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The topic of this paper is a whole complex of itwémed notions of soul, spirits,
forerunners / premonitions and other types of Idiggance influence from a person’s
mind. | will try to lead you into this ‘jungle’ bipoking at some terms from the Shetlandic
dialect of English. The noumander inherited from Old Norsegandr, has some
interesting meanings that have never before besmusised by scholars:

- ‘a high, roaring wind; strong gust of wind.’

- ‘asudden feeling of powerlessness, nausea, sislatdeeart’ (Jakobsen 1928: 210).
Jakobsen understands these meanings as compléfelertt words (ibid), obviously
because it is difficult to see a connection betwibem. However, separating these words
becomes problematic if we take the Shetlandic igamdigointo account:

- ‘(Strong) squall of wind with rain.’

- ‘violent spewing; a sudden fit of vomiting’ (ibid).

Here the double meaning ‘wind’ and ‘sickness’ rezgrp (and in this case Jakobsen does
not list the meanings as separate words). Becaadad/similar pairs of meaning in both
gander and gandigq | will try to explain the mentioned meanings bkese words as
branches of one notion.

In my dissertation on Old Norse and Modern Scandamagandr / gandur)
(Heide 2006b) | argued that the essential meanirgaodrin Old Norse sources is ‘soul
or spirit sent forth (in shape)’. This essentialamieg may be connected to the Shetlandic
gandermeaning ‘gust of wind’, because the notion of smuspirit is derived from breath,
which is moving air, a form of wind. In languageerh the Atlantic to Siberia the word
for breath and soul / spirit is the same. Exampliethis are Old Norsend and andi,
Saamiheagga/ hiegkeetc., Finnichenki/ hing etc., Latinanima/ animusand spiritus,
Classic Greelpsyché and Hebrewruah (Heide 2006b: 163-64, cf. Holmberg [Harva]
1927: 7)! Originally our soul was the air flowing in and otfirough our respiratory
passages, and in recent folklore we still find hle&ef that the soul may leave the body in
the shape of air or vapour. In some languages thie vior soul or spirit also means
‘vapour’, probably because the vapour of the breathisible in cold weather (Heide

! For reasons of simplicity | generally refer to whigsertation only. Further references are

found there.



2006b: 162-63). Therefore | believe that the mafgig that serves as a tool for
magicians’s will inHrolfs saga kraka(: 6), Njals saga(: 37-38) andborleifs pattr
jarlsskéalds(: 222-23) should also be understood as the naggtsoul sent forth (Heide
2006b: 163, 271 ff., 301). The reason why the ifesoul or spirit is derived from breath
is of course that we breathe as long as we live siad when we die, cf. the double
meaning of the verbxpireand cognates in many languages.
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It is also very common to conceive this ‘soul bréas ‘soul wind’. It is a
widespread belief that when someone dies, thetdpaving the body may blow out
candles, or make a gale, if the departed had agtmond (ibid: 196 ff., cf. Liestal 1937:
96). Equally widespread is the belief that peofidlesl in sorcery are able to send forth
their soul as wind even in person. Skaldic poetag tmany examples of this idea
(Meissner 1921: 138 f), and Snorri Sturluson salise mind should be periphrased by
calling it the ogress’s wind’Huginn skal sva kenna, at kalla vind trollkvenriadda
Snorra Sturlusonarl191.). The connection between breath, spirit wimdl also emerges
from ancient terminology. For instance, Old Novgadr means both ‘wind’ and ‘breath’,
and Old Norseandi, Finnishhenkiand Latinspiritus mean both ‘spirit’ and 'wind’.

