas. Frigg
does not pursue Odin’s other women o1 persecute their children. One
presumes she is occupied with more important matiers and 1s sure
enough of her position not to bother.

Frigg herself is sometimes accused of being unfaithful. Lok
reproaches her for sleeping with Vili and Ve, the two brothers of Odin
who helped him create the world {Lokasenna, st. 26). Of course, one
can't always believe Loki. This accusation might allude to one of
Odin’s long absences, mentioned in the Ynglinga saga (ch. 3), when he
left his brothers to rule Asgard and they allegedly shared his queen as
well.

Saxo tells of & similar incident in the Cresta Danorum (bk. 1, sh.7).
Here Odin's absence is initiated by the infidelity of his wife, who
hribes some workmen o sirip down one of Odin's stames 0 make
herself a necklace or ornament in refurn for her favors in bed. The
kingdom in Saxo’s version is taken over by a mapician named

Mithotyn. Finally the real Odin returns, whereupon the false “Cdin”
flees and the world reums 1o normal. In another section of the (esta
Danorim (b, 3, ch, 4), Saxo tells of Odin being exiled by the ather
gods for unseemly behavior, namely disguising himself as a woman
(considering how often Odin is said to have done this without

repercussion, it's likely that it was Saxo rather than the /Esir who took
offense). In this case Odin’s throns is assumed by Olierus (U, the

winter god of hunting. skiing. and skating. Again, Odin later Telurms

and drives away his usurper.

These stories can be viewed as representative of the Winter King
versus Summer King myth that appears in many cultures, showing the
vwo rival seasons endlessly conguering and succeeding each other.,

There was a folk custom in Germany where a man clad in furs was
pelted with flowers by the May King. This might be sesn as 4
representation of this myth, with Odin 25 the May King and the false

Odin as Winter3

41




As far as Frigg's virtue is co
- ncermed, Saxa’ i
staly 1 5 version of the
of Freyja's nﬁ;;nmnflan carlier myth. perhaps even a variant of the lﬂ]i
In the stories wh;:;.‘n :]];J;hllj'j?gg 15 confused with the Vanic goddess
e rige mating with Odin’ 4
su in's
andpmem mfidelity would seem to be a function of her ,-:f:?:rﬁ
obtained I:lg the Iﬁl h'l many eultures the rulership of a kingdom iﬂqnnj
B itsc[lejr_n . mghs l_mﬂng 1_.wth the queen, or in some cases with Thi
being Llnf'ﬂithfujsym nTth: mamiage. In this sense Frigg is not so much
doing so, mai o 4 wife a5 she is fulfilling her rolc as queen and, b
Fertility i?mnmr{]ng the social and namwral order. As a deity 2
g atyr:m;g% HJJ:-I tlet the earth go barren Just becaose ﬂdjnm:-rvunur
: . It's her job ag i : 't
; ﬂ&uﬁ”'“ t0 quest after wimfnﬂddm fo contimue to be fruitful, just as it
di I £
indiscrzmz:::,l‘rl:‘rggsi m'emmqre interested in politics than in marital
of an pecasion ha?m ! century text Orige Gentis Langobardum tells
battle in Mid iy F.“EE influenced Odin about the outcome of
iy e ];a;qrrd. In this tale, the leaders of the Vandals b Ok a
sunrise {1, but he says he will favor thase whom he sees I’m s
hnwe\-.érp?m-h]?l assuming that it will indeed be the Vandals |I:'r.r!t i
AR 5 ;"@‘E“_‘M for help by the Queen of the Winniles ;,.d”‘f;g‘
aext day S sieg orarories 1o kave all their people ge up car the
e J.[ke I:r:: %0 Instructs their women to plait their hair aver ]:h '
tha g mrdi:jsut on armor and weapons, and march at the head E’f-
k Erldess nexl waits untl Ouin i oL
bed‘lr?ia'rhﬂundﬂti face the Winniles. until Odin is asleep and then trns his
en Odin awakes, the first thin -
loaki : Ry ! g he sees &5 a bunch .
kg utin i iy vt o L
Winsils fire E?T;?;m;u?:nwﬂfngg has him. He’s not only ﬁlglﬁ’afh:
(Lombards)}—sa n them a new name—the Longobarden
viﬂ:’ﬂ Ud];mid by custom is bound to give them a nmifgjﬂ the
P ﬂ‘]gn ni %e -EEIHE’E‘iL'!' concedes he's heen EJE\'E.:I']}' lﬂiﬂkl:l:lram:l
et & comes the Lombards’ special patron.? Perhaps this
aid of his Spuuf;?s ::lijngh?elm 'mir v:ctl:rr_'f would do well to enlist thv:-‘:
; . ramly shows that Fripe has |
wer heres Igg has inf]
Sfﬂws l::la]w other Ehﬂn_ the home, like any good que;ﬂfiﬁ:!nd
- cus::fnn'm¢ Ereat (din must sometimes vield o Frigg =
. i which the tﬂﬂ[ﬁwer of ' £
;Z:.E'-w::;ﬂ ':;Ii e_i;thahfls;tmd in the North; in r:.:? “;::;T:ﬂpmm:nﬁladﬁ Lidm'
with gifts. Frigg's actions in |J;¢ P
; m
raggests she might have boen one of the s i i
o) EETE:;ES.]_ lnc‘lﬂimg l:he important one of vami augg mk??:h
accepted into uf which & nine-day old child is named and fﬂrmaﬂg
fﬂ-'m“}"s Y = ﬂij.ﬂ.l'l:. Mﬂﬂ_‘r’ SLOFHES tell of Eroups gf E.ﬂ’d:dﬂms “.I}I
or disir, who appear at the naming of an infant o et ili

42

fate by the giving of gifts. Olten one of these divir becomes angry at
something and bestows an ill future on the child, whereupon her sisters
try to offset the curse with their gifts.

The story of Sleeping Beauty is an example of these myths come
down to us in a folkeale. In this story, the wicked fairy foretells thit the
girl will prick her finger on a spindle and die at the age of sixteen, after

which another fairy declares that the princess will only fall asleep for a

hundred years. The use of the spindle herc as the means of the maiden’s

destruction is also reminiscent of Frigg, the goddess of spinning, With

her connection to childbirth and the family, as well as her renowned
foreknowledge of the future, Fripg was very likely connected with
these rituals of naming and the setting of an individual's destiny, ot
gridg. This might also indicate an association with the Noms or the
disir, with whom Frigg shares more in common thun Freyja, the
poddess most often associated with them.

In another story, trom the Grimnismil, Odin and Frigg, disguised as
an old peasant man and woman, befriend King Hrauthing's two sons,
Agnar and his younger brother Geirrod, who have heen lost at sea while
fishing, The old couple keeps care of the boys through the winter and
grows fond of them, Odin favoring Geirrod and Frigg, Agnar, [n the
spring they send the boys hame. but just as their boat reaches the shore,
Geirrad jumps out first, shouts a curse 1o his brother, and pushes the
hoat back out to sea where it is carried away, When hee arrives home,
Geirrod finds out that his father has died and that he, as the sole
sutviving heir, is the new king,

Later in Aspard, Odin teases Frigg that his adopted son is a King,
while hers is living with & giantess in a cave somewhere. Frigg responds
thut Geirrod is known to be inhospitable and eruel to his guests, a
horrendous crime in the Norse code. Odin rides off to check this out
and Frigg, knowing her accusition to be a hig fai lie, sends Fulla, her
cister and conlidante, to Geirrod with a message to be on the lookout

for an evil sorcerer in a blue cloak and a floppy hat, who can be
recognized by the fact that the dogs won't bark a1 him.

When Odin arrives, Geirred has him apprehended and tied between
two fires till the supposed wizard confesses what he is up to, The only
ane 10 help Odin is Geirrod's son Agnar, pamed after the king’s long-
lost brother and just ten years old, the same age as the original Agmnar
was the last tiine anyone saw him. This boy gives Odin a drink and
expresscs his disapproval of Geirrod's treatment of his puest. After
drinking, Odin begins a long poem about life and the universe, ending
with the announcement that he just happens to be the Allfather, Lord of
the MEsir. Geirmod, who's been getting kind of nervous as he begins to

suspect who his prisoner really is, jumps up 1o free his former patron,
falls on his own sword, and dies, leaving young Agnar 10 begin a long
and prosperous reign.
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true immortality, for the souls of the clan were rebormn in the

descendants.

Frigg, as well as Odin, possesses magical powers, notably second
sight, She is said o know the fates of all people, though she never
qpeaks what che knows (Lokasenna, 81, 29). Perhaps she doesn’t feel it
advisable to tell others their fates before they've lived them out. It has
been mentioned before that Frigg shires Odin’s seal, Hidskjalf, from
which the two can see all that happens in the Mine Worlds; therefore.
Frigg might be considered a poddess of scrying. However, she would
not necessarily be good to call on during a divination, since she is so
close with her information; rather, she might preside over activities
designed to look into one's own soul for self-knowledge.

Frige's reluctance to interfere in fate might stem from ber tragically
unsuccessiul attempt to avert her son Balder's death in what is probably
the best-known myth about this poddess (Gylfaginning, ch. 49 Baldrs
draumar), In it, the beloved god Dalder is tronbled with foreboding
dreams, and Frigg sends into all the worlds to extract an outh from
everything—Fire and water, metals, stones, illnesses, plants, animals,
and people—not to harm her son. After this, the gods get cocky and

initiate a game in which they amuse themselves by throwing all sorts of
weapons at Balder and watching them turn away withoul hurtmg hin.
Loki, dispuised as a woman, Visis Fripg and discovers that she hais
neglected to ask an oath from only one thing—the mistletoe, which she
considered 100 young to take an oath. Loki then takes some mistletoe Lo
the Thing, where he finds the blind Hod standing o littke dejectedly 1o
the side. Hod says he is nol participating because he is blind and has no
weapon, so Loki gives him the small dart of mistletoe and offers Lo
guide Hod's aim. The mistletoe shoots Bakder through and he falls
down dead, whereupon the other gods are overcome by gricl, not only
for their tellow's death, but because he died at the hand of a kinsman
on the sacred grounds of the Thing anad this no one may teke vengeance
for him and restore the Esir's lost honor.

Frigg is the first to recover her wits. She offers her special love and
favor 1o anyone who will ride to the land of the dead and try (o Tansom
Balder back from the death-goddess, Hel. Hermod the Bold, another of
Odin's sons, volunteers and borrows Cdin's fiorse, Sleipnir, to ride to
the underworld, After riding nine days and nights, he amves in the hall
of Hel. where he finds Balder and hus wite Manna sitting in the high-
ceat al Hel's table. The next mormning Hermod asks Hel 1o let his
brother ride home with him, telling ter how all things weep for the
slain god. Hel replies that if every single thing in all the worlds will
weep for Balder, she will release him from death. Hermod deparis
again, carrying with him pifis to Asgard, including & piece of linen
from Manna to Frigg.
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There are several Germa
) : an goddesses who are :
with Frigg, and who in fact are very fiosely associated
P probably the same goddess goi
}:LI;FGFIL::;'IJIIJHHH_ Holda (Frau Holda, Holle, mm:iﬁg I‘Ij:i-"::d}_-.ﬂlﬂg _Und::r:r
gnn$§ w]':‘:l D:;k_'r' mu"d weather—when she shakes out her flzr'ttgt;:mbndﬂm ':I
her Iill'u::n LT?_”"; dpul !::::I “;“Ehl;’;E ilhl'airts. the fluffy whil:‘r:lm:ds ar::
. ' o bleach, and the g :
we sl grey cl
.,-“.:.::nguﬁ The Dut::h mamed the Milky Way aﬂe}: h:?ﬂtr . her
straet (“frau Hulde's street”).)?  She, like Frign, is g.;ﬂwm’?"
» g e5y {If
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spinning, weaving, and other housewifely skifly, and helps people with
smith-work and baking.

One legend about Holda from the Tyrol tells of how she introduced
flax to humankind, In this story, 2 peasant wanders mto her secret cave
while herding sheep in the mountains. He finds himself in a marvelous
jeweled cavern; before him stands a beautiful lady in ghining robes, the
goddess Holda, attended by a group of young women. She 1ells him (0
take anything with him that he likes, and he asks for the bunch of timy
blue flowers she holds in her hand, Holda tells him that he has chosen
wisely and will live as long the Flowers do. She also gives him some
seed o plant in his fields, and then vanishes,

At home the peasant’s wife scolds him for not bringing back
something more lucrative, bul he sows his fields with the seed and soon
he has a crop of tiny blue fowers. When the Hlooms drop awiy, Holda
retume and teaches them how 1o harvesl the flax stalks and Lo spin,
weave, and bleach the linen they produce. The peasanis grow rich
selling hoth linen and seed, and live long and prosperously.

When he has become quile old, the peasant ong day nolices that his
fowers have finally begun to fade. He goes back to the mountaing o
find the cave once more and is never seet again:13 1t was thought that
the goddess had taken hum 1o live with her. Note here how the goddess
doey not give wealth outright, but instead provides the means for the
people to ear it themaelves.

This story is reminiscent of the Tannhiuser legend. In this tale, the
goddess is called Frau Venus and lives in a cave in the Horselberg in
Thuringia, where she was said to lure people into her realm and keep
them there forever. A Christian knight namcd Tannhiiuses lives with

her for 4 time, until he begins to tire of i life of sensuality and to worry
about his immortal soul. He runs away to Rame, but the Pope rejects
his hopes far absolution, telling him that the papal staff will break into
blossom before Tannhiuser can expect forgiveness from the Christian
god, The knight Mees in despair and returns 1o the more tolerant
goddess, but after s departure, the Pope’s staff does indeed flower
with buds. 4

Holda is sometimes pictured with various attendants which include
the spirits of the dead, particularly the souls of small children; night-
hags. enchantresses, and sometimes women armed with sickles; and
elves or dwarves, who snarl and soil the spinning if it is done al
improper times. Holda is said to dwell in a cave or hollow mountain,
where she keeps the souls of dead and unborm children, She can also be

found in the woads or in wells and often appears near water, bathing or
washing clothes. People can reach her realm by falling down wells, as
described in the Grimms' tale “Maother Holda".

Babies are said to come from Frau Holda's well or pool, which
indicates she has charge of newbom children as well as dead ones and
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Foot™). There is a tale about how, while on her way 0 be narried, she
wis left in the woods by 2 serving woman, who substituted her own
daughter for the bride. The true bride was eventually revealed by her
skill at spinning and weaving, 2 Although scholars disagree about
whether or not this Berte can be considersd 4 manifestation of the
Goddess Berchte, the legends about that deity must have crept into the
folklore about this mythical royal personage.

Another form of this goddess is the White Lady, a figure that has

throughout Germany and other pants of Europe up unfil the

appeared
). The White Lady is a beautiful

last century (and perhups does sl
woman dressed all in white, often with a bunch of keys al her waist;

sometimes these keys are bound with a snake, She appears in lomely,
out-of-the-way places, often near pools or wells, and particularly likes
to show hersell to young children, animal herders, fishermen, and other
solitary workers, She i3 particularly associated with the springlime,
especially Easter, and tends to appear during the day around the noon
hour,
Like Holda, Berchte, and Frigg, the White Lady is passionately

nterested in spinning and in flax. Among the Wends she wiould appear

o women who were weeding flax and lecture them on the pros and

cons of how to plant, raise, harvest, and spin the plants: she would

occasionally wring the necks of women who would nol answer her.

This Fgure is also sometimes called “gunt-in-the-rye” or ST 1T

he-wheat” because of her habit of passing through the fields at

noontime.2!  The Whate Lady often attaches herself to particular

families, especially noble of royal ones. Al night she 15 sometimes

discovered rocking the babies of the house on her lap, and in general

she functions s the “old grandmother” of the house,® in much i

same way that Odin appears as {he ancient ancestor of kingly lines.

In Scandinavia there 1s 2 heing who bears some similaritics 0 the
German folklore about Holda and Berchie, although she should net be
taken as the Morse version of Holda, despite her name, This figure is &
wood- or mountain-wife called Huldra {Huldre, Holle). She dresses in
blue and while and appears varipusly as young and beautiful or old and
melancholy; in some places <he is said to be beautiful in front and ugly
ar hollow in the back. She 15 not directly connected to textiles like the
other Goddesses, but in Norway there is a Lype of soft vegetable
material, similur to flannel, called huldre-web.?

Huldra is the patron of cattle grazing and milking. just as the
German Holda is of spinmng and agriculre. Huldra sommetimes
appears armed with a milkpail and leading her flock. She is also said 1o
have & cow’s tail, which she takes great pains 1o conceal. Up until
recent limes, Most young men and women in Scandinavia grazed the
flocks on the mountans during the summer. There they made butter
and cheeses, living alone af the seder, o small mountam cabin, for
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In some places, it was the Carnival scason in February which
sipnaled an end to work. The time before Lent was traditionally
sssociated with womern, particularly housewives, in many Germanic
cultures. At Shrovetide in England, women still hold pancake races in
which contestants run through the streets flipping pancakes on skillets.
In parts of Germany the Thursday before Shrove Thursday was called
Weiberdonnerstag (“wives” Thursday™). On this day the women took a
holiday from their household duties and carried a barrel of wine around
the village on a cart drawn by cows, after which they retired to an inn
and drank late into the night. (Ingham suggests most of the drinking
may be have been done by the joyous throng rather than by the women,
but T would imagine they got their fair share.)*

Although not specifically associated with Frigg or Holda and
Berchte, these customs seem to have some relation to older festivals.
The pancake races are a celebration of housekeeping skills (it's not easy
to flip a pancake while you're running), and the Weiberdonnerstag
procession with its cow-drawn carl is very similar to the procession of
the goddess through the land at Yule or in spring. All the festivals have
in common the participation of women who are resting from their work
and running a bit wild, which is characteristic of the Yule celebrations

of Holda and Berchte.
In one German legend, Berchte sticks her head in the window of a

spinning room on Twelfth Night and finds it filled with merrymakers.
Enraged, the goddess hands in a large number of spindles which have to
be filled with thread within the hour. In the midst of the general
consternation, one bold girl runs up to the attic for a roll of cloth,
which the people wrap around the reels; the cloth is then covered with
two or three thicknesses of spinning to make the reels appear full.
When Berchte reappears, she receives the skimpy reels and walks off
shaking her head; one gets the impression she is not really fooled.20 It
can be inferred that the goddess can be satisfied with only a token
amount of work because it is the gift of the holy act of spinning itself
that restores the bond between herself and humans.?!

In Austria and other parts of Europe, the figure of Berchte/Holda is
represented by St. Lucia, also known as Frau Lutz or Spillelutsche
(“Spindle-Lucia™). The name also appears as Spillaholle or
Spillahu‘ila,ﬂ showing the close ties belween Lucy and the goddess
Holda. Like her Heathen counterparts, this poddess-turned-saint is
associated with Yule and with spinning, In Denmark her day 1s
celebrated on December 13, the beginning of the Yule season. On that
day all spinning should cease, and Lucy comes to check up on the work
and to punish the lazy and reward the good. Sweden also celebrates
Lucy’s day. Early on that morning the eldest daughter, or sometimes
the prettiest girl, of the house rises before the others and, attired as
“Lussi-Bride” in a white robe and a crown of candles decorated with
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It survives, claiming that his dis had returned and replaced his organs,
which she had presumably taken for safekeeping.
foth Holda and Berchte at times lead the Wild Hunt, a frightening
procession of the dead who ride through the winter storms accompanied
by l[earsome black dogs and usually led by the god Wodan {Odin). The
funt itselfl is often held to symbolize the stormwind howling through
the skies, and the wind's bride (windsbraut) was the whirlwind, a force
wsociated with Holda. 38 When the goddess leads the Hunt, her train
often includes wild women, as well as hounds and other wild beasts,
and usually they ride during the winter season between Yule and Easter.
A Fastnacht procession in Nuremberg, Germany, in 1588 featured a
wild hunt procession led by a figure riding a black horse who
represented Frau Holda and who blew on a horn, cracked her whip, and
shook her hair about wildly 3 In other parts of Germany they held the
Perchrenjagd, or Perchtenlauf (“Berchte’s hunt” or “run™), in which
young men in masks and odd disguises, such as black sheepskins or
headdresses made of white cocks’ feathers, went through the villages
ringing cows’ bells and cracking whips and generally making merry.?’
Sometimes they danced, leaped into the air, or jumped over wells or

brooks.
When taking Wodan's place as leader of the Hunt, the goddess is
called Frau Gode (Frau Gaue, Frau Wode, i.e., “Mrs. Odin”). Like
Wodan, Frau Gode rides during “the Twelves,” the twelve nights of
Yule. If anyone leaves their doors open, she sends in a dog which sits
by the hearth and disturbs everyone's sleep with its whining; in
addition, it brings danger of sickness, death, and fire. This pest cannot
be gotten rid of until the next Yule, when the Hunt passes by again 38
Frau Gode's Hunt, like her husband’s, is also apt to snatch up the
unwary Or unwise person and carry him away, often leaving him dead
or mad after the experience.
The Hunt is not solely for the purpose of terrifying mortals,
however. Its passage is supposed to ensure the fertility of the fields.
Reapers in some areas of Germany used to leave the last few stalks of

the harvest for Frau Gode, sometimes decorating it with leaves and

flowers. In other districts the same gifts and chants were offered to

Wodan.3 This association of Wodan and his wife with the harvest is
echoed in a procession which took place in northern England at certain
times of the year, but particularly in the autumn. This festival included
a giant’s dance featuring huge figures of Wodan and his wife, Frigg, as
well as a folk play in which two swords were clashed round the neck of
a boy without hurting him.40 This last custom is reminiscent of the
gods hurling weapons at Balder without harming him.

Although she is not the same goddess as Frigg, the older Germanic
deity Nerthus has some definite similarities and seems to have
bequeathed some of her functions to her later sister. Most of what we
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know about Nerthus comes from the

in the first century C.E. In his Germania (ch. 40) he identifies this
goddess with the Roman Mother Earth and describes how she wag
carried through the land at certain times in an ox-drawn wagon to bring
fertility to the fields and the pPeople. During her procession all weapons
and iron objects were put away and a holy peace was kept. Afterwards,
the goddess and the Wwagon were bathed in a lake by servanis who were
then drowned, and Nerthus retired to her island until her nexi joumey.
Both Nerthus and her later German counterparts, Holda and

Berchte, make an annual progression to bring fertility to the land. In
both cases the goddess travels in a wagon drawn by cattle, and certain
tools—iron objects and w

eapons in Nerthus's case, implements of
spinning in Holda's and Berchie ‘s—are hidden and their use prohibited
during the holy period. Also, Nerthus shares with Holda 3 liking for
lakes and bathing, and perhaps the drowning of her servants indicates a
belief that the world of the goddess could be reached by passing
through water.

Although 1 personally di

Roman historian Tacitus, writing

slike the practice of taking the gods of one
culture and trying o equate them with the gods of another, the Celtic
goddess Brigid shares so many similarities with Frigg and her German
counterparts that she deserves a closer look. The Irish goddess Brigid,
who was known as Ffraed in Wales and Bride in Scotland, later had to
be made a saint because the people wouldn't give her up after they
became Christian. Like Holda and Berchie, Brigid is a goddess of
craftsmen, especially smiths, and of childbirth, prophecy, and poetry.
On her feast day certain types of work were prohibited, typically
spinning, milling, carting, or other work involving wheels, Washing,
ploughing, and smith-work were sometimes also restricted 41

Like Holda and Berchie, Brigid makes a procession
country to ensure the health of the cattle an
traditionally cleaned in her honor and gifts of butter, bread, and
porridge were left out for her in the cottages or at special healing wells,
Brigid’s Eve was often enlivened b

¥ wild processions of masked
revelers called “biddies,” similar to the Perchtenlauf.a2

Brigid is strongly  associated  with midwifery and childbirth,
Christian legends depict her as taking care of the newborn Christ,
wrapping him in her cloak and providing him with milk. She was also
said to have helped the Virgin Mary to slip unobserved inio the temple
for her purification after childbirth. To do this, Brigid attracted the
crowd’s attention to herself by wearing a headdress of lighted candles,
Just like the Swedish Luey. These images are obviously remnants of

Heathen lore which were later grafted onto the Christian saint to make
her acceptable to the Celtic people.

Brigid’s Day is celebrat
day before the Christian

through the
d crops. The house was

ed in the Celtic countries on February 1, the
feast of Candlemas, but the beginning of
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goddesses usually chosen to represent these functions are Odin angd Tyr
for the first, Thor for the second, and Frey and Freyja for the third.

There is much tontroversy over whether this system can be applied
universally in all cases, and I won’t go into the pros and cons of this
theory here, but I would like to make the observation that Frigg, often
assigned to the third funetion because of her interest in agriculture,
crafts, and fertility, is also in many ways similar to Tyr, She presides
Over vows and is concerned with order, justice, and stability. She is also
4 queen. Seen in this light, she and Odin represent 2 marriage of the
two sides of the first function and as a couple make the ideal ruling
partners,

Frigg and Freyja

Frigg is often confused with Freyja, or even thought to be the same
goddess. Certainly the two share a number of traits, and undoubtedly
their worship and attributes have been confused and melded together
over the years, They are, however, two very different goddesses. Odip
and Thor are both battle gods of sorts, but we don'y B0 around saying
they’re the same.

In the Prose Edda, Freyja, the chief Vanir goddess, is said to be as
well-born as Frigg, the highest ranking AEsir goddess (Gylfaginning, ch.
35). In some ways the two can be seen s performing similar functions
for each of their respective groups of gods, thus leading to some of the
similarities between the two. The confusion may even reflect a merging

goddesses to their goddess of love, Venus, and the Christians carried on
the tradition of confusing the two by assigning to the Holy Mother
Mary many of their beneficent attributes, while banishing all Heathen

Frigg and Freyja share a connection with the rites most closely
associated with women and traditionally performed by priestesses. Both
are petitioned for fertility and healing and are called o in marriage and
childbirth, Both possess magical hawk-dresses tha enable them 1o
change shape and travel between the worlds, and Frigg is sometimes
credited with possession of a jewel reminiscent of Freyja's
Brisingamen, as is Gefjun, one of the goddesses closely associated with

different “feel” to her, The differences may not be clear when written
down on paper, but if you invoke both goddesses in ritual, the
distinction is striking and unmistakable, [f they are both often interested
in many of the same activities, their reasons and their methods are often
very diverse.

56




For example, Prigg and Freyja are both called on in matters of love.
But the kind of love Frigg represents is that of the long-term
relationship, the kind of love that also has social and economic
consequences. Freyja, on the other hand, represents sexual abandon and
wildness, sex engaged in for fun or for magic, passionate love that takes
no note of consequences, unconventional and unfettered love. In
matters of healing, Frigg would govern areas where rest, quiet, and
recuperation are needed, while Freyja would be more useful in cases
" where vitality and the strength to struggle against disease are required.
In many Ccases, such as childbirth, for example, 2 little of both is
needed. Freyja brings a kind of wildness, a freedom and restlessness,
passion, a desire for adventure, and an unsettling, disquieting, and yet
revitalizing kind of feeling. Frigg brings feelings of safety and stability,
quiet, peace, comfort, trust, unchangingness, acceptance, security, and
the kind of independence that ‘s based on having adequate resources,
knowledge, and skills. Mother versus Lover. We need both, and it helps
1o know who you're asking for what. If they share traits, perhaps it is
because they share interests and collaborate, much as two wormet who
are friends might do. But then Freyja rides off with the Valkyries 10
collect her share of the slain, while Frigg goes to teach women how to
spin and men how to plough.

Women’s Work

I think women today tend to irivialize Frigg's functions in favor of
the wilder and more uninhibited Freyja, a symbol of the powerful,
independent, and sexual woman, For women who are still trying to
disentangle themselves from unfair societal restrictions, many of which
stern from the medieval Christian social structure which had its roots in
Roman feudalism, a goddess devoted 10 marriage, children,
relationships, and domestic ckills is much less appealing. But we need
to try to appreciate what these skills meant in the context of the society
in which the figure of Frigg originated.

Women today feel restricted and undervalued when limited to the
role of housewife, a role which is perhaps based on memories of
television from the 1950s, visions of perky wives in starched dresses
haking cookies for the hubby and kids and wailing over their laundry.
This role is less vital and less satisfying today, when technology has
made the task of running a household much less demanding than it used
1o be. (Yes, 1 know it's still hard, but we don't have to haul our own
~water, build our own fires, and slaughter our own livestock, among
other things.) Many men, as well as women, feel just as limited by dull
and pointless office jobs that are far less demanding, or at least less
“real,” than a person’s role might have been on a Viking Age farm.

The mistress of a Norse household was first of all the manager of &
vast and varied enterprise staffed by a large number of employees,
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The tasks of milking and making butter and cheese, another
{raditional province of women, arc also tinged with mystery and magic.
Butter was a highly regarded commodity in the past. In Norway old
legal documents regarding estate settlements and taxation frequently
mention butter among the assets; in fact, the value of the land itself was
expressed in measures of butter (lauper smgr). Because it could be
produced in excess of a family’s need, it was used as legal tender in
trade, like money.#® Butter was also valued by supernatural beings,
particularly the misser, elf-like beings similar to the Scottish brownies.
Each household had its personal nisse, who helped with chores around
the house and barn and generally looked after the family’s interests, In
return, every Yule the nisse expected to receive the annual gift of a
bowl of rice porridge topped with a large piece of butter. If the butier
was omitted, the nisse would revenge himself in some fairly serious
manner.

Like ale and bread, the magical attributes of butter arose in the past
from the uncertainty involved in making it. Despite the dairymaid’s
care, any number of disasters could occur during the process— —the cow
might fail to produce, the milk might be bad, and the butter might fail
to churn despite all efforts. Unaware of scientific reasons like improper
cream temperature of low fat content,#? people in the past could only
assume that either lack of luck or some sort of supernatural interference
was to blame. Therefore the dairy was surrounded by ritual as much as
the brewery or the bakery.

Although Norse women Wwere skilled at a great number of crafts, the
occupations most strongly symbolic of the housewife were spinning and
weaving. Spinning on the distaff was a skill every girl was expected 1o
learn. Through medieval and into early modern times, spinning was
regarded as the perfect female pecupation, one which required little
training or capital and which could be easily integrated into the other
duties of the household, since it could be started and stopped frequently

with no adverse effect on the product.5® Spinning was considered a
yital part of a woman’s life and being. Women of wealth and power,
criminals serving time in jail, prostitutes in between customers, evern
the mad and the maimed—all women were expected to spin, and
indeed, it was considered their intrinsic, god-given right to do so.3!

Spinning was s0 universal an occupation for European women that a
gumber of goddess fipures are associated with it, and one must be
careful not to regard them all as patrons of spinning or to consider them
all the same goddess. However, Frigg and her German counterparts,
Holda and Berchte, seem more strongly connected with this occupation
than most, and thus Frigg can be thought of as the patron of all
working women.

Weaving, the partner 1o spinning, was also the province of women
in Norse culture, and remained so well into the Middle Ages. It is very
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The tasks of milking and making butter and cheese, another
{raditional province of women, arc also tinged with mystery and magic.
Butter was a highly regarded commodity in the past. In Norway old
legal documents regarding estate settlements and taxation frequently
mention butter among the assets; in fact, the value of the land itself was
expressed in measures of butter (lauper smgr). Because it could be
produced in excess of a family’s need, it was used as legal tender in
trade, like money.#® Butter was also valued by supernatural beings,
particularly the misser, elf-like beings similar to the Scottish brownies.
Each household had its personal nisse, who helped with chores around
the house and barn and generally looked after the family’s interests, In
return, every Yule the nisse expected to receive the annual gift of a
bowl of rice porridge topped with a large piece of butter. If the butier
was omitted, the nisse would revenge himself in some fairly serious
manner.

Like ale and bread, the magical attributes of butter arose in the past
from the uncertainty involved in making it. Despite the dairymaid’s
care, any number of disasters could occur during the process— —the cow
might fail to produce, the milk might be bad, and the butter might fail
to churn despite all efforts. Unaware of scientific reasons like improper
cream temperature of low fat content,#? people in the past could only
assume that either lack of luck or some sort of supernatural interference
was to blame. Therefore the dairy was surrounded by ritual as much as
the brewery or the bakery.

