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Abstract

Gudmundur Erlendsson of Fell in Sléttuhlid (c. 1595-1670) was one of the leading poets of
seventeenth-century Iceland. No man is an island, however, nor are islands populated exclusively by
men. The thesis examines how Gudmundur Erlendsson’s poetry and scribal practices are deeply
integrated into the social life of his family, community and literary circles. He uses poetry as a
medium through which to disseminate information on contemporary events outside Iceland and to
respond to personal, community and international crisis events: from epidemics, natural disasters
and wars to his own exile to the remote island of Grimsey for feuding with another poet. For
Gudmundur Erlendsson, the end of the world is a crisis of morality in which literature is a source of
consolation, hope and redemption. The thesis ends with a codicological study of major manuscripts
of Gudmundur Erlendsson’s poetry and their close connection to early modern women'’s literacy in

Iceland.

Keywords: Gudmundur Erlendsson of Fell in Sléttuhlid, seventeenth-century Icelandic literature,

early modern literacy, manuscript culture



Agrip
,Kvedid vid heimsins enda: Skaldid Gudmundur Erlendsson i Felli i Sléttuhlid”

Gudmundur Erlendsson i Felli i Sléttuhlid telst medal héfudskélda & [slandi & 17. 6ld. Enginn
madur er pé eyland og ekkert eyland er einungis byggt af karlménnum. [ ritgerdinni eru
kénnud tengsl Gudmundar vid naersamfélagid og hlutverk kvedskapar og handritamenningar
i pvi umhverfi en jafnframt hofd hlidsjén af stédu islands & menningarlegum Utjadri Evrépu &
6ld mikilla umréta. brétt fyrir jadarsetningu [slands var landid ekki einangrad fra sjépjédum
Atlantshafsins og bera kvaedi og salmar Gudmundar vitni um ad Island hafi verid frjér
jardvegur fyrir abkomubdkmenntir og nyjar fregnir af fjarleegdum atburdum. Kvedskapur
Gudmundar er i senn fréttaveita, freedslumidill og salarhjalp. Sdlmar og vers festa i bundid
mal sevisoguleg augnablik i lifi og fjélskyldu skaldsins, upphafningu valdsmanna og -kvenna
og hvatningu til alpydunnar til betra lifernis i satt vid Gud og menn.

Liferni Gudmundar sjalfs einkenndist p6 ekki alltaf af satt og samlyndi i gard ndungans. Arid
1631 var hann sendur i eins konar Utlegd til Grimseyjar eftir illdeilur vid Magnus Olafsson i
Laufasi og Benedikt son Magnusar. A ystu mérkum hins byggilega heims orti Gudmundur sér
til huggunar en einnig til ad skrasetja samfélagid par. | medférum Gudmundar er bundié mal
ekki einungis verkfaeri til ad lysa hratt hnignandi verdld og 6aran vid endalok timans heldur
einnig til ad fagna guddémlegri endurheimt Ur 6lgusjé heimsins. [ anda himanismans telur
hann sig bua 4 bjartri gulldld trdar og békpekkingar.

| sidasta hluta ritgerdarinnar er vardveisla kvaedabdka Gudmundar til skodunar. Nidurstada
handritafraedilegrar athugunar er ad adeins ein peirra hefur vardveist med vissu. Su heitir
Gigja og mun hafa verid upprunalega samsett i tilefni giftingar Margrétar déttur Gudmundar
um 1654. Brot ur eiginhandarriti Gudmundar ad Gigju finnst i staerri syrpu sem mun hafa
verid i eigu Skula sonar Gudmundar. Gigjuhandritin eru flest skrifud fyrir konur eda
vardveitast i eigu kvenna og varpa frekara ljosi @ patttoku kvenna i islenskri

handritamenningu arnyaldar.

Lykilord: Gudmundur Erlendsson i Felli i Sléttuhlid, islenskar békmenntir 17. aldar, laesi a
arnyold, handritamenning
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1.0 The poet at the end of the world

Aldatal allt
endast nu senn;
hvad vid tekur
veit Gud sjalfur.
Tolf eru eftir
talin ar peirra,
en daudi er dagur
déms vor allra.’
(‘The reckoning of ages
will soon draw to its end;
God alone knows
what will come after.
Twelve years remain
yet to be counted,
and death is the day
of judgement for us all.’)

In 1658, when the Reverend Gudmundur Erlendsson composed the poem Einvaldsédur, he earnestly
warned his audience that an unhinged world was rapidly nearing its close. Gudmundur was a poet on
the edge, living both at the end of time and on the northernmost margin of the inhabited earth.
Gudmundur’s childhood home of Fell in Sléttuhlid is situated on the eastern side of the fjord of
Skagafjordur in North Iceland, beyond which lies only the open ocean. Despite the geographical
remoteness of the tiny parish of Sléttuhlid from the cities of early modern Europe, Gudmundur’s
apocalyptic view of time was shared by many during the first half of the seventeenth century. In
framing history as a catalogue of signs and portents, under the weight of which the earth’s final age
was on the brink of collapse, Gudmundur was deeply influenced by many of the same ephemeral

tracts, pamphlets and ballads as circulated in other Protestant nations in his day.

Perhaps paradoxically, Gudmundur Erlendsson is among the early modern Icelandic poets whose
corpus is best preserved for posterity. Following the earlier models of Einar Sigurdsson of Eydalir and
Olafur Jénsson of Sandar, Gudmundur created at least two carefully curated volumes of his own
hymns and songs. As demonstrated in this thesis, the first leaves of one of Gudmundur’s autograph

poetry manuscripts have survived intact: the oldest manuscript of its kind in Iceland.

It would be a mistake to suggest that Gudmundur Erlendsson’s project of cultivating his legacy was a

case of a minor poet scribbling ditties down for his family’s amusement. In fact, it is difficult to

! Einvaldsdédur, st. 293. All references to the text of Einvaldsédur refer to Robert Cook’s unpublished edition.
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overstate the centrality of Gudmundur Erlendsson as a participant in early modern Icelandic literary
culture. Far from being a backward country parson, Gudmundur Erlendsson was the most popular
and widely disseminated religious poet in North Iceland during his own lifetime. Gudmundur lived
most of his life within a day’s ride of the bishopric of Hélar in Hjaltadalur, which in the seventeenth

century was one of Iceland’s main centres of learning and literary production.

If Hallgrimur Pétursson is the indisputed Bach of seventeenth-century Icelandic literature,® then
Gudmundur Erlendsson is its prolific Telemann. Pérunn Sigurdardéttir has estimated that only
Hallgrimur Pétursson surpasses Gudmundur Erlendsson in terms of the sheer number of extant
manuscript copies of poems and hymns.? However, Hallgrimur Pétursson does not seem to have
assembled his poetry into large manuscript collections: the task of doing so has fallen to generations

of later scholars.

Unfortunately, the bulk of Gudmundur Erlendsson’s poetry remains unedited. To gain a
comprehensive picture of his oeuvre would require delving into hundreds of manuscripts and editing
thousands upon thousands of lines of verse. This poses an obvious challenge to the study of his
practices as a poet and scribe; the material examined within the scope of the present work is only
the tip of the iceberg. Despite the enduring popularity of certain of Gudmundur Erlendsson’s poems
in later centuries, the focus here is on the poet’s own activities and the circulation of his poetry
within his contemporary social circles: (a) for whom, about whom and under what circumstances
Gudmundur initially composed and performed his poetry, and (b) for whom and why he and
members of his immediate family created written copies of his work. In doing so, | hope to
demonstrate how deeply Gudmundur Erlendsson’s poetry and scribal practices are integrated into

the social life of his family, his community and the wider literary milieu.

The thesis is divided into three main sections. The first deals more broadly with the seventeenth
century in Icelandic literature and history, including conceptions of Iceland’s literary and cultural
isolation during the early modern period. Drawing on recent research in the fields of literature,
manuscript studies and cultural history, it provides historical background to the thesis’s second
section, which examines Gudmundur Erlendsson’s career as a poet and a parson. Building on the
prior work of Margrét Eggertsdéttir and Pérunn Sigurdardottir in particular, it is a loosely

chronological study of Gudmundur and his involvement as a poet in his kinship and literary networks.

2 Helgi Skuli Kjartansson, “Barokkmeistarar heima og heiman: Hallgrimur og Bach,” Hallgrimsstefna: Fyrirlestrar
fra radstefnu um Hallgrim Pétursson og verk hans sem haldin var i Hallgrimskirkju 22. mars 1997, ed. by
Margrét Eggertsdottir & Pérunn Sigurdardottir (Reykjavik: Listvinafélag Hallgrimskirkju, 1997), 109-17.

* pérunn Sigurdardottir, ““A Krists ysta jardar hala’: Um séra Gudmund Erlendsson i Felli og verk hans,”
Skagfirdingabdk 37 (2016): 171-84, at 172.



Within this section, emphasis is placed on discussion of songs and hymns that Gudmundur himself
made an effort to preserve, but the existence of informal compositions that Gudmundur excluded
from his poetry anthologies is also discussed. The third and final section is a codicological study of
the three most important manuscripts preserving Gudmundur Erlendsson’s poetry: Lbs 1529 4to
(hereafter 1529), JS 232 4to (232) and Lbs 1055 4to (1055). The structure and age of these three
manuscripts are examined in greater detail, together with the fragmentary JS 250 4to (250). For the
most part, research on Gudmundur Erlendsson’s poetry has focused on individual compositions and
genres, rather than the preservation of his corpus as a whole. A better understanding of the
construction of these manuscripts brings much-needed insight into the nature of his anthologies, as
well as the contemporary transmission of Gudmundur Erlendsson’s poetry and his own engagement
in the manuscript culture of his day. An unexpected finding of this study was the close connection
between the seventeenth-century circulation of Gudmundur Erlendsson’s poetry and early modern

women’s literacy.

A second unexpected finding in carrying out the research project was that 1529 contains an early
autograph copy of one of Gudmundur Erlendsson’s poetry anthologies, most likely dating from c.
1654-1655. This is the oldest extant manuscript of its kind in Icelandic, since the earlier manuscript
models on which Gudmundur based his anthologies, such as the songbook of Olafur Jénsson of

Sandar, have survived only in later copies.

Gudmundur Erlendsson’s surviving corpus is of a highly social nature in the sense that he composes
largely for the ears of his family, friends, parishioners and patrons. Throughout Gudmundur’s long
career as a poet and parson, his social relationships are reinforced through the composition and
performance of poetry and through the creation and exchange of manuscript copies of his work. He
uses poetry as a medium through which to disseminate information on contemporary events outside
Iceland and to respond to personal, community and international crisis events: from epidemics,

natural disasters and wars to his own exile to Grimsey for feuding with a neighbouring poet.

No man is an island, nor are islands populated exclusively by men. In considering Gudmundur
Erlendsson’s participation as a poet in his family, community and wider social circles, an effort is
made to document the ordinary people for and about whom Gudmundur wrote, whose lives have
left few — if any — material traces behind them. These individuals range from an unnamed married
daughter of Gudmundur’s, whose son Einar commissioned a manuscript of his grandfather’s poetry
shortly before his marriage, to the maidservant Ol6f Magnusdottir of Fell in Sléttuhlid, executed for

infanticide in August of 1663.



For Gudmundur Erlendsson, the end of the world is a crisis of morality in which literature is a source
of consolation, hope and redemption. There is an urgency to his poetry: a sense that he is appealing
to the audience immediately before him, perhaps due to his conviction of the futile brevity of
temporal posterity. To understand Gudmundur Erlendsson as a poet, it is equally important to
understand him as a performer. He did not compose “for the drawer” in the manner of the casual
Icelandic skuffuskdald or the elite reading pleasure of a closed circle of highly literate friends and
family. He was a parson as well as an artist, accustomed to public preaching and keenly aware of the
spiritual needs of his family, friends, parishioners and patrons. It would be somewhat of a stretch to
describe Gudmundur Erlendsson as a people’s poet. He had received a formal education at the Latin
school at Hdlar, and he continued to interact closely with the elite of North Iceland throughout his
life. Nevertheless, he valued the quality of simpleness: a style of poetic composition accessible to the
unlearned. He accordingly resisted certain elements of contemporary baroque poetry in Iceland,

such as elaborate wordplay and the use of intricate, complex metres.

In a similar vein, his selections in compiling his anthologies seem to have been guided mainly by (a)
their intended use within the domestic households of his adult children and (b) their personal

significance for the intended recipients. He took care in cultivating his legacy as a poet, but the self-
curation of his poetry is intimately connected to personal and social relationships, rather than their

aesthetic merit or their relevance to a future beyond that of the here-and-now.

Notes on normalization and translation

Quotations from printed books have not been normalized, even where spelling differs from standard
modern Icelandic. Quotations of unedited manuscript texts in Icelandic are normalized to modern
Icelandic orthography, except where the text is highly fragmentary or otherwise ambiguous (as in the
case of the binding fragments in 5.5.2). However, older word forms (such as eg and hvér) have been
retained. Many important editions of early modern Icelandic texts quoted in this thesis use this

principle of normalization, including the modern edition of the 1612 Visnabok.

Since the objective of this doctoral thesis is not to produce a scholarly edition of the poems and texts
under discussion, only short excerpts are at issue. In general, a diplomatic or semi-diplomatic
transcription is most useful if the manuscript’s context is clear and the full text is provided. In the
case of texts printed in the early modern era, information on the date and place of publication are
readily available. While the present thesis does include a detailed description of the major

manuscripts preserving Gudmundur Erlendsson’s poetry, this is not the case for secondary
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manuscripts such as Lbs 3708 8vo. Normalization also facilitates comparison between the
seventeenth-century manuscripts 1529, 232 and 250 and the late eighteenth-century manuscript

1055, which is a copy of a now-lost exemplar from 1692-4.

English translations have been included for quotations in Icelandic but not for incipits and titles of
works unless these are clearly relevant to the discussion. Translation of Icelandic alliterative verse is
notoriously difficult. While the present author does not aspire to reproduce the metrical complexity,
there are also no modern English equivalents for most aspects of the poetic language, including
kennings, heiti and blomad mdl. The translations are thus a poor reflection of the literary quality of

the original text.
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2.0 Defining an era

NU erum komnir
fyrir nad drottins
ar myrkri pvi
til miskunnar birtu.
Ljés Guds orda
leiftrad hefur
hér nzer sem

. 4
um hundrad ara.

(‘Now we have emerged, by the grace of the Lord, from the darkness to the brightness of mercy. The

light of God’s words has flickered here for nearly a hundred years.’)

One of the earliest attempts at compiling a literary history of early modern Iceland, Pall Vidalin’s
Recensus poetarum et scriptorum Islandorum hujus et superioris seculi, contains an inventory of
poets and writers of the sixteenth and seventeenth centuries, with no systematic distinction
between poets of the pre- and post-Reformation era.’ Virtually all subsequent literary histories draw
a line at 1550, the year in which Bishop Jén Arason of Hdlar and his adult sons Bjérn and Ari were

executed, following their failed attack on the farm of Saudafell in West Iceland.