As we have seen, the old connection between sospiot and wind can explain
why one meaning of Shetlandianderis ‘gust of wind’. The connection between Old
Norsegandrand wind can also be seen or reconstructed froomabar of other sources.
In Old Norse there is a woghndrekrmeaning ‘wind’ (Finnur Jonsson 1912-15 B I: 674,
A I: 683), and in skaldic kenninggandrsometimes means ‘gale’ (Heide 2006b: 218 ff.).
Modern Norwegiargandmay be a magic projectile in the shape of a whittvdr a gust
of wind, or a whirlwind is the vehicle of the magicojectile (ibid: 198-99). Northern
Norwegiangandferdis equivalent to The Wild Hunt, which is a galedafmned spirits.
Shetlandic-Orkneyic ganfer, probably < *gandfer§ meaning ‘an atmospheric
phenomenon portending bad weather’ is similar i #ind so igandreidin Njals saga(:
320-21. Cf. Heide 2006b: 200 ff., 206 ff.). The bgrwound for all this seems to be that
the soul / spirit of a living or dead person oraly is breath, moving air, wind.

So much for the connection betwegemderand wind. Now | turn to the meaning
‘nausea’ of Shetlandigander The connection between this meaninggahderand the
meaning ‘gust of wind’ seems to be that nauseaearaused by an attack from ‘spiritual
wind’. | will try to explain this in several stepBirst | will return to the notion that the
soul can leave the body in the shape of breatpdwa/ wind. The belief is that if the soul
leaves a living person while he is sleeping, thdl sall return the same way, down the
respiratory passages — logically enough. Giventti@starting-point of the idea of soul or
spirit is breath, souls and spirits can be breathembs well as out. In my opinion this is
what we see in many motifs in the Old Norse souasawsell as in later folklore:



In a more common version of the soul leaving apsteg person, the soul leaves
the mouth or nose in the shape of some small animalsect, butterfly, small bird,
mouse, stoat etc., or it leaves as air or vapoditlaen turns into such a creature. It returns
in the same shape and the same way. Based ondib&t alritten account of this motif, it
is called the Guntram legend, and it is known axigrasia. In my dissertation | interpret
the Icelandic and Norwegian magic flies — caliohdflugaor galdrafluga— in the light
of this notion of the soul. A number of motifs ingular belief about magic flies indicate
that they shoulde understood as incarnations of the soul of theiner or his helping
spirits. In Icelandic folklore, when a fly like thattacks a person to kill him, it will try to
enter the victim through the mouth or nose. | krabut one example of the same in
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Norwegian folklore, and there is reason to belitha this was more common in Norway
in earlier times (Heide 2006b: 158 ff., 184, cf02) The normal Norwegiagandflugeis
a variant of a magic projectile that may have mémmns — insects, small arrows, small
balls of hair, etc. Such projectiles are known undany names, one of them beigand
Usually they attack the victim at any point of thedy in a bullet-like way. But some of
them take the form of wind, including some calgghd (ibid: 198-99). It seems that such
magic ‘wind shots’ may enter the victim through theoat. In Scandinavian folklore the
bodies of people killed by ghosts sent forth or italgwind-projectiles are in many cases
inflated. From one account it clearly emerges that victim gets inflated because air
forces its way into his respiratory passages (Brod@il1-49 [early eighteenth century]:
809, Heide 2006b: 166-67). A reasonable intergaetas that the alien, hostile spirit in
the shape of wind enters the victim down his redpiy passages.

In some Old Norse sources friendly spirits seermnti@r a person in the same way.
In Hrolfs saga kraka(: 11-12) aseidkonais asked for hidden information and therefore
starts performingeidr. After a while she yawns heavily, and immediatafiyerwards she
can give some information. Then somebody triesdp the sorceress, but unsuccessfully.
She yawns again, and can give more information.drtder of this indicates that it is the
yawning which gives theeidkonahe information. This makes good sense if we take i
account that the starting-point of the idea ofisgrbreath and that yawning is a form of
heavy breathing. Theeidkongprobably yawns in the spirits that give her theinfation.
Clive Tolley (1995: 58, 71) has been close to sstigg this, referring to the fact that
Siberian shamans breathe in spirits. Icelandiddo#kalso supports this interpretation. In
order to know the future, one may catch a ‘tellgmyrit’, a sagnarandi To do this, one
has to summon it bgeidr, and then trap it in a certain way when it entame’s mouth
(J6n Arnason 1958-61 [1862-64] I: 309, Heide 200684-85). This is in principle
parallel to what | suggest in tlseidrséance irHrolfs saga krakaA spirit summoned by
seidrin order to give supernatural information entées summoner through the mouth.