Although Norse women Wwere skilled at a great number of crafts, the
occupations most strongly symbolic of the housewife were spinning and
weaving. Spinning on the distaff was a skill every girl was expected 1o
learn. Through medieval and into early modern times, spinning was
regarded as the perfect female pecupation, one which required little
training or capital and which could be easily integrated into the other
duties of the household, since it could be started and stopped frequently

with no adverse effect on the product.5® Spinning was considered a
yital part of a woman’s life and being. Women of wealth and power,
criminals serving time in jail, prostitutes in between customers, evern
the mad and the maimed—all women were expected to spin, and
indeed, it was considered their intrinsic, god-given right to do so.3!

Spinning was s0 universal an occupation for European women that a
gumber of goddess fipures are associated with it, and one must be
careful not to regard them all as patrons of spinning or to consider them
all the same goddess. However, Frigg and her German counterparts,
Holda and Berchte, seem more strongly connected with this occupation
than most, and thus Frigg can be thought of as the patron of all
working women.

Weaving, the partner 1o spinning, was also the province of women
in Norse culture, and remained so well into the Middle Ages. It is very

39

I —————




likely that weaving was once performed by (wo or three women
together, judging from how the threads of the wool (those running
crosswise) run in pieces of cloth from the Viking period.52 We of the
post-Industrial Age tend to take for granted the importance of the
textile production of European women. Women wove the cloth that
provided all the clothing of the household, both for men and for
women, a fairly critical job in a cold climate.

We are enthralled by the adventures of Viking merchants and
explorers, but without cloth for tents, awnings, wagon covers, and the
all-important sails for the famous Viking ships, those adventurers
would not have made it very far, The Norse produced many beautiful
forms of art, but paintings were not among among them. Instead, they
used woven tapestries as wall hangings. Therefore, many of the great
artists of that culture must have been the women who designed and
wove them. {

The cloth industry.! was a very important and lucrative one
throughout the Middle Ages and on into modern times, and until the
medieval guilds took over the prestigious art of weaving, it was an
industry almost exclusively dominated by women. Cloth was a major
export for a number of northern European countries and kept more than
one kingdom's economy afloat. When King Charlemagne received a
valuable chess set from the great Caliph Harun al-Rashid, he could
think of no richer gift to offer in return than his country’s finest, a
woolen cape dyed vermillion.53 It is only in modern times, when cloth
is mass-produced by machines and the textile industry has been handed
back to women workers minus much of its prestige and pay, that we
have ceased to regard its manufacture as valuable,

Spinning and weaving, like brewing, have a magical side to them.
The act of drop-spinning involves taking a bunch of loose fibers on a
distaff in one hand and forming a thread by a combination of twisting
and drawing out fibers in a continuous line with the other hand. The
twisting process is aided by the turning of the spindle, around which the
finished yarn is wound to prevent the thread from unraveling.

The spinning process is suggestive of the power that brings things
into manifestation, the shaping might that defines the fate of all that
exists. For this reason, spinning was associated with the Noms, the
Morse incamations of time and causality, Bauschatz associates the name
of one of them, Verdandi (*Becoming”) with various word roots which
all relate to the concept of “turning.”¥ The spiral-like movement of
spun thread reminds one of the cyclic nature of the Germanic
worldview,

Weaving is also associated with the Norns and with magic. It is the
process of forming a textile by interlocking two sets of threads, the
passive, lengthwise warp with the active, crosswise weft, or woof. This
process is dependent on the interconnectedness of the threads and hence
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is often seen as symbolic of the web of life, where lives and events
overlap to create a pattern which is only observable by stepping back to
view the finished product as a whole.

Linen, the cloth made from the fibers of the flax plant which the
goddess Holda is said to have given to humans, is one of the most
difficult and challenging fabrics to spin and weave, and thus is an
appropriate symbol for the goddess of handicrafts. The harvesting and
preparation of flax and linen is to this day a ritualized process, fraught
with tradition and secrecy. The fibers are removed from the tough and
woody flax stalks and then laid out in the fields for about six weeks to
absorb the dew. After a second drying the fibers, which look
remarkably like human hair, are cleaned and combed. They are difficult
to work with due to their inelasticity, and the best results are obtained
from “wet-spinning” and weaving in rooms heavy with humidity. In
fact, Europeans used to weave linen in caves, one of Holda's favorite
dwelling places.

Techniques for finishing the linen vary and are usually carefully
kept secrets. In the past the finished cloth was again laid out in the
fields to bleach in the sun, rain, and dew, and this may still be true in
some places even today. Those bleaching fields are another favorite
haunt of the spinning goddesses, and Holda's association with rain and
snow may have some connection with the bleaching of linen out in the
elements.

Flax and linen thus have a hint of mystery and magic about them.
The tiny blue flowers produced by the flax plant are extremely fragile,
lasting only a few hours, but the linen ¢loth the plants produce is one of
the most durable materials on earth, The concept of turning a bunch of
woody stalks into one of the most elegant and valued fabrics in the
world reminds one of the old tales of spinning straw into gold. One of
the most famous of these, the Grimms’ tale of “Rumplestilskin,” bears
many resemblances to the legends of Lauma, a Lithuanian goddess of
earth and weaving. Like Holda and Berchte, she can be found bathing
on the beach and is said to steal children. She appears in the homes o
help the girls weave and can create a fine piece of linen in record time,
When done, Lauma will give the cloth to the girl if she can guess the
goddess's name.53

As mentioned before, Frigg is said to have great powers of magic
and the gift of foresight. Spinning and weaving can be seen as the key
to her powers, and the spindle is the symbol of her might in the same
way the spear is of Odin’s or the hammer is of Thor’s. Spinning is one
of the great deeds of might which can attract the attention of the gods
and other powerful wights. The magic of spinning lies in its shaping,
manifesting action. To spin is to shape order from chaos, to create
something from nothing. The drafting-zone, the place between the
loose fiber and the growing thread where the drawing out takes place, is
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the point of the eternal present, the place of that-which-is-becoming,
the cutting edge of time where deeds are drawn from the unmanifest
future and are joined to the skein of the past. This is the same present
that exists within the holy stead, where the worlds overlap and exist as
one for a time, the place where magic happens.

Weaving is also a work of magic and fate, The interconnectedness
of all the threads, the overlaying of layer upon layer of action, the
pattern which is unfathomable as you work on it at close range and
which only becomes clear when you step back and look at the work as a
whole—all these mirror the workings of the universe and of gridg, This
word, used to describe the Norse concept of fate, means “primal
layers.” [t is a concept of destiny which is based, not on a preordained
future, but on the pattern of past actions. Each layer of past deeds
creates a pattern which determines how each subsequent deed must
evolve.

There is no such concept as being “born again™ in Norse
philosophy—it would be impossible and inconceivable to wipe the past
clean and start over. This does not mean that people are bound to
pursue one rigid course of action like robots, without the ability to
change. There are always choices, but the deeds of the past limit and
direct those choices, leaving some paths open while closing off others.
Similarly, weaving builds on the patterns that have already been laid
down, each thread and layer growing from what has gone before. You
can add new colors or change the pattern somewhat in mid-production,
but you have to do it based on the web which has already been created,

Thus, Frigg's power to know all @rldg probably stems from her
might in weaving and spinning. Weaving implies an ability to view the
universe holistically, to see the interrelation of past and future actions
with the ever-becoming present. Frigg's reluctance to speak of what she
knows may arise from the intrinsic difficulty of explaining such
knowledge to anyone else. To see the pattern as a whole, to know in
your gut where a thread will eventually lead or from what point in the
past an event has grown, are ways of knowing that each person must
discover and experience for herself,

The magic of spinning and weaving is the power to shape events, to
bring ideas into manifestation. Although Frigg is never shown going
into battle herself like Odin and Freyja do, it is quite possible that she
holds the power to magically shape events from a distance. There is
some reason to believe that the women described by Tacitus as
accompanying their men into battle were not only there as healers and
to give moral support, but also to aid the battle with their magical
workings and prophecy,

Njdls saga (ch. 157) records a rather gruesome picture of twelve
women who were observed weaving intestines on a loom weighted with
human heads, using a sword and arrow for beater and shutile, and
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chanting a description of a battle as they wove. Tlu?sa _magm:lm :vnrtrhn:::
were presumably Valkyries, and their actions mdmat;:r e
weaving was shaping the course of the coming c0n1 ict. | Do
Orkneyinga Saga (ch. 11), the mother of Jarl _Slg,urd b]C]'WS &1] e
banner to bring her son victory in balﬂe,l It was said l.'n‘at when the !
blew, the raven seemed to be flying. This sort of magic. ties in not l::;l_'l y
with Frigg's shaping powers, but also with her warding and protecting
ndl-t,ﬁ‘any rate, the homely crafts and_domestic a-lctivitics pres;dz:d c::w;.:r
by Frigg should not be belittled or d%scounted mmply%&;:causr Sg?'[hi
has lost respect for such duties in this day and age. lhe T|u a‘ okt
mistress of the household in Norse r.:ultEJ.I'E was one of vita e;u i
importance to both the family and society s a whole, an::ruo(rlnes_m
crafts were not only necessary for survwa}] I:ru? were also _l; _dw:! :
magical might. The interwoven social rc].atlmnshlps between in ltiw :;ua.l
were the core and the strength of Germanic society, and an 11';:l mht
could no more be separated from the roles of mother, father, aug be.r‘;
brother, or spouse than a single thread could be removed from a fabn
without spoiling it. i .
Frigg and the Asynjur
In dealing with Frigg, we must take into account the Suthel:
goddesses listed among the Asynjur as hcr‘ sp_ec;al at{,tnda;ut.-; ;mn:
gives a brief account of these in the G}'{}fagmmng section © ]:e I:;a
Edda. Many of these are so similar to Frigg that they seem ]:0: e
aspects or hypostases of her rather lhan_ separate goddasms, Plit wt e
forms of Frigg or individual deities, Frigg supervises them. : ;;cfm e
qualities may be said to be hers also, 45 a manager 18 responsi
all those under her.
wm;:;idlives in a large estate of her own called Sakk;aléacllc_k, ;
“Sinking Brook," which stands among mc;l Waves. Shelgn 1|S1 ke
supposed to get together every day to drink out of golden cup
slories. ‘
Im'[‘:];lrrlg{:sh:;:m:ﬁ to be the best of doctors. She :.1130 shows up in the
Svipdagsmdl of the Elder Edda as one of the ma1d§n5 who a]l::jﬂ:-m?zné
Menglod, usually associated with Freyja, on the Lyfjaberg, a hill sai
ick women who climb it. .
cumﬁsé;?jl;m designated a maiden by Snorri, receives those w::frFan \:r‘r:o
die unmarried. In the beginning of the Prose Edda there 15 z i{ ory
about how she won a large amount of Ian_d from t_he; Sw'emi f.!::;g;
Gylfi by ploughing it up with four oxen which were In raahtly et e
sons by a giant, which would indiuate‘she herse]_t‘ was not a virgin. Lo
also accuses her of having had SEX]wﬂh a boy in return for a nec
5 i might say anything). .
mmFTlT: *is:L ;}li:ar: riaideﬁ. piztured with loose hairl fastened by a c;mh:::-
Her name suggests she was a goddess of prospenty and plenty. In the
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“Second Merseburg Charm," un old German spell, she is called Frigg's

sister and appears with her as & healer, She keeps Frigg's casket of

Jjewels and her footwear and is her special confidante and advisor.

Sjofn is greatly concerned with turning the thoughts of men and
wamen to love, and affection or love-longing was called sjafni after her
name,

Lofn is reputed to be particularly gracious and kind to those that
call on her. She can get the permission of Odin and Frigg for people to
marry, even though it has been denied before, and this permission was
called /of after her name, which is praised (lofar) among humans,

Var listens to the vows (vdrar) and contracts made between men
and women, and takes vengeance on those who break them.

Vor is wise and searching, and nothing can be hidden from her.
Therefore, there was a saying that a woman became “aware” (var) of
what she came to know.,

Syn keeps the door of the hall and locks it against those who should
not enter. She is also called on in legal assemblies for the defense by
anyone who wants to deny an accusation; thus, people used
(denial) is set forward.

Hlin protects those whom Frigg especially favors, and thus one who
escaped danger was said to ‘lean’ (hleinir). She is also mentioned in the
Voluspa, where it says that when Odin goes to fight the wolf at
RagnarGk (and subsequently is slain), another hurt would come to Hlin.

Snotra is said (o be wise, gentle, and moderate, and thus a prudent
man or woman was called snatr,

Gna is Frigg's messenger and travels through the different worlds
on her errands. She rides a horse called Hofvarpnir, or “Hoof-Tosser,”
which can travel through air and water.

To recap a bit, Frigg is a goddess of weaving and spinning, which
can be extended to include all crafts and skills such as pottery,
agriculture, smithcraft, carpentry, and, in the modern waorld, tech-
nology. As Queen of the Gods, she represents authority and law, and
displays as much interest in politics and world affairs as Odin. As a
mother goddess, she is rather the mother that teaches and rears than the
one who bears. She is Allmother to the gods, not because she is their
blood-mother, but because she is their mother in function, raising them
and caring for them (one can picture Thor treating her with the respect
and affection of a son and Frigg packing him a large lunch to take on
his adventures). Frigg is the earth transformed by the labor of
humankind, the tilled earth rather than the wild earth. She takes great
interest in the doings of people and their labors and efforts to improve
themselves and their world, On the other hand, those who do poor work

and spoil her carth through greed and carelessness incur her wrath.

Frigg is a goddess to whom relationships are particularly significant,
Many of her functions grow out of her relations to others: daughter of
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ther of Thor,
_ : her of Balder, stepmother
e wife of Odin, mot ! his does not
: JUIrh::yrn ?r;-law of Nanna, leader of the /Esir _goddﬂsse& “:1':: E;:x:.rn' rather,
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re i
) _ g and his

mtemmn.d s wife, Frigg complements him both as his gueﬂl st
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Enlfne"he is experimental and revolutionary, S-he Sw{:;.tzric knowledge,
1.” ;I onvention, Odin brings 1o hummlt}t e:l\ actical skills and
o n. and spiritual development; Frigg brings pr | development
inspiration, f economic survival, and the kind qf persona i) terms
lﬁe rﬂf;fxfs%m of being able to express one § 1?11:35"::; ,,;“mnsmuliﬂﬂﬂi
I:.E!lztingis the shamanistic priest-king; Frigg 15 the &

LHRSAIE functions and traits, but are essentially

i d Freyja share many ot e

d'ffzgi% uar? character and spirit. Freyja shares Ta%:; of ﬂd:[lore ks
1'lt:l ess, unpredictability, and innovation, while Frigg

wildness,

t” illﬁ E{! iy T T o i i e ul d hl}l’lﬂl’, Frigg
i i i 'd I, I.ISUC . iru 3 an

indi;il?qalsill Frigg appears as a woman in her prime, stately and calm,
imn aill,

: d
tient and kind, the maker of homes andd I:Bdffn?ii:re
pﬁhﬂs a1l men and women the skills they nee 3 S e
be happy and imparts her knowledge of healing m:’d\zic"?; pi e
EnfneﬂFrigE supports the harmonious living of f“;““;"gﬂn humz:nity and
g ‘ i tion an , :
hi le and their rulers, na ‘ e
ar':d thjre;énl;?eopaid the earth. She shows how 1o use earth’s gl
the gods,

properly and to the benefit of all.

very wise and
security. She teac
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Chapter 10
Rituals to Frigg

Little information exits about the worship of Frigg, but there is no
reason to doubt that her cult was important. Centering as it probably
did on family and clan and domestic concems, many of her rituals may
have been conducted within the privacy and intimacy of each individual
hall rather than at public holy sites. Also, many of her rites
undoubtedly centered on women and hence may have been overlooked
or discounted by later historians.

Artifacts found at pre-Viking Age offering sites in Scandinavia
include rings and Wwomen’'s ornaments, cuttings of human hair, and
remnants of flax and the tools used for processing it, which suggests
that women left gifts to deities, most likely female ones, at these
places.!] There is evidence that Frigg was called on during wedding
toasts and invoked for help in childbirth. Her aid also seems to have
been sought in conceiving children and in naming ceremonies, and it
seems likely she was petitioned for help in matters pertaining to the
- family and the running of the household. Her German counterparts,
Holda and Berchte, were called on in matters of spinning, weaving, and
agriculture, and were particularly honored at Yule.

Using what we know about the traditional worship of Frigg as a
starting point, we can add to that information from myth and folklore
and discover what sorts of worship are appropriate to her. Although we
do not live today as pre-Christian Germanic people did, we can
examine that culture and discover ways to fit the old folk customs into
our modern world. Frigg is actually a complex goddess with a
substantial number of aspects and functions, so rituals and workings to
her cover a lot of ground.

In the tole of archetypal wife and mother, Frigg can be called on in
matters dealing with marriage, children, and the family. She would be
good to enlist in love workings, but only for those leading to
committed, long-term relationships. All matters dealing with betrothals
and weddings would be within her sphere of influence, both as a patron
of marriage and as a goddess concerned with social and civil contracts.
You might want to conduct such ceremonies on a Friday, Frigg’s holy
day, and you would definitely want to drink a minne, or toast, 1o her on
these occasions. She would be a key figure in all aspects of the
marriage ritual, especially the vows themselves, and in any working
commemorating the bride’s change of status from single woman to
wife,
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Marriage in early Germanmic culture included detailed financial
arrangements involving dowries and bride gifts, designed to ensure the
ﬁqancia] support of both partners and especially to provide for any
E"!lIdl’Eﬂ produced by the union. Therefore, Frigg might be invoked to
witness any financial arrangements and investments made by a
prospective couple, as well as any prenuptial agreements or man:iage
contracts setting forth who gets what in case of death or divorce.
Divorce was relatively easy to obtain in Germanic society, and there
was no particular moral stigma attached to it, so long as the children
were provided for. Frigg could be called on to help end a marriage
fairly and with minimal emotional stress and rancor.

Frigg is also strongly tied to motherhood and should therefore be
calledl on in rituals to aid conception. One such working which I have
used 1s taken from the story of King Rerir, in which Frigg persuaded
Odin to give a magic apple to help the king and his wife conceive a
son. In this working, an apple or a nut is used in a ritual to Frigg and
the disir, serving as a sort of battery to store the power raised. The
Fﬂuplﬂ desiring a child can be physically present at the ritual, although
1t seems to work better if they are not. If they are absent, pictures or
other emblems of them can be placed on the altar. After the apple or
nut he_ns been charged, the couple divides it and eats it together.
Sam_eumes this takes a bit of time to work, in some cases several years,
put it very often proves successful. Another fertility working could
involve leaving gifts or talismans at or in a well or pool, since the souls
of children were said to come from Frau Holda's watery home. Frigg

can be called on in matters of birth control and family planning, as well
as those dealing with fertility.

As both mother and healer, Frigg is good to call on throughout a
pregnancy, both in matters related to the health of mother and child and
in the preparations that need to be made for a new baby. The latter
mcluu:_l:: not only the practical considerations of acquiring money,
supplies, and space, but also the psychological preparation of both
partners to assume the roles of mother and father, particularly at the
b_irth of their first child. The move from young couple to parents is a
rite of passage every bit as traumatic as puberty or marriage. Even
more thap marriage, parenthood is a long-term commitment, and

anyone with children can tell you how it turns your life upside down.

_Fn_gg, as well as Freyja, was traditionally called on during
C!ll]d]]l.l'ﬂl by Norse women in the past and should be included in any
birthing ceremonies today. Gifts of milk and fruit can be made to Frigg
whr;n the first contractions begin. In earlier times, Norse women would
begin to weave a red, three-stranded cord at the onset of labor; this cord
would later be used to tie off the baby's umbilical cord. Even today
v:fhen modern hospital practices forbid this, Scandinavian waormen wiIi
tie the cord around the child's wrist until its naming day.? The work of
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braiding itself is an act of holiness to Frigg, simil_ar to weaving and
spinning, and serves to draw her attention and I:_rlessmgs o thf.*. u:nrke:.
The weaver could also concentrate her own will for her child’s luck
into the cord as she braids.

After the birth, the family should ask to keep the placz:.nt;}, as well
as the caul (a part of the amnion sometimes covering the child’s ht.:tad at
birth), should the baby be born with one. These should be hune{‘i in the
earth, usually at the roots of a tree .a_nd preferably on r.)nc} s own
property; they contain some of the child's luck and might. ,Thm
request will perhaps get you some odd looks at worst, but technically
what comes from your body belongs to you, and ﬂ!ls is surfely no ndtzler
than people keeping their old ratty tonsils and the like. Besides, hmp}ta]
workers have seen it all before and are usually amenable to anything
that doesn't endanger the patients or cause the svfff too much extra
trouble. If there are more elaborate workings and rites you would like
‘to do which are forbidden or impractical in the _delwery room, you
always have the option to have some nf your mlatnfes and friends stay
at home to perform the larger ritual while few assist the mother more

in the birthing room.
Suhgigg is also c%rmcmed with naming and_ grldg and sh::nuld be
included in the vami ausa, or naming ritual. This takes place nine days
after the birth and is what makes the child a true part :::f the family ar!d
gives him a soul and a destiny. Frigg might be p-qtumned garly on in
the process for guidance in selecting an appropriate name. Drilag:é
especially those about deceased family members, are c-fmﬁa :
important sources of guidance in such matters, and so you mig £ “_";I.L]l
to invoke Frigg's help in some sort of dreamwork during this per d
The naming ritual itself consists of the fathm:. or ano?her dltmgnam
person, taking the child from the mother, sprinkling him with water,
and naming him with the name previously agreed upon by the parents.
After the naming itself, it might be good to call on ang afad the noms,
honor them with gifts, and ask their blessings on the child’s path in life
(remember all those angry fairies in folk tales and what they do when
they're slighted on festive uccasigljs, and treat. these godder;;gs
accordingly). Despite some similarities (o Christian baptism, u;
ceremony was practiced in Germanic c:u}tmte long before the coming ©
Christianity; in fact, variants have existed in many cultures throughout
hm;r?gg does not abandon her concemn for children once they are bc:m,
but is even more involved in the raising of thc_fam:l:,r and the running
of the household, and she should be called on 1n all matters pertaining
to these affairs. This can include such things as obtaining a good place
to live; acquiring the financial stability needed to adequately run your
household and being able to budget what you do have; and attaining
and using the skills necessary 10 keep a house, including cooking,
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cleaning, sewing, gardenin i
_ ing, g. household repairs, h i
gutnmobale maintenance, and bookkeeping. Shz w::ulduhn:aﬁt;e;zz? ,
mvcé:a for house blessings and other such rituals 3
ne simple working is to call on Fri whi i
~ On : : geg while cooking and to
Eis;al;z,e lheilth‘, Joy, and goodwill going into your food as?f:-u Stir it
- clockwise, §puallng motion. This is particularly effective at
v iﬁ _arml:-,r gatherings where you suspect some members might start
tr];l ering, One can also do this while making beer or mead, creating a
youy;;ua:i;r:]\y. If }-‘a(il:l are brewing for a particular festival or event
ize qualities a i i ing into
kil ppropriate to that occasion flowing into
i Alil mdatters_ rtlate:_d to car'{ng for and teaching children are part of
! u%g s domain. This can include everything form mastering the
intricacies of dlz{per1ng1 bathing, and feeding to amanging for
appm:]jiatt schooling and social activities for your children, Frigg is
fr;ﬁ;r by seen as .alhnme—lo‘:fi{lg goddess, but the myths are also very
¢ lda D'll.lt her a!mhl;-,r and willingness to fare out into the affairs of the
inor when her interests are concerned. She can therefore be called on
bodni‘::asmi ?;?Iivmg str':lt}cﬂl boards, child welfare agencies, legislative
2 er public entiti 1 vi ,
e ies, as well as those involving one's
ind'llj';ie con-iepl of family encompasses more than children; it also
e e; n_:rne 5 parents, grandparents, aunts, uncles, and other family
o mt rlhgg could tl?ereforg be called on in matters dealing with caring
il h;ﬂ(}é both their physical health and emotional well-being. Frigg
g o r;nan counterparts often appear in folk stories as teachers
p ly o Emcuca] skills. In this aspect Frigg might be invoked in'
;ﬁ_t;rs involving the education of adults as well as that of children. In
< a; on ftg all the hqm;m members of the family, Frigg is alsu; in
s ge of domestic animals and can be called on to help anything from
e ;al'!lll}’ pet to a stable of milking cows. :
pinning, weaving, and other types of texti i
_ ; ile crafts are Frigg's
f;f:;fl b\zttlli;kpsmx:: :]he ::ianarze f:alle:d on by practitioners of all songsgnf
2 an stic. Frigg favors those wh i
hands and get things done in i e aitie
! ‘ the material world, and she shou
:n:dqlc_ed by artisans and workers of all types. This of course cl:vei:z
tr 1l1unna1 crafts such as woodworking and smithing, but can also
inc $ more modern crafts such as auto and computer repair
s e;lway to harness Frggg‘s might while spinning is to focus a
s ﬁge cal ::tent 1llnm the forming thread while you work. This can also be
with such crafts as knitting, crocheting, tatti :
: s ; . tatting, and others. F
example, while knitting a baby | ; e
Jacket one can strongly visuali
health and happiness of the child i G Siie
who will wear it. Spinning a i
Fhmad can also be an end in itself and the finished yam 1:=ul1%i':ﬂ:ima‘gmal
into water as an offering. e
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Another working to Frigg involves weaving or embroidering a
scene that symbolizes an event or condition which you want (o come
about, such as you and your mate with children or yourself happy in a
new job or house, or a more general goal such as the protection of
loved ones or spiritual growth. Each time you work on the piece, let
yourself daydream about the end result you want. You might even
consider pricking a finger and letting several drops of your blood fall
on the work, like Sleeping Beauty's mother did when she was wishing
for a daughter, After the work 1s done, it should be carefully kept,
either hidden in a safe place or proudly displayed in your home, or
perhaps given away if the working was done for someone else.

Frigg should be invoked in affairs involving hospitality and guest
rituals and in all matters promoting friendliness and goodwill among
people. She should be one of the deities called on at any big social
undertaking or festival to ensure that frith is kept and that all the
mundane concerns run smoothly. Remember that Frigg values rest and
celebration as well as work, as long as each is done at its proper time.
She will aid in stopping quarrels, especially among family members,
and is good to call on in all civil disputes. She presides over contracts
and civil legal proceedings, especially those involving marriage,
families, children, and property. In her role as queen, she is involved in
political matters, especially those involving the selection of leaders and

the promotion of domestic stability.

Frigg will help on all occasions where subtlety and manipulation are
required to obtain one’s goals, She can be invoked in rituals for
prosperity, but hers is a comfortable prosperity which is earned by
one's own work, not a pile of easy riches or excessive indulgence.
Many of the myths suggest that if you want something from the god
Odin but are uncomfortable working with him, or perhaps don’t quite
trust him, you might do well to approach him through his wife, or at
least to petition Frigg in addition to Odin. She has proven that she has
influence with the Allfather and is possibly a more predictable patron
than he is.

All coming of age rituals for girls and women can include Frigg in
them, as she is particularly concerned with women's lives, The image
of Sleeping Beauty, who, on reaching puberty, pricked her finger on a
spindle and fell into a magical death-like sleep, could be incorporated
into a woman-making rite. Rites and ceremonies preparing a woman for
marriage, motherhood, and menopause can also benefit from calling on
Frigg's aid.

Frigg should be called on for help in learning to scry and perform
other similar types of divination. As a goddess of brewers and of
hospitality, she would be one of the key deities of the sumble, an
ancient Germanic drinking ritual which involves passing a horn among
the people and making oaths, telling tales, toasting gods and ancestors,
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images of laguz are ceminiscent of Frigg’s connections with water and
wells: it is the rune of the passage 1o and from life, the rune of the vatni
ausa, the naming ceremony. It like perpro, is also tied to Frigg's
ability to see ¢rlog; its alternate name, laukaz, means leek, an onion-
like plant of fertility and protection. The last rune, opala, is the rune of
ancestral property, the wealth and strength of the clan and the
protective enclosure that keeps the world of order and society safe from
outer chaos.

Many plants and other natural objects are connected with Frigg. The

linden tree, out of which warriors used to make shields, is associated
with her, representing her protective function. The birch, a tree held
sucred 1o goddesses in general, can be connected with Frigg because of
its cleansing and healing properties and its association with fertility.
Birch branches are used in saunas (o this day to promote circulation by
lightly slapping them against the skin. Birch trees are also often used
for May or Midsummer poles and have been compared by many Writers
to fair young maidens, hence the tree’s association with female deities.
Birches always seem more like young women of girls to me, however,
more appropriate for Freyja or [dun. Beech trees look more like elegant
matrons, stately and silvery. The beech is sometimes linked with the
rune perpro and Frigg's role as a goddess of divination and prigg#

The elder is another tree often connected with Frigg, especially in
her German forms. It is a tree associated with healing, protection,
death, and magic. The Anglo-Saxon name for it was eld (“fire”),
probably because 115 hollowed-out branches were used to start fires.
They were also used for toys and musical pipes, giving it the nickname
“pipe-Tree.™ The elder was also associated with grief and death; it
was sometimes buried in graves or carried in funeral processions Lo
protect against evil spirits. Each elder was believed to have a guardian
female spirit, called the Hylde-Moer (Elder-Tree Mother) dwelling in
its branches,® and many people still fear to cut down an elder tree
without performing some sorl of ritual asking the spirit’s permissior.
The elder is also sometimes associated with Berchte's Night, the last
night of Yule; if one stands in a magical circle holding elderberries
from the tree gathered at Midsummer, one is protected from any evil
wights that may still be abroad.”

A number of herbs can be held holy to Frigg, especially those used
for healing and for women's reproductive health. Mugwort is useful for
menstrual cramps and is also said to induce a mild trance state, suitable
for meditation and divination. A charm for dreaming can be made by
sewing some mugwort into a small linen pillow and then sleeping upor
it. Mugwort got its name from its use in brewing; before the discovery
of hops, it was used to flavor beer and ale. It is one of the nine holy
herbs mentioned in the Anglo-Saxon *Nygon Wyrta Galder” (“Nine

Herbs Charm”).
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: : \ to treal melanch
;91'3:51 for its eff;cuvenass in treating wounds, It was usm; i: lﬁrr?mﬂn;:cl: ;aj
w1r;§u;£n, particularly _in matters of love, and was so mag icall
‘p;:::; m: Cﬂr:jt;ﬂe; thf: ;ntmduction of Christianity it was assgciateﬂ
istian devil.® European mastletoe, which
as the plant used to kill Frige’ e
: gg’s son, Balder, was i
treat cc:-mp‘nlamrs associated with menopause, S
- 11;!:::: 1: no amm:;f;peciﬁcall}r designated as Frigg's special symbol
re a number of creatures which can be i i :
As the archetypal housewife, she i e
_ ] , she is connected 1o all domestic ani
f{fg:::{;:ilgaz:ndmgajs. and the products obtained from them ;nh:]:e
( . ducks, and chickens (eggs and beddi |
with ils association to spinnin et g,
: g), and cows and goats (milk
butter). Frigg can travel between th in t s S g
1 _ e worlds in the shape of
.lhls ﬂf;‘ana;e considered one of her animals. The Germanpl:raou :32:: i,dzg
;.lr::F o :1.:3 . ;liﬂg::t a;dd 1s generally accompanied by black hunting
; and dogs might also be associated with Fri
nigg. Th
l;::'i i;s:dh;}rse,.md the hound are traditionally associated withiibilit;
. e suitable symbols for Frigg in her role as queen.
%, ire_ are many types of rituals and many ways to do them, and
3;1‘ -4 : gr;;jo:s afgl;&;;];y depend on your personal preferences and 'lhosa
esses you are working with, S i
that are present in most ritual i ekt
s are: the marking and hallowi
hollg space, a statgrpent of some sort regarding the purpose of thl:%-i:] I;]&
z: mg on any deities or other powers whose presence is desired ::Lnt::x‘
&?]geuﬂf energy, parting with the powers, and closing the ritual!space -
. ;Em;;ng senies to create a place and time which are set apart fIOI;]
ryday world, a ritual s i i
e d pace In which the worlds of gods and
o '2:: ?:atf:ment is desig]}ed to set forth the purpose and intentions of
] - It can be a _few i:-nvz:l‘c and simple sentences or a more elaborate
performance 1n-::lurdu?g music and poetry. It serves the purpose of
oen%e:rlmgland_clanfynpg your thoughts, of making sure that everyo
participating in the ritual is in agreement and knows what the;ry£

doing, and of alerting th
desires, ng the gods and goddesses to your presence and your
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Calling the deities and other powers whose presence you desire can

consist of anything from a very simple invocation to an elaborate ritual

drama. The purpose is both to attract the attention of the gods and
poddesses and draw their might to the holy place, and also to evoke an
intellectual and emotional response in the minds and hearts of the
human participants. The calls should reflect the purpose of the rite and
the nature and preferences of the gods and goddesses being invoked.
The Exchange of energies between humans and deities is the
centerpiece of most rituals and can take many forms. In Germanic
religion this blessing {or bl6r) usually consists of charging a container
of drink with the might of the gods and goddesses, sharing it among the
participants, and making a gift of the remainder o the deities. During
the charging, all the emotional energy raised during the calls, mingled
with the might and presence of the pods, is focused into the vessel of
drink. The sharing usually includes drinking and then sprinkling the
liquid on the hdrg, or altar, the holy space, and the participants. The
remainder is usually poured out on the ground, but can also be poured
into water, cast into the air, or thrown into fire, depending on the
nature of the rite and of the deities invoked. This exchange of gifts
among gods and people is of the highest importance. It allows might to
be exchanged among the worlds and serves as a bond of friendship and
loyalty between gods and humans.