The kingdom of Denmark-Norway officially adopted Lutheranism in 1536. In Iceland, the diocese of
Skalholt officially followed suit in 1540, but Jon Arason resisted the implementation of Lutheran
teachings in his diocese of Hélar for many years, going so far as to ride to Skalholt and take the
incumbent bishop there into custody. The Reformation in Iceland did not come without violence, but
conflict was mainly limited to the uppermost echelons of Icelandic society and representatives of the
Danish crown. The transition in most local communities was gradual and relatively peaceful: priests
retained their livings, while monks and nuns no longer served a role in the Church but were
nevertheless not turned out of their religious houses. Celibacy was never the norm in Iceland, even if
priests’ partners were not recognized as such by the Church, so admission of clerical marriage simply
formalized existing, socially accepted relationships. At the same time, royal control of Iceland
tightened. If the Reformation legitimized the status of women who co-habitated with priests, the

new morality laws of 1564 — the Stéridomur — soon imposed harsh penalties on all those who

4 Einvaldsdédur, st. 275.
> Pall Vidalin, Recensus poetarum et scriptorum Islandorum hujus et superioris seculi, ed. Jén Samsonarson, Rit
Stofnunar Arna Magnussonar & islandi 29 (Reykjavik: Stofnun Arna Magnussonar & islandi, 1985).
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conceived a child outside of marriage, mainly in the form of fines to be paid to the Crown. Deviancy
and immorality were now matters for the secular courts, with one-size-fits-all punishments for the

guilty. Whereas men and women could earlier look to the Church to mediate divine forgiveness for
their sins, often expressing their repentance in the form of penance, the Storidémur made no

allowance for the offenders’ circumstances.

From a literary perspective, however, not much changed in terms of the social milieu in which
ordinary Icelandic poets and authors lived and thrived. In Bjorn K. Pérdlfsson’s seminal study Rimur
fyrir 1600, for instance, the Reformation is not a decisive watershed in the development of rimur
poetry.® However, the Reformation did bring with it new influences and new genres, including hymns
for communal singing and vernacular religious prose for domestic reading and religious instruction in

the home.

Writing in the early twentieth century, scholar Péll Eggert Olason divided the period from the mid-

sixteenth century through to the mid-eighteenth century into three distinct literary periods:

* The sidskiptadéld (‘Reformation Age’), beginning with the arrival of the printing press in
Iceland (c. 1530) and ending with the death of Bishop Gudbrandur borlaksson of Hdlar in
1627.

* The galdraéld (‘Age of Magic’), from 1625/1627-1690.

*  The millibilséld (‘In-between Age’), beginning in 1690 and ending in c. 1750 with the

Enlightenment and the writings of Eggert Olafsson.’

The focus of Pall Eggert’s research is on the first of these periods, 1530-1627, on which he wrote a
four-volume monograph — Menn og menntir —that remains a seminal work in the field. His only
comment about the galdraéld is the terse judgement that “Galdrar og hjatrd einkenna petta timabil”
(‘Magic and superstition characterize the period’).® The term laerdémséld (‘Age of Learning’) was later
coined by Sigurdur Nordal to describe the period 1630-1750 in Icelandic literature, in direct

opposition to Pall Eggert’s galdraéld and other overwhelmingly negative descriptions of the period.’

At the time that Sigurdur Nordal published his influential essay on the continuity of Icelandic literary
history, the literature of the early modern period beyond 1627 was not well known, with the

exception of the works of poets Hallgrimur Pétursson and Stefan Olafsson. Sigurdur Nordal himself

6 Bjorn K. bérélfsson, Rimur fyrir 1600 (Copenhagen: Hid islenzka freedafélag, 1934).

7 pall Eggert Olason, Menn og menntir sidskiptaaldarinnar & islandi (Reykjavik: Békaverzlun Gudm.
Gamalielssonar, 1919-1926), vol. 1, 2-3.

® Ibid., 2.

’ Sigurdur Nordal, Samhengi og samtid, ed. Jéhannes Nordal. (Reykjavik: Hid islenzka bokmenntafélag, 1996),
vol. 1, 29. The essay “Samhengid i islenskum bdkmenntum” was originally published in 1924.
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wrote extensively on the early modern period, and his research on the poetry of the laerdémséld is in
many respects a direct continuation of Pall Eggert’s Menn og menntir. The scope of Pall Eggert
Olason’s extensive research on the Icelandic poets of the Reformation period ends with those born in
the year 1600.%° The Rev. Gudmundur Erlendsson (c. 1595-1670) is one of the youngest poets
included in Pall Eggert’s study, together with the Rev. Jon Jénsson of Melar (c. 1596—-1663) and
porvaldur Rognvaldsson (c. 1596/1597-1680), whose brother Jén Régnvaldsson was the first
Icelander to be executed by burning for sorcery in 1625. As Pall Eggert himself pointed out, 1600 was
an arbitrary cut-off date, and he listed the names of nine poets and writers born in the first years of

the seventeenth century whose work he felt should be covered in a later scholar’s research.™

In connection with his lectures on Icelandic literary history at the University of Iceland, Sigurdur
Nordal prepared posthumously published biographies of the first six of the nine poets on Pall Eggert’s
list'* and detailed biographies of 18 yngri skdld (‘younger poets’) born in 1614-1680." The
organization of poets into the categories of “older” and “younger” on the basis of chronological
birthdate makes sense mainly in the context of Pall Eggert’s earlier work, as there is no clear-cut
distinction between poets born in the 1600s and the 1610s. In addition to this lecture material,
Nordal edited Jon Magnusson pumlungur’s Pislarsaga and wrote a monograph on Hallgrimur
Pétursson’s Passion Hymns.* The full scope of his research into the period is unknown, as he is

known to have destroyed some of his manuscripts on Icelandic literary history.*

Although Sigurdur Nordal’s definition of the laerdémséld initially extended from 1630 to 1750, the
two centuries following Bishop Jon Arason’s execution were soon collapsed into a single literary
period, still referred to as the laerdomséld, which continued to serve as an umbrella term for the
post-Reformation period into the twenty-first century. Already in 1929, Einar Olafur Sveinsson was of
the opinion that the literature of these two centuries, 1550-1750, was best studied as a single era, in

a sweeping overview of the post-Reformation period that extends to bérbergur Pérdarson and

19p4)| Eggert Olason, Menn og menntir, vol. 4, 456.

"' The Rev. Sigurdur Jénsson of Presthélar, the Rev. Jén Magnusson of Laufas, the Rev. Magnus Pétursson of
Prestbakki, the Rev. Jén Einarsson of Steerri-Arskogur, the Rev. J6n Arason of Vatnsfjérdur, Pétur Einarsson of
Ballara, the Rev. Témas bérdarson of Snzefjoll, Gisli Jonsson in Melrakkadalur and Finnur Sigurdsson of Akrar.
Pall Eggert Olason, Menn og menntir, vol. 4, 774.

12 Sigurdur Nordal, Samhengi og samtid, vol. 1, 397-407.

> The Rev. Eirikur Hallsson of Ho6fdi, Gudmundur Andrésson, the Rev. Jon bérdarson of Hvammur in Laxardalur,
Kolbeinn Grimsson Joklaskald, the Rev. Dadi Halldérsson, Steinunn Finnsdéttir, Jén Eggertsson, Vigfus Jonsson
(Leiruleekjar-Fusi), Sigurdur Gislason Dalaskald, Gudmundur Bergbdérsson, Bishop Steinn Jénsson of Hdlar, Pall
Jénsson Vidalin, borlakur Gudbrandsson (died in the storabdla epidemic), Jon Einarsson (died in the storabdla
epidemic), Benedikt Magnusson Bech, bormédur Eiriksson of Gvendareyjar, Jon Sigurdsson (son of Sigurdur
Gislason Dalaskald) and borvaldur Magnusson. Sigurdur Nordal, Samhengi og samtid, vol. 2, 41-111.

Y J6n Magnusson, Pislarsaga sira Jons Magnussonar, ed. Sigurdur Nordal (Reykjavik: Almenna békafélagid,
1967); Sigurdur Nordal, Hallgrimur Pétursson og Passiusalmarnir (Reykjavik: Helgafell, 1970).

!> j6hannes Nordal, “Formali,” in Sigurdur Nordal, Samhengi og samtid, vol. 1, 10.
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Halldor Laxness in the present day but examines only three authors writing before 1750, all of whom

s, , , s s, , , 16
are clergymen: Jon Magnusson pumlungur, Hallgrimur Pétursson and Jén Vidalin.

In recent years, it has become more common to speak of the drnyéld or early modern period when
examining the period from about 1550-1750 in Icelandic literature. Defining a literary era on the
basis of the metric of learning (even auto-learning manifested mainly in self-awareness of one’s
literary connectedness the past) excludes various forms of literature, including disaster poetry and
poetry of calamities at sea, that appear to emerge in Iceland within this time period but fall outside
of most definitions of learning or learned poetry. As with all descriptive titles, the term laerdémsaéld

foregrounds certain literary activities and influences while largely ignoring others.

Both Sigurdur Nordal and Pall Eggert Olason approach the literature of early modern Iceland
primarily through the lens of literary and social developments within the country, rather than
broader trends within those regions with which Icelanders were in closest contact. Some brief
comments are made on the relationships between various Icelandic writers, but neither scholar
delves deeply into the connections between literature in Iceland and abroad. Where mentioned at
all, foreign influences tend to be equated with corruption and cultural and literary decay, imperiling
the inner continuity of Icelandic literature. In Nordal’s literary criticism in particular, the unbroken
dialogue between past and present does not cross linguistic or national boundaries. Biographical
research is a means of excavating the personality and emotional life of a long-dead author, as well as
the formative lived experiences that directly molded that author’s unique, personal voice." In spite
of Sigurdur Nordal’s own appraisal of 1630-1750 as an age of learning, his surviving lecture notes
spend surprisingly little time on the proliferation of Neo-Latin works by Icelandic authors and poets
in an era when Latin was an international language of higher education and scholarship throughout

Europe.

A biographical approach allows for the detailed study of how major events in poets’ personal lives
shape their own writings, but not the spread of new literary currents or the reception of European
and world literature within Iceland. More recent research on the literature of early modern Iceland
tends to highlight the ways in which Icelanders engaged with contemporary literary and intellectual
currents and innovations originating in mainland Europe. Margrét Eggertsdottir’s Icelandic Baroque
and Pérunn Sigurdardéttir’s Heidur og huggun are two major contributions to the study of the
Icelandic poetry of the seventeenth century that do not entirely abandon biographical elements but

use personal biography as a tool for locating poetry in the literary, cultural and social milieu of early

'® Einar 0. Sveinsson, “Islenzkir békmentir eptir sidskipti,” Timarit bjédraeknisfélags fslendinga 11 (1929): 128—
129.
7 Vésteinn Olason, “Békmenntaryni Sigurdar Nordals,” Timarit Mdls og menningar (1984): 11-13.
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modern Iceland.™® No less significant is Sigurdur Pétursson’s extensive research on Neo-Latin and
Greek compositions by learned Icelanders and the influence of humanism in early modern Icelandic
literature, as well as the patron-client relationships that frequently formed the impetus for literary
production.”® Another important contribution is the late Robert Cook’s unpublished manuscript
edition of Einvaldsédur by Gudmundur Erlendsson, which includes a detailed stemma and a close
study of the poet’s highly varied use of source material in adapting world history for an Icelandic

audience (see 3.12).

The religious turn in early modern European studies has benefitted scholarship in the field of early
modern Icelandic literature.”® Simple binaries between new Lutheran and old Catholic (the latter
often vaguely positioned as residual beliefs and practices of the medieval past) and religious and
secular are no longer satisfactory classifications.?! It was possible for Icelanders to cultivate religious
identities that incorporated the religious literature of the past in personal devotion without
subscribing to Catholic teachings, and it was equally possible for Icelanders to circulate anti-Catholic
writings that equate Catholicism with corrupt religious practice outside of Iceland — an active menace
seeking entry from abroad, not through the conduit of the past.?” The cultivation of literacy and
religion cannot be easily separated, and this remained the case in Iceland almost to the present day:
under the system of education that developed in Iceland, parish ministers were responsible for

monitoring reading fluency and religious literacy among their parishioners from early childhood.?®

In spite of the growing body of research on early modern Icelandic literature, our understanding of

the period continues to be seriously hampered by a lack of modern editions of material, which

¥ Ma rgrét Eggertsdottir, Icelandic Baroque: Poetic Art and Erudition in the Works of Hallgrimur Pétursson,
trans. by Andrew Wawn, Islandica 56 (Ithaca, N.Y.: Cornell University Press, 2014); pérunn Sigurdardottir,
Heidur og huggun: Erfiliéd, harmljéd og huggunarkvaedi ¢ 17. é1d (Reykjavik: Stofnun Arna Magnussonar i
islenskum fraedum, 2015).

19 Many of these are collected in Sigurdur Pétursson, Latina er list maet: Um latneskar menntir d Islandi, ed.
Gunnar Marel Hinriksson & Hjalti Snaer £gisson (Reykjavik: Stofnun Vigdisar Finnbogadottur i erlendum
tungumalum, 2014). See also Sigurdur Pétursson, “Brynjélfur biskup og f6lkid fra Breedratungu,” Arnesingur 5
(1998): 179-200.

%% Cf. Ken Jackson & Arthur F. Marotti, “The Turn to Religion in Early Modern English Studies,” Criticism 46.1
(2004): 167-90.

2 Hjalti Hugason, “,Allt hafdi annan rém [...]”: Kvaedi Bjarna Borgfirdingaskalds um hrérnun islands,” Gripla 30
(2019): 215-77.

*? Katelin Parsons, “Text and Context: Mariukvaedi in Lbs 399 4to,” in Mirrors of Virtue: Manuscript and Print in
Late Pre-modern Iceland, ed. Margrét Eggertsdottir & Matthew James Driscoll, Opuscula 15 (Copenhagen:
Museum Tusculanum Press, 2017), 57—-86.

> See e.g., Loftur Guttormsson, “Socio-demographic patterns and education in the eighteenth and the early
nineteenth centuries: A comparative view of Iceland and Norrland (Sweden),” in Aspects of Arctic and Sub-
Arctic History: Proceedings of the International Congress on the History of the Arctic and Sub-Arctic Region,
Reykjavik, 18-21 June 1998, edited by Ingi Sigurdsson and Jén Skaptason (Reykjavik: Haskélautgafan, 2000),
603-10; Ingi Sigurdsson & Loftur Guttormsson (eds.), Albydumenning d Islandi 1830-1930: Ritad mdl, menntun
og félagshreyfingar (Reykjavik: Sagnfraedistofnun Haskdla islands, 2003).
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typically exists only in unedited manuscript form. An encyclopedic work of the magnitude of Pall
Eggert Olafsson’s four-volume Menn og menntir does not yet exist for the period from c. 1630-1750.
As bérunn Sigurdardéttir recently observed, extremely few works have been published outside a
narrow canon of authors, selected by modern literary critics, and modern authors of literary histories
tend to hit the canonical “high spots” without providing much information on their broader

24
context.

To date, most literary scholarship on the early modern period continues to focus on the work of an
individual writer or a very limited number of writers within the established canon. Even so, the field
of early modern Icelandic literature remains obscure enough that this is hardly a case of researchers
retreading a overcrowded path around a literary Golden Circle. Margrét Eggertsdottir’s Icelandic
Baroque and her ongoing work on a scholarly edition of the poems of Hallgrimur Pétursson represent
a new approach to one of the most influential figures in Icelandic literary history, in which his entire
corpus and its reception are considered in light of contemporary literary currents in Northern Europe
and the networks of patronage underlying his activities as a poet. Her conclusion was that, as a poet,
Hallgrimur was isolated neither in an Icelandic nor a European context, an important contribution in
view of his mythic status as a disembodied “glimmer of light in the darkness” of the seventeenth

25
century.