The previously mentioned Grepkychéalso means ‘butterfly’.



However, | shall return to hostile spirits and tix@y they may be seen as entering
the body through the throat. A quite common matifthe sagas is that forerunners /
premonitions Ifugir / fylgjur) from attackers make the victims yawn or fall apl€cf.
Porsteins pattr uxafots361, Sturlunga sagdl: 46, bérdar saga hredul95, Grettis saga
Asmundarsonar 258, Finnboga saga 332-33 ogNjals saga 156. Similar in recent
folklore, cf. Heide 2006b: 169-70). | suggest ttinagt victims breathe the forerunner spirits
in. This fits with the fact that forerunners can fiedt as an itching in the nose — in
Orkneyinga sagd: 247) and often in later folklore (Heide 2006188) — as if the
forerunners want to enter through the nose.

In Scandinavian folklore, the modern formshafgr, which is one of the terms for
forerunner in the Old Norse sources, seem to ¢heevictims through the throat. This is
not explicit in the sources, but it is hard to urstiend their effect otherwise. (The
following refers to Heide 2006b: 167 ff.) Forerurmé premonitions can cause nausea
and vomiting or diarrhoea, which might seem stratge is easily understandable if their
nature is to attack through the throat. If they apdn the belly of the victim, it is logical
that what was there before is forced out. Therevary examples dfughaving this
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effect. In Dalarna (Dalecarlia) in Sweden, the Vieulgsa meaning ‘to think about’, also
means ‘through one’s thoughts make someone ilickt. £tymologically, the verlhugsa
means ‘to send one’s mind or thoughtsd) to the object one is thinking of’, so the idea
behind the sickness effect is probably that thednfmig) of the thinker goes to the object
being thought about and causes a physical effecetin Norwegiana ha hug panoko
means ‘to want something’, literally ‘to have miod something’. One’s mind goes to the
object of desire. In popular belief, if somebodysgack, the reason may be that someone
wants his property, expressed as ‘someomehug pa the property. Probably the idea
was originally that thenug of the envier went to the envied person and hadsiphaly
influence on him that way. Faroese folklore haslence of the same thing. The Faroese
say that if a person gets sick from food, hérs hugbodi‘is hit by ahugbod, ‘hit by a
“mind message™, and the reason for this is thateloody is envying the victim his food.
The underlying notion must be that the envy is‘themd message’ that hits the person
being envied. The sickness indicates that the ‘miedsage’ enters through the throat of
the victim, and so does the mentioned passage ®dmeyinga sagawhere the word
mentioned from Faroese folklordeigbod is the word that refers to the itching in the nose
caused by the forerunners from the attacker, teif want to enter the victim through the
throat. — In Modern Norwegian the notgbit both means ‘forerunner / premonition’
and ‘nausea’, and in Swedish dialect, this wtragpi) means ‘diarrhoea’ (Lid 1935: 11).
Literally, hugbit means hug bite’, ‘biting by ahud, which indicates that the influence
causing sickness was conceived as an attack. Tsiswith an Icelandic saying. If
someone chokes on something, it is said that songetseekir i halsinn & honum
‘something attacks him in his throat’ (Jon Arnas®@58-61 [1862-64] II: 534). The idea
of attack we also find in the termisokn/ adsokn which in Old Norse as well as in