Parting with the powers you have called and Closing the holy place
can be combined, and usually consists of a reversal of whatever acls
were used to create the ritual time and space. The gods, goddesses, and
other powers invited to the working are thanked and honored one last
time, and the holy place which was marked off and made special is
returned to its former state. This also has the effect of returning the
consciousness of the participants to the everyday world.

I have not gone into great detail about ritual workings, since that is
not the focus of this work, but I will include a very brief ritual to Frigg
to serve as an outline for anyone who has never created or done a ritual
before and would like to try working with some of the goddesses in the

book.

Blot to Frigg

Hallowing: (details of this are included in Chapter 5, Trance Methods):
 Chant: “Ansuz - Laguz - Uruz" and light the Candle of Will.
—_Chant: “Woden - Wili - We" three times to center yourself and

draw all the participants together.

__Perform the Hammer Blessing.
Statement: “We gather to greet the Queen of Heaven and to share our

gifts here on her hearth . ... "

i
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Call: Frigg, Mighty Mother,

Mistress of Fensalir,

Lady of the &Esir and the Asynijur,
Daughter of Fjorgynn,

Wife of Odin,

Mother of Balder and his blind brother.

We call you from Fensalir, the Hall of Mists,
From the hlgfll throne of Hlidskjalf, the magic mirror,
From the Lyfjaberg, the hill of healing!

Queen of High Heaven, Weaver of Clouds,
Pmd&x}t Wife and Wisest of Counselors,
Knowing all fates, though speaking them never.

The keys of Asgard hang at your waist,
Unlock the doors to those bright halls,
High Hostess, greet the people of Midgard,
And loving counsel give your children,

Frigg, thq Queen, the Star Mother!
You fa;-?hmn the clouds on the loom of heaven
And spin your thread on the wheel of time.

You bring order to the Nine worlds,

And knowledge to men and women.

You are midwife to the Earth:

By your skill you bring forth the frujt of her labor,

To all who seek, to all who aspire,

You give your candle to light the way

And teach your song to startle the stillness,
For those who have wisdom need never fear,

We call yog from Fensalir, the Hall of Mists,
From the high throne of Hlidskjalf, the magic mirror
From the Lyfjaberg, the hill of healing! '

Great !Lri_mher. greet the people of Midgard,
And loving counsel give your children;

They who have called you
Holda, Berchte, Frau Gode,
Vrou-Elde, Ffraed, Brigid,
Frijjo, Frija, Fricg, Frigida, Frigg,
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Come!
Frigg, Mother, Come!
Frigg, Beloved, Come!

Blessing: ‘
—During the final part of the above invocation, raise your hands

(or spindle or other holy symbol, if you are using one), and then lower
them over, or into, the vessel of drink. Visualize a stream of blessing
and might flowing from the goddess and the participants into the liquid.

—Raise the homn or cup; make the symbol of a spiral over it and
say: “Frigg, make holy this gift of our skill and our love.”

— Pass the drink clockwise around the circle, letting all the
participants take turns sharing it. If you are alone, drink a part of it
yourself,

— When finished, take a tree twig, preferably an evergreen, and
sprinkle your hdrg and all the participants. Sprinkle a little in each of

* the four quarters, saying: “Hail to the North!”, “Hail to the East!”, etc.

— Pour the remainder in a blessing bowl. Pour this libation out
upon the ground, preferably at the base of a tree, saying: “Hail, Frigg,
Queen of Asgard. Accept this gift of our skill and our love.,” (If you
are performing the blot indoors, keep the bowl on the hdrg and pour it
out upon the ground immediately after the rite, or at the earliest
convenient opportunity.)

Closing: —_— i
—*“Hail, Frigg, Queen of Asgard and Mightiest of Mothers!

—Chant “Woden - Wili - We” three times.
—Chant “Ansuz - Laguz - Uruz; Alu” and blow out the Candle of

Will,

After the ritual proper, it is a good idea to quickly record your
experiences and impressions for future use. It is also desirable to have a
small celebration or feast, which can include some suitable food and
drink as well as any appropriate songs, stories, and other entertainment.
After all, gods and goddesses, like human guests, like to be made

welcome when they go visiting.

it



Chapter 11
Eir—The Doctor

Eir (ON Eir) is called hon er lezknir beztr (“the best of leeches™), the
finest doctor, in the Prose Edda (Gylfaginning, ch. 35). In early Norse
culture medicine was practiced more or less exclusively by women,
which explains why Eir is a goddess of healing and not a god. The
etymology of her name is not completely clear, but it probably means
something like “gracious,” “kindly,” or “helpful.” The Norse word eir
(“copper”) is not technically related to this goddess’ name, but it is still
interesting to note the connection copper has, even today, with the cure
of certain ailments, such as the wearing of copper bracelets to treat
arthritis.

Eir is listed among the Asynjur and may be regarded as one of
Frigg's attendants, and thus the two can be assumed to share many
qualities and functions. This is borne out by the fact that Frigg was also
connected with healing, particularly childbirth. Eir also appears in the
train of another goddess—Menglod. In the only surviving tale that Eir
appears in, the Svipdagsmdl in the Elder Edda (st. 51-56), the hero
Svipdag has come to seek Menglod’s hand in marriage. Her giant
warder, Fjolsvith (which is also one of Odin's many names), engages
him in one of those question-and-answer sessions so dear to the Norse
heart, and in the process directs his attention to a nearby mountain—the
Lyfjaberg, or “Hill of Healing,” where Menglod sits happily together
with her nine maidens. Among these maidens, whose names all mean
things like “Shelter,” “pleasant,” and “Peaceful,” is Eir. The figure of
Menglod (“Necklace-Glad”) is cometimes identified with Frigg, but
more often with Freyja. Freyja, like Frigg, was also connected with
healing and childbirth. Also, the wooing and subsequent marriage of
Menglod to the hero, as well as her situation on a fire-ringed mountain,
is similar to the Valkyrie Sigrdrifa in the Sigrdrifumdl (or Brunhild in
the Niebelungenlied).

To arrive at a single deity solely in charge of childbirth and healing
is thus very difficult. The fact of the matter is, this is one of the areas
where the powers of Frigg and Freyja intersect. They were both called
on by women in labor, and often at the same time, as in the
Oddrinargrétr (st. 8). This kind of juxtaposition could be explained by
the premise that the two goddesses were worshipped in different areas
of the North, until their functions gradually merged and became
blurred. This duality could also represent different kinds of healing.

For all the similarities and confusion petween Frigg and Freyja, in
practice (that is, invoking these goddesses and seeing what happens),
the feel or “flavor” of each is unmistakable and very, very different.
Freyja, among other things, is full of movement, energy, and lusty
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l1fr._=:—thf: force of life itself, certainly a desirable thing for a healin
Frigg, on the other hand, brings peace, soothing, calmness—also gon%i
ii the‘. ilckbed‘ Instead of worrying about which goddess is the
official he?.ier, it is more useful to decide what kind of healing yo
want for' a given occasion—vibrant energy or soothing peace (or bgﬂiu
as in cfh:ldbi_rth}. For example, one might picture Freyja as a ph sir:a]
therapist saying, “You wanna be a vegetable all your life? Get t:ff:"r our
bl_m and do those exercises!” Frigg, on the other hand, mi h:: be
xiewed as the mother who kisses the fevered brow and‘ rnu%mu:s
Hmm, seems a little hot. I think you'd better stay in bed toda an{;
haw:_ some chicken soup.” Freyja would also seem more appm}rriate
for invasive techniques like surgery and drug therapy, while Frip is
pmbal;?ly more interested in holistic types of me:di-::inc su::%g ;s
herbalism, massage, and preventive practices. It is significant that Eir
the gcr:%dess of healing, serves both of them, although her mair;
connection &nd1 energy seem to be related to Frigg and the Asynjur
Medical science in Heathen times was part priestly, part ma;gicﬂl
and part common sense. In the Heimskringla (ch. 234) Snorri gives an
example of medical treatment in his account of the death of T%mrmﬂd
Kolbrunarskald after the battle of Stiklestad in 1030. In this tale the
wounded were taken to a barn after the fighting, where a woman heated
water and dressed their wounds. She then made a porridge of leeks and
herb's and fed it to the wounded. If the smell of onions came from a
man’s bel!y wound, it meant his intestines had been pierced and he was
dying. This use of a test-meal for diagnosis is still used today, albeit not
with leek Pon‘idge. Tacitus, in his Germania (ch. 6), df.scrib;s how the
German tribes took their womenfolk to the battle with them, where the
wommen not only shrieked and shouted to frighten the ;,nemy and
encourage the warriors, and performed magical rites of warding and
dw;atmn, but also functioned as physicians, and they were saidgw be
unafraid to count and compare the gashes.! Thi
the battlefield also ties in \Eith Frey%a and th{]"l:IE;zS:SH v
‘ On a more peaceful note, healing goddesses also took particular
interest in the well-being of women, whose role in childbirth made
them particularly needful of medical help. The Lyfjaberg of Menglod
was a hcly_ place particularly devoted to sick women; the Svipda; sgmzil
states that if a woman climbed it, she would be cu:v;;d no mal.:;terg how
laa;ri-lg ;]:)e had bt;gn sick, It goes on to say that these goddesses would aid
w ve offerings on t
all whe f'ladanger [St.g5 g}. he holy altars and would protect the sons of
This tie between ritual and healing can also be seen in the relation
of heallars to seers and sorcerers. Great pestilences and maj;:lr cures
nacess:tatefi sacrifices to the gods as well as more practical treatment
By the Middle Ages, this ritual function had passed to the Chﬁsﬂar-i
priests, but some of the old folkways continued to be practiced by
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peasant wisewomen and men who, as the knowledge became diffused
and muddled over time, began to misuse the old remedies and brought
on themselves the charge of witchcraft.

The healer Eir also has links to Frigg in the latter's role as ruler and
mistress of the household. In ancient times queens, as well as kings,
were often believed to have the power Lo Cure certain illnesses by their
touch. This connection between the lady of the estate and the medical
treatment of the rest of the inhabitants continued through the Middle
Ages well into the present—the lady of the manor generally felt
responsible for the health of the tenants, as did the wife of many a
farmer or rancher. Even today it is usually Mom to whom you run for
the aspirin and sympathy. It is ironic that women struggling to become
doctors in the recent past and present have been told that medicine is
“man’s work.”

Some examples of folk remedies which combined magic with
medicine included measuring the patient, hanging the measuring thread
or string somewhere for a specific time, and then checking to see if the
measurement had changed; the result indicated the patient’s fate.?
Another practice was Lo stroke the affected part of the body with one’s
hand, a sleeve, or the back of 2 knife. Sometimes a thread or string was
tied around around the afflicted arca, often with a medicinal poultice
underneath it? Some cures involved wrapping the patient in fresh,
clean flax or laying her in a field of flax*—and flax and linen are of
course also associated with Frigg.

The elder tree was incorporated into a number of healing customs.
In Scandinavia an elder twig held in the mouth was believed to be a
remedy for toothache. Some healing practices involved bathing the
patient and drawing the disease into the water, then emptying it onto an
alder bush. Sometimes the illness was transferred to an egg or other
object, which was then wrapped in linen and buried.®

The use of fire to cure certain ailments was also common. The
practice of driving beasts and people through festival fires to insure
their health and well-being was common throughout Western Europe.
An old cure for fever reminiscent of Hansel and Gretel involved
pushing a sick child in and out of a baking oven (not while the oven

was lit, presumably). Another custom was to lay a child by the hearth
fire to invoke the cure of the goddess and the nightwives.® This brings
to mind tales of the White Lady, who was said to sit by the fire at night
and rock the babies of her chosen household.

The image of a motherly goddess of the hearth is found in other
European legends as well. For example, a Greek myth tells of a queen
who is visited by a strange woman who offers to wet-nurse the queen’s
newborn son. One night the mother wakes up and wanders into the
main hall to find that the woman has placed the baby in the hearth fire.
When the mother understandably screams, the stranger, NOW TECOZNIZ-
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aPle as the goddess Demeter, snatches the child out of the fire and gives
_htm to her, chiding that the treatment had almost made the J::.hiiu.i
invulnerable, but that the mother's meddling has ruined it. Demeter was
the G@ek goddess of the fields and agriculture and, like Frigg, lost h :
fswt;rl{c c:ﬁld to the deity of the underworld, 1 +
t is also interesting to note the way in which certain dis
personified, especially the dreaded ;Iague. I?s::;‘lt}?l l‘id:;::;ﬁ :’:l‘:
woman, she often bears a strong resemblance to Hel, the goddess of
death. In certain areas of Germany and central Europe she was called
Kuga, and people had to be careful to avoid leaving unwashed dishes in
the house overnight or Kuga would feel obliged to stop and clean them
as SI:IE: passed through.” This figure is very reminiscent of the Germanic
versions of Frigg, Berchte and Holda, who made it their business to
inspect the housekeeping on Twelfth Night. But then i£ iIs not
surprising that death and healing should go hand in hand. ‘
_ I find Eir of particular interest because my meditations on her came
:::, r:; :_ip;:-nl:tnli:ﬂus rutheé than a structured fashion, and I ran into some
interesting coincidences ¢ [ L
bl i gtiﬂ ki s connected with her. In a way, she was the
It began one spring when [ had become su i
nausea, clqurhen, fever. I had assumed it was su::: zg:':: ;_“ﬁu\";_‘:; ]](1:;::
[c—_bf:d, resigning myself to the inevitable. Because a violent s-eriegs of
chlldls and shaking prevented me from getting to sleep, however, I
demde:d fo use some of this magic stuff I had been sm.dying—wi:at
good is i if you can’t use it when you need it? 1 made a tea of sage
chamnrr_ule, elder, and peppermint, such a combination see;rmil:11
appropriate somehow according to my scanty knowledge of herbs Ths
previous summer I had listened to a workshop given by a wumanr who
qscd a healing technique based on the chakras—energy, in the form of
l:ght,_ was drawn through each center of the body, beginning with the
area just above the head and ending with the area just below where one
stood or sat. At the time, [ had just begun doing this Heathen stuff (lots
of rt':admg blllt not much practice) and | didn’t know any appropriate
healing lechn!ques of my own, so I decided to adapt this. I took n?}r tea
and Fhargcd it, drawing energy down through the centers of my bod
and mtg the tea, and called on Eir, who | knew was the Norse gjr;ddey'
of hr:al_mg. The chills and shaking stopped even before 1 fil:lisht‘d' ti‘i:
ic;ni; in my st_c:nmalch loosened, 1 drank the tea and tried to sieap.
Ei]:__ ng how nice it would be if I had a dream about this goddess,
A woman is beside me. She has light brown hair, done up in a
soft, intricate knot. She is of medium height—sharp-featured
sharp-boned, square-shouldered, angular. Her eves are sharp.
deep-set, and grey; she is calm and serious. Stroking me J’ayin,g:
her hands on my stomach, she begins doing the energy:mi&ing
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for me. She lies down, her body en top of mine, belly to belly,
and breathes into my mouth. I sleep . ..

Well, T was pretty excited; I'd had a genuine visitation! Now
before 1 go on, I want to make clear that I'm a pretty suspicious,
cynical type, not given 10 believing everyone who thinks they’ve been
walking between the worlds, not even me (especially not me). On the
other hand, 1 do believe that such things are possible. [ just want to
make sure I'm getting the genuine article, and not just fooling myself.
So I like to examine such fancies of mine with a healthy degree of
skepticism.

The telling point in this “dream” was when Eir lay on top of me and
breathed in my mouth, I've read a few texts about shamanism and 5o 1
know this is a shamanistic healing technique used in many cultures.
Only T didn’t know it then. What's more, such an action was something

" | would never have pictured such a dignified goddess as Eir doing. It's

at the point where a trance takes a direction very different from what I
expect that I begin to think there may be something in it.

Oh yes, | also got well. Turned out I didn’t have the flu, 1 had
salmonella poisoning, a type of food poisoning which the doctor
assured me can even be fatal if not properly treated. Fortunately
goddesses, unlike university health centers, are open on the weekend.

Years later T was giving blood to the Red Cross, a practice that used
to make me very squeamish, I blush to admit. In fact, that's one of the
reasons [ was doing it, as an act of will. Since I'm a small person with
small veins, it took me quite a while to get my pint out, and since 1
found the act not only tedious but nerve-wracking, 1 started using the
time to daydream about gods and things, notably Tyr, from whom I
thought I might borrow a little valor in my cowardly state. 1 was very
tired that afternoon, and gradually this daydreaming grew deeper until
it became a sort of hypnogogic dream state . . .

| see Eir rushing from her room. It is made of rough wood, with

open beams. Bundles of jierbs and flowers hang drying from

them, and bottles and potions are lying all over the room. Her

small. narrow bed is made with very white, clean sheets and a

homemade quilt. She is running because this is the day Tyr is

binding the Wolf, and she knows there will be trouble. She has
vun back to her room to get her medicines, and now hurries back
to the assembly of the gods. From the hill in the distance she
hears their cries and shouts. She arrives to find that Tyr has lost
his hand. All is turmoil as the Wolf is led away bound, and the
gods shout and talk excitedly to one another. Eir and Frigg
support Tyr by the shoulders, helping him back to Eir's room. Eir
doctors him, trying to stop the blood. Alone with her now, he
shows the pain and serrow he would not yield to before the
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others. Later that night he is aslee, '
he p, OF unconscious, lying o
ﬁ;‘: sn;?;ﬂ ;wj She takes off ker clothes and lies on mpyofghimn
ed body against his. She breathes i ' s
kil B athes into his mouth. His
. .. 1 get the feeling that whenever T
x ¢ 1 never Tyr can lake a moment
himaflﬂf, he seeks out this quiet, strong woman whose c‘our'aez f::;
devotion to duty mateh his own. e
m“L i::}:-qu this interesting because 1 had never pictured Tyr with a
: r lover, or even “just a good friend,” nor read i i
: ‘ oy ¢ : of his b
-:,{;nnqeﬁled “Iuth i gpddeas, although there is a verse in the LD;E.E:I;';%[
[s: : ::1 which mdu:utest that Tyr had a wife. Several weeks later [
re_(,zwmn, the Fall 15}.84 issue of The Runestone, a magazine that dealt
:;:l Norse Heathenism and related interests, and found that there was
= ;r;::c;ﬁ Ey[ I..].l r?ars‘mr]l nam:;:d Ariel describing a tranceworking which
i yr's loss of his hand. In this trance Ariel had a visi
. . r 5 s a vis
n_de}rr lying on a bed ina candlelit room while a woman knelt at 1]1:;2
sl er.{hc;_uppar body lying across his, weeping.
eading this certainly excited me. Altho iel fi
A : . ugh Ariel felt that the
::;nm;n !:}I:Ebvf}ni in the room with Tyr was the goddess-figure Night and
1E:IkIE5LI'Ip11{)I'I of her differed somewhat from mine, it did seem
E:;néng th;t;velfmm had had a vision of Tyr’s loss which included his
cared for by a woman in blue 1 i i
e e garments, a woman who obviously
Years later [ came across son i
c L 1e references which described i
?:::?d stones found at Housesteads on Hadrian's wall (a ;i:riﬁ
Ma:qm;{:;rl g::. r;::r;;hern Ef.ng:and}. The inscriptions are dedicated to
SUS ars of the Thing”) and the two Alaisiagae
=1 ) 3 G 3 E ;| H ; - G
f;lam;lgll&,,hMm of the T h1pg is usually assumed to indicate T‘y% in hi;
; g::j a}.:['; Se gugi of }.:[hc 'fll_ung, or legal assembly. A stone relief shows
; umably Mars/Tyr, with two female fi A
later also had an inscripti i8] 5 e
ption to the Alaisiagae, this ti ferr
them as goddesses and givin i audihillic i e
. g their names illi iagabi
(“Battle-Ruler?” and “Freedom-Giver™).# o Bluditille n Frigih
wm'll;t;einﬂ:ar:in:zs and the ;Etrlcscnoe of the female deities with a battle god
. s suggest that these are Valkyrie fi ]

s A 4 gures, although th
:Ezt;rrl!sp::;nt s;ret.sae; the god’s lawgiving function. The name Almgsiagaz
$ ated to the term alagabie (“lavish givers™), us i
the disir. De Vries goes on to ek e i

3 connect this term to the Frisi
law-speaker,” dsega, and with th Tl i
aker, i e verb aisjan, which he relat
word eisa or eira, arriving at the conclusi ! St
Ly clusion that the goddess-pair mi
Egp:i::tec:h al:euratt sn;ne distance, to the Norse Eir.? E[::“hrgfz;
ist of beings referred to as “Odin’ ;

; s maids”

(Skdldskaparmdl, ch. 75). Many of the other names in the list .*;?J]usd

like Valkyries, alth ;
degtiny. il ough they are also called noms and said to shape
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This is not to imply that all this proves that Tyr and Eir were
definitely connected in old Norse worship, although certainly a warrior
god and a healing deity would have some overlapping interests, and
Fir's associate Frigg shares a number of qualities with Tyr, particularly
their support of law and social order. It is also interesting that
something which started out as an independent dream or vision was
finally mirrored in the vision of another person with whom ['d had no
contact, and later echoed in some actual inscriptions.

* Eir, then, is primarily a goddess of healing and physical health. She
is not only involved with all aspects of healing disease and injury, but
also with nutrition, exercise, and all types of preventive medicine and
health maintenance. Her scope includes mental and emotional well-
being as well as bodily health. She is also a goddess of magic and
shamanism, particularly those practices related to healing.

Eir and Frigg share this interest in healing, particularly WOmen's
health concerns and the process of conception and childbirth. They
fulfill the role of the mother as purturer and nurse. Although primarily
mentioned in relation 10 human health, Eir is also presumably
concerned with the health of the community’s animal cOmpanions.
Frigg also has a strong connection to domestic animals and herself
appears in the “Second Merseburg Charm” as one of the deities
attempting to heal Ralder's horse. Eir also has ties to Freyja, both in
her connection 1O childbirth and in her role as the healer and
wisewoman present on the battlefield.

Rituals to Eir would obviously be concerned with healing, which
would include the maintenance of good health in general as well as
healing specific wounds or discases. In cases of pregnancy and
childbirth, one would want to call on Freyja and Frigg as well as Eir.
Fir seems connected with soothing colors, particularly blues and greys,
greens, and also white. Copper might be used as a symbol, worn as
jewelry or magically charged as an amulet or charm. People with
knowledge of herbology could use appropriate herbs as symbols or as
part of a charm, or even drink them in & tea ot wine. In fact, Eir can be

invoked in conjunction with most other healing technigues or any 1ype
of magic one would ordinarily use for health. In rituals to Eir, herbal
teas, milk, or fruil juices often seenl more desirable than alcoholic
beverages for toasts and libations, particularly when one is actually ill.
However, this goddess also scems to like cider and sherry, and the
occasional dose of medicinal whiskey.

Any healing magic should also be accompanied by a pledge to take
specific practical steps in the physical world to improve one’s health;
praying for Eir to help you with your cholesterol level while downing
as many cheeseburgers as you can is not going to work. Eir, like Frigg,
is a practical goddess who likes her petitioners to be willing to do some
of the work themselves and to be able to take care of themselves in the
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;:Vt;l‘ydirl}f world. Riluuls_lu Eir are often accompanicd by a strong desire
0 ke‘ nice to yourself; yield to this. Make yourself the special, soothing
sicktime foods Mother used to give you (or those you wish Mother had

given you), sleep late, take it easy, and gi
chance to be well and happy. 4 Bive: your:beily ancsenil

Call to Eir
Hail Eir—best of leeches—
the peaceful, the kindly . . .
partner of Frigg, the Mother;
comrade of Menglod, the Healer;
friend of Tyr, the one-handed god.

Solace of the sick,

Binder of bloody wounds,

Midwife to the Mother,

Mother to the child,
Herb-keeper—tea-brewer—
Smoother of cool-white sheets,

the fever's-bane.

Come to us, Grey-eyed Goddess;

Bring healing and health,
suceor and strength,
love and long-life,

Eir—Healer—Come!

86

Chapter 12
Saga—The Storyteller

Saga (ON Sdga) is another of the Norse goddesses who are
numbered among the Asynjur. Snorri (Gylfaginning, ch. 35) lists her as
the second goddess and states that she lives in a great dwelling called
Sokkvabekk. In the Grimnismal (st. 7) we learn that Sokkvabekk is the
fourth hall in Asgard, surrounded by cool waves, and that every day
Odin and Saga drink there gladly together from cups of gold.

Although we are not told many details about Saga, there is still
much that can be inferred from the sparse information available. Her
name, while technically not the same word as the feminine Icelandic
noun saga, undoubtedly comes from the same root, segja, meaning “to
say or tell.” The word saga means “story,” “tale,” or “history,” and in

_modern German and English it still means “legend,” or “myth.” More

specifically, we use it to refer to heroic narratives written in the twelfth
or thirteenth centuries which tell of historical or legendary figures in
Scandinavian culture, or to modern narratives written in the same style.

A saga is more than mere history—it combines fact with legend,
narrative with poetry. The pre-Christian Norse made no distinction
between factual, historical works and fictional, literary ones.! Insiead,
people sought to record all aspects of reality, combining factual,
artistic, and spiritual truths into an organic whole. They had no concept
of fiction, but regarded all tales as true on 2 certain level. To them,
legends were as real as documented occurrences, and therefore they did
not distinguish between the two in their sagas. A saga records the
history of a people’s soul rather than mere events, and thus 15 a link
between the ancestors and the present and future generations.

The goddess Saga, then, can be seen as a personification of these
stories, and indeed she is not the only feminine figure to be used to
personify a legend. The Greek Muse Klio personified history, although
what Saga represents would probably encompass several of the Muses’
functions. In Germany, when people took turns at telling stories, they
said the Mirlein went round from house to house, This game of passing
round the telling of myths or fables was also practiced by the ancient
Greeks and Romans.? In Norway parents still tell their children eveniyr
(“fairy tales,” from the ON evintyr and related to the Eng. adventure).

The poets of the 13th century personified adventure, the theme of
their tales, as “Frau Aventiure,” who wandered the countryside on foot,
knocking at the doors of the minstrels and demanding that they let her
in3 Suchenwirth describes a vision of Dame Aventiure. In it, she
appears in a forest grove and says she has traveled through the land
visiting kings and lords as Frau Ehre’s messenger, and now has come to
make her report. Then, putting a gold ring on her finger, she
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disappears.? Ehre is the German word meaning “honor,” “reputation,”
ar “glory,” and, like Saga, is a femining noun. Frau Ehre can be
compared to Frigg, the Queen of Heaven, who functions as a dispenser
of glory much as an earthly queen would and who, as Lady of the
Asynjur, is Saga’s leader. Also, spinning and storytelling, the special
functions of these two goddesses, have long been connected in the lore
of the disir and wisewomen of Germanic culture.

Saga has often been compared to Frigg, many seeing her as merely
another name or guise for Frigg herself and not a separate goddess at
all. Some sources claim that Saga is obviously Frigg because Odin,
Frigg's husband, drinks with Saga daily in her hall. Given Odin's
reputation with women, | find this reasoning less than convincing. But
what is the relationship between Odin and Saga? Odin, in his function
as poet and giver of divine inspiration, represents here all writers and
poets who must return to the primal legends and the group soul of their
people to get that inspiration which is the mark of truly great poetry.

The name of Saga’s hall, Sokkvabekk, means “sinking brook,” and
the Elder Edda goes on to speak of the cool waves which flow there. In
the Helgakvida Hundingsbana I (st. 41/39), Sinfjitli claims to have
fathered nine wolf cubs in a place called Sogunes. The place Sogunes,
or Sagunes, means “Saga’s ness” or “Saga’s cape” (as in a seacoast).
The image of wolves, one of Odin’s animals, and the appearance of the
Odinic hero Sinfj6tli reinforces the link between Saga and Odin. The
fact that the place is obviously near the ocean supports the connection
between Saga and water, and the use of Saga in a place-name gives her
existence as a separate goddess more clout.

Vague as the mythical references to Saga are, she has managed to
leave an impression on the modemn Norse mind, as shown by a line
from the Norwegian national anthem:

(g den saganatt som senker,
Senker drgmme pi vor jord.3

(And the night of Saga sinking
Dreams upon our land.)

Granted, they may have been thinking of saga, the tale, rather than
Saga the goddess, but the images of sinking and dreams are very
reminiscent of Saga's realm of memories, the Sinking Brook.

Viewed symbolically, Saga’s hall represents the stream of the
unconscious, a typical meaning assigned to water in both myth and
psychology. Again, Saga’s dwelling is the source of our inspiration, our
songs and stories which ring true and have the seeds of greatness in
them. Odin, wise as always, knows he needs to periodically drink from
this well of race memory to refuel his energies, and in return the father
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of heroic deeds supports, favors, and protects history and the past, 1}:1:1
through the poet’s song remembers and glorifies h‘. The cup they drink
is both the cup of poetic inspiration and the cup of immortality.