Although the latest edition of Hallgrimur Pétursson’s poetry gives a very complete portrait of a well-
studied hymnist, a number of older scholarly editions on the works of other major writers of the
period are badly in need of similar revision —if an edition exists at all. On the top of this list is the
collected works of Stefan Olafsson, published in a two-volume scholarly edition in the late nineteenth
century that includes poems dubiously attributed to Stefan and even poems that the editor was
aware were unlikely to be Stefan’s work.?® Their editor, J6n Porkelsson, took the pragmatic approach
that it is better to publish more material than less, but he likely did not forsee that over 130 years
would pass without another complete scholarly edition of Stefan Olafsson’s works in sight. A
scholarly edition of the collected works of Stefan’s grandfather, Einar Sigurdsson from Eydalir,
contains poems more reliably composed by the poet himself and was useful for the present research
in examining the literary influence of Einar on Gudmundur Erlendsson.?” Anthony Faulkes’s

Magndusarkver is similarly useful in confirming the relatively insubstantial literary influence of

** pérunn Sigurdardottir, Heidur og huggun, 19-21.

%> Cf. Gunnar Karlsson, Iceland's 1100 Years: The History of a Marginal Society (London: C. Hurst, 2000), 147.
%% J6n borkelsson, “Formali,” Stefan Olafsson, Kvaedi, ed. J6n borkelsson (Copenhagen: Hid islenzka
bokmenntafjelag, 1885-1886), vol. 1, iii.

*’ Einar Sigurdsson, Liédmeeli, ed. J6n Samsonarson & Kristjan Eiriksson, Rit Stofnunar Arna Magnussonar {
islenskum fraeedum 68 (Reykjavik: Stofnun Arna Magnussonar, 2007).
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Magnus Olafsson of Laufas on Gudmundur Erlendsson’s poetry, despite the fact that Magnus, the

older and more educated poet, lived very near to Gudmundur for many years.?®

An author-by-author approach to the literature of the period does have its merits, but it can also lead
to fairly obvious oversights. The example of Gudmundur Erlendsson’s poems in AM 439 12mo (see
4.10) is a perfect illustration of this: J6n Porkelsson attributed them to Stefan Olafsson for the sole
reason that AM 439 12mo also contains poetry by Stefan Olafsson, but an examination of the
preservation of the poems on an individual basis leaves absolutely no doubt as to their authorship. In
this particular instance, the concept of the codicological unit (see 2.2) would have been helpful, but
there are other examples —such as “I Austurriki eitt furdu fritt” (see 5.3) — that are presented by a
reliable source as the work of an author who can be subsequently ruled out through a survey of
other manuscript witnesses. Occasionally, there is even a strong case for shared authorship, such as
in the examples of the hymn “Hljomi raustin barna best” by Bjarni Gissurarson and Hallgrimur

Pétursson and Gudmundur Erlendsson and Asgrimur Magnusson’s Grylukvaedi.”®

Ironically, an approach too narrowly focused on the singular poet can result in major influences and
events deeply impacting that poet being overlooked. The clearest example in this study is the case of
an infanticide at Gudmundur Erlendsson’s household in 1663. This and a traumatic incident involving
child abuse in a neighbouring parish, in which a boy was beaten to death by his own father, can be

identified as the catalyst for one of Gudmundur’s last poems, Vékubon or Vékuvarpa (see 4.13).

2.1  Points of rupture
In the present dissertation, | return to Pall Eggert Olason’s tripartite division of the early modern

period before 1750, at the same time avoiding the use of any one single descriptive label for each
period (such as millibilséld). | concur that the final decade of the seventeenth century marks a
watershed of sorts in Iceland’s literary history, albeit for very different reasons than those put
forward by Pall Eggert.*® The impact of community and social trauma and its expression through

literary and artistic production have attracted increasing attention in early modern Icelandic

28 Anthony Faulkes, Magnusarkver: The Writings of Magnus Olafsson of Laufds, Rit Stofnunar Arna
Magnussonar { islenskum fraedum 40 (Reykjavik: Stofnun Arna Magnussonar, 1993).

2 Margrét Eggertsddttir, “Hljémi raustin barna best: Uppruni, umskdpun og Utbreidsla gamals jélasdlms i
handritum fyrr & 6ldum,” in Pulvis Olympicus: Afmaelisrit tileinkad Sigurdi Péturssyni, ed. J6n Ma. Asgeirsson,
Kristinn Olason & Svavar Hrafn Svavarsson (Reykjavik: Haskélattgafan, 2009), 155-78; Katelin Parsons, “Gryla in
Sléttuhlid,” Gripla 24 (2013): 211-33.

30 Keeping in mind Pall Eggert Olason’s dismissive attitude to a superstitious galdraéld ending in 1690, these
events included the printing of secular books in Icelandic by Bishop bordur borlaksson of Skalholt, more lenient
attitudes toward witchcraft and growing internal conflict among the Icelandic elite, cf. Pall Eggert Olason, Menn
og menntir, vol. 1, 3.
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studies.®! This includes greater attention to the connections between literary production and natural
phenomena — not as symbolic indicators of societal decay inscribed on the landscape, but as active
forces in shaping literature and literary transmission, the effects of which can be tangible,

. 32
measurable and studied.

Literary production in North Iceland during the period 1615-1670 is the focal point of this
dissertation, traced through the life of a single poet and his interactions with other members of his
family, community and literary circles. Given the nature of the sources, research on the manuscript
preservation and transmission of this poetry extends into the 1680s and early 1690s. Literary culture
in the early part of this period (the 1610s and 1620s) is dominated by the activities of Bishop
Gudbrandur borlaksson of Hélar and the rapid expansion of print culture and religious reading into
the domestic sphere. Although print production slowed to a trickle as Bishop Gudbrandur’s health
began to fail, the early 1600s ushered in a golden era of paper manuscript production that sustained
a thriving literary culture and scribal networks that engaged enthusiastically in the dissemination of

vernacular poetry and prose.

The period 1690-1710 coincides with a prolonged period of severe hardship for the Icelandic nation,
which decimated the Icelandic population. These hardships have nothing to do with literature
directly: adverse climate events, famine and a devastating smallpox epidemic that struck Iceland at
the same time as Denmark was preoccupied with one of its regular wars against Sweden. However, a
national population does not drop by a third or more over a period of two decades — what then from
over 50,000 to only around 34,000 within the span of a mere five years — without this being an
extremely traumatic experience for the survivors.** What Pall Eggert Olason characterizes as a

millibilséld, | would position as a period of crisis, social rupture and gradual recovery.

Thanks to the 1703 census of Iceland, it is possible to know more about the ordinary persons who fell
victim to smallpox in 1707-1709 than for any previous nationwide disasters in Iceland, but the
magnitude of human suffering is difficult to comprehend. Jon Steffensen’s analysis of annalistic data
implicated a particularly virluent strain of the virus causing smallpox (variola), causing often-fatal

hemorrhagic smallpox.>* When examining Europe as a whole, the suggestion has been made that

* porsteinn Helgason, The Corsairs’ Longest Voyage: The Turkish Raid in Iceland 1627, trans. Anna Yates & Jéna
Ann Pétursdéttir (Leiden: Brill, 2018), 256-59, 307—-34; Hjalti Hugason, “,Allt hafdi annan rom [...],” 215-77.

32 Svanhildur Oskarsdéttir & Katelin Parsons, “The Glacier’s Long Shadow: Gudmundur Runélfsson and his
Manuscripts,” in Mirrors of Virtue, ed. Margrét Eggertsdottir & Matthew James Driscoll, 87-125.

3 J6n Steffensen, “Bélusétt & islandi,” Menning og meinsemdir: Ritgerdasafn um métunarségu islenzkrar pjédar
og bardttu hennar vid hungur og sottir (Reykjavik : Ségufélag, 1975), 304; Loftur Guttormsson, “Mannfall i
stérubolu 1707,” Saga 44.1 (2008): 141-57; Orn Olafsson, “Stérabdla a islandi 1707 til 1709 og manntalid
1703,” Ndtturufraedingurinn 76.1-2 (2007): 4-12.

** J6n Steffensen, “Bélusétt & islandi,” 299.
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smallpox became an increasingly prominent and lethal disease over the course of the seventeenth
century, possibly due to molecular evolution of the virus.* During the second half of the seventeenth
century, smallpox outbreaks occurred every 3—4 years on average in London and other large English
cities, where it had become endemic, and somewhat less frequently — 5 years on average — in small
and medium-sized rural towns.>® However, in 1707, a full 35 years had passed in Iceland since

smallpox had last arrived, and a half-century had passed since the last nationwide epidemic.*’

One reason that the social impact of the stérabdla epidemic in Iceland never approached that of the
Black Death (svartidaudi) is that exposure to the variola virus grants lifelong immunity to all strains of
the smallpox disease. Most individuals who had risen to positions of authority within the community
were over the age of 35 and thus likely to have immunity after exposure to a far less deadly virus
strain. Many clergymen continued to serve their congregations in their sixties and seventies, and
young graduates of Iceland’s Latin schools who wished to enter the clergy typically had to wait some
years for a living of their own, during which period they often served socially important but poorly
paid functions as educators and assistants. While community leaders such as well-established
farming couples or parish ministers and their wives were less likely to fall victim to the disease, the
young adult population was decimated. Historian Arni Daniel Juliusson’s A hverju strdi demonstrates
that the effects of the stérabdla epidemic were long-lasting on Icelandic society, leading to the
permanent abandonment of seljabuskapur and of any attempt to maintain the turf fences in use
from the time of the Middle Ages, an increased emphasis on sheep-raising and a decreased emphasis
on labour-intensive farm activities requiring a larger workforce, including cattle-raising and hay

production.®®

Surprisingly few literary works in Icelandic deal with the stdrabdla epidemic, with the exception of

the funeral poems composed for its victims. The repercussions of the smallpox epidemic for Icelandic

» Amy G. Carmichael & Arthur M. Silverstein, “Smallpox in Europe before the seventeenth century: Virulent
killer or benign disease?” Journal of the History of Medicine and Allied Sciences 42.2 (1987): 147-68; Joel O.
Wertheim, “Viral Evolution: Mummy Virus Challenges Presumed History of Smallpox,” Current Biology 27.3
(2017): R119-20; Ana T. Duggan et al., “17th Century Variola Virus Reveals the Recent History of Smallpox,”
Current Biology 26.24 (2016): 3407-12.

*c. Duncan, S.R. Duncan & Susan Scott, “Oscillatory Dynamics of Smallpox and the Impact of Vaccination,”
Journal of Theoretical Biology 183.4 (1996): 447, 450.

* Orn Olafsson, “Stérabdla & islandi 1707 til 1709 og manntalid 1703,” 9-10.

%% Arni Daniel Juliusson, Af hverju strdi: Saga af byggd, grasi og baendum 1300-1700 (Reykjavik:
Sagnfraedistofnun Haskodla islands, 2018), 250. On the impact of the stérabdla epidemic on Icelandic society,
see also Helgi Skuli Kjartansson, “Samanburdur 4 svarta dauda og storu bélu,” Sagnir 19 (1998): 106-9; Elin
Hirst, // eydi sidan folkid utdé i bélunni’: Ahrif stérubdlu ¢ busetu og efnahag (MA thesis, University of Iceland,
2005).
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literature are, | would argue, largely invisible, expressed in the absence of voices.*® Margrét
Eggertsdottir has observed that, in stark contrast to the seventeenth century, “in the first part of the

40 Concurring fully with this

eighteenth century... not much new happened in Icelandic literature.
view, | would posit the explanation that famine and smallpox cut short thousands of lives that might
otherwise have left their mark on Icelandic literary and scribal culture. The period of famine
preceding the storabdla epidemic disproportionately affected the poor, but one’s social standing was
no protection from smallpox, and many of the Icelandic writers and poets who died in the epidemic
were young, well-to-do men who had started (or recently completed) their formal education but had

yet to make their full mark in Icelandic literary history.*! In this sense, its effects were not unlike

those of a war.

The victims included Gudmundur Erlendsson’s grandson Gudmundur Skdlason (1680-1707), a
graduate of the Hdlar Latin school, who had been ordained a year before his death and had recently
married. The younger Gudmundur was a promising clergyman at the very beginning of his career in

the Church; no manuscripts in his hand are known to survive.

Compounding this, a number of young influential Icelandic intellectuals in the later seventeenth and
eighteenth centuries settled permanently in Denmark, including Arni Magnusson, Jén Olafsson from
Grunnavik and Jon borkelsson Thorkillius. It would be an exaggeration to describe the migration of
university-educated Icelanders as a brain drain, but neither should the position of Copenhagen as the
capital of Iceland be ignored.*’ The movement of upper-class Icelanders out of the country counters
the Hamburger Johann Anderson’s claim that Icelanders were so utterly bound to their native land

that they could thrive nowhere else.*®

The difficulties faced by ordinary Icelanders in eking out a living during a cold period that adversely
affected both local fishing and farming did not necessarily result in literacy and scribal practices being
neglected. The rise of pietism in Denmark led to the passage of laws in the eighteenth century that
attempted to ensure that all youths —irrespective of their gender and social status within the

community — would attain at least a basic proficiency in Christian teachings and learn the rudiments

%% ¢f. J6n Olafsson of Grunnavik’s discussion of the stérabdla epidemic, Jén Olafsson, Safn til islenskrar
békmenntasdgu, ed. Gudrin Ingdlfsddttir & Pérunn Sigurdardottir (Reykjavik: Stofnun Arna Magnussonar i
islenskum freedum, 2018), 244—-46.

*Ma rgrét Eggertsdottir, “From Reformation to Enlightenment,” in A History of Icelandic Literature, ed. Daisy
Neijmann (Lincoln: University of Nebraska Press, 2006), 226.

et Sigurdur Nordal, Samhengi og samtid, vol. 2, 111.

2 Sigurdur Pétursson, “Prir laerdir Jonar i Kaupmannahofn a atjandu 6ld,” Bokmenntaségumdlping, 8
September 2018 (unpublished lecture); Gudjén Fridriksson & Jén b. bér, Kaupmannahdfn sem héfudborg
fslands, vol. 1 (Reykjavik: Hid islenska békmenntafélag, 2013).

* Johann Anderson, Nachrichten von Island, Grénland und der StrafSe Davis, zum wahren Nutzen der
Wissenschaften und der Handlung (Hamburg: Georg Christian Grund, 1746), 142-44.
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of reading in the home. Jon borkelsson Thorkillius was a particularly energetic campaigner for
education reform, although his plan of opening schools for Icelandic children never fully came to
fruition.* Households were now required by law to have access to religious books for home devotion
and instruction of children, and even individuals who were relatively poor might own several books
of their own.”® It is during the eighteenth century that the word kvéldvaka (‘evening wake’) clearly
emerges as a word to describe regular evening gatherings in winter during which readings and other

indoor activities took place, including devotional readings or hislestur.*®

Literacy is better documented in eighteenth-century records, but data on eighteenth-century
practices should be used with great caution when representing the pre-modern period as a whole. In
the absence of extensive literacy studies specific to the period before the stérabola epidemic, the
present study does not incorporate the growing body of research on the thriving late pre-modern

manuscript culture of the eighteenth and nineteenth centuries.