Modern Icelandic is the term for yawning and sleeps caused by forerunners. Scholars
have not comprehended this term literally, but lidve we should. If we take the term
seriously, the yawning itself is called an ‘attacknd this makes good sense if we
understand the yawning as breathing in of thetspitinning ahead of an attacker. This
kind of forerunner is exactly whaatsokn refers to in the sagas when it refers to
forerunners, and when such forerunners are desgrifhey are described as wolves
running towards the victim (visible only in dreamisto persons with second sight). In
some cases, these wolves are catlagir (Stromback 1935: 153 ff.), which, as we have
seen, normally refers to a person’s mind, and whiclother sources seem to attack
through the throat. In some sagas, forerunners ftiatkers cause itching in areas near
the mouth of the victim (Heide 2006b: 169), andme of them, we get to know what the
attacking forerunner looks like, and it looks likevolf. — At this point one might object
that in most situations of life forerunners do notne from attackers but from peaceful
people. | am aware of that, but if we again turrdater folklore, terms for forerunners
point towards an attack, and evil or envious thasigtvillingly of unwillingly) function

in the same way as attacking forerunners in thasagye have seen that a premonition in
Modern Norwegian may be referred to lsgbit indicating that it bites. In Modern
Icelandic,adsékn still meaning ‘attack’, is a common term for farener even from a
friend, and it may also refer to a long-distandtuance from envious or otherwise hostile
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thoughts of a person not approaching. In Scandamavolklore, insects can also be
incarnated evil thoughts and forerunners (HeideB0Q59-60), cf. thgandflugerthat |
have mentioned.

To sum up what | have been sketching out so favould like to return to the
problem that | started out with: how the Shetlandardsganderandgandigocan mean
‘strong gust of wind’ and ‘nausea’, ‘sudden vonttinwhen the essential meaning of
gandrin Old Norse sources is ‘soul or spirit sent fortkfy suggestion is based upon the
fact that the starting-point of soul and spiritoigath. This implies firstly that souls and
spirits are moving air, which may explain that allsor spirit calledgande)r may be a
gust of wind. Secondly, the starting-point of tleion of souls or sprits implies that their
nature is to pass through respiratory passagesrefoine, the explanation of the
mentioned meanings @andermay be that hostile spirits referred to gende)r may
enter the victim down his throat in the shape dftgwf wind, forcing out what was there
before, leading to sudden nausea and vomiting. $ackles in the shape of gusts of
wind would be related to the wirghndarof Norwegian folklore.

| would like to continue with another meaning ofeBandicganderreferred to in
my introduction: ‘a sudden feeling of powerlessheshich | believe belongs to the same
complex of meaning. (The following refers to Hel@06b: 178, 180 ff.) So far, | have
taken sleepiness caused by aggressive forerunnetisei sagas to be a variation of
yawning. But there is reason to believe that themore to it than that. The fact that the
influence caused by forerunners is referred tatadkn‘attack’ implies that it is harmful



to the victim. However, when | examine the passagesiestion, | find no physical injury.
But when the real attackers come, they find theini powerless, passive and void of
initiative, unable to defend themselves or fl€bis seems to be the harm caused by the
forerunners, and the meaning ‘sudden feeling of ggtassness’ of Shetlandgander
should probably be interpreted in the light of tiike sudden powerlessness is originally
a result of an attack fromgandr= hugr ‘forerunner’ / ‘mind sent forth’. The mechanism
behind this may be reflected in the tehmgstolinn(Modern Icelandic [and Old Norse,
see below]) hugstolenModern Norwegian). Literally the terms mean ‘wélstolerhug,
‘deprived of mind’, and the actual meaning is ‘afisminded, disheartened, diffident’.
This meaning would also describe the conditionadde influenced by forerunners from
attackers, and the literal meaninghafgstolinn/ hugstolensuggests that the victims of
such forerunners could have been referred to wmighterm. If so, | can see two ways to
explain it. Possibly the aliemugr (the forerunner) could enter the body of the vicind
force out the originahug, or possibly thdwug of the victim lost a fight with the attacking
hugoutside the bodyHavardar saga isfirdingg: 349 ff.) points to the latter solution (cf.
Stromback 1975: 7). But the mentioned vomiting dradrhoea caused by long-distance
influence from alien minds points to the formerwi@n. So does the saga motif of hit
men referred to atugumenrfly men’. The traditional explanation of this tensithat the
employer of the hit man ‘fishes’ the hit man witlilalike a fly-fisher when he wants to
hire him. But there are serious problems with #higplanation. Instead | have suggested
that the ‘fly man’ becomes a tool of the employavid when he symbolically swallows a
fly which is an incarnation of the employer’s mis already
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mentioned, theyandflugerand other magic flies of Scandinavian folklore seenmave
been conceived as such incarnations. They may #maugh the mouth or nose, and if
they contain another person’s mind, it makes sdhaé the person they enter gets
deprived of his own will and becomes a tool of #tien will (Heide 2006b: 133-34, 180
ff., 191-92, 301).