The waters of Saga’s hall can also represent the Well of Urd, :whr:te
the spiritual might of the past resides. The Germanic cloncept of time is
dominated by the past, which is seen as an ever growmg_accumllilauon
of experience which shapes and nurtures the present Hl?d into which all
actions are constantly being interwoven. Saga’s might 1s strongly
connected to the workings of grldg, the primal events laid down from
lime's beginning which shape the patterns of present events. )

Saga is particularly connected with thnsel aspects of .ﬁir-fog
represented by Mimir's Well, which can be considered a part of lhf:‘
Well of Urd. Mimir is a jotun, or giant, whose name means “memory
and whose well contains everything that has ever been in all the worllds.
By drinking daily from the well, Mimir partakes nf tha‘ ever growing
ancestral wisdom of the entire cosmos, and it is this might fqr which
Odin was willing to give up an eye. Odin’s daily drinkipg wm] Saga
could well be representative of his continuing affiliation with the
powers of the unconscious and of the past. _ o

Saga is also connected to the sumble, a haly r{tuall drinking feast.
This is one of the oldest and mightiest of Germanic ritual works, and
remnants of it are even found in modern secular practices such as
making toasts. The core elements of sumble involve the passing of a
vessel, usually a horn, of ritual drink and speaking words D_f meaning
and power, notably toasts, boasts, oaths, and short narratives about
great deeds of the past. -

The horn symbolizes the Well of Urd and the spiritual power of tl_le
past. During the sumble, the waorlds of people and _gucls become one in
a timeless place where the events of the past are interwoven with the
events yet to be done. By speaking over the holy horn, ii-.le people are
laying down their words into the Well of Urd and helping to shape
what 15 becoming. _

Saga’s links to the deeds of the past, to ritual drinking, and to song
and storytelling all connect her to the sumble ritual. Moreover, the
traditional bearer of the sumble horn was the mistress of the house; for
example, in Beowulf the queen, Wealtheow, carries the hom rﬂu_nd the
hall. Frigg and Saga both share in this aspect of sumble, in which ti]e
hostess of a feast ties a diverse group of people together in goodwill
and fellowship. _

I see a woman with dark—black, perhaps—hair, pale skin, and
blue eyes, tall and Junoesque, a mature woman in her I.:{re
thirties or early forties. Her hair is elaborately done up, with
interlacing braids and scarves and jewels scatiered throughout,
She wears much jewelry, and 1 notice in particular her
earrings—big gold hoops. Her clothes are blue and shades of
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blue. She is leonine, stately, dramatic. Her house lies by the sea,
on rocks—not a high cliff, but overlooking the ocean, with a very
rocky shoreline below. The house is stone and squarish in
shape—but finished sculpted stone, not just rocks. It is fine and
grand, yet ausiere, with a terrace that overlooks the sea. She sits
there with Odin, and they drink out of gold goblets and talk
together—of poetry, of song, and of history, comparing what they
know,

All the deeds of men and women on earth, ar the minute they
are carried out, appear carved into the walls of Saga's stone
house, and somehow the walls never run out of room, despite
how many new deeds are added to them. No matter how cleverly
and carefully people may cover their tracks or trick history into
falsehood, no matter what the world knows and does not know af
deeds, the true deeds and actions of everyone are recorded in
Saga's dwelling for all time, to the doer's everlasting shame or
glory—and the walls sing to her, in a chorus of bell-like tones.

Saga often walks on the shore, out on the little rocky Jetties,
and looks at the sea, especially in the evening, at dusk. The wind
blows her scarves and clothes, which billow out behind her. She
sings to herself then, in languages no else knows or remembers...

This vision of Saga as the receptacle of human events and
endeavors reinforces the image of her as the stream of unconscious
memories of humanity, She represents history as it really happened,
not as it was told or recorded. The telling of history is the province
of Bragi and Odin, of the poet, and the telling can be exaggerated or
falsified, but Saga is history, the story itself and not the storyteller,
the truth which cannot be changed or hidden. All poets, singers,
bards, and scholars, or creators of any kind, need to know Saga, the
ancient well of unconscious images and memories, if they wish to
create truly from the heart and soul.

Rituals to Saga can be done for a variety of reasons, many of them
complex. For poets and authors, historians, storytellers, singers, and
actors, Saga can be viewed as a patron, mentor, or muse, and contacted
frequently as a source of inspiration and wisdom and a model of skill.
More than that, however, she represents the deep-seated unconscious or
race-memory of the folk, the time of sacred history and original action
from which come the myths and paradigms that serve as models for all
aspects of life. Anyone, whether artistic or not, can benefit by
periodically returning to this source of inspiration and pattern to be
renewed and invigorated. Saga can also be petitioned to redress wrongs
and grievances. She should not be seen, however, as a participant in
petty vengeance, for she functions in the realm of the eternal and not
the mundane. She should be seen as a means to invoke the forces of

a0

timeless realms and not in this world. An unscrupulous but successful
ruler who is eventually exposed as corrupt vears later in history texts is
an example of something Saga might bring about.

Saga is associated with images of water or the sea, so blues, greens,
greys, or whites might be appropriate colors to use in ritual, as well as
shells and water-smoothed stones. She always seems a little flamboyant
and flashy to me, so gold or jewels might make pleasing symbols,
either as altar decorations or personal omaments. If one is a skilled
performer, an appropriate song or story could be enacted, especially
pieces relating legendary or historical events. Group rituals to Saga
could include a sumble in which all the participants share a piece with
the others in Saga’s honor. Silent meditation can be used in workings to
Saga, usually following the invocation, with the aim of contacting the
collective unconsciousness where Saga dwells to receive wisdom,
inspiration, and renewal.

Call to Saga
Hail, Saga, Mistress of Memory,
Keeper of the timeless records,
Master Storyteller,
Speaker of true tales,
Guardian of tradition, of fame, of honor . . .

Mistress of Sokkvabekk, the Sinking Brook,
House of the singing walls beside the stream of life.

Bench-mate of Odin, mead-glad matron,
Gold-decked lioness, singer of songs,
Friend of the poet, the minstrel, the sage—
Judge of rulers, of priests, of warriors—
Keeper of the bright mirror and the dark.

Lead us once more to the ancienl waters;
Drink with us in gladness and sing the old songs;
May our deeds and works honor your halls,

and ring true in the telling.

Saga of Memory—Muse—Dame Aventiure—Frau Ehre—
die Mirlein—Saga—Come!
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Chapter 13
Gna—The Messenger

Snorri (Gylfaginning, ch. 35) lists Gna (ON Gnd) as the fourteenth
dsynja (&Esir goddess) and identifies her as Frigg's attendant, Her name
is related to the verb gnefa, meaning “to tower up high” or “to
project.” Gna is Frigg’s special messenger, able to travel with great
speed through air and water and between the worlds. She sees all that
goes on and reports it back to Frigg. Gna accomplishes these missions
by means of her marvelous steed called Hofvarpnir (“Hoof-Thrower”).
Some mineteenth-century writers, who were given to seeing all the old
deities as nature symbols, present Gna as a personification of the gentle
breezes sent by Frigg, the sky goddess, to bring good weather to
Midgard.!

Grimm compares Gna to the personification of Rumor in classical
mythology—that divine messenger sent out through the air to listen to
all that goes on and bring the tidings back to the high gods, who need
to know everything? The Latin equivalent, Fama, taken from a
feminine noun meaning “talk, rumor, report,” was also personified by
many classical authors. Virgil’s version of her was small at first, but
quickly grew to enormous size, with innumerable feathers, eyes, ears,
and mouths. Fama is often portrayed with wings or feathers, or in flight
like a bird.? Here one is reminded of Odin’s ravens, who fly through
the worlds and report back to the Allfather. Gna’s function is very
similar to that of Huginn and Muninn, as she also gathers news and
reports it to Frigg. Ovid gave his Fama a home with innumerable
approaches; this is reminiscent of the house in which Loki is said to
have hidden after exchanging insults with the other gods at AEgir's
feast, a building with doors on all sides.

Guerber confuses Gna with the wish-maiden Hljod in the story of
the childless King Rerir, who received a magic apple from the god
Odin which enabled his wife to conceive (see Chapter 9). Guerber also
enlarges Frigg's role as Odin’s advisor and makes her the actual giver
of the apple.* Guerber does not list a citation for this version of the
tale, so it is difficult to tell where she got it or how authentic it is.
However, because of Frigg’s connection with conception and
childbirth, it is not that unlikely that she might come to be seen as the
dispenser of the apple of fertility, and indeed it is altogether possible
that Odin got this apple from his wife. With Frigg as the apple-giver,
the next logical move is to recast Odin’s wish-maiden as Frigg's own
messenger, Gna. Despite the unclear origins of this version, it does
show how similar the relationship of Frigg with Gna is to that of Odin
with his wish-maidens, or Valkyries. Like Odin’s womanly attendants,
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Gna carries Frigg’s messages and works her will, sharing in Frigg's
powers and being.

Gna also exhibits a number of shamanic characteristics. She has a
magical steed which travels between the worlds and through the
elements, a familiar symbol in northern shamanism. In this she is
similar to Skirnir, the messenger in the Skimismdl who rides Frey's
steed to Jotunheim to court the giantess Gerd for him, and also to
Hermod, who rides Sleipnir to Helheim at the request of Frigg to try to
ransom Balder. In all these cases a lesser-known god or goddess rides a
magical horse to another world to act there for another, more powerful
deity. Like the shaman, Gna journeys to these otherworlds to find out
information and to perform magical acts for her people, in this case
Frigg and the AEsir.

In one story associated with Gna (Gylfaginning, ch. 35), she is
riding through the worlds one day when some of the Vanir look up and
see her in the sky. One of them exclaims, “What flies there through the
air?” (Gna answers:

“I don't fly, but fare away
swiftly over the clouds
On Hofvarpnir, sired by Hamskerpir

out of Gardrofa.” (Gylfaginning, ch. 35)

Here Gna is clearly shown traveling to other worlds, in this case
Vanaheim. It is also interesting that the Vanir don't recognize Gna.
Perhaps she was flying too high or too fast, or the Vanir are so isolated
from the rest of the worlds that they are unfamiliar with the members
of the Asir. Another possibility is that Gna is a shape-shifter and was
not appearing in her usual form in this story. The final point to note is
the element of humor that Gna exhibits. The names of her horse’s sire
and dam mean “hide-hardener” and “fence-breaker,” respectively. Gna
seems to be slightly mocking the old Norse custom of formally reciting
one’s parentage when introducing oneself to strangers. Instead of
admitting who she 1s, Gna teases the Vanir with a riddle about her
mode of travel and gives the whimsical lineage of her horse instead of
her own,

Gna seems so tied to the concept of movement that when [ came to
do a tranceworking on her I decided I should use a more active form of
invocation than usual. I had been reading some books on shamanism at
the time and was inspired to borrow some ideas for going into trance. [
used a pair of old rattles and jogged in place, shaking them in rhythm
while chanting this little song, taken from Gna's speech to the Vanir:

04

I fare forth through the air,
| gallop and glide;

On Hofvarpnir, Hoof-Thrower,
swiftly 1 ride.

| fare forth through the air,
I gallop and glide;

On Hofvarpnir, Hoof-Thrower,
gently [ ride.’

This chant can go on and on, with the same or different adjectives used
before the “I ride” in the last line. As I first did this, 1 became
extremely, hysterically giggly and a feeling of great elation came over
me. I later stopped running and lay down to go further into trance.
[ see a small, very tiny woman, or girl rather, no older than her
teens, with masses of very wavy black, or dark brown, hair which
flies out wildly all around her. She brings a feeling of great,
almost hysterical, elation, wild giggling, and mirth, and almost
constant motion. She has light skin and blue, or perhaps green,
eyes which sparkle greatly, She is never at rest and never stops
laughing as she rushes in and out of the rooms in Frigg's hall.
She spends much of her time riding about on an enormous bay
horse whose back is incredibly wide, especially in comparison to
Gna's tininess. She laughs uproariously as she rides. When
questioned by the Vanir abonut who she is, her answer, in which
she includes the lineage of her horse, is meant by her as a great
joke—she laughs madly as she shouts out to them, she finds the
fact that they are taking her seriously extremely funny. She
reminds me of Gilbert and Sullivan's “Three Little Muids From
School” wha sing, “Everything is a sowrce of fun"— and
somehow, in the midst of all this hilarity, she manages to carry
out Frigg's errands correctly—but not solemnly!

Gna seems to do everything in extremes. Unlike most of Frigg's
attendants, she is not quiet or gentle or sensible or comforting. There is
a feeling of wildness and almost manic joy and hilarity about her, a
much sharper and stronger feeling than I've experienced with any of
the other Asynjur. Gna is also less easy to describe in human terms; her
functions, what she might be expected to contribute to Midgard, are
unclear.

As Frigg’'s messenger and the worker of her will, as shamanic
traveler between worlds, Gna seems to represent Frigg’s magical self.
The German versions of Frigg, Holda and Berchte, both have a darker,
wild form. Frigg herself never directly appears in this role, but Gna
could be seen as embodying Frigg's wilder, freer side. Gna is not tied
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down to responsibilities but roams freely through the worlds, heedless
of conventions or decorum.

Gna is a powerful, potentially unreliable, or even dangerous force
held in check and controlled by the powerful sky goddess, vet a force
necessary to fuel Frigg’s will and give her magical acts the necessary
impetus to propel them into fruition, And if Gna carries Frigg's will
out to the worlds, she is also able to carry our will back to Frigg and
the /Esir. Gna is a representative of Frigg's darker and powerful
magical side, the strange, wild, unpredictable messenger of the sky
queen.

Rituals to Gna can be performed in order to enlist her aid to carry
messages to and from Frigg, the All-Mother, and to ask Gna to
encourage Frigg to grant wishes or give help for an appropriate project.
Gna, because of her function as messenger, can also be petitioned to
speed, protect, and encourage any messages (which could include
letters, phone calls, telegrams, and personal visits). By the same token,
people working in professions involving any sort of communication can
invoke her to aid and protect them in their work. Because of her
shamanic characteristics, Gna can also be invoked to aid in any magical
workings involving journeys to the other worlds and communications
with the beings that dwell there,

Gna seems associated with light but strong colors, such as bright
yellows, oranges, greens, or blues. Symbols of the messages to be sent
(a letter, for example) and also the persons or beings to be contacted
could be used on the altar, if the ritual is for a specific communication.
A symbol of Hofvarpnir, Gna's horse, would also be an appropriate
decoration. The use of percussive instruments and dancing in the ritual
is very effective for Gna, who seems to inspire an atmosphere of
greater improvisation and informality than some of the other goddesses.
If one doesn’t want to experiment with the chanting invocation
mentioned before, a more traditional style of invocation can always be
used.

Call to Gna
Gna—Far-traveller—
swift messenger of Frigg,
rider of Hofvarpnir—

You who soar through the high towers of the sky,
You who speed through the dark currents of the sea,
You who are the eyes and ears of heaven,

the voice of the goddess.

Loud of laughter, light of limb,
swifter than light or thought—
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You carry the seed to the womb,

the word to the heart,
the greeting of kinship and the riot of rumor.

Come to us, wild one,

Carry fame and fancy,

Carry mystery and joining,

Carry our minds and our hearts—

Gna—Messenger—Come!
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Chapter 14
Gefjon—The Worker

Unlike some of the Asynjur, Gefjon (ON Gefjon; also called
Gefjun) has a clearly established identity of her own and appears in
skaldic poetry, art, and legend as an independent figure, although she
has also been associated and confused with both Frigg and Freyja. Her
name means “the giver” and derives from the ON verb gefa, meaning
“to give” (with the further connotation “to give in marriage™). The
name Gefjon has also been linked to the AS geofon (“ocean, sea”).
Gefjon is associated with the Danish island of Sjelland (Zealand),
thought by some to be the center of worship of the goddess Nerthus
mentioned by Tacitus.! However, there is little evidence to suggest that
Gefjon was thought of as a sea goddess; rather, she is more strongly
connected to agriculture and the land.

The AS word for “gift,” giefi, is also the name of an Anglo-Saxon
rune, gyfu (Gmc. gebd), which means “gift, generosity, hospitality.” In
early Germanic culture the concepis of gift and giving had a deeper,
more magical meaning than contemporary society gives them. More
than the mere exchange of physical property, a gift symbolized a
blending of the minds and lives of both giver and receiver, a magical
state of communion and inspiration which was heightened when it
included exchanges between humans and gods. Giving cemented the
bonds of human society, creating reciprocal ties of interdependence,
quelling feuds and quarrels without bloodshed, and enabling independ-
ent persons and kin groups to function together for the greater good.
Gifts were required to seal business dealings, solemnify marriages, and
ratify peace treaties, and were necessary to make binding almost any
agreement or Ceremony.

Hospitality was considered a moral obligation by Northern peoples,
help and assistance that friendless travelers could depend on to sustain
them on journeys. Without this concept of generosity, travel, trade, and
communication in general would have been hindered, if not impossible,
in older times. Between host and guest existed a sacred bond of
reciprocal aid and peace; to do violence to host or guest was a terrible
crime, violating laws both human and divine. Sagas and legends are full
of occasions where enemies were forced to meet amicably because they
were all the guests of a host who was anxious to keep bloodshed from
violating his hall. The gebo rune also symbolizes ritual and sacrifice,
the divine exchange of gifts between humans and the gods creating a
relationship of kinship and mutual interdependence.

The host-guest relationship and the concept of giving shows up in
the major extant myth pertaining to Gefjon. This story is told twice by
Snorri, in the beginning of the Gylfaginning (ch. 1) in the Prose Edda
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and in the Yaglinga sapa (ch, 5) of the Heimskringla, The skaldic poet
Bragi Boddason the Old also wrote several stanzas aboul the event,
showing that the story must have been fairly widely known. In the
Eddic version Gylfi, the king of Sweden, is greatly entertained by a
traveling woman who stays at his hall, and in return for her merry-
making he gives her a plot of land as large as she and four oxen can
plough in a day and a night. The woman, who is in reality the goddess
Gefjon, brings from Jotunheim her four sons, who were fathered by a
giant. She changes them into oxen and with their aid ploughs up a huge
tract of land. The goddess then proceeds to drag her prize away across
the ogean, where it becomes an island along the coast of Denmark. This
island 15 said to be Sjzlland, the largest of Denmark’s islands and the
site of the city of Copenhagen. There is a lake in southeast Sweden,
Lake Malaren (Malar), whose indentations are said to correspond
exactly to the headlands of the Danish island. The version of the tale in
the Heimskringla is basically the same, with two slight variations. Here
it is Odin who sends Gefjon to Gylfi in quest of land, and the goddess
goes ta Jotunheim to conceive her four sons after accepting Gylfi's gift.

The story of a person who makes a seemingly insignificant promise
and is later forced to give more than he bargained for is a common
theme in Northern European folk literature and myths, Modern readers
may often fail to see why someone would allow himself to be tricked
s0, but this is because we no longer see the idea of giving one’s word or
a gift 1o be holy. To break such a bargain, once made, would cause a
rift in the stability of society itself and on a spiritual level cause
unpleasant repercussions in the oathbreaker's gridg. Gefjon is often
regarded as a patron of Denmark because she gave the island she won
from Gylfi to increase that country’s holdings; there is also a statue of
her and her oxen in Copenhagen. However, she also has ties with
Sweden because she accepted the king's gift of land in exchange for her
entertainment.

The ¥nglinga saga tells that after winning her island, Gefjon
married the legendary Danish hero Skjold (Scyld), King of Leire and
son of Odin, and with him founded the royal Danish race, called the
Scyldings in his honor. (This is the same Scyld Scefing who shows up
in the beginning of Beowulf as that hero’s father.) Gefjon is known to
have had a sanctuary or place of sacrifice at Leire, and there are a
number of other place names in Denmark which could have been
derived from her name,

Because of the Gylfi myth, Gefjon is seen to have a strong
connection with agriculture and especially with ploughing. Carvings
from the Viking Age have been found which show a female, assumed
to be Gefjon, with her plough and four oxen. Her connection with oxen
or bulls also suggests a fertility deity, although in her case dealing
specifically with fertility of the soil. She may have been connected with
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plough-blessing rituals such as the old Anglo-Saxon charm fo make the
land fertile, a thinly-Christianized spell performed when ploughing the
first furrow of the season which includes the invocation:

Erce, Erce, Erce, Erce, Earth Mother,

Be fruitful now in God's embrace,

Be filled with food for the use of men.
The plough was blessed, rubbed with various herbs and the seeds which
would be planted later, and then used to plough in a cake made from
every kind of grain, presumably to let the powers-that-be see what the
expected goal was to be.

In Germany people held plough processions, accompanied by
dancing and bonfires, to promote the health of the crops. In some
places the young men yoked all the dancing maidens to the plough and
had them draw their piper, who sat on the plough still piping away, into
a lake or river. In other areas they set the plough on fire and drew it
through the fields, a practice similar to the use of burning sunwheels at
Midsummer. Still other regions practiced the custom of allowing young
men to accost unmarried women and make them either pay a ransom or
be yoked to the plough? This also ties in with Gefjon’s relation to
maidens, which will be discussed later.

De Vries speculates that Gefjon and Thor may have been wor-
shipped together in Denmark as gods of fertility, due to the presence of
some of Thor's place-names close by those thought to be connected
with Gefjon.? However, these same place-names could also be related to
Freyja, one of whose by-names, Gefn, comes from the same root as
Gefjon. The etymology of both names brings to mind Latin inscriptions
found in parts of Germany which are addressed lo female fertility
spirits called Gabiae, Alagabiae, and Dea Garman-gabis* These spirits
are similar in function to the disir, female fertility deities connected
with Freyja.

Another point of similarity between Freyja and Gefjon is that both
are said to possess a necklace or jewel which they gol from an amorous
adventure, In the Lokasenna (st. 20) Loki accuses Gefjon of obtaining a
sigli (“throat-jewel™) as a result of throwing her leg over a young lover.
This contradicts the common assumption that Gefjon is a virgin, which
stems from Snorri's description of her as a mer (“maiden™) in the
Gylfaginning (ch. 35). He also states that all women who die maidens
attend her in the afterlife. Gefjon's four giant sons and her fertility
functions certainly seem to give the lie to this picture.

The only other evidence of this connection lo virginity is in the
Vélsa pdtir section of Oldfs saga hins helga in the Flateyjarbdk, where
a girl who opposes the phallic cult worshipped by her family invokes
Gefjon, but this could be merely evidence that Gefjon was seen as an
alternative fertility deity.5 The word mer does not necessarily indicate
a virgin, but rather any young maiden; it can even be translated as

101




“daughter” or "wife."0 Everything else known about Gefjon sugpests
anything but a chaste maiden, and after all, even if she is in charge of
dead virgins, it doesn’t necessarily mean she was one herself, Young
women between puberty and marriage can be said to symbolize
potential,’ and Gefjon's association with them could be part of her
tertility function.

Gefjon has connections with Frigg as well as with Freyja. Snorri
lists her as the fourth of the ,fisynjur, and in the Lokasenna (st. 21)
Odin claims that Gefjon knows the fates of people as well as he does:
this echoes another verse where nearly the same thing is said of Frigg.
The Heimskringla version of the Gylfi myth also shows Gefjon
connected to Odin, going east in search of land for him. The picture of
Gefjon and her plough is reminiscent of Berchie, who was often
pictured traveling throughout the countryside with her plough and who
was thought to ensure the fertility of the crops.

There is also some evidence that Gefjon was called upon when oaths
were laken, with the phrase, “Sver ek vid Gefjon (I swear by Gefjon)™ 8
This is a function similar to that of another of Frigg’s goddesses, Var,
who hears marriage vows. Tyr, the god of justice, is also called on to
witness oaths, as are Thor and Ull. This role stems back to the whole
concept of the gift as a binding element in a promise and agreement.

Despite similarities and connections with other goddesses, il is
apparent that Gefjon was at some point worshipped as a goddess in her
own right, particularly in Denmark. Her main role seems to be that of a
deity of the fertility of the land and a patron of farming. Farming was a
major occupation in Viking times, practiced by all to some extent
despite any other occupations and activities. Even rulers and other
members of the upper classes took part in day-to-day farming activities,
and it is not unusual in legends and sagas to find a queen out in the
butter-house,

Farming was the basis of survival and demanded hard work,
flexibility, good timing, skill, and luck. In the Rigsbula (st. 22) there is
a list of some of the activities of farming, including taming oxen,
tempering ploughshares, making carts, timbering houses and bams,
ploughing, reaping, and threshing. The Scandinavian growing season
was only about five months or less, and during the peak periods of
work all the people devoted long days, from dawn to sunset, to the
feverish activity required by the season. After the sowing in mid-April,
many men went off trading, exploring, or viking; in their absence the
women of the house were in complete control of the farm and all
related business activities. At autumn time, when all hands were again
needed, the men returned for the reaping and harvest, followed by a
long and hopefully pleasant winter in a comfortable hall, A goddess
who ruled over such activity would have to be strong, vigorous,
diligent, independent, and hardy.
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! see a strong woman. She is the goddess of women Wﬁ(l'.i are
alone. She works hard, and plays hard. A woman in her thirties,
in her prime, she has much strength and vigor, with a strong face
and a tall, large-boned body. Her hair is reddf.eh-b{ond. or a;h-
hiond, and she wears it tied carelessly back, with wisps escaping
from the scarf she ties around it. Her arms are bare and her
sleeves are rolled up high, above the shoulders. Her arms are
sunburned and bronze. She is a farmwoman. She is f-::-mfi of {mmry
drinking in the “old mead-hall, where warriors sit bfrmg!y
together” [from the AS rune poem, mentioned below]. Exce.fhn:gr
in merrymaking, she is the life of the party, one of the guys. She is
very proud of her four giant sons and, like Queen IBaacfmlel.'a of the
Celts, might also exclaim of them, "These are my fewels! _

She is a poddess of agriculture and work, and takes special care
of working women and men. Her symbol is the pin'ugh. She can
handle the elements of chaos and subdue them with her strong
arms; she is not afraid of "dirty work." They call her gr;ddess1 of
maidens, though she is not one, because she cares for women. She
teaches them 1o know how to deal with men, to know !.f:em.sf!vfs,
to take care of themselves, and to become women, not girls.

The picture of Gefjon in the trances was prelty much lhla same as
that obtained from research. Her Dutstmding characteristics are
strength, hardiness, and overwhelming vigor or life force, 1]13.’: strength
and energy palpably emanating from her body. Qne can picture h:,[
picking up oxen with her bare hands, ann—wresﬂ:qg warriors in the
mead-hall, and generally overcoming all ubstzuflus with ease. Although
she seems strongly interested in women and their work, she also appears
at ease with men in a man's environment. She not f}niy can compete
with men, she genuinely seems to like them and enjoy theu-l company
and amusements. The mead-hall scenes and vigorous carousing caused
me to think also of the Old English rune perpro, whose rune poem calls
up the image of warriors drinking together in the hall.

I find it interesting that Gefjon has been thought of as the patron of
maidens and the one to whom they would go when de?.d, If the
historical evidence was not enough to convince me tha? Gefjon herself
is no virgin, the trances did the job, because a less maldcr_ﬂj,f character
cannot be imagined. However, it seems much more sensible to put a
bunch of inexperienced young girls in the care of a womarn of the world
rather than sending them to an equally jnexpericlncaq nlwidf:n _gnddess,
One could also apply the old classical concept of a virgin as 51mp.ly an
unmarried or unattached woman, with chastity not necessarily being a
part of her character. . i

Gefjon, in her independence and c:onf1df_:nce, seems an excellen
image for women working and living on their own. Especially today,
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when 50 many more women live alone, struggle with single parenthood,
or work at various occupations, Gefjon is a noble example. Not only
did she do her work well, she haggled a premium wage for it. Although
historically connected with farming, she can also be invoked for help in
any kind of honest work by people of either sex. For women, she is
especially ready to lend her strength and cunning. She would perhaps
be a good deity to call on when looking for a job or when seeking
decent wages or a raise. And although fewer of us today do our own
farming, we all still eat, and Gefjon's role as goddess of agriculture is
still important to all of us, Rites to her during key points in the growing
season, especially just before ploughing time, would be appropriate.
Gefjon would also be good to call on in rituals involving young
women, such as rites of passage at puberty. She might also be involved
in workings to protect women and girls from premature or unwanted
involvement with men.#

An altar for Gefjon could be covered with a cloth of grain-yellow,
or any color indicative of crops or growing things. Grains, fruits,
breads, and other gifts of the earth are useful decorations. Farming
implements, such as scythes and trowels, could also be used as
ornaments. The plough, of course, is her main symbol, but unless
you're lucky enough to be doing your ritual in a barn or in a real field,
that’s a little cumbersome for the average altar. If your ritwal involves
your work, you might include symbols of your career or occupation, or
any particular project you might want help with. Since Gefjon is such a
hard-working goddess, be prepared to pledge what steps you plan to
take to ensure your success in the work you're asking help with, and
then be prepared to work your hardest to carry oul yvour goals, with the
aid of luck added by the goddess.

Call to Gefjon
Greetings, Gefjon, Goddess of Maidens:
The doom laid down for all you see,
Even as Odin the wise.

Gefjon in gladness drew from Gylfi
Dark earth to add o Denmark.

The stout oxen steamed with sweat;
Eight eyes like moons beamed out
From four fearless beasts of the furrow.
Off they hauled the handsome island,
Picked as prize from Sweden. !0

Hail laughing one, joy of the men of the mead-hall!
Hail, Gefjon of the white leg,
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Whose favor wins fine-fashioned gold
and fair Truitful fields! r
Hail the giant’s four sons, bearers of the plough!

Hail, goddess of lone women,
Lady of cunning and courage and sweat.

The jewel you wear is your own strong heart.

Grant us equal courage and strength and joy.

Bless our ploughs as we break t!lﬂ green bones of Jord
and call forth shining fruits.

Bless our sea and our land, fair Mistress of Sjelland
and Maker of Malar.

Hail, Gefjon!
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Chapter 15
Snotra—"The Prudent

~ Snotra (ON Snotra) is one of those goddesses who seems 1o have
Dwen chietly the personification of a moral idea, a mere shadow of her
||m,illruuﬂ. Frigg. Listed by Snorri as the thirteenth dsynja (Gylfaginning,
o 15), she is said to be wise and prudent, Her name comes from the
ON word snotr (wise, prudent), which can be used to describe any man
Ao woman who is wise, sensible, and moderate.
The meanings attached to the word snotr and the qualities of the
ens Snotra are all in the same vein. She is a goddess of virtue, o
worthy woman, prudent and of gentle bearing, wise, well-behaved,
ueat, clever, judicious, wise, and a pillar of self-discipline, One of the
Jow places in the old literature where her name turns up is in the
Migapula of the Elder Edda (st. 25). In this story, which tells of how
he pod Rig sired the different classes of people, one of the daughters of
yeoman Karl is named Snot. Snotra, then, does not represent the
Iﬁr. the hero, the skald, or the shaman, but rather embodies the ideal
s ol the average person.
~ I'he virtues which Snotra exemplifies should not be confused with
later  Christianized concepts of meekness, chastity, and piety, the
Allmarks of the pallid sort of heroine who reached her peak in the
Nictorian novel. The virtues held in high regard by the Heathen Norse
Weie qualities such as honor, courage, loyalty, truth, hospitality, self-
ince, industriousness, perseverance, and discipline, If these traits
J lamiliar, it’s because they continued to be held as desirable
tlbutes by the Germanic people even after the Christianization of
apee and have been passed down to our own society, even though
Ahey're not much practiced of late. Many of the ethical qualities
L uned to have grown out of the Christian religion were actually
lieudy honored centuries earlier among the Heathen Eurnpéans and
¢ simply co-opted by the Church as a means of easing the integra-
Wom Into the new faith,
~ Honor is more than a virtue; it is an intrinsic part of a person's
Awdug, It is an inner consciousness of nobility, the knowledge that you
e what you should be and that your actions are true and right. Honor
\ haned not only on acts in the present, but also includes all a person’s
seily in the past. Honor encompasses all the other virtues, and they in
#iu I e necessary to preserve honor from harm. A person whose honor
* fuiling usually demonstrates this by starting to slip in other areas,
Wil s becoming cowardly or stingy. Along with honor comes luck.
Ak means more than a favorable turn of the dice; it means an inner
"ﬂw:r that extends itself into the physical world so that all your
cileavors are successful. Luck is the outer manifestation of honor;
when your inner self is true and right, then all that you do prospers.
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In order to maintain your honor, you need courage. Courage was
one of the most highly-admired qualities among early Heathens and is
still important today in our complex and confusing world. It means not
only physical bravery, but also the willingness to stand up for what you
believe is right, even when you risk trouble and unpleasantness to do
0. Lack of fear is not necessarily what's indicated, but rather the
ability to pursue your goals, Courage can also include being able to
withstand physical hardships and discomfort.

Loyalty is the visible manifestation of honor in action. It means
being true to yourself, your kin, your friends, and your gods. Loyalty
includes being open, honest, and reliable, and being willing to cheer
your fellows in good times and to defend them in times of trouble.
Those with no ties of honor or loyalty to anyone are not quite human;
they exist beyond the boundaries of society in the realms of chaos.