2.2 Dividing the book

It is no longer a truth universally acknowledged that an early modern poet in possession of a good
manuscript must be in want of a publisher.*” In considering the literary career of an individual such as
Gudmundur Erlendsson, whose writing activities intersect with the medium of print, it is important to
recognize that a manuscript book is not a stand-in for a printed one, nor does its creator necessarily
aspire for its transformation into a commercial commodity. Margaret Ezell’s concept of social
authorship and manuscript culture as a meaningful dimension of early modern literary life, existing
alongside print ventures, is particularly useful in providing a framework for the study of non-
commercial, non-print works in manuscript circulation —i.e., authors unavailable for the

. . . . 48
“commodity-consuming” reader, yet not without an audience.

Ezell’s study focuses on the literary milieu of early modern England, Scotland and Wales, where
profit-oriented networks of printers and booksellers existed alongside other modes of literary

transmission. As discussed in Chapter 4, print did not yet have a commercial dimension in early

* Gunnar M. Magnuss, Jon Skdlholtsrektor: Minning um Jon borkelsson Thorkillius @ 200 dra drtid hans
(Reykjavik: Menningarsjédur, 1959).

* Gud ny Hallgrimsdottir, A Tale of a Fool? A Microhistory of an 18th-Century Peasant Woman (London:
Routledge, 2019), 136—39; Sélrun Jensdadttir, “Books owned by ordinary people in Iceland 1750-1830,” Saga-
Book 19 (1974-1977): 264-292.

**The word is not attested in medieval sources. A handful of seventeenth-centu ry texts use the word to
describe waking during the evening, but | was unable to identify instances of kvéldvaka being used in a literary
context before the eighteenth century.

*"Harold Love & Arthur F. Marotti, “Manuscript Transmission and Circulation,” in The Cambridge History of
Early Modern English Literature, ed. David Loewenstein & Janel Mueller (Cambridge: Cambridge University
Press, 2002), 55—-80.

* Ma rgaret J. M. Ezell, Social Authorship and the Advent of Print (Baltimore: John Hopkins University Press,
1999).
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modern Iceland, even if literary production was hardly unaffected by the spread of print technology.
Prior to the rise of the study of the book as a material and cultural object, the functions of which are
not limited to its role as a carrier of text, scholarship on the activities of the printing press in Iceland
tended to be coloured by the expectation that print culture ought to have replaced manuscript
culture as the dominant form of literary production in Iceland by the early seventeenth century (see
Chapter 4.14). Although no one engaging in the study of early modern Icelandic literature could
possibly overlook the manuscript’s dominance, it is only within the last several decades that the
“post-Gutenberg” manuscript has been treated as a medium among other media, used for other
purposes than covert underground circulation or an inability to access print technology. In the case
of pre-modern Iceland, manuscripts have become increasingly associated with a culture divergent
from, but co-existing with, print production.*® Instead of representing a stagnant persistence of older
literary practices, manuscript production was a highly social pursuit that responded to the needs and

aspirations of both individual scribes and the community at large.>®

Like most recent research in the field of early modern Icelandic literature, manuscripts figure large in
this study. Following the methods of new or material philology (also described as artefactual
philology),”" the objective of the manuscript research underpinning this dissertation was not to
uncover the “best text” versions of the works of Gudmundur Erlendsson. In fact, the unexpected
discovery that some of the extant manuscript leaves in Gudmundur Erlendsson’s own hand preserve
a part of his Gigja anthology also confirms that Gigja should not be approached as a single original
manuscript from which all later copies descend. As an anthology, Gigja continued to be an open and

malleable entity.

The scope of material philology extends to all forms of chirographic literacy, but it does originate in

the field of medieval European studies. Stephen Nichols’s seminal article on the concept of new

* David Olafsson, “Scribal Communities in Iceland: The Case of Sighvatur Grimsson,” in Black Seeds, White
Field: Nordic Literary Practices in the Long Nineteenth Century, ed. Anna Kuismin & Matthew James Driscoll
(Helsinki: Finnish Literature Society, 2013), 40—-49; Matthew James Driscoll, “Pleasure and pastime: The
manuscripts of Gudbrandur a Hvitadal,” in Mirrors of Virtue, ed. Margrét Eggertsdéttir & Matthew James
Driscoll, 225-76; Silvia Hufnagel, “The Farmer, Scribe and Lay Historian Gunnlaugur Jonsson from Skuggabjorg
and His Scribal Network,” Gripla 24 (2013): 235-68; Tereza Lansing, “Manuscript Culture in Nineteenth Century
Northern Iceland: The Case of Porsteinn borsteinsson a Heidi,” in Vernacular Literacies: Past, Present and
Future, ed. Ann-Catrine Edlund, Lars-Erik Edlund & Susanne Haugen (Umea: Umea University, 2014), 193-211.
*% David Olafsson, Wordmongers: Post-medieval scribal culture and the case of Sighvatur Grimsson (PhD
dissertation, University of St. Andrews, 2008).

> See Lena Rohrbach, “Material Philology,” in Handbook of Pre-Modern Nordic Memory Studies:
Interdisciplinary Approaches, ed. Jirg Glauser, Pernille Hermann & Stephen A. Mitchell (Berlin: De Gruyter,
2018), vol. 1, 210-16; Matthew James Driscoll, “The words on the page: Thoughts on philology, old and new,”
in Creating the medieval saga: Versions, variability, and editorial interpretations of Old Norse saga literature,
ed. Judy Quinn & Emily Lethbridge, The Viking Collection: Studies in Northern Civilization 18 (Odense: Syddansk
Universitetsforlag, 2010), 85-102.
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philology opens with the sentence “In medieval studies, philology is the matrix out of which all else
springs.”>? In examining what he evocatively termed the “manuscript matrix”, Nichols turned his
attention in particular to the illuminated vellum manuscript and the complex interactions between

. . . . 53
poets, scribes, illuminators, rubricators and commentators.

Obviously, the early modern Icelandic manuscript rarely involves interactions between illuminators
and rubricators. If a manuscript is illustrated, it is generally the amateur contribution of the scribe or
a later user. If red appears on a manuscript page, it is probably because the scribe or user happened
to own coloured ink or a red pencil and not because it has passed into the hands of a specialized
professional. Nevertheless, treating the manuscript as an artefact that consists not only of a text
organized into lines and pages but also layers of materiality and dynamic interaction with producers,
users and other adjacent texts is a basic approach that can be applied to all forms of manuscript
production. At the same time, manuscript culture is not a static, fixed entity for all time. The act of

cultivation involves innovation, growth and change.

For the present study, | follow Beeke Stegmann in using Gumbert’s concept of codicological units to
distinguish between the parts of a codex produced as a coherent whole.> Gumbert’s definition of
the codicological unit is “a discrete number of quires, worked in a single operation (unless it is an
enriched, enlarged or extended unit), containing a complete text or set of texts (unless it is an

”%> Codicological units are defined by their potential

unfinished, defective or dependent unit.
boundaries: the alignment of quire boundaries, hand changes, changes in leaf dimensions, material
changes such as shifts in the type of paper and ink and so on. Not all potential boundaries mark a
new codicological unit, but the codicological unit is a useful tool for unpicking the relationship

between the different parts of a manuscript and identifying potential points of discontinuity, and it is

used as such in Chapter 5.

Gumbert’s definition of relations between individual codicological units as either monogenetic (i.e.,

the product of a single scribe), homogenetic (the product of two or more contemporary participants
in the same scribal circle) or allogenetic (products of different scribal circles and/or non-overlapping
time periods) is less useful when describing scribal activities in an era when a fairly large pool of

potential scribes had at least limited access to the material resources required to produce books but

> Stephen G. Nichols, “Introduction: Philology in a Manuscript Culture,” Speculum 65.1 (1990): 1.

>3 Stephen G. Nichols, “Introduction: Philology in a Manuscript Culture,” 7-8.

>* Beeke Stegmann, Arni Magnusson’s Rearrangement of Paper Manuscripts (PhD dissertation, Faculty of
Humanities, University of Copenhagen, 2016).

> ). Peter Gumbert, “Codicological Units: Towards a Terminology for the Stratigraphy of the Non-Homogeneous
Codex,” Segno e Testo 2 (2004): 40.
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scribal production and training were diffuse and largely domestic in scale.® Close palaeographical
study of hands in seventeenth-century manuscripts could potentially uncover the existence of scribal
schools or regional markers in future, but the absence of a large body of palaeographical research
specific to early modern Iceland hinders systematic distinction between homogenetic and allogenetic
relationships. A codex containing both seventeenth- and nineteenth-century material could safely be
said to contain allogenetic codicological units, but this would be a case of using elaborate
terminology to state the blatantly obvious. By contrast, determining whether Lbs 1529 4to is
composed of allogenetic or homogenetic codicological units would be a valuable contribution to our
knowledge of literary transmission and literacy in early modern Iceland. The manuscript’s
codicological units are products of approximately the same period, from the mid-seventeenth

century to the 1680s, but they could potentially have originated in very different circles.

In spite of the difficulties, it is useful to distinguish as far as possible between contemporary
circulation and performance of literature within a poet’s own literary circles or networks and the
later manuscript transmission of literary works when examining the place of poetry in Icelandic
manuscript culture, not least when investigating the material, social and cultural environment in
which poets worked. This particular use of the manuscript past was not, however, the goal of
subsequent manuscript owners or the academics, collectors, archivists and librarians who collectively

ensured the survival of individual manuscripts over the centuries.

The initial research plan for the present study somewhat naively assumed the relative stability of the
archived manuscript object: i.e., that a manuscript is essentially identical with a fixed shelfmark, and
that once a manuscript lands in a scholar’s library it will remain in a more or less unaltered state
(with the exception of inserted slips of paper, marginal notes and similar, non-disruptive additions).
Beeke Stegmann’s recent codicological study of the paper manuscripts owned by the manuscript
collector Arni Magnusson reveals that he extensively rearranged his younger manuscripts to suit his

57
scholarly needs.

Although few of the manuscripts in the present study come from Arni Magnusson’s collection, a
similar process of extensive rearrangement can be observed in historical archives such as that of Jon
Sigurdsson (JS). Neither the JS collection nor the collections of the Icelandic Literary Society in
Copenhagen and Reykjavik (B and IBR) are as systematically documented as Arni Magnusson’s, and
the same is true of early donations to the National Library of Iceland (Lbs), some of which exhibit

signs of significant post-acquisition changes to their materiality. One finding of closer examination of

% ). Peter Gumbert, “Codicological Units,” 29.
>’ Beeke Stegmann, Arni Magnusson’s Rearrangement of Paper Manuscripts (PhD dissertation, Faculty of
Humanities, University of Copenhagen, 2016).
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the manuscripts of Gudmundur Erlendsson’s Gigja in Chapter 5 is that at least three have been
extensively altered or rearranged in or after the nineteenth century (beyond normal conservation
efforts to preserve the text). These are Lbs 271 4to, 250 and 1529, the last of which has been
partially reordered on multiple occasions — most recently in connection with its digitization. The

|N

objective of reordering is unclear; it has not been fully returned to a reconstructed “original” order,

nor does it reflect the state in which it first entered the archive.

Underlying the philology practiced by scholars such as Arni Magnusson and Jén Sigurdsson was the
desire to access written texts in as original a state as possible, with minimal interest in the social or
material context in which they circulated through time. A manuscript essentially represented an
embodied textual witness to one or more literary works.*® In an era before the technology existed to
closely reproduce the image of the manuscript page, grouping together paper witnesses of a given
literary work or a defined corpus (such as the writings of a single author) served a practical purpose
in facilitating literary studies. The relationship between text and manuscript-as-text-bearer is not
fundamentally significant; in dismantling existing manuscripts and constructing new ones, one is

simply transferring the contents of one set of Tupperware containers into another.

One manuscript preserving large quantities of Gudmundur Erlendsson’s poetry serves as an extreme
example of how the archive can transform the manuscript object into an artefact that reveals more
about the process of archivization than that of its original production. Lbs 271 4to is a scholarly
volume, aggregated and bound post-acquisition by Pall Palsson (nicknamed student) in the
nineteenth century, who organized it as SdImasafn I (‘Collected hymns, vol. 1’). The manuscript
contains mostly — but by no means exclusively — hymns and is mainly in the hand of Halfdan
Einarsson (1732—-1785), the rector of the Latin school at Hélar, who was heavily involved in printing
and literary activities.>® The manuscript currently measures 190 leaves (not counting flyleaves and an
additional two leaves, unbound, at the back of the manuscript in the hand of Pall Palsson student).
However, ff. 1r-87v belong to a separate and originally taller codicological unit (203 mm in height),
with f. 87v originally left blank. The first 44 leaves of the second codicological unit appear to be
missing. The first page, f. 88r, was originally paginated as 89, but repaginated by Pall Palsson as 165.

Poems from Gudmundur Erlendsson’s Gigja have been preserved on ff. 88r—105v

From f. 88r, the leaves measure only around 195 x 150 mm. In joining the second codicological unit
to the first, Pall Palsson has taken the unusual step of staggering the bifolia in each individual

gathering, positioning each bifolium either slightly higher or slightly lower than the one before it so

*®Fora discussion, see Driscoll, “The Words on the Page,” 85-102.
> Cf. J6n Helgason, Meistari Hdlfdan: Zfi- og aldarfarslysing fra 18. éld (Reykjavik: E. P. Briem, 1935).
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as to achieve a height of 203 mm. To create the illusion of uniformity, he has painstakingly re-
stitched every single gathering in the manuscript. The final product has been trimmed to size

(sacrificing some paratext), and a decorative red edge has been painted on the outermost edge.

Pall Palsson’s beautifully bound final product is a testimony to his passion for preserving the
literature of the past. From a material philology perspective, these are major transformations. Were
the two codicological units entirely separate volumes when Pall Palsson began his work? Had they
previously been bound together? Was any material discarded in the process? What was the
relationship between the older leaves and the text in Pall Palsson’s hand on the final two leaves?
These questions can never be fully answered, not least because any attempt to pick apart the

codicological units would be destructive to the present binding.

For this reason, only a small number of the manuscripts preserving Gudmundur Erlendsson’s poetry
have been investigated in the present study. As interesting as a quantitative study of the entire
known corpus would be, this would arguably reveal more about the final usage phase of the written

page as a textual witness on the archive shelf than residual patterns of early circulation.®

2.3  The poet and the variant
Parent-child imagery abounds in the language of literary creation and dissemination, but when a

work is chirographically transmitted, the impossibility of drawing an uncomplicated line between the
writing on the page and a single parent-figure is fairly obvious. The author Gudmundur Einarsson
from Sandar in Sléttuhlid (d. after 1688) certainly did not exist before he was produced through
manuscript transmission of the poem Einvaldsédur (see 5.0), nor did the genius of Stefan Olafsson
chronologically precede the six poems at the end of AM 439 12mo before Jon borkelsson’s edition

interpreted them as doing so (see 2.0 and 4.10).