These interpretations are supported by other usagbs motif of getting deprived
of one’s own will. Nineteenth-century Icelandicditeon has a parallel to the famous
Norwegian early fourteenth-century witchcraft casgainst Ragnhildr Tregagas, who
sendsgonduls *andar ‘gandrs spirits’, against her newly married former lowerorder
to make the couple fight so that their intercounsk fail. In the Icelandic parallel the
long-distance influence from the rival also makes married couple fight. In other words,
the will of the couple is to a certain degree repth by the will of the rival, and the
interesting thing is that immediately before th&ppens, they have been yawning (Jon
Arnason 1958-61 [1862-64] |: 333-34) — breathindhia alien mind? (Heide 2006b: 172-
73) Some Old Norse accountssaidrand one nineteenth-century account show a similar
pattern. InYnglinga saga(: 28 ff.) the seiokonaHuldr appliesseidr to attract king
Vanlandi to Finland, where she is, and as a rékalking gets sleepy and wants to go to
Finland. The Icelandic parallel is very close amcludes the sleepiness, the weakening of



the victim’s will, and the attraction (Torfhildur. Iblolm 1962 [1878 and before]: 170 ff.,
Heide 2006b: 181). Also theeidremployed against Kari ihaxdoela sag& 106) makes
the victim sleepy, weak-willed and attracted to Huairce of theseidr, as Stromback
points out (1935: 152-53). | believe the mind @ belping spirits of theeidr practitioner
enter the victim in fundamentally the same way lhaJve been outlining so far. To be sure,
no source for this kind afeidrgives clear information that this is the way it Wwed, but |
find it reasonable in the light of the total evidenparticularly the previously-mentioned
divination-type ofseidr. It seems very likely that theeidkonaof Hrolfs saga kraka
breathes the summonedidr spirits in, and | can see no reason whysbér practitioner
would not apply the same spirits for aggressiveppses, and then presumably they
would enter other people in the same way. Theadsis a possibility that aggressiseior
spirits entering the victim through the throat cbuhake the victim insane. There is no
explicit evidence of this, but there are some iatiams. When theeidrin Gongu-Hrolfs
saga(: 240) ‘backfires’ on theseiomennhey turn insane. If the Icelandsgagnarandi
summoned byseidr to tell the future, succeeds in entering the sunmendhrough the
mouth, he turns insane. And finally, the only megnof hugstolinnattested in Old Norse
is ‘insane’ (Fritzner 1883-96 Il: 89, Heide 2006I91 ff.), cf. hugstolinn/ hugstolen
above.

One of the unsolved questions in Old Norse culthrsiory is why the practising
of seidrwas unmanly and perverse. Margaret Clunies Ro$4(19) has suggested that
the seidr practitioner became possessed by summoned spidtshat this penetratioloy
spirits gave him or her a feminine role. | am natesif it is justifiable to talk of
possessionbut | agree on the penetration and the symbotént (Heide 2006b: 274).
Possibly we find the same fundamental idea in dwecl concerning forerunners from
attackers in the sagas. We have seen that the ygwaused by the forerunner spirits
[page 355]