Closely tied to loyalty is the virtue of truth. Truth here refers to
personal honesty and to keeping your word. It means ::ssent‘ial truth anld
rightness rather than unrelenting literal truth. Indeed, sometimes truth is
better served with subtlety and cunning rather than through dogged
bluntness, particularly when dealing with enemies. To your friends and
kin, though, you should open your heart and mind, and say and do wh‘m
you really feel. Above all, you should present yourself lruthfully. in
deeds both past and future, neither indulging in unfounded bragging
nor in exaggerated modesty.

Hospitality was a necessity in earlier times, when a traveler had no
recourse to motels or restaurants. But more than that, it is the glue that
holds human society together, and as such is even more important today
when society is so fragmented and alienated. Generosity is also a
reflection of honor: stinginess is a sure sign of failing luck and will.
The act of giving forms a bond between giver and receiver, a"d. S0
hospitality fulfills spiritual and emotional needs as well as physical
ones. To be niggardly sends a message to the universe and yourself that
you are lacking in power and unable to provide for vourself or others.
Generosity proclaims that you are strong and honorable, that you trust
enough in your future luck and prosperity to distribute what you have

now to others. In addition to giving material gifts, hospitality means
treating both guests and hosts with thoughtfulness, courtesy and respect,
and most important of all, keeping peace between all parties during any
visit or festivity, T

Closely tied to hospitality is the virtue of self-reliance. Hospitality
only works if all participants are honorable people who are genfera]:‘ly
capable of supporting themselves; to use the virtue of generosity 10
induce others to support your own laziness is as bad as being stingy.

Self-reliance also implies taking responsibility for your own actions
and choices and not always looking for someone or something 1o
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blame. With these responsibilities comes the boon of freedom, of being
your own master and pursuing your own goals and desires.

Industriousness grows out of self-reliance; you can’t take care of
yourself if you don’t do any work. This does not mean cheerless
drudgery, but rather taking joy in doing and striving. It means aiming
for excellence instead of mediocrity. Excellence does not happen by
itself; we have to work hard to achieve worthy goals, but the joy of
success is greater when you know you have earned it. Work is also tied
to freedom, oddly enough. To be able to do things, make things,
achieve things, rather than depending on someone else to provide them,
gives you a sense of pride and independence that few things can shake.
It brings the realization that you can exercise control over your
environment and your life.

Perseverance is really just self-reliance and industriousness main-
tained over the long haul. It means being able to work for a long-term
goal through hard times, trouble, and inconvenience. It means being
able to delay immediate gratification to achieve a worthy goal and not
getting bored every time a new endeavor loses the first flush of
excitement and becomes routine. Endurance is a part of this
virtue—being able to live through failure, hardship, and ill-luck and to
continue on your path without despair or self-pity.

Discipline means demanding excellence from yourself first, and
then from others. It is part of the process of self-actualization which has
become so popular in modern psychology. It means constantly striving
to improve and perfect yourself. Discipline involves living life actively
instead of letting fate control you.

The valued personality traits of moderation, self-control, and even-
temper are also part of this virtue. Throughout the Hévamail, that
collection of wise counsels in the Elder Edda, the wise person is
warned to eat and drink moderately, hold her tongue, and keep her
lemper in trying situations. This kind of self-rule is exemplified by
Queen Sigrid of Sweden, who was courted by the Christian king Olaf
Tryggvason. When she refused to convert, but rather suggested that
ecach should worship as he or she felt best, Olaf struck her in the face
with his ‘glove and called her a bitch. Although they were in her own
hall at the time and she could have called on all her men to avenge her,
she merely said, with great control, “That may well be your death.”
And indeed, Olaf did eventually meet his death due to an alliance
lorged by Sigrid, who waited until the time was right to restore her
honor, !

The Norse scorned uncontrolled outbursts of temper; expressions of
wnper were appropriate only if they were the product of will and
decision. Though Vikings are popularly presented as being somewhat
similar to a rowdy group of undergraduates, only more bloodthirsty, in
teality the Norse people fully appreciated the horror of a blood feud
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and sought to avoid such quarrels as best they could. 1t is still important
today to avoid needless and unproductive conflict. You are nol
responsible for your emotions, but you are for your actions. A goddess
who can inspire people to keep control of themselves and weigh events
with objectivity before acting is definitely an assel.

Snotra is also called wise because she is said to have mastered every
kind of knowledge. To modem people, knowledge and study means
things like doing algebra or writing a thesis, but in Viking times the
kinds of things an accomplished person was expected to know were for
the most part practical skills. Since Snotra is a goddess and not a god,
she presumably originally presided over those studies appropriate to a
woman. Here Snotra echoes the housewifely skills of Frigg and the
German goddesses associated with her.

In early Germanic society a woman was responsible for pretty much
everything that went on within the house and its immediate vicinity.
This included cleaning, which was related to the health of the
household since so much disease in early times arose from dirty living
conditions. Cooking was another necessary skill, especially in a time
when everything had to be prepared from scratch, For a Viking
housewife, being in charge of the kitchen also meant being responsible
for all the stores of grain, salted meat, and other foodstuffs. This was a
fairly vital responsibility in a time when one's budgeting abilities
decided whether the winter food supplies would last until the new crops
came in. Its importance is reflected in the use of the keys of the house
as the symbol for the authority of the mistress of the farmstead.
Cooking also encompassed the semi-spiritual activities of baking and
brewing.

Besides preparing food, women also obtained much of it. Although
men usually tended the large fields of crops, women typically managed
the smaller but vital kitchen gardens of vegetables and herbs necessary
to a healthy and enjoyable diet. Women and children also were the ones
who gathered such foodstuffs as nuts, berries, and mushrooms.
Domestic animals were also under the control of the women, as well as
the products obtained from them. These included the cattle, sheep, and
goats in particular, but also poultry, pigs, and bees.

A skilled housewife had to know how to preserve food once she got
it. Milk was made into butter and cheese; meat and fish was dried or
salted: fruit was made into preserves, jelly, and cider; and grain was
turned into bread and ale, and honey into mead. Storing food to last
through the winter was vital to the survival of the family, as was
ensuring that the house had adequate supplies of water and fuel.

Cloth-making was the major occupation of women and contributed
not only to the comfort and survival of the people, but was also a big
market item for many a houschold’s economy. Preparing flax and
wool, spinning, weaving, dying, and sewing were all skills every girl
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and woman were expected to know, These textile products encompassed
not only functionality, but also artistic expression in the form of woven
wall hangings and dyed and embroidered fabrics.

Childcare was another major responsibility and included both
physical care and schooling. A knowledge of medicine and midwifery
was another needed skill. A wife also had to be a good supervisor, since
it was her job to keep all the girls and women of the household busy
and productive. Women would also be involved in arranging marriages
for their family members, especially during the preliminary stages.

During the summer, when the women, children, and old men were
often left alone on the farm, the wife became the head of the
household. She had to know how to barter with visiting traders, to
protect the crops from predators and disease, and to hide the people,
cattle, and treasures if raiders attacked the farmstead. A skilled woman
might know something about runes, since many a runestone was erected
for the dead by wives, mothers, and sisters. All people, both women
and men, were also expected to be able to sing, dance, and tell a tale or
make a verse to be considered really accomplished.

| see a quiet young woman in her twenties with honey-blond,
or light brown, hair and grey eyes. Her hair is very frizzy, curling
in small ringlets around her face like a halo. She has long braids,
or one long braid, which she twists meditatively, and chews or
sniffs on the ends. She is clad in light, austere clothes made of
thin material—lightness of both color and texture.

I see her sitting in Frigg's garden, dressed as an English
country-woman of the seventeenth or eighteenth century, wearing
a broad-brimmed straw hat tied with a wide ribbon. She is doing
watercolors. She offers me a small snack, some sort of nut
sweetmeat, feeding it to me with her fingers. She has a lovely, low
voice and is very intimate and informal without being sloppy or
vulgar. "I's fun to be our doing things, to just relax and take
your time, to learn to do something very well and share it with
others,” she tells me.

Snotra is spunky, with more humor than one might at first
suspect—very quiet, but with a sort of impish, all-knowing smile.
She cannot be induced to lose her temper under any circum-
stances. Much given to daydreaming, she knows more than she
tells. She often assists people and other gods with various pro-
jects, and likes to be an advisor or helper. I often see her in the
company of other goddesses in Frigg's court. Such a solemn,
quiet little thing—but with that undertone of wry, dry, deadpan
humor. She sits on a high stool, staring dreamily into space, her
hand holding a quill poised over a long sheet of fine vellum on a
desk, sniffing the ends of her hair.
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That last image of Snotra with a quill is obviously an anachronism,
no doubt influenced by my own involvement with writing, research,
and other such pursuits, Nonmagical writing and reading did not
become common in the Norse countries until the medieval era.
However, if we consider Snotra to be expert at every kind of study
appropriate to a well-born woman, it is easy to see how literary
accomplishments would be added to practical skills as the education of
both men and women was broadened. After reading and writing became
more common, at least among the upper classes, as well as the classical
concept of muses who presided over literary and artistic activity, a
goddess like Snotra might gradually come to also represent the guardian
of scholars poring over curly manuscripts.

In our own world, this nontraditional aspect of Snotra’s skill has
even greater importance. The truth must be faced—these are no longer
preliterary Viking times. The world we know today depends a great
deal on the written word. Therefore, in modem times Snotra can be
assumed to have expanded her interests to include reading, writing, and
other scholarly pursuits, as well as all the new skills required by our
growing technology. However, Snotra’s real forte remains street smarts
and common sense. It is important to be able to function in the modern
world and to take advantage of what technology and science can offer,
but it is also vital that we still be able to take care of ourselves on a
very basic level, to grow and make our own food and drink, to create
things with our own hands, to be able to survive on a backpacking trip
and to care for our own children. And of course, the ability to know
your limit, hold your tongue, and keep your temper are timeless. In
short, Snotra governs the ethical qualities and personality traits that
promote productivity and cooperation among people. She empowers
them to be able to take care of themselves and teaches the kind of
practical wisdom and understanding that allows people to survive and
succeed in the mundane world.

A ritual to Snotra, then, could be performed for virtue in
general—for evenness of temper, moderation of lifestyle, wisdom of
action, diligence to duty—or for aid and inspiration, motivation, and
stamina in any kind of study, from baking to biophysics. Snotra might
also be called on to promote manners and appropriate behavior for any
occasion, especially if you have reason to believe people might get too
rowdy or start bickering with each other.

The altar cloth or candles could be of light colors of grey, blue, dull
gold, beige, or off-white—probably any muted, tasteful shade.
Symbolic pieces could include emblems of the traditional housewifely
skills, such as the distaff or needle; traditional objects representing
scholarly pursuits, such as the quill or brush; or symbols of your own
particular studies or enterprises—pocket calculator, spreadsheet,
thesaurus, batiking equipment, or whatever. Another nice touch is to
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include finished examples of any kinds of crafts or skills you practice
or of your work—successful term papers, debugged computer pro-
grams, perfect pastries, triumphantly symmetrical pottery, etc. These
emblems of past success are not only links between you and the goddess
who admires such work, but also function as proof to yourself that you
have indeed been successful in past endeavors and thus can expect to be
s0 in future ones.

Other aspects of the ritual could include a pledge to modify your
behavior in some positive way designed to be pleasing to Snotra—for
example, you could decide to keep your room neat, not get drunk, or
avoid losing your temper and getting into fights for a week or so. All
these actions serve as a sacrifice pleasing to a goddess like Snotra, and
again serve as a link to her, putting you on the same wavelength, so to
speak, so that you will be that much more receptive to her energies.

Call to Snotra
Hail Snotra—Worthy woman!
Wise one, clever one,
Daughter of the frecholder

Gentle, prudent maiden,
Skillful woman of sense,
Calm, judicious counselor,

a joy and comfort to the wise!

You who fare to the feast, cleanly clad,
there to eat and drink the ale wisely with friends;
You who speak little and listen much,
and quarrel never with drunkards or fools.
You who fare to the Thing and offer counsel,
weighing words, each against the other;
You whao shape the peace and pledge the fee,
and hold holy the peace-stead.

Hardy helper, quiet counselor,
Goddess of the needle and the quill,

of the workers and the craft-wise,

of scholars and students all—
the painstaking, fine-wrought arts you love.

Grant us your calm and craft,
your diligence and drive,
your skill and silence,
your well-deserved peace.

Snotra—Worthy One—Hail!
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Chapter 16
Lofn—The Champion

Lofn (ON Lofn, “comforter, mild one™) appears in Snorri’s list
(Gylfaginning, ch. 35) as the eighth dsynja and as yet another
messenger and attendant of Frigg. Her name is associated with the ON
verb lofa (“to praise; to allow, permit”). Her major function is to
remove obstacles from the paths of lovers and to win permission from
Odin and Frigg for people to marry, both women and men, even if it
has been forbidden. According to Snorri, such permission was thus
called “leave,” after the goddess. Lofn's name was also used to denote
love and anything which is beloved.

Besides this slender evidence, nothing more is told of Lofn; there
are no stories of her among the Norse myths. Again we see a goddess
closely associated with Frigg, in this case partaking of her functions us
a poddess of marriage. In early Norse society and later in medieval
Europe, most marriages were contracted by agreement between the
families of the individuals involved, and love had to come later, if wl
all. This was a typical practice among farming populations where the
family formed an economic as well as a social unit. Marriage was thus
chiefly a financial and political transaction, and the main goals were the
continuance of the family line and the provision of future econumic
security for both partners and any children they might have. Marriuge
was used (o unite powerful families, quell feuds, and increase the
wealth and holdings of a kin-group.

Thus the main considerations in the choice of a mate were rank,
wealth, and family affiliations. The past deeds and ancestors of the
families involved were particularly critical because not only did
marriage affect a family’s socio-economic status, it formed a spiritual
link to the luck and honor of the two clans which affected everyone in
both kin-groups. Still, the consent of each of the prospective spouses
was considered necessary to complete the bargain, and few cases in
which the relatives coerced a marriage against the inclination of one or
both parties turned out well in the end.

The sealing of a marriage bargain consisted of a complicated and
extensive exchange of gifts between the couple and their families. The
bride brought a dowry consisting of a substantial sum which
represented her share of the family inheritance, as well as the bed,
linens, furniture, dishes, and other household goods. Although her
husband and his family had the use of this gift throughout the marriage,
it was the woman’s property and returned to her possession in case of
divorce or her husband’s death.! The husband, in turn, made a hefty
monetary gift to the bride's family to compensate them for the loss of a

115



valuable member. The man made a further substantial gift to his wife
the moming after their wedding night, designed to ensure her economic
future.

A couple’s ability to acquire all the wealth necessary for a
respectable wedding proved that they were capable of supporting
themselves and a family. However, the giving of gifts encompassed
more than a financial exchange; it also had the spiritual effect of
linking the energies of the two parties together in 2 holy bond. It was
because the acceptance of the marriage gifts involved such close
spiritual ties that the status and reputation of the parties concerned
became so important.

A woman hungered for love in her marriage, and she knew that
only a man of worthy deeds and honor could win her respect. Thus
maidens, as well as their kinfolk, judged their prospective suitors by
their wealth, their honor, and their fame rather than for good looks or
flashy clothes.2 A man was equally concerned with the honor and
family heritage of his wife because, as the mother of his descendants,
her g¢rlég and soul would become part of his entire family line for
generations to come. The woman was the bearer of spiritual power, of
the ancestral soul, from one generation to another, and hence the
husband and his family were equally concerned with a potential mate’s
courage, strength, wisdom, wealth, and ancestral line.

Thus, Heathen marriage was founded on love after all, but that love
did not manifest itself until after the final gifts had been duly
exchanged; moreover, once the gifts were given, love could not fail to
grow. The modern idea of the picturesque hero or heroine pining away
for unrequited love would not have seemed romantic to Heathen
Germanics, but rather would have been regarded as a sign of mental
imbalance. Because of this, it is hard to imagine how the situation of
star-crossed lovers in need of Lofn’s aid could arise. However, human
nature being what it is, love often defied both economics and custom,
as a number of sagas and verses testify.

It is certainly clear enough how many types of obstacles might arise
to thwart a couple. Problems in obtaining wealth enough to ensure a
proper and desirable marriage might affect either member of the pair.
The family of one person might not be considered to have enough rank
or fame to suit the other family, or there might be a skeleton in
someone’s closet, projecting its ill luck throughout the family line and
warning off suitors. There might be a feud or murder involving
members of either family which would make an alliance seem
impossible. Even a random incident like a storm at sea or a sudden
journey might intervene to frustrate a romance. With so many potential
obstacles beyond a person’s control and with so much at stake, it makes
sense that there would be a deity to handle such matters.
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The first step in many Germanic marriages was taken by the couple
themselves, who undoubtedly began dropping hints to their families
regarding who they might wish to wed. The young man would often
send an aunt or other female relative to visit his intended’s family to
find out if she was free to be betrothed and to feel out how they might
regard him as a son-in-law. In almost every society where choice of a
mate rested with parties other than the lovers themselves, the figure of
the clever matchmaker appears in stories and folklore. The more
restrictive a society was toward its young people, the more cunning and
ruthless this figure became.

Almost all of Greek and Roman comedy, and later commedia
dell’arte, centers around the adventures of young lovers who thwart
their fathers, usually with the aid of devious servants or concubines.
This comic theme is continued in Shakespeare’s England, Moliere's
France, and even crops up now and then today. This rebellion of youth
against age and authority must have been a common one to have been
s0 widely represented and recognized. Another common aspect of these
stories is an almost universal sympathy for the lovers and ridicule and
contempt for the old people. Despite the standards of socicty, people
seem to instinctively recognize the folly and error of age in trying to
meddle in young love. It is almost like the archetypal battle of youth
and age, summer and winter, that appears so ofien in old rituals,

In this light, Lofn appears both as a conventional goddess concerned
with marriage and love and as a firebrand revolutionary, bucking
authority and the rules of society to promote the aims of individualism
and freedom. It is interesting to note that she is said to win permission
from both Frigg and Odin for her lovers. Tt is unusual to see Odin in
the position of matchmaker. His connection with Lefn could be due to
the fact that as the leader of the gods he represents the ruling powers
and therefore would have to be consulted before overruling authority.
He could be included because he is Frigg’s husband and together they
represent the happily married couple that the besieged lovers hope to
become. On the other hand, as a god of deceit and cunning, an
unlfoosener of knots and breaker of boundaries, his presence could
indicate the rebellious and individualistic nature of Lofn's work.

I see a woman sitting by an indoor pool in Frigg's hall. She
stirs the water with a stick, moodily; her face seems to shift and
change from moment to moment. As she looks into the pool, she
sees events happening in the world of humans, and what she sees
wpsets her.

A mistress of craft and cunning, Lofn does not hesitate 1o
resori to sneakiness and trickery to help the lovers she chooses to
protect, for she knows they work under the disadvantage and
must use all means in their power to win, She is an expert at
disguise and intrigue. She is young, in her early twenties, with a
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pale face and wide-set blue eyes. Her hair is dark red, or auburn,
hanging about her luxuriant and straight. Of medium height and
build, she is stronger than she looks. She wears a dark cloak and
a light gown, and carries a concealed dagger.

Lofn smiles when she sees me; her face becomes very animated
as we talk. “It's so rare and wonderful to find someone you can
truly love that ene must fight with all one's might to keep that
love.™ She is passionate—a champion of the individual dgainst
authority, youth against age—and empathetic to the sorrow af
others. Her emotions are strong and quick—she is quick te decide
and quick to act. I see Snotra following behind her with a small
smile, as Lofn, now clad in brown bBreeches and funic, strides
purposefully off on another mission, eyes blazing and the wheels
of her mind clacking away on another scheme.

Note how Lofn's use of the pool to view events happening in
Midgard is similar to the magic mirror Hlidskjalf in which Odin and
Frigg can see all that goes on in the Nine Worlds. Notice also the
reappearance of Snotra, acting in her preferred role as helper and
perhaps exercising the skills in matchmaking that an accomplished
woman should possess. Lofn appears as archetypal youth, rebellious,
passionate, idealistic, rash, moody, strong, and noble. She seems a
mixture of girl and warrior, of love-struck maiden and Machiavellian
intriguer.

Interestingly, another woman with whom 1 had shared my ideas
concerning using tranceworking to flesh out the Norse goddesses
experimented with Lofn before T worked on her. Whether this woman's
results influenced mine or whether we were both tapping into the same
source is hard to say, but there were similar motifs, notably the dagger,
red hair, clothing, youth, and fearlessness of the goddess.® This is an
example of how recurring images tend to surface in the workings of
different individuals, and these overlapping symbols are especially
potent to use in invecation; their recurrence is suggestive that they are
collective images and not merely individual whims,

One might perhaps think that today, with sexual freedom and a fair
amount of autonomy for adults, we don’t have much need for a Lofn,
However, the course of true love is still often rather rocky. Parents no
longer have life and death power over their grown children, but anyone
who has brought home a potential mate for family inspection knows
that it’s much easier to say you don’t care what your parents think than
to actually endure their objections. There are also all kinds of potential
problems for any love relation, problems of money, distance, time,
social mores, and even legal difficulties, all of which can hinder a pair
of lovers. Lofn seems particularly effective when invoked by people
who truly desire to be together in peace; | know a number of couples
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who have asked her for help and gotten remarkably prompt and
efficient results,

Although she is very much a goddess of youth, Lofn can be invoked
by lovers of any age and sex. She would be called on specifically to
remove obstacles of any kind preventing people who are already
interested in each other from being together; she is not the one to ask
for help in attracting lovers or inspiring passions, These obstacles can
include objections from parents and other family members, legal
difficulties stemming from previous marriages or problems with
licenses, troubles concerning the marriage ceremony itself and any
accompanying celebrations, problems involving money or travel, and
societal objections to the relationship. Snorri’s description of Lofn’s
ability to get leave for both men and women to marry is plural in the
original and could therefore be interpreted as including same sex
unions, so Lofn might be called on by gay or lesbian couples for special
assistance.

An altar to Lofn might be draped in strong, vibrant, passionate
colors, such as red or purple, and many candles would be used to create
an atmosphere of energy and light. A dagger might be included as a
symbol of the goddess and also of the power to cut down obstacles and
hindering ties. Since one would often have a specific reason to invoke
Lofn, pictures or symbols of the loved one or the couple involved could
be included, as well as representations of the problems preventing the
union. These obstacles could then be ritually burned or otherwise
destroyed during the ritual to symbolize the removal of the hindrances
in real life. At the close of the ritual a small celebration might be
included, with special food and drink, to commemorate the successful
outcome of the sitwation, Bits of poetry, literature, or drama
appropriate to the qualities Lofn represents might be read, preferably
ones with happy outcomes (Keats’ “The Eve of 5t. Agnes"” rather than
Shakespeare’s Romeo and Juliet, for example).

Call to Lofn
Hail Lofn—Defender of Lovers—Beloved of Youth,
You who have the ear of Frigg and Odin . . ,
Beloved winner of leave to live!
Lady of fire, watcher in the pool,
Dagger-cunning and heart-soothing.

Cloaked in love, you lift the latch

That bars the way to wedding;
Cheat of old age, wealth-scornful,
Lady of lying tongue and whole- heart.
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Come to us, Lofn of love-luck—
Break our bonds,
Clear our course,
Smooth our sailing,
Aid our love!

Give us boldness and blessing, shelter and safeguard,
Be our champion and our Juck—
Be true to us, who are true to each other,

Lofn—Beloved Champion—Come!
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‘ Chapter 17
Sjofn—The Peacemaker

Sjofn (ON Sjiln) is another goddess who is only mentioned in
passing in the FEddes and skaldic lore. According to Snorri
(Grylfaginning, ch, 35), the word sjafini (“love, affection’) was derived
from her name. She is said to be greatly concerned with turning the
minds of both men and women to love.

It is all very well to dismiss a deity with the comfortable label “love
goddess™ and leave it at that. Certainly love seems to be an important
function of many of the northern goddesses, but that does not mean that
they are therefore all the same. Rather than dismissing a goddess like
Sjofn as a redundant and therefore unimportant aspect of Frigg, one
should rather try to discover why a separate goddess evolved for this
function and what particular aspect of that function she might represent.
If there are several goddesses of love, what kinds and aspects of love do
each of them superintend? In Sjofn’s case, as with Frigg and all her
associates, the love she inspires is not casual; it is love that leads to
relationships and commitment.

When the Gylfaginning states that Sjofn turns people’s minds to
love, the actual word used for “mind™ is Augr, which is a broader term
encompassing consciousness, intuition, and emotion, as well as the
intellectual processes. Sjofn’s power does not merely create a passing
infatuation, but rather affecis a person at his deepest level of being,
touching all facets of the soul. Guerber states that Sjofn reconciles
quarreling spouses and keeps harmony and peace among people in
general.! Although written from a nineteenth century perspective, this
does indeed seem to catch the quality of Sjofn’s work. The love she
creates is more than physical or even romantic love; rather, it is real
frith, that broader and more encompassing love and harmony that binds
people together socially at the deepest level, the love of family, tribe,
nation, and even of the world and life itself,

Frith is an old Saxon word meaning “fruitful peace, joy.” It is hard
to accurately describe the concept today, when so much of the original
Germanic culture has been destroyed. Frith was a condition which
automatically existed from birth between all members of a kin group
and which could be created between other people through such bonds as
marriage, blood siblinghood, allegiance between a chiefitain and his
followers, and friendship. Frith is tied up with the Germanic view of a
person as essentially a social being, incomplete unless part of a close-
knit group. Kinfolk were united by mutual self-interest and self-
sacrifice, bound in loyalty, peace, support, and joy.

This love meant more than passively refraining from doing one's
fellows harm; it required one to actively support and protect each kin
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member, Frith was the loyalty, love, and goodwill with which kindred
folk lived together; it was the very core of the soul, the seat of a
person’s humanity and the wellspring of all his thoughts, feelings, and
desires.2 Kinfolk felt a deep love for each other which carried strong
notes of intimacy and joy. Humans were seen as intrinsically social, and
the greatest joy and peace arose from being in one’s own home among
one’s family and trusted friends. This is the love Sjofn seeks so
strongly to inspire in the minds of men and women. This is the basis of
society, of humanity itself; without it, the worlds of order would fall
back into chaos,

As mentioned before, there were unions other than blood kinship in
which a state of frith could exist between people, but these could only
happen through the giving of gifts. To the Heathen Germanics all
important agreements and relationships depended on the exchange of
gifts to creale the same love that automatically existed between
members of a family. In giving a gift, a person gave a part of his soul
to the other, and the gift itself became a physical manifestation of love
and goodwill.

The kind of love born from the exchange of marriage gifts was
more than romance; it was real frith, a sharing of honor and grig
between husband and wife which also united the families invoelved,
Friendship was also born from exchanging gifts, as was the bond
between a chieftain or war-leader, who was often referred to as “ring-
giver,” and his sworn followers. The paying of wergild, a monetary
compensation for manslaughter, carried with it real reconciliation as it
pledged the two feuding families to peace.

These, then, are the two sources of love and frith—kinship and
gifts, and thus Sjofn must be connected to both, She would be involved
not only in creating love where it did not exist before—new unions
such as marriage, friendship, social and political alliance, and
treaty—but also in restoring the state of frith in situations where it has
been strained or broken,

1 see her in the garden behind Frige's hall, Fensalir, leaning
on the trunk of a tree. She seems rather plain for a love goddess,
with a kerchief bordered in dark blue embroidery on her head.
Her hair is a kind of ordinary brown. Her voice is soft, light, and
guick, and she has a subtle, worldly sense of humor. She puts her
arm around me and leads me through the door or gate leading out
of the garden.

We go to various homes in the world of men. In one there is a
quarreling couple. She talks with each in turn, both hushand and
wife, always sitting them down at the table and putting her arm
around them. She understands and empathizes equally with them
both. Afterwards she goes outside to a meadow and sits beside a
young girl under a tree. Sjofn talks to her of boys, and her manner
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is now teasing and coy; she takes off her kerchief and is suddeniy
mare beawtiful. Her hair is a tawny light brown or dark blond,
with just a tiny hint of red highlights, and (s wavy and full. Her
mouth is strong and sensual, her eves grey-green and striking. She
wears embroidered clothes in a sort of European peasant stvle.

She next goes to a great hall and sits with great leaders of
nations and armies at a large table, and tries to reconcile their
differences, acting as diplomat. She is like a chameleon, her
appearance and manner changing from moment to moment. Her
manner is warm and kindly, but wncompromising: she has
empathy with old and young, men and women, rich and poor,

I see her on a roaftop during a festival for the new vear,
holding a wine cup. | sense the great love she feels for the crowd
below, and for the stars and the very air, and her great jov, She
keeps running one hand through her hair. 1 see now she is in her
late twenties or early thirties; she is sometimes fair, sometimes
plain, depending on who she ix with at the moment, Her love is o
love of gentleness, not lust. She is quiet, with deep humor and
strong charisma.

Suddenly we are back in the garden, at the tree—it is an apple
tree. She pulls off an apple and bites it, and laughs.

Both the few facts known about Sjofn and my impressions of her in
trance point to the broader aspects of love—the sense of camaraderie
and loyalty that holds societies and clans together, the closeness and
warmth that bind families, the joy of life that makes our time on this
planet worthwhile, In this promotion of peace and joy, Sjofn is similar
to Frey and some of the other Vanir, at whose celebrations weapons
were put aside. This is also true of the German goddess, Nerthus, whose
festival is described by Tacitus in his Germania (ch, 40),

Sjofn is a goddess for all, rich and poor, ugly and beautiful, foolish
and wise. She has a broad understanding of and sympathy for humanity
and the mortal condition. Adaptable, tolerant, and empathetic, she is
capable of many moods and able to deal with an infinite variety of
situations. The love she inspires is the glue that holds society and the
ordered world together, the very spirit that makes us human.

With this in mind, a ritual to Sjofn could be performed for any
situation where a little harmony and concord is desired, including
disruptive homes, bad situations at work, meetings of kindreds with
differing ideas, or even worldwide political conditions. One can also, of
course, call her to help you maintain and celebrate good relations and
situations in your life as well. Sjofn can also be called on to help in the
selection of gifts and to bless them before they are distributed,

Muted colors, especially blues and greens and other shades
considered to promote harmony and calm, might be used as altar
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decorations or clothing. 1 think Sjofn probably prefers an understated
and subtle yet aesthetic altar, sort of the same effect as a Japanese tea
ceremony, with a few beautiful objects to please the mind and eye
rather than a clutter of fancy paraphernalia. Try to reach a state of
peace and contentment beforehand. Think of all the individuals, groups,
places, activities, and things you love, things that make you glad to be
alive. You could put some symbols of these on your altar. You might
also want to gather together some people for whom you have particular
affection, to join you in this rite, if this is possible,

If you are doing the ritual to remedy some unpleasant condition or
situation, take a few moments at some point during the ritual to clearly
identify what the actual problems are and try to see what you can do to
make things better. Visualize the situation as you want it to be,
harmonious and friendly. Don’t expect Sjofn to magically turn things
around if you don’t formulate some actual changes you yourself can
make and actively do your part, for Sjofn is similar to the gods Tyr and
Forseti in that she is a goddess of justice and fairness. Similarly, don't
visualize the situation being remedied by yourself gaining power over
everyone else and putting them under your thumb, because Sjofn is not
into vengeance or power trips.

You should also not invoke Sjofn out of misplaced idealism or a
desire to feel virtuous in situations where you don’t really want to love
the others involved. If you really think that your obnoxious neighbors
are truly dreadful, don’t play the “turn the other cheek” game and ask
Sjofn to help you be a better person and “love” them. Sjofn will only
work for real love, love that is or at least once was there, or which
could be there with a little help—that person at the office who irritates
you, but for no real reason that you know of, and might be become a
friend with the proper attitude and actions; or the mate who was once
special but whose little habits are wearing thin in times of stress or
hardship; or the fellow kindred full of good enough folk who
unfortunately don’t see eye-to-eye with your group on some issues,
This does not mean you cannot feel a certain level of kinship with even
strangers at times, at a parade or on New Year's Eve, the bond of being
hurnan and alive on the same planet. But don’t use Sjofn as a chance to
play the goody-goody and feel self-righteous over your supposed
tolerance and goodness of heart.