Traditional philology seeks to weed out variance and material philology embraces it, but the fact of
variance remains. To even assign an incipit to a chirographically transmitted poem, one must first
decide whether the poet Hallgrimur Pétursson used the opening words “Barnalund blind, hreedd”
(‘Children’s nature: blind, afraid’) as in Lbs 1724 8vo, “Barna lund, blind faedd” (‘Children’s nature,
born blind’) as in JS 208 8vo or “Barnalund er blid faadd” (‘Children are born sweet by nature’) ason a
printed paper slip in a chocolate Easter egg once opened by the author of the present research. At a
codicological level, the singularity of authorship as a personal creative project by a fixed author-

figure is constantly being called into question.

 on usage phases, see E. Kwakkel, “Towards a terminology for the analysis of composite manuscripts,”
Gazette du livre médiéval 41 (2002): 15.
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The threatening “otherness” of the variant only exists from the perspective of the scholar seeking the
elusive archetype through the purest bloodlines. Early modern Iceland may not have had scriptoria,
but Bernard Cerquiglini’s argument that the medieval literary work is a variable and that variance
imbues the work with a sense of belonging rather than corruption applies no less to domestic
manuscript production — right down to the rubrics casually but dubiously attributing hymns and

poems to writers like Gudmundur Einarsson from Sandar, who themselves are variants and hybrids.*

The work of Ezell and others outside of Iceland demonstrates that manuscript culture in Iceland is no
anachronism in an early modern European context. The sociability of texts — expressed through the
circulation of manuscript material between authors, friends, family and like-minded souls —is an
important feature of literary culture in England, Scotland, Wales and Ireland in the middle of the
seventeenth century.®” Without romanticizing manuscript culture, mass production of a highly
uniform, standardized reading experience was neither its objective nor its outcome. Even when
producing commercial commodities for sale, standardization is arguably a byproduct rather than a
core value of mass production. Variance in popular ballads or romances did not fundamentally

threaten the social order, for instance.

In matters of faith, however, standardization of religious knowledge and practice was of the utmost
importance, particularly for the simple (cf. 4.9). The possibility remained even for the learned that
higher education — producing variance — could pose a direct threat to the bearer. Since salvation
rested on Luther’s doctrine of sola fide, getting sacred text wrong could have dire consequences for
the soul. An unusual feature of Marteinn Einarsson’s ecclesiastical manual and hymnal from 1555,
printed in Copenhagen, is a foreword by the Danish bishop Peder Palladius in which he forbids
readers from pirating the edition by hand-copying it, on the grounds that manuscript copies produce
errors that can cause disagreement and dissent among the common people.®® Written shortly after
the Reformation in Iceland, when most parishes were still being served by priests-turned-parsons,
Palladius’s foreword seeks to transplant attitudes towards the role of print in Lutheran religious

culture to Icelandic soil.

If J6n Helgason characterized the literature of the Age of Monopoly in Iceland as scrubby and stunted
subarctic growth, print technology was not an invasive species in this landscape. Prior to the rise of

urbanization in the nineteenth century, vernacular print in Iceland grew mainly in the field in which it

® Bernard Cerquiglini, In Praise of the Variant: A Critical History of Philology, trans. Betsy Wing (Baltimore:
Johns Hopkins University Press, 1999).

> Ma rgaret J. M. Ezell, The Later Seventeenth Century, The Oxford English Literary History 5: 1645-1714
(Oxford: Oxford University Press, 2017), 76—89.

® Marteinn Einarsson (ed. & trans.), Ein Kristilig handbog (Copenhagen: 1555).
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was deliberately planted and cultivated: religious literacy. As discussed in 4.14.1, this was a field in

which undesirable variance was vigilantly weeded out.
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3.0 O tempora! O mores!

Jarn eru a lofti,
jofrar strida,
stalhord hjortu
stofna ei idran;
drepsoétt og dyrtid
drottna ranglatir,
miskunnin minnkar,
Mammon raedur.®*

(‘Blades hang in air,
monarchs clash;
steel-hard hearts
hold no remorse.

Plagues and soaring prices,
the wicked rule,
mercy wanes,
Mammon is master.’)

The period from the Reformation in 1541-1550 to around 1800 is rarely depicted as a pleasant time
to live in Iceland: a gloomy demonstration of the proverb lengi getur vont versnad (‘what is bad can
always get much worse’). Icelanders in the seventeenth century were spared from many of the
horrors of early modern warfare, including the massacres of the Thirty Years’ War and the Eighty
Years’ War, but the fighting that erupted periodically between Denmark and Sweden had serious
consequences when it escalated to the point of affecting trade with Iceland. Iceland was not
particularly singled out for misfortune in the seventeenth century; periodic famines and outbreaks of
disease affected populations throughout Europe. On a global scale, the mean duration of wars in the
seventeenth century was longer than in any other period from the fifteenth through to the twentieth

century, and many living in mainland Europe around the mid-century mark subscribed to a distinctly

64 Einvaldsédur, st. 282.

30



apocalyptic interpretation of world affairs.®® The experience of a sudden, recent worsening of the

world is hardly unique to Gudmundur Erlendsson’s poetry (see 4.6 and 4.12).%¢

From the perspective of the present, we know that actual fighting did not spill over into Iceland at
any point following the violence of the Reformation years. The known potential —and the island’s
vulnerability to attack — hung over Iceland like a black cloud. The Icelandic narrative response to the
so-called Turkish Raid (tyrkjardn) in 1627, when Barbary pirates attacked several coastal settlements,
including the Westman Islands, reveals how the trauma experienced by survivors was also mixed

with a long-lasting terror of the pirates’ return.®’

The seventeenth century is often characterized as a period of deep global crisis, building on the work
of historians Eric Hobsbawn and Hugh Trevor-Roper.®® Clearly, the outcome was not the same for all
nations involved: some regions emerged from this crisis strengthened, while others were lastingly
weakened.®® A global crisis model does not tend to be applied to the case of Iceland, however, where
the focus until recently has been on the fraught relationship between Iceland and Denmark —a

model of gradual decline rather than immediate crisis.

When examining Iceland in this more global context, Icelandic historians have increasingly
questioned the extent to which the seventeenth century was an acute period of crisis for Iceland. In
2018, Arni Danfel Juliusson and Axel Kristinsson published monographs in which each reached the
conclusion that ordinary people in Iceland were not economically or culturally worse off than
commoners elsewhere in the world and that the devastating epidemics at the beginning of the
fifteenth and eighteenth centuries were the main cause of the long-term population decrease in
Iceland from the late Middle Ages.”® Axel Kristinsson’s focus is on the role of participants in the
Icelandic independence movement in interpreting events such as the smallpox epidemic for their

own purposes; he argues that the “general decline” of 1400-1800 is a political interpretation rather

6> Geoffrey Parker, “Crisis and Catastrophe: The Global Crisis of the Seventeenth Century Reconsidered,” The
American Historical Review 113.4 (2008): 1053-79.

*® For instance, the idea of evil having overtaken the world within the “compass of twelve years” is raised in the
writings of James Howell, Epistolae Ho-Elianae, (London: 1650), vol. 3, 1-3. On the dating of these twelve years
to c. 1637-1649, see Parker, “Crisis and Catastrophe,” 1060-61.

* borsteinn Helgason, “Historical Narrative as Collective Therapy: “The Case of the Turkish Raid in Iceland,”
Scandinavian Journal of History 22 (1997): 275-89; Gudrun Asa Grimsdoéttir, “Ur Tyrkjaveldi og bréfabdkum,”
Gripla 9 (1995): 7—44.

®® Eric Hobsbawm, “The Crisis of the Seventeenth Century,” in Crisis in Europe 1560-1660. ed. Trevor Aston
(London: Routledge, 1965), 5-58; Hugh Trevor-Roper, “The General Crisis of the Seventeenth Century,” Past
and Present 16 (1959): 31-64.

6 Christopher Hill, introduction to Crisis in Europe 1560—-1660. ed. Trevor Aston (London: Routledge, 1965), 3.
7% Arni Daniel Juliusson, Af hverju strdi; Axel Kristinsson, Hnignun, hvada hnignun? Gods6égnin um
nidurlaegingartimabilid i ségu islands (Reykjavik: Sogufélag, 2018).
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than a foregone conclusion.”* These perspectives on the seventeenth century are by no means
limited to the last decade or a narrow group of historians.”” However, the process of re-thinking early

modern Iceland as a dark age with a flickering candle and books is a slow but steady project.

3.1 The uttermost edge of God’s good earth
Ambiguously positioned in the North Atlantic between the Old World and the New, Iceland’s

Europeanness has never been geographically determined and has depended heavily on acceptance
from outside powers. Since early modern Iceland had no merchant fleet, long-range fishing fleet or
navy, the nation relied heavily on foreign trade but had minimal control over foreign relations.”® Had
regular sea contact been lost, Icelanders could not have maintained their European identity, even if

the population’s survival would have been theoretically possible.

In this sense, non-staple goods such as paper from European mills were necessary imports in order to
cultivate Icelanders’ European and Lutheran identities.”* In the early seventeenth century, a good
number of books were still being written on parchment, which could be produced domestically in
Iceland. However, the use of parchment as writing material took on a distinctly antiquarian
dimension as it was gradually replaced by imported paper for everyday use.”” Without large

quantities of imported paper, the massive output of the Icelandic printing press under Bishop

" Axel Kristinsson, Hnignun, hvada hnignun? 135.

2 See e.g., Helgi borlaksson, “Aldarfarid a sautjandu o6ld,” in Hallgrimsstefna: Fyrirlestrar fra radstefnu um
Hallgrim Pétursson og verk hans, ed. Margrét Eggertsdottir & borunn Sigurdardoéttir (Reykjavik: Listvinafélag
Hallgrimskirkju, 1997), 15-28; Loftur Guttormsson, “Kunndtta og vald: um menningartogstreitu 4 17. og 18.
old,” in islenska ségupingid 28.—31. mai 1997, ed. Gudmundur J. Gudmundsson & Eirikur K. Bjérnsson
(Reykjavik: Sagnfraedistofnun Haskdla islands, 1998), vol. 2, 146-57.

> The reasons for this are complex. For the most part, Icelanders did not invest in trading ships or seek an
active role in commercial trading activities. Bishop Gudbrandur borldksson’s plans to operate a trading ship met
with domestic opposition in 1576, and Gudbrandur’s ship was lost at sea on its first voyage, cf. Gisli
Gunnarsson, Upp er bodid (saland: Einokunarverslun og islenskt samfélag 1602—1787 (Reykjavik: Orn og
Orlygur, 1987), 77-79. Gudbrandur was involved in various power struggles throughout his long career as
bishop of Hélar, and it is likely that other powerful Icelanders felt threatened by his experimental foray into the
merchant business. Wealthy families benefitted from their direct contacts with the outside world, and the
development of a domestic merchant class within Iceland that they themselves did not completely control was
clearly not in their best interests.

" The history of paper in Iceland is the subject of an ongoing research project led by bérunn Sigurdardéttir. On
the movement of luxury goods to Iceland (such as spices, sugar and later tea and coffee), see Hrefna
Robertsdéttir, “Munadarvara og matarmenning: Pontunarvara arié 1784,” Saga 48.2 (2012): 70-111.

> The scribe Bjarni Jonsson (d. after 1658), for example, used parchment to produce at least three copies of
the Jonsbok law code, the dates of two of which have been deliberately altered in order for the books to
appear much older. Gisli Baldur Rébertsson, “Nytt af Bjarna Jonssyni l6gbdkarskrifara @ Snaefjallastrond,” Gripla
21 (2010): 335—-87; Peter Springborg, “Nyt og gammelt fra Snaefjallastrond: Bidrag til beskrivelse af den
litteraere aktivitet pa Vestfjordene i 1. halvdel af det 17 arhundrede,” in Afmeelisrit Jons Helgasonar: 30. juni
1969 (Reykjavik: Heimskringla, 1969), 288—327.
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Gudbrandur borlaksson would have been impossible, and major administrative projects such as the

1703 census of Iceland would have been impractical at best.

Early modern Iceland was a dependency rather than a colony in the narrow sense that the Danes
never sought to found a settlement on the island. There was really no need. The Danes had always
been there in some sense: Iceland was the place to which the Danes turned for glimpses of their own
past, from the memory of the deeds of the ancient Danish kings to the sound of the ancient Danish
tongue to the music of Ancient Denmark. This did not mean that Danish-Icelandic relations were
characterised by a sense of mutual respect, however. An obvious imbalance of power existed
between Danish monarchs and their Icelandic subjects, and trade with Iceland invariably took second
priority to the various international conflicts into which the Danish state entered. The royal
acquisition of the extensive lands formerly owned by Iceland’s religious houses following the
Reformation was arguably a factor in shifting the balance of power in relations between Iceland and
Copenhagen. It is never healthy for an island nation’s territory to be largely the property of non-

residents, no matter how this relationship is defined.

The memoir of Jén Olafsson Indiafari (1593-1679), who left Iceland on an English ship in 1615 and
entered the Danish military soon thereafter, recounts an incident in a tavern where Jon overhears a
local mason noisily slandering the Icelandic people. His Icelandic drinking companion, identified only
as Einar, is more nonchalant over the matter, pointing out that one can frequently hear spoken badly
of Iceland.”® J6n is nevertheless incensed to the point where — by his own account — he confronts the
mason and defends Iceland’s honour with his fists. By Jén’s account, however, Iceland was not to
have been the only target of the man’s derision, as Jon states the mason “ljest kunna ad segja
hegdan og hattalag folks i mérgum Iondum” (‘made a pretence of knowing how to tell of the ways

and behaviour of people in many countries’), to the great amusement of his local audience.”’

Jon clearly did not see a parallel between the negative characterisation of Iceland as a Danish
dependency and the perhaps not unsimilar representation of the native inhabitants of Denmark’s
newly established colony in Tranquebar. For Jén Olafsson, those who regarded Icelanders as inferior
were simply ignorant of the truth; he did not question the ideologies rationalizing exploitation of
non-Europeans, only the positioning of his own country on the wrong side of the boundary between
civilization and barbarism. Jon Olafsson subscribed wholeheartedly to Denmark’s colonial project and
eventually travelled to Sri Lanka and India as a gunner with the Danish East India Company in 1622—-

1624.

78 J6n Olafsson, £fisaga Jons Olafssonar Indiafara, samin af honum sjdlfum (1661), ed. Sigfus Bléndal
(Copenhagen: Hid islenzka bokmenntafjelag, 1908—1909), 69-70.
" Ibid., 69.
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In his doctoral dissertation, Reynir Pér Eggertsson touches briefly on how the transmission of
chapbook literature though Denmark and the Danish language to Iceland introduces a (post)colonial
dimension to his comparative study of the Danish and Icelandic versions of two German Volksbiicher:
Die geduldige Helena and Giletta.”® Reynir P6r does not use postcolonial theory in his study, but he

points out that the study itself can be interpreted as an act of de-colonization.

When looking back at the early modern past, there is a tendency to focus narrowly on court culture
and the experiences of the urban elite, glorifying the impact of various colonial and mercantilist
projects in financing the lifestyles of Europe’s upper classes. This golden age is utterly disconnected
from the vast network of human trafficking and slavery that was cultivated under the pretense that
its thousands of victims were not truly human. When compared to the genocide, cultural genocide
and systematic denial of personhood experienced in the Americas, Africa and Asia, a crisis of
economic and cultural decline seems hardly the worst possible outcome for an island nation without

an army or navy of its own.