[page 356]

probably means that the victims breathe them id, wa have seen that this makes the
victims powerless, passive and void of initiativeable to defend themselves. This
implies that they werargir ‘unmanly’ according to Old Norse norms, and thipsuorts
Clunies Ross’ understanding of the penetrationgiyts. There is also reason to believe
that spirits sent forth in hostikeeidr could enter the victim’®#ackside This would only
make thevictim unmanly, not theseidr practitioner (according to Old Norse norms), but
could fit a more general idea of perversion. | attigg at Almqvist’'s (2000: 258, note 20)
mentioning of saga passages where the effect dildesidris that the victims cannot sit
still or stay calm Egils saga 176 ff. ogGunnars saga Keldugnupsfifi377-78;aldri r6
bida/ matti eigi um kyrrt sitjr Almqvist’'s explanation of this fidgeting is thete seidr
attacks the victims’ backsides. This is not obvidushose passages, bmorleifs pattr
jarlsskélds(: 222-23) seems to have a clear example of sochttack. In the passage
porleifr jarlsskaldattacks the manliness of earl Hakon, not throsgidr, but through a
nid poem. As a consequence, half the earl’s beardpporitant symbol of manhood, rots
away, and he gets intense itching around his anghas to have two men pull a coarse



cloth between his buttocks. The backside itchingy rbe compared to a woman’s
wantonness being callddndakladi‘loin itching’ in Hrolfs saga Gautrekssondr 95),
and it is very likely that the readers or the ande of borleifs pattr jarlsskalds
comprehended the ‘massage’ of the earl’s backsdsmething that made the eargr
‘unmanly’ in a most fundamental way. The most iagting thing in the passage is that it
seems to be the skald’s mind sent forth that astdbk earl’s manliness. The itching
parallels the itching caused by forerunners cdtlegir ‘minds’ and the like in the sagas,
and in this story, the incidents seem to be cabsed magic fog of darkness filling the
room. This fog is presumably the skald’s mind,tbe widespread belief that a person’s
soul can leave the body in the shape of air or uagsee above). If so, it is the skald’s
mind that attacks the earl’s backside. (Heide 20Q8h ff., cf. 2006aj.

In this paper | have tried to demonstrate how #gesngly incompatible meanings
of Shetlandigganderandgandigomight not be so incompatible. The purpose of tlas h
been to show that a lot of motifs in sagas andldod hitherto considered unrelated or
unexplained, actually belong in the same complexolving around the double nature of
the idea of spirit, namely ‘breath’ and ‘spirit. i$htunderstanding of spirit is compatible
with my theory thaseidr etymologically means ‘thread’ (cf. Old Englishda and Old
High Germarseito‘a cord, halter, snare’), the practisings#idr essentially being about
spinning a thread (Heide 2006a, 2006b: 235 ff.)atinactingseidr, which is the most
common form ofseidr, the threads would be souls or spirits sent forthhm shape of
threads in order to attract things — for which ¢hisr broad evidence. There is also some
evidence that such a ‘mind thread’ could pass tjinaespiratory passages (Heide 2006b:
243 ff.) and that it could have phallic symbolisitmd: 274 ff.).
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The method behind the theories presented herengmeniciple highly problematic.
Usually it is not considered justifiable to mix yauand old sources and sources from
different cultures to the degree that | have dalben | nevertheless find it justifiable it
is because of the results that the approach hddeylielt has made so many pieces of
evidence that would otherwise be inexplicabledgédther in a meaningful pattern. | am
convinced that if sources and folklore of othentpaf Europe were examined, one would
find much of the same pattern there, because thensan question are so basic.

| would like to thank Mathilde Skoie for readingaligh this paper.

3 In the mentioned works | interpret even the ceaisth (indirectly placed there by the

skald) pulled between the earl’s buttocks as aesepntation of the skald’s manhood attacking the
earl’s backside. This is because there are thre¢skon the cloth, and this connects it with a
probable and common incarnation of wind / mind derth. There is no contradiction between

these interpretations; the same idea may be exqatésslifferent ways.
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