[f others do the ritual with you, share some food and drink at the
end. If you are alone, call or write loved ones afterwards, Go do
something celebratory where there will be lots of people, like a
fireworks exhibition, a walk in a public park, a crafts show, a dance, or
a play. Try to pick something where you will be likely to enjoy being
with others (a ride on a crowded subway probably is not a good
choice).
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Besides her important functions of maintaining goodwill, harmony,
and love between spouses, families, friends, and coworkers, Sjofn
seems to encompass a sort of world spirit, a reveling in the experiences
of life and in being human, and as such is a valuable ally in combating
boredom, frustration, despair, and the “blues™ in general. She is the
specialness in everyday events, the joy of being in the present, the
richness of contact with one’s fellows. She is both carnival and bedtime
story, reveler and sister, joy and comfort, plenty and peace.

Call to Sjofn
Goddess of the gateway,
the open ear, the open heart, the open mind;
Goddess of the kind heart,
love-glad, joy-proud, life-strong;
Goddess of the wise heart,
bringer of frith, keeper of peace, mender of vows.

Goddess of the two sides, Goddess of the table,
Friend to men and women,

Goddess of love,

Goddess of the world—
Sjofn, we need you now.
Sjofn, Love Goddess,
Sjofn, we need vou now.
Sjofn, Peacekeeper,
Sjofn, we need you now . . .
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Chapter 18
Var—Hearer of Oaths

Var (ON Vir, “beloved,” perhaps “spring”), listed by Snorri as the
ninth of the MEsir goddesses (Gylfaginning, ch. 33), is vet another of
Frigg’s attendants. According to the Prose Edda, she heard all oaths
made by people, particularly vows and promises between men and
women, and took vengeance on those who broke their promises. The
word for vows (vdrar) is thus said to come from her name. Because of
this function, Var was called on to bless and witness marriage and
betrothal rites. In the Prymskvisia (st. 30), when the giant Thyrm thinks
that the disguised Thor is actually the poddess Freyja, his would-be
bride, he calls his attendants to bring him Thor's hammer to lay in the
bride’s lap and wed them together in the name of Var.

In old Norse society the oath or vow was seen as a deeper, more
significant and magical act than modern people usually regard it. The
keeping of one’s word was bound up with the all-powerful honor and
luck of a person and her family, the grlidg or fate which grew from past
actions. When a person swore on a holy object, such as a sacred stone,
sword, or ring, the power of her words was greater, forming a vow
which could not be rescinded. Grénbech talks of how the word was
seen to go on ahead, carving out a path for the deed to follow, drawing
the speaker with it. If the word was lost, the luck and even a part of the
very soul of the speaker would be involved in the fall.t

The formal exchange of gifts implied a sort of oath between the
parties involved, since it was believed to create the same kind of troth
and trust, In fact, a gift was traditionally accompanied by words
indicating in some way that the giver’s goodwill and luck accompanied
it. To the Germanic people the custom of giving gifts involved not
merely an exchange of worldly goods, but an exchange of luck and fate
between the givers, a joining of lives and kin: thus, gifts were not
accepted casually, If a gift was accepted, a gift had to be given in retumn
to seal the friendship, Even when trading or bargaining, the Norsemen
could not quite accept the transactions as mere commerce; some
exchange of luck still took place,

Since people felt that a part of one's soul was considered to be
passed along with a gift, the act of giving insured that loyalty and love
would naturally follow and create a bond and obligation. The power of
both gift and vow bound together the honor and the fate of the
participants, altering the very nature of their wills and feelings toward
each other. Once a gift had exchanged hands, no earthly power could
stop its effects and no one could resist its spiritual pull.2
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Marriage was seen as the ultimate exchange, uniting in blood two
distant families or kin-groups who would ever after share each other’s
honor, luck, and fate. A person married not only her spouse, but his
entire family, and in earlier days such bargains were made with great
care by both the couple and their kinfolk. Since all true bargains were
sealed with gifts, the husband gave a bride gift to the head of the
bride’s family, as well as gifis to the woman herself. She in her turn
gave him gifts as well, usually weapons. Finally, in Heathen times a
marriage was not fully valid and complete until the groom presented
the bride with her moming gift on the day following their union, which
fully established the reality promised by their first night together. If
later the bargain, or marriage, was broken, the wife left the man and
returned to her former home and the gifts reverted to their former
owners. Even today there is a kind of repugnance aroused when we
hear of people keeping engagement rings or wedding gifts after a match
has been broken off, although we are not always fully aware of why we
feel that way. The primary significance of the marriage gifts lies in the
spiritual power and troth which they symbolize, They are concrete
manifestations of the trust, the loyalty, the love, and the vows between
the parties involved, and are tangible proof of the sincerity of the
givers.

Bargains were also sealed by the sharing of drink and food, and
marriage vows were traditionally pledged over sacred drink in the
presence of all the kin and friends. Today it is still common to toast the
bride and groom at the reception, often in a traditional and formal
manner. There is evidence throughout old Norse literature of sacred
ceremonies where vows were pledged over drink. The bragarfull, the
sacred cup over which oaths were pledged during the Yule season, is an
example. Thus, wedding toasts carried the weight of sacred oaths and
the whole process was considered a holy ritual.

Today we tend to treat promises and agreements casually, but the
underlying power of our words still exists whether we acknowledge it
or not. Between any people swearing oaths to each other exists a type of
troth, the same kind of loyalty that is shared by kin. This means that
they are true to each other in all their actions, fulfilling all obligations,
whether large or small. A person’s honor lies in the strength of her
word, A person's soul grows in honor and might every time her actions
match her words. Conversely, each time one fails to uphold one’s
words with deeds, the soul is weakened. When a person loses honor, she
loses frith, and hence a bit of her humanity,

All lies and broken promises weaken the power of your word, not
only among the people with whom you have dealings, but also with the
gods and with yourself. If you always tell the truth and habitually
perform all that you say you will do, your words develop a power of
their own and a momentum that aids in their actually becoming true. If
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you tell lies and break your vows in everyday life, then when you speak
words in ritual or in magic they will have little potency to influence the
universe, and within your deepest soul you vourself will doubt your
own ability to carry out your will.

Moreover, the breaking of a vow dishonors not only the oath-
breaker, but also the person to whom the vows were made. The soul-
might exchanged whenever oaths are given is of such power that it
inextricably binds the honor and fate of the two parties together; their
honor becomes one, and hence one person’s failure taints the other as
well. This is one reason why the breaking of oaths s such a serious
matter; it inflicts real harm on the injured party, just as much as if they
had been physically assaulted.

By accepting a gift or an oath, then, you are essentially putting
yourself in the other person’s power. Not only does your well-being
depend on your own care in fulfilling your obligations, it now equally
depends on the conscientiousness of the other person. Exchanging oaths
and gifts is a risky business, but a necessary one, since all meaningful
social relations rest on such oaths. Recognizing the danger inherent in
exchanging promises and vows should not wam us off from making
any commitments, but rather should motivate us to use care and caution
in choosing those obligations which we do accept.

Var, in her role as hearer of vows, bears resemblance to Tyr, the
god of the Thing who hears oaths at lawmaking ceremonies. Other gods
who preside over oaths include Ull, the god of winter, and Thor.
However, Var differs from these other deities in that she hears not only
formal and public oaths, but also private and informal agreements. The
description of her in the Prose Edda implies that she listens to the
private talk between men and women. This would seem to imply not
only marriage or betrothal agreements, but also all those careless
assurances and promises made in many a bed, hayloft, and backseat
from the beginning of time through the present. What this really seems
to mean is that the act of love itself is an exchange of gifts, and that
both parties owe a certain honesty and trust to one another. This doesn’t
necessarily mean that all romantic encounters should be viewed as
lifelong commitments, but it does mean that you should not try to
deceive the other person about your feelings or intentions.

As the one who punishes broken vows, Var should be seen not as an
avenging fury flying around after the culprit crying for her blood, but
rather as akin to the mighty Norns, the three goddesses who govemn the
fate of all the universe. To break an oath is to set in motion a series of
events, a pattern of cause and effect, which will ultimately bring down
the offender’s luck and thus blight her fate. When you break promises
and vows, you yourself cause the retribution by damaging your own
honor. You weaken your soul-might and taint the way you view
yourself. With every promise left unfilled you send a message to the
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universe that your words have no power and that you are incapable of
carrying out your will, and gradually all your enterprises will begin to
falter and fail.

1 see a smallish, slender, youngish woman in her late twenties
or early thirties. She has an elfin face: round high cheeks, pointed
chin, broad wide forehead. Her hair is dark—black—long and
straight and parted in the center. Her eyes are pale grey, almost
clear, and startling, a little intimidating. Her skin is very pale, her
evelashes and brows very dark, She is solemn, stern, serious. She
wears a small jeweled cap, similar to those worn in Tudor
England, as well as a purple cloak and a light grey, or sometimes
dark, dress. I see her standing behind people—at an altar during a
ceremony, alone in a bed at night—always behind them, listening
when they least expect her,

She brooks no breaking of vows and holds all accountable for
their promises, showing no mercy. “Why should | have mercy on
them, when they have none?" she says. “When they learn o be
kind, then I will "

If wa people are faithful and honest in their vows, her blessings
can change a mere love affair into something exquisite. She is a
goddess of marriage, a goddess of commitment.

“But sometimes it is hard, or even impossible, to keep some
oaths,” I remind her. “Then don’t make them in the first place,”
she replies, with a slight smile.,

I see her in halls, entering from a side or back door, standing in
the shadows. She has a small ash casket which holds many lovely
gold and jeweled rings; these represent all vows which have been
kept. But she shows me a large treasure room she has underground
where there are many, many huge chests containing tarnished
rings—these are all the broken vaths. She returns to the upper
rooms, to a big, empty chamber similar to one which might be
found in a medieval castle. It is stone, with high Gothic-shaped
windows through which the late afternoon sun streams. Var sits on
the floor with her lovely rings all in her lap, running her hands
through them with pleasure.

The picture of Var I saw in trance fits well with her function as
hearer of vows. She is not the grand hierophant, swearing the
participants to fealty and promising dire consequences if the oaths are
not kept. Rather, she is a silent witness, keeping to the background, a
reminder 1o the oath-makers, who are the real performers of the rite, of
their promises and of the holy presence bound up with their words. The
rings I saw are reminiscent of the gifts that the Heathen Germanics gave
to seal their commitments. Like the tarnished jewelry, a gift whose
promise has been broken is dimmed, bereft of meaning and power.
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Var’s personality is stern, harsh and runyielding; unlike some of
Frigg’s gentler attendants, she is not soothing or motherly. $h¢ expects
you to deliver what you say you will, or not makr:: the promise to begin
with. She is a reminder, in this age of easy bargains and promises, of a
time when a person’s word was the only assurance needed to seal an
agre‘?;nrt‘-;tm& of those deities who should not be approached glibly or
without good reason. The most obvious rituals to her would be those
seeking her as a witness to oaths, particularly marriage Vows. However,
as you'd better be prepared to make good on any promises you make to
her, she should be approached sparingly and with caution. Another type
of ritual to Var would be one asking for enlightenment on the mysncgl
meaning of oaths in an attempt to develop oneself spu_ltua]ly. In thtls
sort of rite, Var could be approached more readily, as §ht 1;
undoubtedly only too happy to give anyone a better understanding o

L.
e Rzlil::usm Var would probably be stark, using e:ither dark or muted
colors, or else white or light grey. Any sac_red object on which oaths
could suitably be sworn, whether or not you intend to swear on thr::_n at
this particular time, could be placed on the altar—sacred stones, rings
and other jewelry, knives, swords, or other weapons are some
examples. When swearing serious oaths, it is always best to do so in the
presence of some trusted witnesses—real peugle you kpow, _whu hear
your words and join with you in acknowledging your intentions. In a
wedding rite, Var would probably be only one of several gods ang
goddesses addressed, but the actual vows should be made to her an
ith gifts and a sacred toast. _

Sﬂﬂiﬁ? :alrfuﬁning a ritual to Var for personal growth and w}sdum. you
can set up the altar, make the invocation, El.]‘lld perhaps meditate on H‘:a
nature of promises, and then think of situations when you kept or _dld
not keep your word and the consequences of each type of za.w:tu:n'jgi
Realize that all your deeds and vows, broken and kept, have create
your present world and condition, but also that your deeds now can
shape your future. Realize that you have the power, at each g1;:ren
moment, to create the future you want, step by step and act I_J}r act. Var
is a stern taskmaster, but only because she knows the vital importance
of the vows she guards. She wants those who call on her to choose to be

victorious and strong and glad.

Call 1o Var
Lady of Vows,  mighty Var— .
Witness of weddings,  loather of lies,
Hearer of oaths, teacher of truth.
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Lady of the purple cloak,
Lady of rings,

Keeper of honor,

Harsh lady—

Be with us, great hearer of vows—

You are the witness of our deeds,
the warder of our words.

You watch our makings and our unmakings.

We ride on the rush of our words toward our fate,
the future where you wait,
bright or clouded,

The soul of our truth.
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Chapter 19
Fulla—The Sister

Fulla (ON Fulla; also called Folla, Volla, Fylla) appears as the
goddess closest to Frigg and, like Eir and Gefjon, seems to have a more
well-defined existence than some of the others. Her name means “full”
and i3 usually taken to mean fullness or abundance. The word full was
also the term used for the blot, or ritual, cup. Fulla is listed by Snorri
ag the fifth dsynja and appears in several myths as one of the goddesses
seated as judges in the high seats in the great hall at Asgard.

Like many of the other Asynjur, Fulla is described as one of Frigg's
attendants; however, she appears to be the most constant, most favored,
and most intimate attendant, a sort of maid-of-honor to the queen. In
the “Second Merseburg Charm,” Volla (Fulla) is called the sister of
Frija (Frigg). Grimm speculates that Fulla might have been associated
with the full moon, both because her name is similar to the Gothic
word fullips and the Lithuanian Pilnatis, and because Frigg is often
connected with the Orion constellation, and she and her sister are
followed in the charm by another pair of goddesses, Sunna (the sun)
and her sister Sindgund.! However, this reasoning seems a little
strained, particularly since the moon is a male deity in Germanic
mythology.

Fulla is described as a beautiful young girl wearing her long golden
hair loose, restrained only by a golden band, circlet, or snood. Indeed,
one of the skaldic paraphrases for gold was “snood of Fulla”
(Skeldskaparmdl, ch, 32). The unbound hair declares Fulla's status as a
maiden; unmarried girls wore their hair loose in old Norse society. The
golden circlet is a sign of nobility. Like Thor's wife, Sif, Fulla and her
flowing hair can be seen as symbolic of the ripening grain, the golden
band representing the binding of the harvested sheaf. In this guise Fulla
represents the fullness and bounty of the earth. Grimm compares her to
the German female fertility figure Dame Habonde, or Abundia.? De
Vries sees her as merely a personification of the abstract idea of
dispensing prosperity, based on Roman models,* although Scandinavia
was far less influenced by classical ideas than continental Europe and
Britain. It is more likely that she was originally a fertility or
agricultural deity.

Fulla’s main role seems to be as Frigg's chief companion,
confidante, and advisor. Fulla has custody of the Queen of the AEsir's
ashen casket, presumably containing her jewels and other treasures.
Mythologically, however, this casket could symbolize the container of
the divine mother’s blessings, prosperity, and fertility, and Fulla would
thus be the one in charge of preserving this power until Frigg is ready
to dispense it.
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Fulla is also said to have charge of Frigg's shoes. Although this
sounds rather mundane to us now, in earlier times real shoes were rarer
and more expensive, as much a symbol of wealth and prestige as
jewelry or fine cloth. The foot also has connotations of fertility. Early
rock carvings picture the imprints of feet alongside fertility symbols.
The foot has also traditionally had important symbolic meaning in
Germanic and Celtic lore; for example, the word “foot” was often used
symbolically to indicate the male penis and hence fertility and
prosperity. Footwear might also indicate travel and journeys, and
indeed Fulla is often seen as Frigg's messenger in a number of myths.

In the Grimnismal in the Elder Edda, Frigg and Odin, disguised as
an old peasant couple, raise two boys who have been shipwrecked on an
island. Years later after the boys have grown up and left, Odin taunts
Frigg that his favorite, Geirrod, is a king while hers is a nobody. Frigg
accuses Geirrod of being inhospitable and miserly, some of the most
terrible charges one could make in Norse society. She then sends Fulla
to Midgard to trick Geirrod. Fulla tells the king to beware of an evil
magician in a blue cloak who can be recognized by the fact that dogs
will not bark at him. This description, of course, fits Odin, who is so
badly treated when he arrives at Geirrod’s court that he revokes his
faver to the king. In Saxo’s Gesta Danorum (Bk.1, ch.7), a much later
text which is somewhat confused with the myth of Freyja and the
Brisingamen jewel, Fulla enlists the aid of a dwarf to help Frigg
prevent Odin from finding out that his queen had stolen a piece of gold
from one of his statues to make herself a necklace. In both of these
myths we see Fulla as Frigg's close friend and helper, sharing with the
queen her traits of cleverness, strategy, and cunning. As Frigg’s helper,
Fulla is similar to Loki in his role as Odin’s helper and partner in
deceit,

That Fulla is a goddess of rank and stature is implicit in her
inclusion with other prominent Asynjur on important occasions: for
example, she is named among the lawgivers of the HEsir in the
Skaldskaparmdl (ch.1) in the Prose Edda. In the “Second Merseburg
Charm” she is paired with her sister Frija, the wife of the &Esir’s leader,
and is among those called on to try to heal Balder’s foal. Because of the
similarity of her name to the god Phol, an obscure god who is also
mentioned in the charm, some have suggested that Volla, or Fulla,
might have been one half of a god and goddess pair similar to Frey and
Freyja.® Phol is often regarded as another name for Balder. There is
also a Prussian god of plenty with a similar name, Pilnitus 5

Fulla appears again in a Balder myth in the Skirnismal of the Elder
Edda. In this story Balder’s wife, Nanna, sends back gifts from the
underworld to Frigg and Fulla—Fulla receives a golden finger ring. At
the same time Balder sends back Odin's magic ring, Draupnir. As
Odin’s ring, which reproduced itself every nine nights, is often seen as
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representing wealth and prosperity, so might Fulla’s ring be a symbol
of the abundance and riches she is said to dispense. Coming as it does
from the world of the dead, it might also be a symbol of the link
between life and death, Grimm speculates on its having magical
powers, perhaps invisibility, He goes on (o point out that Aventiure,
Frau Ehre’'s messenger, has such a ring. Earlier I compared Aventiure
to Saga because of their association with poets and history, but
Aventiure is also similar to Fulla in that each functions as her queen’s
IMESSENger.

Fulla's inclusion in these stories hints at some sort of possible
relation between this goddess and Balder, although what that might be
is not clear, As Frigg's closest friend, Fulla would certainly share
Frigg's love and concern for her son, and the fact that she is Frigg’s
sister would make her Balder's maternal aunt. Fulla's connection with
the harvest might also link her with a god who by his own death
symbolizes cyclic change. At any rate, Fulla was obviously considered
to be closely connected to Frigg and important enough to be petitioned
along with her for help and to be equally honored with a gift.

She is small, roundish, buxom, solid. Her hair is blond, her
cheeks red, Dresved in rose colors, she is shining, fresh-smelling,
enerpetic, bustling. 1 see her at night, lying in bed with her sister
Frigg, both of them naked together, laughing and exchanging
secrets.

I fiy or sail to Valhalla. As I go to Frigg's hall, Fulla meets me
in the garden between Fensalir and Valhalla, "We don't need to
bother with all that formality this time,” she tells me. She is very
chatty and perky, wearing a medieval-style, rose-colored gown.
She braids my hair back away from my face and gives me one of
her gold chains ro make a circlet for my brow Tike hers. She makes
me look pretty as we sit at night in the garden. We walk along
with our arms around each other's waists, We stop in Fensalir to
say hello, and we find Frigg and the other poddesses all busy
daing various things. Fulla takes me up to Frigg’s bedroom and
shows me Frigg's things. The famous footgear is all
magical—"Why do you think they have someone guarding a lot of
old shoes?” she asks. "One pair makes you swift, one gives
endurance, one makes yvou invisible, one lets you dance all night,
one feads you to a lover!” Fulla giggles uproariously ai the last
pair. She then shows me Frigg's jewels. At first she starts to show
me the notorious piece said to be made from a fewel she and
Frigg purloined from one of Qdin's statues, but she changes her
mind ar the last minute. Each piece has a story, and Fulla knows
them all.
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Just then Frigg comes in looking worried. She says she is a bit
upset because Odin is on ane of his journeys and has been gone
longer than expected. Fulla decides we should all have a fancy
dinner to cheer us up. She dresses Frigg up in her finest clothes
and lays out a gorgeous table for dinner—"Just for us,” as she
puits it. Just then Odin comes in—a tall handsome man in his early
to mid-fories, dusty and worn-looking from wavel, with very
acute, sharp blue eyes {or eye, in his case). He sort of smiles at
the sight of our party and asks who's joining us for dinner.
“Maybe it's a secret lover,” Fulla teases him. Frigg interrupts to
say that she and Fulla were just abour to have dinner together.
"Well,” says Odin, "I won't disturb you then,” and he makes as
if to leave. Fulla hops up, saying no, she's changed her mind and
isn'r eating, so she supposes he might as well stay, We leave Odin
and Frigg together, smiling at one another.

Fulla then decides we should climb out the window and down
the wellis and leave the house in secret to “go on an adventure.”
We travel by boat down a river, Fulla rowing. As we float by the
shore, we see various pairs af women of many different .:tges,- who
are all fast friends—first twe little girls playing together on a
dock. Next we see two young girls in their early teens walking in
the woods. “"How sad,” says Fulla, “they will soon quarrel over a
bay, and he is not worth the loss of their friendship.” I see myself
and a close friend of mine, representing women in voung
adulthood. I am surprised to see myself; Fulla savs, “Why? you're
a part of this, too. You are and have friends.” F

Fulla talks of the importance of women having women for
[riends—even the ability to later be a lover stems from the ability
to be a “best friend,” she tells me. “"Women's friendship—this is
the secret kept in my ashen casket.” I next see my mother and her
sisters on the shore, having lunch. I complain about the fact that 1
have no sisters. “Make your own sisters, being sisterless!” Fulla
tells me.

We return to Fensalir and go in through the front door this
time, finding all the other goddesses sitting together in the main
fadl. Fulla laughingly admits to sneaking out earlier. I then leave.
As I go, I turn to see Fulla and Snotra standing arm in arm in the
doorway, waving goodhye.

In my trancework Fulla exhibited not only the iraits of loyalty,
support, generosity, friendship, and sisterhood, which might have been
expected from reading the myths, but also a great deal of vitality, fun,
and, yes, mischief. She seems to be the archetypal best girlfriend and
particularly devoted to women and their friendships. Although she
appeared outwardly girlish, frivolous, and fun-loving, there was an

136

undercurrent of power, an ability to manifest and manage things, and a
hidden side of secrets which was only revealed in brief glimpses.

Though neither distant nor unfriendly to men, Fulla seems to be
especially concerned with women and their relationships with each
other, as sisters and friends; this complements Frigg’s role as wife and
mother. Fulla is the best friend, always ready to help, trade secrets,
discuss love affairs and life goals, and share a good time. Unlike some
goddesses, who remained somewhat distant until I had worked with
them a bit, Fulla was immediately friendly and intimate; moreover, she
began reappearing spontancously in other tranceworkings afterwards.
She evoked in me a feeling for old childhood friends so strong that |
felt moved to run off and call some of them after my first ritual to her.
Fulla is the part of every woman that remains young and an individual
despite the many other roles and responsibilities created by family and
work obligations that overlay the original personality.

In her role as confidante, loyal family retainer, and skilled
strategist, Fulla is a good source of advice and help on various
enterprises, particularly where cunning and subtlety are involved. As
messenger and advisor to Frigg, she would be good to enlist as an
emissary to the Queen of the /Esir when one is seeking that goddess’s
aid. As a repository of various secrets and cosmological gossip, Fulla is
a valuable source of wisdom and enlightenment, although her light and
whimsical manner of imparting knowledge makes it a challenge to find
the kernel of truth within. She might also be of help in improving or
enhancing one's physical appearance and in giving parties, dinners, or
other gatherings, as well as in injecting some fun and pleasure into
one’s life in general,

An altar to Fulla might be decorated with bright colors, such as
rose, bright blue, leaf green, or gold. Flowers, fruits and grains, or
jewels and baubles could also be used. One might wear one’s hair loose
with a golden circlet, ribbon, or band like Fulla’s, or put a circlet on
the altar as a symbol of her, Fulla can be invoked as a means of
obtaining Frigg's help and favor, to aid in mischievous and fun-loving
endeavors, to promote a prosperous harvest, and to initiate or deepen
friendships, particularly with women and most especially between
women. For harvest rituals or celebrations, offerings of fruits, breads,
and other food and drink might be exhibited on the altar or consumed
during the course of the rite. Music, songs, dancing, games, and other
diversions are pleasing to Fulla and in keeping with her character, and
may be included during or following the ritual. You might want to put
pictures of close women relatives or friends on the altar or wear gifts of
jewelry or clothing from beloved women in your life. After the ritual,
try calling or writing a close female relative or friend for a chat.

Fulla is a slippery and complex figure. My experience of her was
that she was very easy to contact but difficult to fully grasp or keep up
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with. In one sense she is the archetypal companion, best [tiend, younger
sister, or cunning servant—helpful, clever, a little cheeky, and lots of
fun. Underneath this supportive and frivolous layer there is an
undercurrent of something mysterious and unpredictable, and a little
unsettling. Fulla is easier to reach than Frigg, and vet at another level
she is essentially less comprehensible and comfortable. She is truly
Frigg's sister, the flip side of the wife, mother and queen—the wild,
irresponsible, unfettered maiden, ripe with promise and yet to be
harvested.

Call to Fulla

Fulla, Volla, Fylla, Abundia—
Sister of Frigg, Maid of Honor—Hail!

Lady of the chamber,

Mistress of wealth,

Guardian of treasures—
Bring us abundance,

Wearer of the ribbon,

Lady of the ash,

Keeper of the casket,
Adorn our lives,

Keeper of jewels,
Keeper of shoes,
Keeper of secrets,
Ward well our dreams.

Come with gift and greeting,
Come with fun and folly,

Come with lore and laughter—
Sweet sister of the gods—Come!
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Chapter 20

Hlin—The Protector

Hlin (ON Hlin) is probably the most accessible of the Asynjur.
Snorri names her twelfth in his list of Esir goddesses, and she also
figures as one of Frigg's attendants; in fact, Hlin is often held to be
identical to Frigg herself. Her name comes from the ON word ilina (to
hide or protect), and she has the special task of protecting those people
who Frigg wants to save from danger; thus there was a saying that one
who escapes peril “leans” or finds refuge (hleinir). Hlin is also a sort of
intermediary between Frigg and humankind, listening to the desires and
problems of mortals and aiding Frigg in deciding how best to answer
their needs. In addition, Hlin is sometimes presented as a goddess of
consolation, one who comforts the grieving.!

Hlin's close identification with Frigg comes from several lines in
the Voluspd of the Elder Edda (st. 53), when the spirit of the dead
wisewoman predicts the events of Ragnardk, the end of the world, and
tells of Odin’s death:

“Then comes to Hlin vet another grief,

When Odin goes out to fight with the wolf,

And Beli's bright slayer  battles with Surt;

Then will fall Frigg's beloved.” (Viluspd, st. 53)

The first hurt implied here is generally assumed to be the murder of
Balder, Frigg's dearest son, and the fact that Hlin is supposed to
experience sorrow from the deaths of Balder and Odin gives rise to the
idea that Hlin and Frigg are really the same goddess. This may be true,
and like all the twelve Asynjur who are the attendants of Frigg, Hlin
shares many of Frigg's characteristics and functions.

Another interpretation is that since it is Hlin's main duty to protect
those in whom Frigg takes particular interest, and since the Queen of
the Asir would naturally want her own son and husband kept safe,
Hlin's ultimate failure to keep these loved ones from harm would
certainly be a great woe to her. For all her might, Hlin cannot
withstand the power of the Noms and of fate; she cannot fulfill what
she has promised to her queen, cannot preserve her kin from
destruction. Perhaps that is why she is so sympathetic to those weighed
down by grief and despair.

Traditionally the protective abilities of mothers were considered to
be particularly powerful, and Hlin embodies this function of the mother
goddess Frigg, the fierceness of the mother guarding her young. The
skills of weaving and sewing, which are other important aspects of
Frigg’s might, are also related to protective magic; items made by a
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mother or sister for a family member could be magically empowered to
preserve that individual from harm. In several of the Grimms' tales a
young girl must make shirts 1o save her brothers from enchantment.
The Orkneyinga saga (ch.11) tells how the mother of Jarl Sigurd made
him a magical raven banner to bring him victory in battle.

Women of the early German tribes typically accompanied their men
to the battlefield, where they encouraged and incited them during the
fighting and used their prophetic powers to aid them in their strategy. It
is also likely that some of these women worked spells of warding and
protection. Certain women are shown as magically faring forth into
battle to protect and aid their favorites, such as Sigrun, described as a
“Valkyrie,” in Helgakvifa Hundingsbana I (st. 31 and 56).

The image of Hlin following Frigg's favorites and keeping them
from danger is reminiscent of the fylgja, or fetch, an attendant spirit
protecting an individual or a clan. This being often appeared in the
form of a woman or an animal and was said 1o show herself in times of
stress or danger, especially before the death of the individual she was
attached to. The fylgja often accompanied not just one person, but a
whole family, passing from one member to another through many
generations. Similar 1o the fylgjur were the disir, titelary goddesses
who were attached to a neighborhood, family, or individual and were
responsible for fertility and protection. Hlin functions almost like a dis
or fyigja of Frigg's family, lending her aid and protection to the
favored ones throughout the generations. Frigg's activities in the realm
of Midgard here mirror those of Odin, who also often lends his favor
and protection to various kings and warriors throughout the myths and
sagas. Like Odin, Frigg takes a keen interest in politics and the affairs
of kings and nobles, and through the offices of Hlin, her delegate, she
lends power to those she supports,

Despite these weighty activities, however, Hlin's strongest image is
as a very personal, very approachable, very comforting mother figure.
The first time 1 contacted this goddess, I wasn't even trying to reach
her; I was merely doing an ecumenical pathworking on “the Dark
Mother” at a large festival. The presence I felt was nonetheless very
striking and strong; it wasn’t until much later, when I chose to embark
on these journeys to meet Frigg and her twelve companions, that 1 saw
Hlin once more and recognized that [ knew her,

! st in a dark egg, covered with heavy, black, soft maierial,
perhaps velvet, but really coarser, like felt or soft wool. A gaunt,
regal woman somewhere between thirty and 2,000 sits rigidly,
her dark garments blending with a part of the tapestry. She
stares into the distance, Her face is made of sharp bones and
sharp features, with piercing, deep-set grey-blue eyes. She is
Playing a stringed instrument, like a lute or dulcimer, and 1 am
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sitting at her feet, leaning my head on her right knee. I think of
the gualities of rest and comfort. | remember sitting leaning on
my own mother, my head on her breast, in my old rocking chair
in my room at home, of the times she comforted me when I was
unhappy or frightened. [ remember how my mother was then and
| begin to cry now, feeling the tears course down nty
cheeks—only two tears, one to each eye, slow, dignified tears.
The dark lady picks me up and lets me rest my head on her
breast while she rocks, as my mother did back in my childhood.
She puts her lute to one side, where it continues to play by itself.
She rocks me, but her eyes still look off into the distance. When |
finally feel free of emotion, I pull away from her and look into
her face, She now looks at me and her eyes meet mine for the
first time—they are piercing and hottomless. I smile gravely at
her and she smiles back.