Nationalist discourse in Iceland in the nineteenth and twentieth centuries strongly resisted labelling
Iceland as a colony.”® Until very recently, there has been little willingness on the part of scholars to
explore the parallels between Iceland’s experience and that of other peripheries of the Danish
Empire, or Iceland’s place in a much larger colonial and mercantilist network.? In fact, many
Icelandic intellectuals of the nineteenth century saw colonialism and imperialism in a positive,
“civilizing” light, even blaming slavery on Africans involved in the slave trade, at the same time as

they resisted Danish control of their own affairs.®

To date, the influence of postcolonial theory on early modern Icelandic literary history has been
peripheral. In more recent scholarship, terms such as crypto-colonialist have been suggested as more
descriptive of the Iceland-Denmark relationship.?? In the case of the early seventeenth century,

n

“imperialist”, “mercantilist” or “proto-colonialist” might be more helpful to explore the increasingly

8 Reynir Pér Eggertsson, Forwards and Backwards: The Transmission of Two ‘Volksbiicher’ into Danish and
Icelandic (PhD dissertation, University College London, Department of Scandinavian Studies, 2009), 42.

" Fora discussion, see Gavin Lucas & Angelos Parigoris, “Icelandic Archaeology and the Ambiguities of
Colonialism,” in Scandinavian Colonialism and the Rise of Modernity: Small Time Agents in a Global Arena, ed.
Magdalena Naum & Jonas M. Nordin, Contributions To Global Historical Archaeology 37 (New York: Springer,
2013), 89-104.

% An arguably seminal work in this context is Gisli Palsson, Hans Jonatan: Madurinn sem stal sjalfum sér
(Reykjavik: Mal og menning, 2014). See also Kristin Loftsdottir & Gisli Palsson, “Black on White: Danish
Colonialism, Iceland and the Caribbean,” in Scandinavian Colonialism and the Rise of Modernity, ed. Magdalena
Naum & Jonas M. Nordin, 37-52.

# Kristin Loftsdottir, “Shades of Otherness: Representations of Africa in 19th-century Iceland,” Social
Anthropology 16.2 (2008): 172—-86; Kristin Loftsdottir, “Pure manliness: The colonial project and Africa’s image
in 19th century Iceland,” Identities: Global Studies in Culture and Power 16 (2009): 271-93.

8 Lucas & Pa rigoris, “Icelandic Archaeology and the Ambiguities of Colonialism,” 89—-104.
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clear imbalance of power in relations between Denmark and Iceland over the course of the period.
Although the present dissertation does not deal directly with postcolonial theory, there is no
question that an awareness of colonialism and imperialism is relevant to understanding the literature

of seventeenth-century Iceland and its reception.

3.2 Erotic borealism

Outward-looking portrayals of Iceland for non-Icelandic audiences have long been heavily influenced
by what has been referred to as borealism, i.e., ideas of the North as an exotic periphery of perpetual
cold, peopled by Northern races who both reflect and resist the harsh environment.®® Until the late
eighteenth century, literature on Iceland penned by non-Icelanders tended to emphasize wondrous
aspects of the natural landscape and the monstrous or subhuman qualities of its inhabitants.®* While
acknowledging that the population was nominally Christian, early modern European writers
nevertheless tended to concieve of Icelanders as inherently immoral and even diabolical by nature.®

Where reading activities and literature are mentioned at all, they are highly suspect.

One of the most widely disseminated treatises on Iceland in educated European circles was a Latin
work by Dithmar Blefken, who spuriously claimed to have visited in Iceland in 1563 as the chaplain
for a crew of Hansa merchants. Blefken published an account of his supposed travels in 1607, which

claimed among other things that the Icelanders he met practiced sorcery for personal gain and were

86 7
l.

wicked pawns of the devil.2® They would happily prostitute their daughters to the Hanse merchants,®
and they also urinate at table while feasting — a statement cribbed directly from the Low German
poem “Van Ysslandt” by the Hansa merchant-sailor Gories Peerse the Elder, the first edition of which

was published in c. 1561.%

# On borealism and representations of Iceland as North, see Kristinn Schram, Borealism: Folkloristic
Perspectives on Transnational Performances and the Exoticism of the North (PhD dissertation, University of
Edinburgh, 2011); Sumarlidi R. isleifsson, “Ideas of an Island in the North,” Scandia 75.2 (2009): 97-101; Peter
Davidson, The Idea of North (London: Reaktion Books, 2005).

# Sumarlidi R. {sleifsson, “Islands on the Edge: Medieval and Early Modern National Images of Iceland and
Greenland,” in Iceland and Images of the North, ed. Sumarlidi R. {sleifsson with Daniel Chartier (Sainte-Foy:
Presses de I'Université du Québec, 2011), 41-66.

% 0n pre-modern representations of Iceland in travel and scientific literature, see Sumarlidi R. isleifsson, island,
framandi land (Reykjavik: Mal og menning, 1996).

®Dithmar Blefken, ISLANDIA, SIVE Populorum & mirabilium quee in ea Insula reperiuntur ACCVRATIOR
DESCRIPTIO: Cui de GRONLANDIA sub finem quaedam adjecta (Leiden: 1607).

®” Blefken, ISLANDIA, 32-34.

8 Gories Peerse, “Um island,” trans. Gudbrandur Jénsson, in Gléggt er gests augad: Urval ferdasagna um
fsland, ed. Sigurdur Grimsson (Reykjavik: Menningar- og fraeedslusamband alpydu, 1946), 19-21, 27. No copy of
the first edition survives, but it was reprinted in 1594, [Gories Peerse], Van Ysslandt/ Wat vor Egenschop/
wunder vnd ardt des Volckes/ der Deerte/ Végel vnd Vische/ darsiiluest gefunden werden. Geschreuen dérch
einen gebaren Ysslander/ vnd dérch de yennen/ so Jaerlikes yn Ysslandt handeln/ ynden Driick vorferdiget (n.p.:
1594). Urinating at table is not infrequently framed as a repugnant foreign custom in late medieval and early
modern literature, cf. for example “The Libelle of Englyshe Polycye” from c. 1436, which claims that the
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That Blefken ever set foot in Iceland is doubtful. His book is a disjointed mishmash of vernacular
anecdotes and rumours from merchants and sailors — most notably Peerse’s poem — with existing
Latin literature on Iceland.®® A full 44 years passed between the time that Blefken claimed to have
arrived in Iceland and the publication of Blefken’s Islandia. Blefken blames the delay on pirates and
other unfortunate adventures, but the timing of the book’s publication by a Hansa-affiliated minister
five years after the Danish king established a trade monopoly is probably not a coincidence.”
Arngrimur Jénsson leerdi pointed out the obvious inconsistancies in Blefken’s timeline in his
polemical response, Anatome Blefkeniana in 1612, which was reprinted in Hamburgin 1613 and

1618.%*

Suspiciously, Blefken’s supposed stay in Iceland overlaps neatly with that of Gories Peerse the Elder,
who based his satirical poem about Iceland on his own personal experiences. Peerse did indeed
travel from Hamburg to Iceland in 1547-1569, and his son Gories Peerse the Younger sailed to
Iceland from the 1560s to 1592.%? It is impossible that Blefken did not have knowledge of the poem
when he published Islandia. For example, Peerse the Elder’s poem includes a list of Icelandic milk
products, from which Blefken cribbed the word drabbel (for Icelandic drafli, ‘cooked curdled milk’).*®
Blefken had no first-hand knowledge of drabbel, as he incorrectly defined it as a mixture of flour and
milk for long-term preservation. Blefken’s failure to mention Peerse, in spite of his obvious

indebtedness to him, is a classic mark of plagiarization.

Like many contemporary travel memoirs Blefken’s work confirms a worldview whereby continental
Europe is positioned at the centre of the world, while the extreme peripheries of North and South
are characterized by extreme weather and behaviours. Thus, Blefken contrasts the supposedly
promiscuous behaviour of the Icelanders with a graphic description of female genital mutilation in

Mozambique taken from Book VI of Pietro Bembo's History of Venice.** By comparing the Icelanders’

Flemings are drunkards and “undre the borde they pissen as they sitte”, Thomas Wright (ed.), Political Poems
and Songs Relating to English History Composed during the Period from the Accession of Edward Ill to that of
Richard Il (Cambridge: Cambridge University Press, 1861/2012) vol. 2, 170.

¥ see Monique Mund-Dopchie, “A beau mentir qui vient de loin: Défaillances de la mémoire et forgeries dans
I'lslandia du voyageur Dithmar Blefken (17 éd. 1607),” Neulateinisches Jahrbuch 6 (2004): 160-72.

%0 Monique Mund-Dopchie, “La vraisemblance au service de la mémoire: Réflexions sur les récits et
descriptions «véridiques» de Bernal Diaz del Castillo (1°® éd. 1632) et de Dithmar Blefken (1° éd. 1607),” Revue
des Lettres et de Traduction 10 (2004): 89—90.

ot Arngrimur Jénsson, ANATOME BLEFKENIANA Qua DITMARI BLEFKENII viscera, magis preecipua, in Libello de
Islandia (Hélar: 1612).

% Bjarni borsteinsson, “Gories Peerse,” Saga 3 (1960): 110-13.

% Blefken, Islandia, 33.

% See Pietro Bembo, History of Venice, ed. & trans. Robert W. Ulery Jr. (Cambridge, Mass.: Harvard University
Press, 2008), vol. 2, 100, 102-3. This paragraph was silently omitted from Haraldur Sigurdsson’s Icelandic
translation of Blefken’s work, Dithmar Blefken, “Islandia,” trans. Haraldur Sigurdsson, in GI6ggt er gests augad:
Urval ferdasagna um fsland, ed. Sigurdur Grimsson (Reykjavik: Menningar- og fraeedslusamband alpydu, 1946),

36



utter disregard for virginity — as representatives of the distant North — with the overzealous warriors

of the South, both groups are effectively positioned as subhuman.

In keeping with their nature, Blefken’s Icelanders practice a highly suspect form of literacy. Earlier in
his treatise, he claims that it is difficult to distinguish between male and female Icelanders, due to
the similarities of their dress. Literacy rates are high for men and women, but it is implied that they
use their own system of charactares — magical signs that, since they cannot be easily transliterated

into Latin, are implied to be demonic and used for communicating with the forces of evil:>

Parentes liberos masculos statim a pueritia literas ejusque Insulae jus docent, ita usané
perpauci per totam reperiantur Insulam virilis sexus quin literas sciar, & plera que faaminae
nostris utuntur literis, alios quoque characteres, quibus integra illorum quaedam verba

exprimunt, habent qua verba nostris literis difficulter scribi possunt.”®

(‘Parents teach their male children their letters and the laws of the island, starting in boyhood, so
that few are to be found of the male sex in the whole of the island who do not know their letters,
and most of the women know our letters as well, and other characters, which sometimes express

whole words of theirs that can be hardly written in our letters.’)

Salacious accounts of bodily functions and sexual deviance in the guise of ethnography are
characteristic of Blefken’s overall style. Shielded by his use of Latin, Blefken constructs a titillating
fantasy for an elite, overwhelmingly male European readership that assures them of their superiority
at the same time as it promises them an island of nubile, willing women who are admittedly evil but

nevertheless happy to sleep with merchants for biscuits, with no negative consequences for anyone.

It was to combat the erotic borealism of Blefken and Peerse that the first works in Latin by an
Icelander were published. The polemics of Arngrimur Jénsson lzerdi, in particular Brevis
Commentarius (1593) and the above-mentioned Anatome Blefkeniana (1612), are the intellectual
equivalent of J&n Olafsson’s tavern brawl.”” Arngrimur, whose work is strongly informed by

contemporary humanist currents, wrote about Iceland to educate a learned European readership, a

29-51. When the translation was reprinted by Ségufélag in 2013, the editors were probably unaware of the
deleted passage, but the passage may have been considered too controversial for a general readership in the
1940s and silently censored. The passage as it stands in the original Latin goes a long way in explaining the
motivation behind Arngrimur Jénsson’s response in Anatome Blefkeniana.

%> See Benedek Lang, “Characters and Magic Signs in the Picatrix and Other Medieval Magic Texts,” in Applied
Magic in the Antiquity, ed. Thomas Gesztelyi & Geogius Németh, Acta Classica Universitatis Scientarium
Debreceniensis 47 (Debrecen: 2011), vol. 1, 69-77.

*® Blefken, ISLANDIA, 32.

%’ See Einar Sigmarsson’s introduction to Arngrimur Jonsson, Brevis Commentarius de Islandia: Stutt
greinargerd um fsland, ed. Einar Sigmarsson (Reykjavik: Sogufélag, 2008).
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project most fully realized in his Crymogaea (1609), which he dedicated to King Christian IV of
Denmark.”® Arngrimur was also the first author to systematically employ Old Icelandic literature in
the defense of his nation, demonstrating to his readers the ways in which saga literature testifies
positively to the early culture of Iceland: proof that European civilization can be successfully
transplanted to a hostile northern environment. Just as Arngrimur offers scientific explanations for
various natural phenomena in Iceland, he turns to written historical sources to combat the image of
Iceland as an isle of sub-human barbarians. The cultivation of vernacular literacy thus becomes an

important marker of civilization and culture.

Arngrimur Jénsson was a highly influential author in mainland Scandinavia, sparking the first
attempts to collect Icelandic antiquities, including written documents, in the 1590s.% Jakob
Benediktsson argues that Arngrimur Jonsson was also an instrumental figure in constructing a
positive self-image for the Icelandic intelligensia of the seventeenth century, in which Iceland’s
manuscript culture and medieval literature figured large.'® Later scholars and upper-class
manuscript owners sought to pattern their behaviour on the model provided by Arngrimur Jénsson
and —in a sense —to perform the North through their own participation in the transmission and

preservation of the old literature.’™

This focus on the past should not be interpreted as blindness to the literary present. Antiquarian
interests were on the rise throughout much of Europe, and the work of individual Icelandic scholars
in drawing attention to Iceland’s medieval literature garnered them not only admission as full
participants in academic circles within Northern Europe but also successful careers in Denmark-

Norway, Sweden and beyond.

Given Iceland’s precarious position throughout the pre-modern period and even into the first years
of the Republic (established under American occupation in 1944), the political importance of
Icelandic literature as a marker of civilization cannot be overstated. Today, other markers of

Westernness/Europeanness arguably have greater significance in determining Iceland’s “cultural”

*® For an overview of Arngrimur’s publications, see Jakob Benediktsson, Arngrimur Jénsson and his Works
(Copenhagen: Munksgaard, 1957); on humanism in Iceland, see also Annette Lassen, “Icelandic Humanism,” in
The Pre-Christian Religions of the North: Research and Reception, Vol. 1: From the Middle Ages to c. 1830, ed.
Margaret Clunies Ross (Turnhout: Brepols, 2018), 219-45.

% Jakob Benediktsson, Arngrimur Jonsson and his Works, 13—14, 42—45.

190 jakob Benediktsson, Arngrimur Jonsson and His Works, 78-81.