1 see Hlin sitting in a chair in dark robes, her head hooded.
Her hair looks grey at first, but | soon see it is dark brown. Her
eyes are light, and kind. She lets me rest my head on her knees.
She puts her hand on my back and wraps her cloak around my
shoulder.

I climb on Sleipnir, Odin's horse, but he fidgets until 1 fall
aff; he is very impatient. We bypass Valhalla entirely, and I go
to Fensalir directly through the garden. On my way through it [
see Fulla in a nook, giggling; she is in the bushes with the god
of mischief, Loki, of all people. She giggles and waves at me; he
leers from the shadows. .

Frige meets me at the door to her hall. All her ladies are in
the main hall, relaxing; no one is working today. Hlin, in dark
robes, is sitting on a high, throne-like chair. She has straight,
dark-brown hair, parted in the center, and very light, china-blue
eyes. Her face is squarish and strong; she wears @ hood over her
head. Sitting on her chair, she hears the wishes of everyone
throughout the worlds, especially those who are sad or in
trouble. People come to her at their lowest, their worst; they are
like children when they seek her. Because she sees people like
this, she is best able to advise Frigg how to help them. People
try to be respectable, proper, and strong when they approach
Frigeg, but when they approach Hlin, nothing is hidden. They
rest their heads on her knees, and she pais their shoulders. She
sits in her chair most of the time, except when one of her charges
is in danger. Then she whirls down from heaven, her billowing
cloak acting like a protective shield, repelling evil forces. She
plays her lute-like instrument which soothes people. While she
lets people talk themselves out to her, she remains silent—she
lets, and makes, people solve their own problems, leads them to
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their own discovery of a solution rather than giving them the
answer herself. "You need to go beyond feelings, to be yowrself
in spite of them.” She talks little; her hands are cool; her eves
are very beautiful, )

Hlin appears as a goddess both comforting and remote. The image
of he.r using her cloak to protect people reminds me of the story of
Hadding's visit to the underworld in Saxo's Gesta Danorum (Book 1)
[nr this tale, the hero Hadding meets a woman bearing fresh herbs in the:
ml{jdlc of winter, When he agrees to go with her to see the land from
which they came, she wraps her cloak around him and draws him under
the earth. Notice how the cloak here is used not only as protection, but
also as a means of traveling between the worlds. '

The Picture of Hlin as a goddess of comfort and consolation may
seem a little out of keeping with a people noted for their stoicism and
cheerful optimism in the face of difficulty. But the outward show of
strength 131065 not mean the Norse people did not feel, and feel deeply
The old literature has many examples of real and terrible grief. There i:-":
the Snn{nm‘rak, a poem written by the famous Icelandic skald, Egil
Skallagnmssun, to mourn the loss of his son at sea. An even ’I:uctt::r
example is a scene from the Gudrinarkvida 1 from the Elder Edda
(st.1-14), in which Gudrun sits inconsolably beside the body of her
murdered husband, Sigurd, killed by her own brother Gunnar, Gudrun
has l?een unable to weep for Sigurd, and one by one all her father's
warriors and then their wives try to offer her some comfort that will
allow her to express her grief. Finally a woman named Gullrond simply
uncovers the dead man's face and bids Gudrun look, after which the

tears run down Gudrun’s cheeks like rain. So even the fierce Vikings
realized the need to express deep emotions at appropriate times. ‘

However, they also recognized that grief should have its limits, and
prolonged sorrowing and depression were looked upon as .bﬂlh
unhealthy for the griever and harmful to the loved ones being mourned
One legend tells of a young mother who lost her only child. She wnul:i
not be comforted, but wept at his grave every night. On the night
before Twelfth Day (during Yule) she saw Berchte's train of children
pass by. At the end of the procession came a little boy carrying a jug of
wgter which was so heavy that he couldn’t keep up with the others; the
shirt he was wearing was soaking wet. The woman recognized hi1:n as
her son and ran to help him over a fence. He asked her not to cry so
much because he had to carry all her tears in his jug and it was already
full. After Fhal, the mother stopped weeping 2 This folk tale is similar
to a scene in Helgakvida Hundingsbana I1 in the Elder Edda (st. 43-
44), where the dead Helgi tells his wife Sigrun that the reason .ht: is

damp with hoarfrost is because each tear she s ike i
St St she sheds falls like icy blood
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It's fairly obvious that people who grieve too much or too long can
harm their own physical and emotional health, as well as hurting all the
other people in their lives, but these stories indicate that the souls of the
dead themselves are also affected. This may even suggest that mourmers
can somehow hold their loved ones back with their grief, preventing the
dead from continuing their progress in the afterlife. The dead want to
be remembered and honored by their families and friends and to have
their deeds recalled and their fame sung, but they don’t want life to
come to a screeching halt just because they’ve left it. Hlin is a goddess
who helps people to recognize and experience their feelings of grief and
loss, but who also encourages them to stop after an appropriate interval,
to work through their emotions and get on with their lives.

Hlin can be a goddess of comfort; however, she is a goddess for
private and real grief, not large group wailing sessions or trivial
discomforts. She is a very personal and private consoler of great grief,
of despair, of the difficult experiences that occur in every life, no
matter how successful. She not only comforts, she also inspires the
realization that these problems are not the end of the world, that you
can and should overcome them, Her own dignity is both comfort and
inspiration. She is a goddess of total honesty, plumbing the depths of
the personality, forging the fears and weaknesses into a strong core of
steel with her fires of the soul.

Hiin can be invoked for the comfort and protection of oneself and
of others. Rituals to her lend themselves to intimacy and privacy
because of the strong emotions involved; a couple, a family, or a few
very close friends might join for a rite to Hlin, but very large groups
are probably not advisable. Comfort would generally be sought for a
particular occurrence of grief or unpleasantness, such as the loss of a
loved one. Protection could be sought either for a specific danger, such
as protecting a loved one who is embarking on a journey, or for the
general safety or well-being of a person or a place. Another way to
honor Hlin would be to comfort and protect others who are going
through rough times; as the goddess herself once said to me, “It's not
always about you.”

Hlin's altar would be dark and muted, with dark greys or blues or
black predominating, and a few simple adornments. Pictures of loved
ones being mourned or for whom protection is desired might be
included. 1f you are doing the ritual to Hlin to purge and comfort
yourself of a specific grief, allow enough time to fully experience the
emotions you call up, to deal with them, and then to rise above them
and return to a calm and centered state. You should feel rested and
comforted afterwards, not worried and frazzled; remember, the purpose
of the ritual is to feel better, not to feel emotionally drained and
unhappy. It is not unusual to experience some sort of realization and
understanding of your inner state, of how you have arrived at this point
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and what you can do in the future. After the ritual, treat yourself to a
glass of fine wine or hot cocoa, a warm bath, a night’s rest on clean
sheets and a wooly blanket; be kind to yourself.

Whether as an avenging spirit, comforting mother, or wise advisor,
Hlin is both mysterious and otherworldly, and vet very personal and
accessible. She is a source of inner strength to be called on throughout
life, a force which echoes and resonates to each individual’s strongest
and best self.

Call to Hlin

Hlin—Goddess of Refuge,
Goddess of the comforting cloak,
Defender of Frigg’s beloved—

You comfort mourners,
You dry tears,
You soothe grieving hearts.

You who have yvour lady's ear,
Give us aid.

Goddess of Protection,
Ward us well.

Hlin, goddess of comfort, soothe us,
Hlin, goddess of mourners, dry our tears.
Hlin, goddess of refuge, keep us safe,
Hlin, Frigg's guardian, be with us now.

144

Chapter 21
Syn—The Guardian

Syn (ON Syn), the eleventh goddess in Snorri's list (Gylfaginning,
ch. 35), is another protective deity, and her name means “denial” or
“refusal.”” She is also one of Frigg’s attendants, and it is Syn’s job to
keep the door of the hall, warding it against those who should not enter.
Frigg, in her role as wife and mother, is the goddess of the home and
the hall, and Syn, her companion, functions as the guardian of the inner
sanctum of the family, of its most private and holy places.

Syn’s second function is as public as her first is private. She is one
of the deities of the Thing, the lawgiving assembly of old Norse
culture. Many modern ideas of democracy are derived, not from
classical models, but rather from the social practices of the old
Germanic peoples. In early times most Northern European societies
were divided into a number of loosely associated clans. A chief became
king through nomination by the other chiefs, “the first among equals,”
and his authority and power were limited by the assembly of the
people.! This assembly, or Thing, as it was called in Scandinavia, was
an annual gathering, usually held in the summer, of all free men of an
age and status to bear weapons (and this included nearly everyone
except the very lowest class of thralls). The people met to proclaim the
laws and put them into effect, pronounce judgments, settle suits,
worship their gods, engage in contests of strength and skill, and buy
and sell various goods. Each district would have its own Thing and
later, as society became more complex and centralized, there would be
a larger Althing for the whole land. The laws of Norse society were
retained by custom and transmitted orally each year by the elder
members of the Thing, the law-speakers. The law was couched in an
alliterative form to facilitate memory, combining law, poetry, and
magic into one.2 :

There was not the distinction between civil and criminal law that we
have today. All complaints were brought by an individual or family
against another, and all required some sort of personal restitution.
Murder and acts of violence, as well as other injuries, were resolved
according to a scale of compensatory payments.® Though judgment
was delivered by means of the Thing, enforcement was usually left to
the individuals and families involved, and if no reconciliation could be
reached, the injured parties were obligated to recapture their honor
through vengeance,
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Any injury, from murder to insult, was viewed as damaging the
honor, and hence the luck and personal power, of the offended
individual, and through him, his family and entire clan. Restitution for
a wrong had to be made to heal the injury. Because the injured luck of
one individual could eventually enfeeble the entire group of people to
which he was attached, society took it upon itself to redress wrongs and
restore the balance. Thus, the spirit of Teutonic law was characterized
by sympathy for the offended party; the Thing declared itself at one
with the injured person and committed itself to procuring restitution for
him, renouncing his opponent.#

Into this setting the home-loving goddess Syn appears, entrusted
with the defense of the accused. She is said to protect persons against
unjustified charges, defend against any legal actions she wishes to
contest, and preside whenever anyone denies something on ocath. In old
Norse society, when a person rejected charges against himself and pled
not guilty, the usual formula was to say, “Syn is set forward”
(Gylfaginning, ch. 35).

The law at that time rested on the principle that an accusation made
in proper form was enough to tarnish a person’s honor and luck, and
therefore compelled him to defend himself at law, If he were not ready
to nullify the charges by his own oath and those of character witnesses
willing to swear in his support, he was as good as guilty. The mere
accusation itself allowed guilt to enter into a person unless he hurled it
back with his oath and freed himself. Syn, then, like Tyr, Thor, Ullr,
and Var, is a deity of oaths. Where other gods of the Thing represent
society and its values and concerns, Syn stands on the side of the
individual, protecting him against unjust charges and accusations. The
fact that she refutes only those cases in which she chooses to involve
herself implies that she does not support all defendants, but only
unjustly charged people. Truly guilty parties have already lost their
luck by virtue of their deeds,

When 1 begin my jowrney to Fensalir, I find Sleipnir grazing
peacefully. After passing over Bifrast, I dismount and walk. [
bypass Valhalla and go straight to Frigg's hall. I find the door
locked and all the house dark downstairs, bur there are lights in
the windows above. I walk around to the back and knock. A
woman's stern voice, with a sort of Texas country accent, asks
sharply who it is. | state my various names and begin to expound
on the great and esoteric reasons | am there. I hear the woman
chuckle, and she opens the deor a crack. She is large, though not
fat—a tall, big-honed woman with large, muscular, and very
white arms which are displayed by her short, rolled-up sleeves.
She wears dark, plain peasant clothing and a shawl. Her reddish
Bland, or ash blond, hair is worn in a loose bun on top of her

146

head like a Gibson girl, but with stray strands coming down. Her
grey or green eyes are set in d face with angular, strong
cheekbones and a squarish jaw. She takes me to her chair, which
is by the kitchen hearth, and gives me some lea. In her chair she
has some knitting, some papers, and some books. We sit and talk,
She shows me her knitting; it's a neck-scarf with a design on it.
“It's for himself, to keep from catching cold on all those
wanderings.” [ ask her about the design and she holds it up
saying, "I s a DNA molecule”—and so it is.

Someone pounds on the door. Syn talks through the door with
whoever it is for a minute, then lets in a young woman carrying
some things in bundles who hastens upstairs. Later we hear
another pounding at the door, The voice sounds similar to that of
the young woman who previously entered, but Syn decides that
whoever it is this time may not come in. The voice wheedles, then
pleads, then threatens. As the voice gets angrier and angrier, it
becomes apparent that it belongs 1o a giant. Syn rebukes him
sharply and lifts @ huge bar into its place across the door, her
white arms rippling with muscle. There is furious pounding and
pushing on the door, so hard that the wood strains inward
slightly—but it holds. Unconcerned, Syn returns (o her chair by
the fire. "When you're in here with your door shut, you just
forget about anything out there,” she says. She also tells me that
I need to finish the things I start, to resolve unfinished business
and relationships, or else I'll have to carry all this leftover
“stuff* around all my life.

After awhile Syn puts on her “good shaw!,” as she calls it, and
goes to a large assembly of law—a trial, or lawmaking body of
some sort. The politicians and legisiators and lawyers greet her
with outward courtesy, but one can see that they really wish she
wasn't there. They view her as troublesome, a nuisance, She
stops some of their bills, or decisions, and refutes them. The
politicians are conciliatory and oily at first, then apenly angry,
but Syn remains calm and firm—"What's ri ght is right, and what
ain't right, ain’t,” she tells them. I leave her there with the
sullen and angry lawmakers, like a nursery matd with sulky
children.

My vision of Syn was surprisingly homely and down-to-garth, a
countrywoman, a yeoman-like figure. At first glance, there appears to
be some discrepancy between Syn’s function as a hearth-side
doorkeeper and her position as an oath-taker at the law assembly. One
answer to this paradox comes from another look at old Norse thought.
One of the most dreaded punishments in Norse society was outlawry, or
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banishment; it isolated a man from family and clan and left him
without legal rights. Worse, it cut him off from his family power and
luck and from its protecting spirits, cut him off from the fabric of life
itself, in this world and the next.

But a pronouncement of outlawry by the legal assembly carried no
real weight as long as a person was still supported and acknowledged by
his kin. If they rejected the court’s decision and agreed to retain the
condemned individual in their clan, he could remain safe and protected
at the family homestead. True, this might lead to a feud between the
accused’s family and that of the offended party, but the defendant was
safe from the ultimate isolation, the living death, of being a true
outlaw, Since the deeds of all family members contributed to its gridg,
to the luck and fate of everyone, it is not likely that a clan would risk
its future and its ultimate prosperity to protect a truly guilty individual,
but an innocent or unjustly-punished individual would be able to count
on his family's support.

This is the tie between Syn's function at the law assembly and in the
home—she represents the family hall, the inner reaches of the
homestead, where the family sits united behind strongly barred doors,
protecting its own from the vagaries of the outside world. In Norse
society, one's home and kin were the ultimate defense against all
attacks.

Moreover, the center of the home was considered to be the seat of
the greatest frith, where a family’s luck and holiness were strongest.
Women, since they dwelt and worked closest to this inner refuge, were
filled with the greatest frith. Therefore, no man of sense would
disregard what the women of his house advised on any serious matter,
but rather regarded their speech as reflecting their close ties to the
family's luck and therefore of great significance. In this context, Syn is
the voice of the Higher Self, speaking from within the inner place of
holiness within us all to guard and guide us.

Today, with our modern systems of impersonal law enforcement
where a wrongdoer is usually accused by the state and pays restitution,
if any, to society at large instead of to the people he has actually
wronged, perhaps Syn's function is not as clear as it used to be.
However, surely a goddess can adapt to changing legal systems if
people can, and there are still unjustly accused individuals today, as in
the past. Today we must rely on the goddess to work through lawyers
and legislators as well as through family honor and clan interrelations.

Syn could be invoked by anyone accused of wrongdoing, both those
involved in formal legal proceedings and those blamed for mistakes on
a more informal level, such as a person being unjustly blamed for an
error at work, for example. Syn could also be of help on a broader
level, defending against laws or decisions in the varigus executive,
legislative, and judicial branches of government; for example, you
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could ask her to help reject the licensing of a potentially harmful
industrial site or veto an unjust law in Congress.

Syn can also be invoked for protection, especially protection of the
home and of holy places. You could do a ritual to her to bless a new
dwelling or to offer exira protection any time you feel you mighlt be
threatened in your home. She can also be invoked to protect a ritual
circle or fane (temple) any time you do a ceremony. As the guardian of
the door to the hall, she, along with Heimdall, the guardian of the
rainbow bridge to Asgard, is a natural choice to call on to protect and
keep sacred holy places and rites.

Despite her more exalted functions, Syn seems to be a duwn—‘hume
kind of goddess; in my dealings with her, | hear her speak with an
accent similar to country dwellers of the area in which 1 grew up.
Therefore, her altar should be rather cozy and homely, with simple,
cheery, homemade decorations, if possible. A quilt or shaw! on the altar
would be appropriate, and you might add any little knickknacks or
family “heirlooms” that remind you of home (even ugly or _lacky
ones—Syn is one of the few Asynjur who would probably be willing to
sacrifice aesthetics for sentiment). For rites of defense, you might use
various symbols to help purify and protect the area—salt, water, fire,
incense, sacred stones or other holy objects, special weapons, flax seeds,
or vinegar, to name a few. Including a knife, sword, or other weapon
on the altar is particularly useful. I have often incorporated the image
of a giant wooden door slamming shut and Syn’s strong, white arms
lifting an enormous bar in place to secure it in such rituals, with a loud
slamming noise added for good measure. ‘

If you're doing a rite to invoke Syn’s aid in your defensc against
unfounded charges, first make sure the charges really are unjust; you
need to handle the things of which you really are guilty ynurself.
However, even if guilty, Syn can still be invoked to ensure you get fair
treatment. State in the ritual the facts and details of the case and give
your oath on a stone, weapon, or other sacred object. You I.Tligl'_ll want
to charge a small object or talisman in the ritual and carry it with you
when you actually face your accusers. Realize that it is also up to you 1o
fight as hard as you are able in your own defense in the physical world;
Syn will then lend her power to support your actions. le.l]' deeds also
serve to cleanse your spirit of any ill luck or guilt which might linger as
a result of the accusation.

all n
Syn, mighty goddess, Guardian of Fensalir,
You who bar the door against the intruder,
You who forbid ill luck to enter,
You of the strong will and the strong arm.
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Syn, Goddess of the Thing,
defender of the blameless
keeper of the kin,
guardian of the luck,

il

Goddess of truth and light,
Syn the incorruptible,
Be with us now,
Ward well our hall,
Keep fast our honor.
Mighty Syn, Come!
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Chapter 22

Vor—The Wisewoman

Vor (ON Viir), the last of the /Esir goddesses associated with Frigg,
is the most enigmatic of the group. Her name might mean something
like “the careful one,” but this etymology is dubious, Snorri lists her
tenth in his enumeration (Gylfaginning, ch, 35) and has little else to say
about her. She is said to be of a wise and searching spirit and has
foreknowledge of all that is to happen. Like Odin, she is constantly
seeking wisdom and nothing can be hidden from her. The saying that a
woman became “aware” of what she learned derived from Vor's name,
and she seems to be particularly associated with the wisdom and lore of
women.

Vor seems to have much in common with the Norse véilva, a type of
shamanic seeress once commaon in Norse society. A vélva practices a
type of magic called seidr, which is generally characterized by such
activities as spothsaying and faring forth into other realms of existence
in order to work magic and to learn from contact with other beings.
Unlike rune magic and galdr, which emphasize control and will, seilr
involves submerging one’s consciousness into  altered states and
experiencing other worlds of reality. It is also more concerned with
natural substances such as animals, herbs, stones, and crystals.!

Seidr includes a type of divination performed by a class of trained
seers, both men and women, who act as go-betweens for the human
race and the various other worlds. The véilva's spirit travels forth from
her body while she remains in a trance state, aided by chanting,
dancing, or drumming. She might often wear a symbolic costume of
animal furs or feathers and is helped by various animal spirits. The
purpose of the rite is traditionally to find out the answers to questions
dealing with the well-being of the entire community, such as the causes
of disaster or sickness or the answers to matters involving spiritual lore,
but questions are also asked regarding the fortunes of individuals.

Images of the old Norse vélva appear in various sagas and other
literature. The Viluspd of the Elder Edda is a long poem presented as
the predictions of a dead vélva foretelling the future of the gods and the
universe; the title literally means “Prophesy of the Vilva.,” Eiriks saga
Rauda includes a detailed description of a vélva and the ceremonies she
performs. She dressed in amimal sking, including calfskin boots, a
lambskin hat, and catskin gloves. Before the ceremony she ate a special
meal made from the hearts of various animals. During the rite she sat
on a high platform while other women chanted special spells to draw
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the spirits near so that the seeress could learn hidden things from them.
After the main rite the vélva answered imporiant questions regarding
the welfare of the community at large, then predicted the individual
destinies of some of her audience.

These seeresses are usually associated with Freyja rather than Frigg
and are traditionally consulted chiefly on matters which are also the
prime concern of the Vanir—the prosperity of the community and the
fertility of the people. The typical vélva traveled around the
countryside, going from community to community and attending the
great feasts, just as the priests of the chief Vanir god, Frey, did. There
is some evidence that these seeresses might have once traveled in groups
in earlier times; perhaps they only later became solitary workers, when
the old traditions were being broken down.2

Wor ties in with Frigg's function as a seer of destinies, although
whereas Frigg is not given to speaking her predictions, Vor, if she is at
all like her human counterparts, is more likely to share her services
with the human community. Vor represents the kind of intuitive
wisdom and magical power often associated with women in older
Germanic cultures, where women were held to be particularly in tune
with spiritual forces, given to prophetic dreams and  empathic
predictions, and were greatly respected and heeded by community
leaders,

Women in early Norse society were ordinarily considered to possess
a higher degree of holiness than men under normal circumstances, and
to be in closer contact with the family’s luck. This was because a
family's frith and luck were believed to be concentrated most strongly
at the heart of the home, where the activities of the women were
centered. Thus, women were thought of as being closer to the other
worlds and more readily able to perceive the patterns of ¢rldg in the
web of the universe. A woman's premonitions and her knowledge of
what-is-becoming is born of an overflowing of luck from the depths.?

Therefore, a woman's counsel was highly regarded, particularly
when it seemed she was prophesying, and no wise man would disregard
her advice on an important mater. Tacitus describes a woman whose
prophecy led her German tribe, the Bructeri, in their battles against the
Romans. She was rewarded by receiving the best of their plunder and
was regarded as nearly divine® Vor's powers of foreseeing, then,
while related to seil-magic, are more representative of the spiritual
gifts typical of women in general than they are to the specialized
practices of a worker of magic.

Another source of wisdom for the person of luck is found in
dreams. Dreams often offer a glimpse into the future, allowing a person
to be aware of events before they happen, to see the workings of the
web of wyrd. The fylgja, that guardian female spirit, often appears in
dreams to give warning or advice. Dreaming is also one of the ways a

152

person can contact dead ancestors for wisdom and blessing. In earlier
times a person would sometimes sleep on top of a barrow, or burial
mound, to contact the dead and partake of the might of the past.

Dreams can give us valuable insight into our lives and ourselves.
They provide information about the physical world which we were too
busy or distracted to consciously register at the time, as well as hints
regarding any subconscious, emotional reactions which we may have
repressed. Dreaming can also give clues to understanding how we feel
about ourselves and our inner world, opening a channel of
communication between the higher self and the conscious mind.

Many people have trouble remembering their dreams and may even
think they don’t dream at all. Often if we don't consider our dreams
important or feel we don’t have time to deal with them, we inhibit our
memory of the dreamworld; it’s as if the subconscious mind gets
discouraged and gives up trying to communicate, One good way to get
more out of dreams is to write them down; not only will this help you
remember the details, it will emphasize the fact that you consider your
dreams important and will thus help stimulate recall. As a beginning,
you might write down whatever you are thinking when you first wake,
whether or not it seems to be a dream. When you do record your
dreams, write quickly without trying to organize the events or edit your
writing. Finally, be sure to do something with each of your dreams,
even if it's only a brief analysis.

Lucid dreaming is a particularly powerful form of dreamwork.
During a lucid dream you become aware of the fact that you are
dreaming, and you have the opportunity to affect and shape your own
dreamworld. The lucid dream is thus a curious blending of the
conscious mind and the world of the subconscious, and such dreams are
often particularly vivid and heightened. Some people fall into lucid
dreaming quite easily and naturally, without really trying. Sometimes
lucid dreaming occurs when a dreamer experiences something so odd
and inconsistent with reality that she is shocked into awareness.

If you are not lucky enough to experience lucid dreaming easily,
there are still methods you can use to train yourself to achieve it. One
way is to pick an object or simple action which, when it occurs in a
dream, will signal you that you are dreaming. For example, Carlos
Castaneda, in his book Journey te Ixtlan, describes how his teacher,
Don Juan, instructed him to look at his hands in his dreams to trigger
the lucid state. You can program yourself to use anything as your
signal. You might also check your notes on any spontanecus lucid
dreams you have had and try to pinpoint common images which might
be used as triggers in future dreams.

The only danger in lucid dreaming is that too much dream control
might reduce the richness of the spontaneous dream imagery and
interfere with the messages coming from the subconscious. If you

153



constantly change your dreams to make them turn out the way you
want, you may be missing out on the chance to work out your inner
conflicts and resolve your problems. The goal is to learn to confront
problems in dreams, and shape and use these energies rather than to
control them.

1 have a hard journey to Asgard, Sleipnir is slow and sleepy.
We travel to the root of the World Tree that lies by Urd's well. [
see a figure there in a brown cloak. We next travel across some
plains and then across Bifrost, the rainbow bridge. We pass by
Valhalla, Odin’s hall, and turn to Frigg's dwelling, Fensalir. All
of Frigg's goddesses appear briefly, in the order in which I have
met them. Syn, the last, pops her head out of the kitchen and
motions me out the back door. I again see a figure wearing a
brown cloak—mud-brown and coarsely spun, and tattered and
worn as well—seated on a stone bench, or a rock. | come o the
bench and see that @ woman sits there. She is very slight and
fragile-looking, with long, honey blond hair. At first she seems
very young; then | think she must be in her early forties; she is
the ageless bipe.

We go to a snowy wood; the snow is not deep, but similar to
that found in early fall or late spring, patches af snow here and
there. We walk through the forest together. She is a companion
and a teacher to me, quietly wise and simple—a nature-woman.
At last Vor puts an arm around my shoulders and guides me to
sit on a rock. She is very quiet; she bids me to listen to nature, to
warch and hear things in the woods. She motions me to stop my
inner and outer chattering and experience the woods, myself, the
momeni—io be, to listen to how the world is and how I feel, not
to plan everything so rigidly. Vor makes plans in terms of
centuries or ages, not in days or weeks. I move toward her across
a slushy, icy patch in the path. As my foot steps on it, I fall
through the ground and awaken with a jerk in my own world.

My experiences with Vor were cloudy and difficult to interpret.
Perhaps that is in keeping with her nature as a seeress and wisewoman,
The kind of wisdom she offers is certainly not immediately accessible.
It is an experiential knowledge that grows and develops slowly. She
governs the ability to interpret unspoken motivations and subtle actions,
to sense what is really going on, Vor can be invoked for help in
acquiring this type of wisdom, for shamanic style workings, or for any
type of divination, tranceworking, or dreamwork. She could also be
useful for “women’s mysteries”—vituals for pregnancy, birthing,
puberty, and marriage.
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An altar for Vor might be covered in dark materials, or even consist
of a bare stone; outdoor workings are also desirable. Various natural
objects such as rocks, leaves, flowers, or feathers would be appropriate
symbols, as well as any tools for scrying or divination—crystals, a dish
of water, a set of runes, etc. Vor is not really one to be consulted for a
specific problem, like some of the other goddesses, but rather for
general wisdom and enlightenment. However, you might want to call
her before performing a specific divination or shamanic ceremony.
Similarly, any type of scrying, meditation, tranceworking, or
dreamworking can be performed after calling on Vor, both as an act
designed to please her and to give her the opportunity to impart any
wisdom she cares to offer you at the time. You should carefully record
any dreams you have after doing a working to Vor and try to discern
any special message she is giving you. Vor could also be called on by
women who want to awaken their femininity and recapture some of the
holiness and power that was once specifically theirs in the past.

Ultimately the worship of Vor, becoming “aware,” is an ongoing
process, not just an isolated ritual but a way of life. She is a goddess
whose might and aid work over the long term, granting the kind of
wisdom and power which can only come from age and experience.

Call to Vor
Vor, Wise One,
Watcher in the Woods,

Ever waiting—
You know all that is to be in all the worlds.

Goddess of the wise and searching spirit—
From you nothing is hidden.

Goddess of Faith—
in onesell,
the inner spirit,
the inner self,
the inner ear,
the inner voice.

Goddess of Wisdom,
Teacher of women,
Walker in dreams—
Goddess of awareness,
Goddess of listening,
Goddess of the inner heart.

Vor—Wisewoman—Come!
155




terword

When I began making these journeys to the other worlds, I was only
looking for a little information to enable me to include lesser known
deities in my rituals. What I found, however, was a rich and boundless
source of power and wisdom and a means to establish real and
meaningful relationships with my gods and goddesses. I also discovered
that it is possible to build skills in right brain enterprises like scrying
and tranceworking, just as it is with cognitive or physical activities.

1 have shared my personal experiences with these goddesses mainly
because there really isn't any other way to fully explain this kind of
experiential knowledge. I have tried to be clear about what information
I got from written sources, which conclusions I arrived at by musing
over that same information for possible meanings, and which ideas
came from my personal tranceworking and ritual experiences. None of
the details drawn from my trances is meant to be a definitive
description of the goddesses in question, and indeed many people get
varying pictures of these beings when they contact them in trance and
dream.

Fifteen years ago it seemed that no one in Asatru was using such
things as tranceworking to gain information on the other worlds (or at
least, no one was admitting to it). Many gods and goddesses,
particularly the latter, were ignored because Heathens had no
information about them. People seemed locked into the sparse facts
available from the few “legitimate” sources left to us, sources which are
themselves mostly post-Heathen writings filled with contradictions and
inaccuracies. I wanted to share some of the alternate methods I'd been
working with and encourage people to be a little more open to
nonliterary sources of information as well as scholarly ones.

Now it seems a number people are eager to dabble in faring forth,
becoming so excited by their experiences that they become angry and
defensive when others don’t immediately accept their findings. The
problem today for many is trying to learn how to evaluate and use
information received in dreams and trances, and how to reconcile
contradicting versions of reality.

Despite the problems inherent in using experiential, subjective
techniques, 1 still feel it’s better to try them than to remain starving for
spiritual lore and contact, If people can feel free to explore ideas fully,
using all the avenues available to them, and to share these ideas and
impressions with each other without feeling there must be a “right”
answer, we can eventually begin to regain our spiritual heritage and
reforge the lost links of kinship with our gods and goddesses and our
kin.
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“The gods meet on the Ida-plain,

and speak of the World Worm,

And there call to mind  the Mighty Doom,
and the High God's ancient runes.

Then will be found,
Left behind in the grass,
The wondrous tables of gold
‘Which the gods had owned in olden days.”
Vilusp4, st. 61-62
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Appendix 1
Glossary

Agir (AEgir) - a jotun, husband of Ran; ruler of the deep sea.

Asir (/Esir, sing. dss) - the race of gods and goddesses including Frigg,
Odin, and their kin; particularly associated with air and fire,
consciousness, intellectual knowledge, magic, and war,

Althing - a Thing with a constituency covering a wide area, such as a
nation.

Asatru (Asatri) - literally “true to the gods;” modern term for the
original pre-Christian religion of the people of northwestern
Europe.

Asgard (Asgardr) - the home of the Esir gods.

Asynjur (Asynjur, sing. dsynja) - the /Esir goddesses.

Balder (Baldr) - an /Esir god, called “the Beauuful:” son of Odin and
Frigg, brother of Hod, and husband of Nanna; accidentally Killed by
his brother Hod; said to return to rule Asgard at the end of the age;
symbol of the heroic warrior, a god of masculine potency, regen-
eration, transformation, wise counsel, and goodness.

barrow - a burial mound.

Berchte, or Perchta - German goddess similar to Frigg and nearly
identical to Holda; associated with spinning and other crafts,
children, the Yule season, and the Wild Hunt; worshipped in
southern Germany.

Bifrost (Bifrost) - the rainbow bridge of fire, air, and water which links
the world of the gods to the other worlds.

bldr - “blessing” or “sacrifice:” a religious ceremony in which offerings
{usually intoxicating drink) are made to the gods, and in return their
power is distributed in the world of humans.

bragarfull - “promise cup;” in a sumble or other ritual, the toast over
which one makes a vow or promise.

Bragi - an /Esir god, son of Odin and husband of Idun; god of poetry
and poets (called skalds), fame, and hospitality,

Brisingamen (Brisingamen) - “MNecklace (or Belt) of the Brisings;”
Freyja's treasure, made by four dwarves; it embodies the life force
of which Freyja is mistress.

by-name - a nickname or alias, often used by gods and others travelling
between worlds.

Disir (disir, sing. dis) - ancestral female beings with powers of pro-
tection and fertility.

Draupnir - the gold arm-ring of Odin, which produces eight rings of
equal worth on every ninth night.
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Edda - either of two important works in leelandic dealing with Asatru
myths and legends, The Elder Edda, or Poetic Edda, is a collection
of poems preserved in the Codex Regius on the Norse religious and
heroic traditions. The Prose Edda, or Younger Edda, was written by
Icelander Snorri Sturluson between 1222 and 1235 and includes
Norse cosmology, legends, and poetic traditions,

Eir - Esir goddess of doctors, healing, and childbirth.

fane - a temple or ritual area.

faring forth - out-of-body travel.

Fensalir - Frigg's hall in Asgard,

Firaed - Welsh poddess of poetry, fire, and healing,

Fijtrgynn (f)/Fjirgyn (m) - an earth or fertility deity; the name appears
in both feminine and masculine form,

Forseti - son of Balder and Manna; a god of civil law, cooperation,
compromise, peace, reconciliation, and Tairness.

Frau Gode, or Frau Wode - “Mrs. Odin;” German Goddess connected
to the Wild Hunt and the harvest.

Frey (Freyr) - Njord's son and Freyja's brother, who gave up his sword
and his horse to win the jotun maiden Gerd for his wife; god of
male potency, fertility, peace, prosperily, joy, and kingship.

Freyja - the foremost Vanir goddess, Njord's daughter, and Frey’s
sister; poddess of love and beauty, eroticism and sensuality, war,
death, magic, clairvoyance, wealth, independence, and the life force
itself,

Frigg - Odin's wife and queen of the AEsir; goddess of the home and
family, motherhood, domestic affairs, crafts and craftspeople, divin-
ation, social order, and relationships,

frith - peace, with connotations of freedom and fellowship.

full - the ritual cup or toast in a Germanic ceremony.

Fulla - Frigg's sister and keeper of her secrets and treasures; /Esir
goddess of abundance, fruitfulness, and generosity.

fvlgja - a puardian spirit, often seen as a semi-independent part of the
soul, which vsually appears in the shape of an animal or a female.
paldr - magical song or chanting, especially used in rune magic.

Gefjon, or Gefjun - /Esir goddess of farming and agriculture,
fruitfulness in potential, young women, and merrymaking.

Gerd (Gerdir) - a beautiful jétun maiden who married the Vanir god,
Freyr, after a difficult courtship; represents the untilled earth,

giants - See jotuns.

Gna (Gnd) - Frigg's messenger who travels through the different
worlds on her horse Hofvarpnir.

Grid (Gridr) - a jotun-wife, mistress of Odin and mother of the god
Vidar; she lent Thor her magic gloves, girdle, and staff to fight the
giant Geirrod.
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Gunnlod (Gunnlod) - a jétun maiden, guardian of the mead of poetry,
who was seduced by Odin when he came to recapture it; possibly
the mother of the god Bragi.

hawk-dress - a magical dress or cloak owned by Frigg (also attributed
to Freyja), which enables the wearer to fly between the worlds in
the form of a hawk.

Heathen - a follower of a Pagan (non-Abrahamic) religion, specifically
a Germanic religion.

heimchen - the train of children which follows Berchte in her
procession; said to be the souls of dead and/or unborn children.

Heimdall (Heimdallr) - the /AEsir guardian of the bridge leading to
Asgard; forefather and teacher of humans and shaper of the various
classes of society; a god of wisdom, holiness, order and stability,
and fertility,

Hel, or Hella - daughter of Loki and the female jotun Angrboda; the
goddess of death and the underworld.

Helheim (or Hel) - one of the Nine Worlds; the underworld, realm of
the goddess of death, Hel.

Hermod (Hermédr) - called “the Bold;” the /Esir god who, at Frigg’s
request, rode to Hel to try and ransom his brother Balder.

Hlin (Hlin) - attendant of Frigg; /Esir goddess of protection.

Hlidskjalf (HIidskjalf) - Odin’s high-seat in Valhalla from which he
and Frigg can see all that happens in the nine worlds.

Hod (Hotir) - the blind /Esir god who was tricked by Loki into
accidentally killing his brother Balder; he was later killed by Vali to
avenge Balder's death and joined his brother in Hel.

Holda - German goddess similar to Frigg and nearly identical to
Berchte; associated with spinning, children and childbirth, the Yule
season, and the Wild Hunt; worshipped in northern Germany.

Huginn - “Thought;” one of Odin’s raven messengers.

Jegr - the rational part of the soul; consciousness, mind, intellect.
Huldra - Scandinavian poddess with similarities to Frigg; associated
with cattle, herding, and dairies, and fond of music and dancing.
huldrefolk - a type of Norse elf, usually found living in the mountains;

they are led by the goddess Huldra,

Idun (Idunn) - Bragi's wife, who guards the golden apples of youth;
Asir goddess of youth, spring, and rebirth.

Jarnsaxa - “Iron Sword;” the jitun mistress of the god Thor and mother
of his two sons, Magni (“Might™) and Modi (“Courage™).

Jord (J6r®) - an earth jotun, mistress of Odin and mother of Thor; a
Norse version of “Mother Earth.”

jotun (jétunn, pl. jétnar) - a being of great age, strength, and
knowledge, associated with the forces of chaos and primal energy,
often in conflict with the gods and humans; sometimes called
“giants.”
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Jotunheim (JGtunheimr) - the realm of the jotuns.

kindred - a word used by many modern practitioners of Asatru to mean
a group of people that gathers regularly to study the Asatru religion
and to perform rituals and other religious ohservances,

law-speaker - among the ancient Norse, a public official with the duty
of memorizing the laws and publicly reciting them at prescribed
intervals.

Lofn - Frigg's attendant; an /Asir goddess who can remove obstacles
from the paths of lovers.

Loki - a jitun considered one of the /Esir by virtue of his blood-
brotherhood with Odin; god of change, mischief, and deception,
Lyfjaberg - a hill of healing inhabiled by the goddess Menglod and her

attendants.

Menglod (Menglod) - “Necklace-Glad,” a supernatural maiden
dwelling on the Lyfjaberg, a place of healing, with her attendants;
often associated with the goddess Freyja.

Midgard (Midgardr) - “Middle World,” the home of humans; the
physical realm of existence.

Mimir - the wisest of the AEsir; Odin gave up one of his eyes for a drink
from Mimir's well of wisdom; after Mimir was killed by the Vanir,
Odin preserved his head and from it receives advice and occult
wisdom.

Muninn - “Memory;” one of Odin's raven messengers.

Nanna - Balder's wife, who died at his funeral so that she could follow
him to the underworld.

Merthus - an early Germanic fertility goddess,

Nine Worlds - in Germanic cosmology the universe is divided into ning
worlds or realms of existence,

nigser (sing. nisse) - a type of house-ghost; protective beings who
delight in order and industriousness and who help protect and care
for the house and its grounds.

noms (pl. nornir) - female beings who shape grildg or fate; the three
great Norns who shape gridg for all the worlds are Urd, Verdandi,
and Skuld,

Odin (Odinn) - Frigg's husband; leader of the AEsir, who gave up one
of his eyes for wisdom; he shaped the world, along with his brothers
Vili and Ve; a god of poetry and the creative arts, magic, ecstasy,
inspiration, magic, wisdom, conflict, war, death, communication,
travel, and commerce.

@ricg - literally meaning “primal layers;” loosely defined as “fate,” it 1s
the past actions which shape the present and that which should be n
the future,

Ragnarok (Ragnarsk) - the final battle between the gods and the forces
of chaos, which marks the end of the cwrrent age.
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Rig (Rigr) - a god, usually assumed to be Heimdall, who fathers the
three different social classes of people.

Rind (Rindr) - a princess who was tricked by Odin into bearing his son
Vali, Balder’s avenger.

Saga (Séga) - /Esir goddess of history and storytelling, old lore, and
ancestral memories.

saga - Old Norse word for story or history; usually refers to one aof a
body of literature recorded in Iceland in the twelfth and thirteenth
centuries, dealing with historical and legendary themes.

seidr - a magical technique involving trance-states, prophesying,
shamanic travelling, and talking to spirits.

shape-shifter - a magician who can travel out of the body in the shape
of an animal or other being.

Sif - Thor's wife; her golden hair symbolizes the ripe grain; a goddess
of fertility and fruitfulness.

Sigurd (Sigurdr) - famous hero of the Vilsung tribe; slayer of the
dragon Fafnir.

Sjofn (Sjifn) - an attendant of Frigg; /Esir goddess who turns the
thoughts of men and women to love.

Skirnir (Skirnir) - Frey’s attendant who travelled to Jotunheim to woo
the jotun maiden Gerd for him.

Skuld - one of the three great Noms who shape gridg: her name means
“That Which Should Become.”

Sleipnir - Loki's child; Odin's magical, eight-legged horse that can
travel between the worlds.

Snotra - an attendant of Frigg; /Esir goddess of moderation, known for
her wisdom, gentleness, and prudence.

Sokkvabekk (Sokkvabekkr) - “Sinking Brook,” the name of the
goddess Saga’s hall in Asgard.

Sunna, or S0l - the Germanic sun-goddess.

Syn (Syn) - Frigg’'s attendant; AEsir goddess who watches the door of
the hall and keeps out intruders; also called on at law assemblies to
defend the accused. .

Thing - old Norse assembly for legislative, legal, religious, and social
purposes,

Thor ( Pérr) - the son of Odin and the jitun-wife Jord (earth); the red-
bearded /Esir god of thunder and the defender of Asgard and the
earth from chaos; a god of strength and physical courage, physical
power, force and energy, fetility, and oaths, and protector of the
home and temple. ‘

thrall - a bond-servant, the lowest class of old Norse society.

troth - “truth;” a pledge or oath; loyalty, faithfulness. _

Tyr (Tyr) - an Asir god who lost his right hand in order to bind the
wolf of chaos and keep an oath; thought by many to be the original
Indo-European Sky-Father; god of honor, law and contracts, ration-
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al judgment, oaths, the Thing, warriors, service, and sacrifice,

Ull (Ullr) - the winter god of hunting, archery, skiing, and skating: a .
god of oaths and single combat. Appendix 2

Urd (Urdr) - one of the three great Norns who shape grldg: her name Runes
means “That Which Is.”

Valhalla (Valholl) - “Hall of the Slain;” Odin’s hall in Asgard, where
the souls of many of the battle-dead and those pledged to Odin go
after death. ¥

Stave Mame Sound

“cattle,” f
Vali (Vdli) - son of Odin and Rind; /Esir god who avenges Balder’s N ‘i: f:; E“ZE“?;Z' ?:i:f;glzgealm} i
death by killing Hod. b purisaz (“thurs,” giant) th
Valkyrie (valkyrja) - “Chooser of the Slain;” a female supernatural M ansuz (“ass.” god) a
being attending Odin, god of war; the Valkyries help decide the out- R raido (“riding,” “wagon”) r
come of battles and conduct the chosen slain to Valhalla. ¢ kenaz (“torch:” or kaunaz, “sore”) k
Vanaheim - the home of the Vanir gods. X gebo (“gift") 2
Vanir (sing, vanr) - the race of gods including Freyja, Frey, and their P wunjo (oy™) W
kin; particularly associated with prosperity, fertility, eroticism, N hagalaz (“hail™ h
nature, and hidden wisdom. 1 naupiz (“need”) it
Var (Var) - Frigg's attendant; /Esir goddess who listens to the vows | isa (“ice”) 2
and contracts made between men and women. 0 jera (“year,” harvest) iy
vaini ausa - Norse naming ritual in which a child is accepted into the > eihwaz (“yew”) ei, i
family and given an gridg. _ K perpre (“7;" a joy in the hall, lot-cup) p
Ve (Vé) - “Holy Place;™ AEsir god who, along with his brothers Odin Y elhaz (“eik’s se dée.“ “elk,” “protection”) 7, -t
and Vili, shaped the world. < sowilo (“sun™) &
Verdandi (Verdandi) - one of the three great Norns who shape pridg; P tiwaz C“Tiw,” i.e., Tyr) t
her name means “That Which Is Becoming.” B Nepbang (“bil rch,” birch goddess) b
Vidar (Vidarr) - an /Esir god noted for his silence and his strength. M ehwaz (“horse”) e
Viking (noun) - a Scandinavian warrior-adventurer and seafarer; M mannaz (“man,” human being) -
Vikings raided and traded on the coasts of Europe from the eighth P -leeus (e l,;fl or laukaz, “leck”) 1
. ‘tc the tenth centuries. . ; . ¢ ingwasz (the god “Ing,” possibly Frey) ng
viking (verb) - to go on an expedition of discovery, trade, and raiding. M dagaz (“day™ d
Vili - “Will;" /Esir god who, along with his brothers Odin and Ve, & opala (“odal lands,” estate, hereditary property) o

shaped the world.

vilva - a female magician who specializes in divination and prophecy.

Vor (Vir) - Frigg's attendant; an Asir goddess said to be so wise that
nothing can be hidden from her.

wergild - in Anglo-Saxon and Germanic law, a monetary compensation
paid to the kin of a slain person.

wish-maiden (dskmeer) - another name given to the valkyrie; she aids
Odin in carrying out his will in his function as dispenser of gifts and
granter of wishes.

wood-wife - female land-wight, a wild, elf-like dweller in the deep
woods; they sometimes give advice and help to humans in exchange
for gifts and favors.

wyrd - fate; also the AS form of the proper name Urd, the Norn who
represents “that which is.™
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Appendix 3
Mother Holle

(Translated from “Frau Holle”, by Jacob & Wilhelm Grimm)

A widow had two daughters, one of whom was beautiful and
industrious, the other ugly and lazy. But she much preferred the ugly
and lazy one, because she was her real daughter, and the other had to do
all the work and be the scullion in the house. The poor girl had to sit
daily at a well by the great road and spin so much that her fingers bled.
Now it came about that one day the spindle was so completely bloody
that she bent down to the well in order to wash it; but it slipped out of
her hand and fell down in the well. She wept, ran to her stepmother,
and told her the misfortune. But the mother scolded her severely and
was merciless enough to say, “If you have let the spindle fall down the
well, then you can fetch it back up again.” Then the girl went back to
the well and didn't know what she should do, and in her great anxiety
she jumped into the brook to fetch the spindle.

She lost her senses, and when she awoke and came to herself again
she was in a lovely meadow where the sun shone and many thousands
of flowers stood. Out of this meadow she went forth and came to a
baking-oven which was full of bread; but the bread cried, “Oh, pull me
out, pull me out, or else I will burn; I'm already done enough!” So she
stepped up to it and with the baker’s peel lifted the loaves out, one after
the other. After that she went on further and came to a tree which hung
full of apples and called out to her, “Oh, shake me, shake me, my
apples are ripe, one and all!” So she shook the tree so that the apples
fell like rain, and shook until no more were overhead; and when she
had laid them all together in a heap, she again went on further.

Finally she came to a small house, out of which peered an old
woman, but since the woman had such big teeth, the girl was frightened
and wanted to run away. But the old woman called after her, “What are
you afraid of, my child? Stay with me; if you do all the work in the
house neatly, it will go well with you. You must only give care that
you make my bed well and shake it out diligently, for then it snows in
the world; I am the Mother Holle.” Because she spoke so kindly, the
girl took heart, consented to stay, and set to work at her employment.

The girl took care of everything to the old woman’s satisfaction,
and always shook the bed powerfully, so that the feathers flew around
her like snowflakes. For her work, the girl always had a good living,
with stews and roasts every day and never a harsh word.

Now she had been with Mother Holle for a year when she became
sad. At first she didn't know herself what was lacking, but finally she
realized that she was homesick. Even though she was a thousand times
better off than she had been at home, yet she had a longing for it.
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Finally the girl said to Mother Holle, *T'm sick with distress for home,
and though it goes ever so well with me here, yet I can’t stay any
longer; I must go back up again 1o my own people.” Mother Holle
said, “It pleases me that you long to go home again, and because you
have served me faithfully, 1 will bring you back up myself.” Then she
took the girl by the hand and led her up to a great gate. The door was
opened, and just as the girl stood under it, an enormous shower of gold
fell, and all the gold remained hanging on her so that she was covered
both over and under with it. *“That you shall have, because you have
been so hardworking.” said Mother Holle, and also gave her back the
spindle which had fallen in the well.

With that, the gate was closed and the girl found herself above in
the world, not far from her mother’s house. And as she came into the
courtyard, the cock was sitting on the roof and called, “Kikeriki! Our
golden girl is here again.” Then she went inside, and because she
arrived all covered with gold, she got a good reception from her mother
and sister.

The girl told of all that had befallen her, and when the mother heard
how the girl had come to such great wealth, she wanted the other, the
ugly and lazy daughter, to obtain the same pood fortune. The ugly
sister had to sit by the well and spin; and so that the spindle should
become bloody, she pricked herself in the finger and thrust her hand in
the thorn-hedge. Then she threw the spindle in the well and jumnped in
herself.

She came, as the other girl had, to the lovely meadow and went
forward on the same road. When she reached the bake;oven, the bread
cried again, “Oh, pull me out, pull me out, otherwise 1’1l burm, I'm
already baked enough!™ But the lazy one answered, “T have no desire to
make my hands dirty,” and went off down the road. Soon she came to
the apple tree, which cried, “Oh, shake me, shake me, my apples are
ripe, one and all!” But she answered, “That's all very well, but what if
one should happen to fall on my head,” and she went on farther.

When she came to Mother Holle's house, she wasn't frightened
because she had already heard about the big teeth, and she hired herself
at once to the old woman. On the first day she set mightily to work,
was very industrious, and did whatever Mother Holle told her, because
she was thinking of all the gold that the old woman would give her. But
on the second day, the girl already started to be idle; on the third day
she was even lazier, so that she wouldn’t get up in the morning. She
also didn't make Maother Holle's bed as she was supposed to, and didn’t
shake it well so that the feathers flew around. Therefore Mother Holle
soon became tired of her and told her the employment was over.

The lazy one was entirely pleased with this and supposed that now
the shower of gold would come. Mother Holle led the lazy girl also to
the gate, but when the girl stood under it, instead of gold, a great
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kel‘.ll_ewfull of pitch poured out. “That is to reward you for your
service,” said Mother Holle, and shut the gate.

. Then the lazy one came home, but she was completely covered with
plltch, and the cock on the roof, when he saw her, called, “Rikeriki! Our
dirty girl is home again.” But the pitch remained stuck to her and
would not come off as long as she lived.

0 e e o o e o
This story is typical of all we know of Frau Holde and Berchte. The
goddess rewards the clean and industrious girl, but severely punishes
the !31}; and rude one. Holde also approves of the girl's loyalty to her
family, showing her interest in preserving social relationships. Holde's
connection to the weather is brought out by the fact that making her
bed causes the snow to fall in the world.

Appendix 4
The Three Spinners |

(Translated from “Die Drei Spinnerinnen,” by Jacob & Wilhelm
Grimm)

There was a girl who was lazy and would not spin, and the mother
might say what she wished, she could not get her daughter to do it.
Finally one day the mother, overcome with anger and impatience, gave
her a blow, whereupon the girl began to weep loudly. Now just then the
queen was being conducted through the neighborhood, and when she
heard the weeping she ordered her party to stop, stepped into the house,
and asked the mother why she hit her daughter so hard that one could
hear the crying out in the street,

Then the woman was ashamed to reveal her daughter’s laziness and
said, “I cannot fetch her away from her spinning, she will always and
perpetually spin, and 1 am poor and cannot procure the flax.” Then
answered the queen, “I like to hear nothing better than spinning and am
never more amused than when the wheel purrs. Let your daughter
accompany me to my castle; I have flax enough, and there she shall
spin as much as she likes.” On hearing this, the mother was very
content, and the queen took the girl away with her.

When they arrived at the castle, the queen led the girl up to three
small rooms which lay full of flax from top to bottom. “Now spin this
flax for me,” the queen said, “and when you are finished, then you shall
have my eldest son as your husband. Even if you are, poor, 1 care
nothing for that; your indefatigable industry is dowry enough.” The
girl was inwardly terrified that she could not spin the flax if she were to
live to be three hundred years old and sat at it each day from morning
until evening. When she was all alone she began to weep, and sat that
way for three days without stirring a hand to work.

On the third day the queen came, and when she saw that as yet
nothing was spun, she was surprised. But the girl excused herself by
saying that because of the great distress at leaving her mother’s house,
she had not yet begun to spin. That pleased the queen, but she said as
she went away, “Tomorrow you must begin to work.”

When the girl was again alone, she wasn’t able to think of any way
to help herself, and in her distress she stepped over to the window.
There she saw three women coming down the road. The first had a
broad flatfoot, the second had such a large lower lip that it hung under
her chin, and the third had a broad, broad thumb. They remained
standing in front of the window, looked up, and asked the girl what she
was in need of. The girl poured out her trouble to them, after which
they offered her their help, saying, “If you will invite us to your
wedding, not be ashamed of us, and call us your cousins, and also seat
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us at your table at the wedding feast, then we will spin off your flax,
and do it in a short time.” “With all my heart,” the girl answered, “only
come in now and begin the work at once.”

Then she let the three strange women in and made a space in the
first chamber where they could sit down and set up their spinning. One
drew out the thread and treaded the wheel, another moistened the
thread, and the third turned it and struck the table with her finger, and
as often as she struck, a skein of the most finely-spun yarn fell to the
ground. Whenever the queen came | the girl hid the three spinners and
showed her the quantity of spun yam, for which she got no end of
praise. When the first chamber was empty, they went on to the second,
and then fmally to the third, and it also was soon empty. Now the three
women took their leave, saying, “Don’t forget what you have promised
us; it will bring you good luck.”

When the girl showed the queen the empty chambers and the great
heaps of yarn, the queen set up the wedding, and the bridegroom
rejoiced that he should obtain such a skillful and industrious wife, and
praised her enormously. “I have three cousins,” said the girl, “and since
they have done me much kindness, I would not like to forget them in
my good fortune. Please permit me then to invite them to the wedding
and let them sit with us at the head table.” The queen and the
bridegroom said, “Why shouldn’t we allow this?”

Now when the feast began, the three spinners stepped in wearing
strange costumes, and the bride said, *Be welcome, dear cousins.”
“Oh,” said the bridegroom, “how do you come to have such ugly kin?”
Thereupon he went to the first, the one with the broad flatfoot, and
asked, “From what do you have such a broad foot?” “From treading,”
she answered, “from treading.” Then the bridegroom went to the
second and said, “From what do you have such a long, underhanging
lip?” “From licking,” she answered, “from licking.” Then he asked the
third, “From what do you have such a broad, broad thumb?” “From
turning thread,” she answered, “from turning thread.”

Then the king's son was frightened and said, “Then my dear bride
shall never again so much as touch a spinning wheel!” And with that
the girl was free forever from the dreadful flax-spinning.

A e o e ok e o ek o

This story reminds me of Frigg and the German goddesses because
of the emphasis on spinning. Unlike most Germanic folk stories, the
lazy spinner is eventually rewarded rather than punished for her
behavior. Perhaps the three goddess figures take pity on her because,
despite her laziness at home, she was not really responsible for the
unreasonable behavior of the adults who got her into the
predicament—her mother’s ambition to raise her daughter's social
station and the queen’s unrealistic expectations about how much flax
even & good spinner could be expected to spin. Maybe the goddesses
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felt the girl’s friendliness and kindness toward three strange and ugly
women outweighed her lack of industry in this instance. At any rate,
the ugly women are remiscent of Holda and Berchte‘inlthe%r wild
aspects, and the fact that their ugliness is caused by spinning 1s even
more fitting,

The other characters in the story also exhibit Frigg-like
characteristics. The mother’s insistence on her daughter’s spinning, the
queen’s passion for spinning and her approval of the girl’s longing for
her home and mother, the royal family's easy willingness to let the
girl’s relatives sit at the head table at the feast, and the groom’s t}ighly
understated reaction and politeness to his bride’s rather hideous kmfplk
all exemplify the kind of courteous, socially cooperative, and practical

behavior associated with Frigg.
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Appendix 5
Queen Olga

(Retold from the Russian Primary Chronicle)

During the tenth century, Igor was king of the Rus and ruled in the
city of Kiev with his queen, Olga. One year he led his troops against
the Derevlians in order to gather tribute. As he and his army were
returning from this successful expedition, he suddenly decided to send
his army on ahead while he and a few followers returned for more
booty. The Derevlians, who now far outnumbered him, were able to
slay him and all his company.

The Derevlians then said, “Now that we have killed the prince of

the Rus, let us marry his wife Olga to our own Prince Mal: in that way
we will obtain possession of her young son Svyatoslav and influence
him according to our will.” They therefore sent twenty of their best
men to Kiev by boat, and they arrived on the shores of the Dnieper
River below the heights of the city.
_ When Olga heard that the envoys had arrived, she welcomed them
into her presence and asked why they had come. They replied that they
had been sent to report that they had slain her husband because he was
as crafty and ravening as a wolf; but that their own prince was good
and so Olga should come and marry their Prince Mal.

Olga replied, “Your proposal pleases me, and indeed my hushand is
dead and cannot rise again. But first I want to honor you before my
people. Therefore return to your boat and remain there with an attitude
of arrogance. Tomorrow I shall send for you, and you shall say, “We
will go neither by horse nor on foot; carry us in our boat. And you
shall be carried, and everyone will see how you are honored.” Thus the
Derevlians returned to their boat and did as she bade them.

Now Olga commanded that a large, deep ditch be dug in the hall of
a castle she had which stood outside of the city. On the next day she sat
in that hall and formally sent for the envoys. The Derevlians responded
as the queen had instructed them and demanded that they be carried to
the audience in their boat. The people of Kiev lamented that their
prince was dead and now their queen intended to marry Prince Mal and
make them all slaves, but they carried the Derevlians as they were
ordered. The envoys sat in their finest robes all puffed up with pride.
When they were carried into the hall, the Kievans dropped both boat
and envoys into the deep ditch. Olga leaned over and asked if they
found this honor to their liking. They answered that it was worse than
the death of Igor. With that Olga commanded that they should be
buried alive, and thus avenged her husband’s death.

Olga then sent a message to the Derevlians saying that if they truly
wished her to come there, they should send a party of their most
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prominent men to escort her in honor, for otherwise the people of Kiev
would not let her go. When the Derevlians heard this, they gathered
together their best men and sent them to her. When the second party of
Derevlians arrived, Olga ordered for a bath to be made ready and
invited the representatives to refresh themselves before appearing
before her. When the bathhouse was heated and the Derevlians went in
to bathe, Olga’s men closed the doors behind them, and the queen
ordered the doors to be set on fire, so that all the Derevlians were
burned to death.

Olga then sent another message to the Derevlians, saying that she
was now coming to them and asking them to prepare quantities of mead
in the city where her husband had been killed so that she could honor
him with a funeral feast, When the Derevlians received this message,
they did as she asked. Olga journed to Dereva with a small escort, and
when she arrived at Igor's grave, she weptl for him and had her
followers build him a grave-mound, and then commanded that a funeral
feast should be held. When the feast was ready, the Derevlians sat down
to drink and Olga had her followers wait on them. The Derevlians
inquired after the retinue which they had sent to her carlier, and she
replied that they were following with her husband’s bodyguard. When
the Derevlians were drunk, Olga ordered her men to attack them, and
she herself went among them urging them on; and they killed 5,000 of
the Derevlians. Meanwhile Olga returned to Kiev and gathered an army
to attack the survivors,

Olga and her son Svyatoslav gathered a large and couragepus army
and attacked the country of the Derevlians, who came out to meet her
forces. When both sides were ready for battle, Svyatoslav cast his spear
over the Derevlians, but since he was just a child, his spear fell short
and struck the horse on the leg. But Olga’s men cried out, “The prince
has already begun battle; forward after the prince!” And they
conguered the Derevlians, so that the remnants of their forces fled back
to their cities and barricaded themselves inside.

(OMga besieged the city where her husband had died, but was still
unable to take it for over a year, for the Derevlians now realized that
she would show them no mercy. Finally the queen thought of a plan,
and sent this message to the town: “Why do you continue to hold out?
All your other cities have surrendered and paid tribute and now plough
their fields in peace, but you would rather starve than submit.” The
Derevlians replied that they would pay tribute gladly, but that they
feared it was revenge she was after. She answered, “Since | have
already three times avenged my husband's death, twice when your
messengers came to Kiev, and a third time at my husband’s funeral
feast, 1 do not desire more, but 1 do request a small tribute. After we
have made our peace, [ will return to my home again.”
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The Derevlians asked what she wanted of them, of fering her honey
and furs. Olga responded that by this time they probably had neither
honey nor furs, but that since she knew they were impoverished from
the siege, she asked only one small token gift, three pigeons and three
sparrows from each house. The relieved Derevlians collected the birds
from each house as she asked, sending them to Olga with their
greetings. Olga then told them to return to their city and promised that
she would depart for her own capital on the next day. The Derevlians
returned to their city with the news and all the people rejoiced.

Then Olga gave a bird to each of her followers and ordered them to
tie a piece of sulphur wrapped with cloth to each of them. At nightfail
she had them release the pigeons and sparrows, which returned to their
nests in the Derevlian houses and thus set all the roofs on fire. With so
many houses afire at once, the people could not put them out, and fled
from the city, where Olga’s troops were waiting for them. Thus she
tock and burned the city and captured its elders; some she killed, some
she gave as slaves to her followers, and the rest she left behind to pay a
heavy tribute.

Olga ruled for many years, until her son Svyatoslav was old enough
to become king. His people had flourished under his mother's reign,
and she had reared him to be a great and powerful prince, with the
courage of his father and the cunning of his mother.

EE RS S E LS

I chose this story because it shows a successful Germanic queen in
action, and Olga possesses many abilities and personality traits T tend to
associate with Frigg. First, all her actions throughout the story are
designed to protect and empower her son, who she intends to rear to be
the next king in his father’s stead. She is also trying to ensure the social
order of her nation, which would probably not fare well if the country
came under the control of its enemies, and to preserve her husband’s
inheritance for his heir, She has the complete obedience and respect of
her followers, an uncanny knowledge of human nature, and a great
supply of cunning and energy.

Throughout the story she turns the virtues expected of an obedient
wife to her own ends—she appears only too willing to give up the
burden of rulership to a strong husband, acts the eager and gracious
hostess to all the ambassadors, plays the part of the grieving widow at
her husband's gravesite, and is utterly reasonable and conciliatory in
her request for a suitable wergild for her husband’s loss. When the
Derevlians continually take her at face value and fall into her trap, she
is ruthless and efficient about eliminating her enemies, But above all
she is a queen and a mother; she knows in her gut that the Derevlians
mean no good to her son or her realm, and she exerts all her strength
and energy over a period of many years to achieve her goals.
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