Jakob Benediktsson, “Den vagnende interesse for sagalitteraturen pa Island i 1600-tallet,” Laerdémslist:
Afmeelisrit 20. juli 1987 (Reykjavik: Mal og menning, 1987), 227-41.
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location.”* Nevertheless, the concept of Iceland as a mythical literary island at the world’s edge

remains largely intact to the present day.'%®

3.3  Escaping Nirvana
Given the almost utter disconnect between the Icelandic l&erdémséld and the literary and scholarly

activities of humanists, poets and others outside of Iceland, it comes as no surprise that students and
scholars alike experienced Iceland during the laerdomséld as a literary island unto itself — a bookish
landscape that was as culturally isolated as it was geographically remote. Einar Olafur Sveinsson, who

completed his Ph.D. at the University of Iceland in 1933, wrote the following in 1930:

Pegar mjer verdur hugsad til békmenta islendinga tveer aldirnar naest eftir sidaskiftin, er
fyrsta tilfinningin su, ad par sje enginn timi til, paer sjeu med einhverjum dularfullum haetti
losadar ur 6llum tengslum vid timann. begar fyrsti aldarhelmingurinn, sjalfur timi
byltingarinnar og nyskdpunarinnar, er lidinn, er engu likara en pjédin sje kominn i eitthvert
kyrdarastand, sem engin erlend ahrif og engar innlendar hreyfingar na ad rjufa. bvi ad pott
einstakir menn sjeu moétadir af hinum erlenda aldarsvip: Endurreisn himanisma, barok,
klassicisma rokokko, baedi i huga og klaeda burdi, pa megna peir pé ekki ad setja sinn svip a

andlegt Iif islendinga & pessum timum.*®*

(“‘When | think of the literature of the Icelanders during the two centuries following the
Reformation [1550-1750], my first impression is that time does not exist within the period,
that these centuries are in some mysterious way detached from all connection with time.
When the first half-century has passed, the time of the revolution and of innovation, it is as if
the nation has entered a state of stasis, which no foreign influences and no domestic
movements succeed in breaking. For even though individuals may be shaped by the foreign
zeitgeist — renaissance humanism, baroque, classicism, rococo — both in terms of mind and
dress, they are incapable of making their impression on the intellectual life of Icelanders

during these times.’)

Einar Olafur Sveinsson’s words prefigure by many decades the Danish anthropologist Kirsten

Hastrup’s theory of uchronia, which holds that early modern Icelanders were anchored so firmly to

102 Cf., for example, the recent national news report that “island trénir efst a lista Alpjédaefnahagsradsins,

World Economic Forum, i Genf um kynjajafnrétti, ellefta arid i r6d” (‘Iceland reigns at the top of the Global
Gender Gap Report of the World Economic Forum in Geneva for the eleventh year in a row’). “Jafnrétti
kynjanna mest & islandi, ellefta arid i r68” (17 December 2019). Accessed 18 December 2019 at
https://www.ruv.is/frett/jafnretti-kynjanna-mest-a-islandi-ellefta-arid-i-rod

1% Anne-Sofie Nielsen Gremaud, “island sem rymi annarleikans: Myndir fra békasyningunni i Frankfurt arid
2011 i ljési kenninga um dul-lendur og heterétépiur,” trans. Salvor Aradéttir, Ritid 12.1 (2012): 7-29.

1% Einar 0. Sveinsson, “Undan og ofan af um islenzkar békmenntir sidari alda,” Heimskringla (27.08.1930): 3.
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the saga-past that they were unable to “produce” new history.®®

Hastrup’s is possibly the most
extreme extension of Sigurdur Nordal’s theory of continuity, one that unintentionally internalizes
imperialist European discourses justifying economic and political control of geographically distant
territories by characterizing these territories as sites of stagnant or less advanced state of civilization.
The connection between infantilizing discourses and economic ambitions is perhaps best seen in the

writings of Hamburg merchants and their affiliates, cf. Johann Anderson’s Nachrichten von Island,

Grénland und der Strafe Davis.'®

Seven years after the publication of Hastrup’s Nature and Policy in Iceland 1400-1800, Matthew
Driscoll’s The Unwashed Children of Eve provided ample evidence that Icelandic readers were
anything but stuck in the saga-past.’”’ Driscoll’s study of the consumption of popular literature in
Iceland followed a number of earlier works on early modern Icelandic literary tastes that consistently
demonstrated an interest in the same types of prose romances and adventures as were circulating
widely in Europe at the time. For example, Hubert Seelow surveyed the dissemination and
translation of printed Volksbiicher in post-Reformation Iceland, finding that Icelanders
enthusiastically received titles ranging from the Kaltlah wa Dimnah, originally compiled by lbn al-
Mugqaffa' (d. about 757), to the French Valentin et Ourson, which arrived to Iceland only after the

. 108
Reformation.

Hastrup later defended her argument for the Icelandic uchronia as “circumstantial rather than

empirical... but none the less real for that.”**

However, Hastrup’s theory has been repeatedly
criticized by scholars of early modern Icelandic history and literature, most recently by Shaun
Hughes, who uses the example of Margrét Eggertsdéttir’s research on Hallgrimur Pétursson as a
baroque poet to refute definitively Hastrup’s theory that the Icelandic nation remained transfixed for
centuries in a static vision of its own past, stating categorically that “Icelandic Baroque makes it

7110

impossible for such views to have currency any longer. However, Hastrup’s impression of early

1% Kirsten Hastru p, Nature and Policy in Iceland 1400-1800: An Anthropological Analysis of History and

Mentality (Oxford: Clarendon Press, 1990).

1% j5hann Anderson, Nachrichten von Island, Grénland und der StrafSe Davis, zum wahren Nutzen der
Wissenschaften und der Handlung (Hamburg: Georg Christian Grund, 1746).

7 Matthew James Driscoll, The Unwashed Children of Eve: The Production, Dissemination and Reception of
Popular Literature in Post-Reformation Iceland (Enfield Lock Middlesex: Hisarlik Press, 1997).

1% Hubert Seelow, Die isldndischen Ubersetzungen der deutschen Volksbiicher: Handschriftenstudien zur
Rezeption und Uberlieferung ausléndischer unterhaltender Literatur in Island in der Zeit zwischen Reformation
und Aufkldrung, Rit Stofnunar Arna Magnussonar 4 slandi 35 (Reykjavik: Stofnun Arna Magnussonar & islandi,
1989).

199 Kirsten Hastrup, “Getting it right: Knowledge and evidence in anthropology,” Anthropological Theory 4.4
(2004): 455-72.

"9 Shaun F. D. Hughes, “Review Essay: Hallgrimur Pétursson and the Icelandic Baroque,” JEGP 117.2 (2018):
245-46.
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modern Iceland as a uchronia is strikingly similar to Einar Olafur Sveinsson’s much earlier description
of the period: seventeenth- and early eighteenth-century Iceland is a literary Avalon, a mystic isle cut
off from ordinary time, which seeks no contact with the outside world and which the outside world

cannot ever truly access.

Einar Olafur Sveinsson’s own term for this proto-uchronic state is “békmenta-nirvana” (‘literary

- 111
Nirvana’).

However, his comments apply only to peasant-farmer culture (ba&endamenning), and not
the so-called svartkuflungar (‘black cassocks’) who controlled the printing press. He argues that
whereas in neighbouring countries™*? an increasingly large body of literature is written in Latin for
only the educated classes, the majority of writings in early modern Iceland are intended for the
population at large and can be considered “eign allra manna jafnt” (‘the property of all men

113

equally’).”™ Timeless literature is intimately connected to scribal culture, the intensely Icelandic

materiality of production and the largely anonymous work of successive generations of copyists:

{ dimmum torfhysum sitja vedurteknir menn 4 16ngum vetrarkvéldum og rita med
hrafnsfjodur & pappir kvaedi, rimur, ségur, annala. Astin 4 bédkum skin i augunum hly og
6slokkvandi. Natnin vid ad skrifa er éprjotandi, ymist er samid nytt, ymist afritud verk annara.
Bokmentirnar, einkum kvedskapurinn, eru svo miklar ad undrum saetir, og alt, sem ekki er
gudsord, breidist fra manni til manns, geymist fra kyni til kyns i handrit- er [sic] um, adeins

.. , , . . . 114
sokum astar pessa folks a hinu ritada ordi.

(‘In the dim turf huts, weather-beaten men sit on long winter evenings and write with a
crow’s quill: poems, rimur, sagas, chronicles. Love for books shines in their eyes, warm and
unquenchable. The care with which they write is inexhaustible; they either compose new
material or copy the work of others. There is such a great deal of literature, and poetry in
particular, that it is a wonder, and all that is not the word of God spreads from man to man,
is preserved from generation to generation in manuscripts, all for the sheer love of these folk

for the written word.”)

This early essay by Einar Olafur Sveinsson may be the only instance of early modern Icelandic literary
culture being equated with nirvana. Nevertheless, the vivid imagery entwining manuscript
production with the cultivation of peasant literacy is quintessential of many writings on post-
Reformation Icelandic literature from the nineteenth century through to the present day. As

correctly pointed out by Einar Olafur, manuscript culture could potentially enable acts of literary

111 . 2 . , P . , .
Einar Ol. Sveinsson, “Undan og ofan af um islenzkar bdkmenntir sidari alda,” 3.

l.e., Northwestern Europe, not the geographically much closer Greenland.
Einar Ol. Sveinsson, “Undan og ofan af um islenzkar békmenntir sidari alda,” 3.
Einar Ol. Sveinsson, “Undan og ofan af um islenzkar békmenntir sidari alda,” 3.
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. .. . 115 R H
resistance to prescriptive cultural and social norms.” Yet early modern Icelandic manuscript culture
was equally a means of reinforcing the dominant social order and constructing the cultural capital of

a tiny and very wealthy elite, as demonstrated by Pérunn Sigurdardéttir.™®

Closer investigation indicates that many of the most active participants in sixteenth- and
seventeenth-century literary and manuscript culture (as opposed to the manuscript culture of the
nineteenth and early twentieth centuries) were wealthy and/or socially well-connected individuals.
Pérunn Sigurdardottir’s analysis of three genres of seventeenth-century occasional poetry (erfiljod,
harmljéd and huggunarkvaedi, forms of funeral, mourning and consolation poetry) shows that
virtually all erfiljod or funeral poems were composed by members of the upper classes: either by

117
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men who had received formal education or by persons closely connected to such men.
common for such poems to be transmitted in manuscript form, often in larger collections of hymns
and other religious poetry and quite frequently in manuscripts associated with the family or

descendants of either the individual about whom the poem is composed or the poet.'*®

Writing on manuscript culture in early modern England, Margaret Ezell points out that manuscript
authorship in England has been unfairly characterized as an aristocratic practice despite the fact that
the material culture of aristocrats tends to be far better preserved than that of peasants and
labourers: a hereditary family home or residence is a more optimal location for a collection of papers

than a chest transported from tenancy to tenancy.'*’

In other words, it is important to be aware that
modern archives are witnesses to manuscript survival, not the full spectrum of historical manuscript

production. Studies of manuscript culture in early modern Iceland are arguably faced by the opposite
problem: as illustrated in Einar Olafur Sveinsson’s essay, scribal culture is frequently depicted as a

national culture, practiced by peasants and driven by an omnivorous love of literature, in resistance

to the meagre, religious-oriented offerings of the printing press.

The poems studied by Pérunn Sigurdardoéttir were certainly not created and copied merely for the
love of the written word, however. In bérunn Sigurdardattir’s words, they represent “an integral part
of the literary production of the post-Reformation learned classes in Europe, who draw on learned

texts based on classical literary traditions to construct their own identity and social image... The

> 0on literary resistance and enforcement of social norms in early modern Icelandic manuscript culture, see
Katelin Parsons, “Text and Context,” 57—86.

Y8 psrunn Sigurdardottir, “Constructing cultural competence in seventeenth-century Iceland: The case of
poetical miscellanies,” in Mirrors of Virtue, ed. Margrét Eggertsdottir & Matthew James Driscoll, 277-320.
" bérunn Sigurdardottir, Heidur og huggun, 309-12.

pérunn Sigurdardéttir, Heidur og huggun, 320-23.

Margaret J. M. Ezell, Social Authorship and the Advent of Print, 40—-41.
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poets belonged to a clearly defined social group, as did most of their subjects and addressees.”**

While it may be, as in England, that the manuscript poetry of the less well-to-do has simply not
survived, the occasional poems in Pérunn Sigurdarddttir’s study fall into the category of learned
poetry. Access to the material goods involved in manuscript production and the ability to write were
not the only barriers to participation in this type of verse-making; as also discussed in Margrét
Eggertsdottir’s Icelandic Baroque, full participation in elite literary circles required exposure to the

principles of rhetoric.***

3.4 Difficult literary heritage
An educational video in a first-year Icelandic history class provided my own first glimpse into life in

early modern Iceland. A brief scene shot in grainy sepia showed miserable peasants scurrying in and
out of a turf hovel, spliced between somewhat longer scenes of happy, independent Norse settlers in
Viking costumes and happy, independent modern Icelanders celebrating the founding of the Republic

of Iceland in 1944.

In an article from 2015, Sigurjén Baldur Hafsteinsson and Marta Gudrun Johannesdoéttir characterize
the traditional Icelandic turf house as difficult heritage, contrasting ongoing efforts to preserve turf
buildings with nineteenth- and twentieth-century campaigns to eradicate turf-and-stone architecture
from the landscape in the name of modernization and public health.'*? Drawing on the work of
Sharon Macdonald and Mélanie van der Hoorn, they argue that the paradoxical love-hate attitudes
expressed in public discourse and regulatory frameworks on turf architecture are symptomatic of its
status as difficult heritage, embodying at the same time squalor and symbiosis with the natural

landscape.

At a national level, difficult heritage is material for the past that struggles and strains against a

positive national identity, making it “an inheritance that many might wish to disown even while they

7123

acknowledge it to be part of their defining history. Such heritage arouses a plurality of strongly

emotional and often dissonant responses. Macdonald’s work focuses on the mediation of the very

2% psrunn Sigurdardottir, Heidur og huggun, 427.

' Ma rgrét Eggertsdéttir, Icelandic Baroque, 77.

122 Sigurjon Baldur Hafsteinsson & Marta Gudrin Jéhannesdoéttir, “Moldargreni og menningararfur: Utryming
og arfleifd islenska baejarins,” in Menningararfur d Islandi: Gagnryni og greining, ed. Olafur Rastrick & Valdimar
Tr. Hafstein (Reykjavik: Haskélautgafan, 2015), 193—-218; on Danish attitudes to turf houses, see Sigurjon Baldur
Hafsteinsson, “/Icelandic Putridity’: Colonial Thought and Icelandic Architectural Heritage,” Scandinavian
Studies 91.1/2 (2019): 53-73.

123 Sharon Macdonald, “Mediating heritage: Tour guides at the former Nazi Party Rally Grounds, Nuremberg,”
Tourist Studies 6:2 (2006): 127.
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recent past (i.e., Nazi sites at Nuremburg after World War Two), but one can easily see a parallel with

early modern Icelandic literature.

In contrast to the settlement of Iceland, the Icelandic Commonwealth, Snorri Sturluson, medieval
manuscript culture, the classical Icelandic sagas, Jon Sigurdsson forseti, the poetry of Jonas
Hallgrimsson and the novels of Halldor Laxness, there was very little time spent in my undergraduate
classes for Icelandic for foreign students on the period between the execution of Bishop Jon Arason
in 1550 and the rise of Icelandic nationalism in the early 1800s. To the extent that it was covered in
the curriculum, the early modern period was mainly framed in terms of Iceland’s loss of
independence and economic, ecological, cultural, literary, moral and even linguistic decay, resulting

directly from the unfree condition of its people.

This attitude is by no means limited to introductory undergraduate-level courses. In 1948, Jon
Helgason opened the first volume of the series fslenzk rit sidari alda by comparing Icelandic literature
after 1602 to the stunted subartic plantlife associated with the physical landscape of post-

Reformation Iceland:

pad veeri ekki til neins ad bera a pessar bokmenntir mikid hél. baer eru yfirleitt heldur
kraeklottur grédur og lagvaxinn, og hrislurnar sem yfir gnaefa feerri en skyldi. Samt eru pad
liklega eins deemi i heiminum ad pjéd sem atti vid pvilik kjor ad bua sem islendingar &
einokunarold, svipt flestéllum peim skilyrdum sem annars pykja naudsynleg til menningarlifs,
hafi lagt adra eins alud vid bokagerd. bvi munu bokmenntir pessa timabils i allri sinni smaed

. . .. , . 124
einlaegt verda taldar einn merkasti pattur islenzkrar menningar.

(“There would be no point in heaping much praise on this literature. It is generally quite
gnarled and low-growing vegetation, and the scrubby trees rising above it fewer than they
ought to be. Even so, it is likely unique in the world that a nation living in such conditions as
the Icelanders during the Age of Danish Monopoly, stripped of nearly all the conditions that
are otherwise considered necessary for cultural life, should have taken such pains in book
production. Therefore, the literature of this period —in all its insignificance — should earnestly

be considered one of the most significant aspects of Icelandic culture.’)

As in the narrative of the educational video, Iceland’s status as an underdeveloped, exploited nation
on the periphery is a necessary and defining part of the country’s history, which must be

acknowledged as the ashes from which the phoenix of the independence movement rises again. The

2% J6n Helgason, introduction to Armanns rimur eftir J6n Gudmundsson laerda (1637) og Armanns pdttur eftir

Jén borldksson, ed. J6n Helgason, islenzk rit sidari alda 1 (Copenhagen: S. L. Méller, 1948), v.
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independence struggle in Iceland was an entirely peaceful one, led by the liberal scholar and
politician Jén Sigurdsson. Had early modern Icelanders been treated fairly and competently by the
Danish administration, had Iceland thrived under Danish control, then the work of Jén Sigurdsson
would be meaningless. Even more modern depictions of early modern Iceland, such as Halldor
Laxness’s three-volume fslandsklukkan (1943—-1946), hinge on the understanding of the past as

difficult heritage.

Islandsklukkan was completed during the years when Iceland made a full and decisive break from
Denmark, becoming an independent republic shortly after a decisive national referendum. The early
modern past continues to be confronted as difficult heritage in more recent historical novels, but
with a growing focus on the role played by Icelandic authorities in the injustices of the past. The
victims of these novels are punished to varying degrees for their refusal to conform to an increasingly
controlling, intolerant society that is not entirely the creation of a Danish administration. These
include bdrarinn Eldjarn’s Brotah6fud (1996), on Gudmundur Andrésson’s imprisonment in
Copenhagen for penning Discursus oppositivus; Njordur P. Njardvik’s Daudamenn (1982), on the
burning of Jon Jonsson and his son Jon Jonsson for alleged sorcery against the Rev. Jon Magnusson of
Eyri in Skutulsfjordur (see 4.6.2); and Sjén’s R6kkurbysnir (2008), based largely on the life of Jéon
Gudmundsson laerdi — in particular his outlawry for sorcery, his attempt to seek justice in
Copenhagen and his eventual banishment to the tiny, barren island of Bjarnarey in East Iceland.
Tapio Koivukari’s Ariasman (2011) and Poltetun miehen tytér (2018) deal with events in the
Westfjords in the seventeenth century that hardly show Icelandic society in a flattering light: the
massacre of Basque whalers in 1615 and the convoluted, drawn-out prosecution of Margrét

pérdardéttir (d. 1726) for witchcraft in 1656-1662.'%

Empirical evidence does not necessarily support the argument that sixteenth- and seventeenth-
century Icelanders experienced a period of more-or-less continual privation and decline. In exploring
other ways of understanding poetry and manuscript production in seventeenth-century Iceland than
as an ecological system in crisis, it is nevertheless important to acknowledge the status of the period
as difficult heritage. This status has had a profound impact on writings on early modern Icelandic

culture and literature, and it will likely continue to do so for centuries to come.

The act of engaging with the literature of the past can be difficult. The autobiographical writings of

Jon Magnusson pumlungur (see 4.6.2) are a prime example of this, since they are composed as an

12> Resilience and resistance cannot exist in a vacuum. Even though Margrét bérdardéttir is a historical example

of a woman who successfully resisted attempts during her own lifetime to convict her as a sorceress, she was
reduced in later folk legend to the role of the cackling witch Galdra-Manga, supposedly executed in a local
waterfall for her crimes.
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apologia for the execution of two community members for sorcery (a father and son) and his
relentless persecution of a third community member (their daughter/sister, a young woman of
around eighteen) on the same grounds. Jén’s Pislarsaga has been singled out as a literary

masterpiece, available in three printed editions (from 1914, 1967 and 2001),"*

yet the circumstances
of its composition make it an uneasy candidate for full canonization as a work of genius. Some later
Icelandic writers have attempted to resolve this dilemma by acquitting Jon on the grounds of
insanity: Sigfus Blondal, who first edited Jon Magnusson’s Pislarsaga, gave the scientific explanation

of Jon Magnusson’s affliction as a combination of gedveiki (‘insanity’) and neurasthenia, hysteria,

globulus hystericus and mouches volantes.*”’

Responding to this and similar characterizations of Jon pumlungur as a heavily diseased author

(shame and literary genius channeled into a single body), Matthias Vidar Semundsson wrote:

Vid hlustum ekki lengur a raunverulegt tal hinna daudu, nemum varla ord peirra nema sem
ovit og havada, taknmal um gedveiki og skaldskap, ekki sem skrif um raunverulega reynslu.
Slikt dnaemi a tru og reynslu fyrri alda bendir til ad sameiginlegt tungutak sé ekki lengur til
stadar, samband okkar vid fortidina takmarkist vid almennar sjukdémsgreiningar sidari

‘ 128
tima.

(‘We no longer listen to the actual words of the dead, hardly perceive their words except as
folly and noise, a sign language of madness and fiction, not writing on actual experience.
Such insensitivity to the belief and experience of bygone ages suggests that a common
speech no longer exists; our connection to the past is limited to the general diagnoses of

later times.’)

For modern readers who engage with seventeenth-century texts such as Jon Magnusson’s Pislarsaga,
it can be difficult to contend with a worldview in which the possibility of divine revelations and
sorcery fundamentally underly the words on the page. Despite J6n Magnusson’s self-proclaimed
martyr status and abhorrence of witchcraft, his own use of books and literacy verges on the amuletic:
he seeks relief from his torments by laying his head on the Bible at the opening separating the Old

and New Testaments, and later by laying his head on his catechism (kver) when he finds himself

2 There is even a complete English translation, Jon Magnusson, And though This World with Devils Filled: A

Story of Sufferings, trans. Michael Fell (New York: Peter Lang, 2007).

127 Sigfus Bléndal, introduction to Jén Magnusson, Pislarsaga sira Jons Magnussonar, ed. Sigfus Blondal
(Copenhagen: Hid islenska freedafjelag i Kaupmannaho6fn, 1914), iv—v.

128 Matthias Vidar Seemundsson, “Galdur og gedveiki: Um pislarsdgur og galdraséttir a sautjandu 6ld,” Jén
Magnusson, Pislarsaga séra Jons Magnussonar, ed. Matthias Vidar Seemundsson (Reykjavik: Mal og menning,
2001) 361.

46



unable to read this book privately outdoors by the church at Eyri.**

During the witchcraft
investigation, a quantity of written material is found (legendur and bl6d) on the chest of the farmer
Snaebjorn Palsson at Kirkjubdl as he lies sick in bed, including a leaf of parchment inscribed with large

3% )6n Magnusson is horrified that Snaebjorn is never punished for his use of

characters and letters.
what seems to the clergyman to be sorcery, but his own treatment of books is influenced by a similar
line of thinking: the possibility of transferring the protective power of the divine word through

physical contact with the book-object.***

Jon Magnusson’s and Snaebjorn Palsson’s uses of literacy are not relics of a Northern past. Under
Luther’s teachings, the Word of God was a sacred medium of great power during times of personal
tribulation: words needed to be wielded meaningfully in order to have any effect, but the possibility
that they could do so remained a part of daily life. Wearing of protective amulets pre-inscribed with
sacred text was derided, but individuals were encouraged to collect (i.e., memorize) prayers, biblical

132 These words could be disseminated variously through

quotations and other spiritual words.
printed books, manuscripts and oral teachings, but cultivation of true spiritual literacy required
penetration into the heart —hence the Rev. Jdn Magnusson pumlungur’s terror at the sensation of
his heart being hardened or chilled during a short episode of religious despair as a young man in

1627, while travelling with a companion in Hvalfjordur:

Svo gjorsemlega [var] alt pad burt Gr minu minni numid, sem eg hafdi nokkurntima heyrt eda
leert af Guds ordi: svo eg vildi fyrir alla verdld eina huggunargrein Guds ords minnast, en gat
pad i 6ngvan mata, hvernin sem eg vildi bera mig ad lata mig par til ranka, utan alleinasta pad
heilagasta nafnid Jesus, a hverju eg klifadi; og ekki pottist eg heldur svo lengi mega bindast a
bvi nafni Lausnarans ad klifa, sem eg hefdi matt minn férunaut um ad bidja ad minna mig a

eina Guds ords huggunargrein mér til hugfrda, pvi eg fann, ad hefdi eg pvi blessada nafni

129 j6n Magnusson, Pislarsaga sira Jons Magnussonar, ed. Sigfus Blondal, 29-30, 74.

Jén Magnusson, Pislarsaga sira Jons Magnussonar, ed. Sigfus Blondal, 18. If one takes Jon Magnusson at his
word, the transmission and practice of sorcery in Skutulsfjordur in the popular imagination was strongly linked
to literacy and vernacular poetry: borrowing books of magic, cutting magic staves and reciting poetry, cf. Jén
Magnusson, Pislarsaga sira Jons Magnussonar, ed. Sigfus Blondal, 49-52. Witchcraft confessions such as the
ones cited by Jon were often made under duress and are clearly unreliable as documents of actual practice.
However, the specific practices mentioned must have passed for witchcraft in the Westfjords in order for the
father and son to be convicted.

Bt Copies of the Life of St. Margaret, Margrétar saga, continued to be used as a birthing aid in the first part of
the seventeenth century (and probably later), cf. Jén Steffensen, “Margrétar saga and its history in Iceland,”
Saga-Book 16 (1965): 277-78.

B2 ylinka Rublack, “Grapho-Relics: Lutheranism and the Materialization of the Word,” Past & Present
206.suppl_5 (2010): 149-50.
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slept ar minum munni, munda eg ekki heldur geta pad aftur minnast, heldur en annad, sem

mjer var adur dhindrudum minnisfast og alkunnugt. ***

(‘So utterly was all that | had ever heard or learned of God’s Word taken from my mind that |
wished for all the world to recall a single passage of solace from God’s Word, but could in no
way manage, however | tried, save for the most holy name of Jesus alone, which | repeated
again and again; and | did not feel that | could stop repeating the Saviour’s name even to ask
my fellow traveller to remind me of one passage of solace from God’s Word, for | sensed that
were | to let that blessed name go from my mouth that | would not again be able to
remember it, any more than all else that had been previously fixed unhindered in my mind

and thoroughly familiar to me.’)

Reflecting on this experience, Jon arrives at the conclusion that his religious training at Skalholt (as
Bishop Oddur Einarsson’s foster-son) led him into the sin of pride, referring to the 1627 episode as
his first schooling in temptation (i.e., religious doubt and despair) and a divine reprimand for his
stupidity and overconfidence in his ability to resist temptation due to having been so thoroughly

h."** 16n pumlungur, whose brother, the Rev. J6n Magnusson

schooled in the teachings of the Churc
of Laufas, was Gudmundur Erlendsson’s long-time friend, advocated a stripped-down simplicity in his
religious practice, involving largely intuitive intensive repetition. According to Jon, he taught the
same technique for repelling temptation to the widow Ol6f Bjarnadéttir at HSll in Bolungarvik (alive

in 1658), who he also believed to be a victim of witchcraft.'*®

Had Jon Magnusson’s contemporaries entirely approved of his actions, he presumably would not
have felt compelled to author an apologia, but it is worth emphasizing that the Pislarsaga survives in
only a single manuscript, NKS 1842 4to, produced in c. 1730-1757 by Jon Snorrason, Jén
Magnusson’s grandson, who likely copied it from his grandfather’s autograph manuscript for the

k.*® J6n Snorrason spent eleven years as the minister for Eyri in Skutulsfjérdur

Dane Jakob Langebe
(rising to the position of provost) before emigrating to Denmark, where he died in 1757. If Jon
Magnusson wrote at least in part to justify his actions, he also kept his words close to home. There is

no variance to the Pislarsaga, because at its core it is an utterly unsociable work.

33 J6n Magnusson, Pislarsaga sira Jons Magnussonar, ed. Sigfus Bléndal, 40.

Jén Magnusson, Pislarsaga sira Jons Magnussonar, 41.

Jén Magnusson, Pislarsaga sira Jons Magnussonar, 41.

Matthias Vidar Seemundsson, “Z&vi séra Jéns Magnussonar,” in Jon Magnusson, Pislarsaga séra Jons
Magndussonar, ed. Matthias Vidar Semundsson (Reykjavik: Mal og menning, 2001), 42.
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3.5 OQutlanders

While Iceland was geographically isolated, research on early modern Icelandic manuscript culture
consistently demonstrates active, ongoing literary and cultural interaction with mainland Europe,
including the development of a strong hymn tradition in the century following the Reformation.
Educated Icelanders such as Arngrimur Jénsson travelled abroad for their studies and remained in
regular contact with the outside world through correspondence and occasional trips on official or
personal business in later life. However, contact was not restricted exclusively to upper-class men, as
shown in the memoir of Jén Olafsson Indiafari. Thanks to the presence of rich fishing grounds in
Icelandic waters, foreign crews sailed to Iceland on a regular basis. Despite a lack of urban centres in
Iceland before the late eighteenth century, most farm households were situated not far from the
ocean. Under the 1490 Piningsdémur, foreign merchants were forbidden from establishing a year-
round presence in Iceland, and overwintering in Iceland was strongly discouraged. In consequence,
interactions with non-lcelanders were mainly seasonal, being limited as a rule to fishing and trading
seasons. In a good year, when wars were not ravaging Northern Europe, Icelandic men and women
of all stations would have had opportunities for economic and social exchange with foreigners over

the summer months.

Most of these encounters were of the mundane type rarely recorded for posterity. In a childhood
anecdote in the memoir of J6n Olafsson Indiafari, who grew up in Alftafjérdur in the Westfjords, he
recounts how he was healed of his childhood ill-health in his fourteenth year by a single Danish
apple. According to Jén, a woman named bérkatla Palsdottir, the midwife at Jon’s birth, acted as
mediator in the transaction, obtaining the apple from a Danish captain named Andrés (Anders).”*” As
a young adult in 1615, Jén could obtain passage on an English fishing vessel without much difficulty.
Jon’s family and community seem to have accepted his decision without much fuss, and a party was
held onboard the ship on the evening of his departure that was attended by his brother Halldér and
his brother-in-law Skeggi Gunnlaugsson.™*® The only person strongly opposed to Jén accompanying
the English crew was a clergyman, the Rev. Gudmundur Skulason of Laugardalsstadur, who boarded
the ship at Talknafjordur to the great annoyance of the ship’s captain.’®® Although Jén is discrete
about the Icelanders’ purpose in frequenting the English ships, the social nature of these interactions

is clear.

A few outlanders came to Iceland for longer stretches of time during the early modern period,

including administrative officials and their servants. A handful settled permanently in Iceland. The

37 j6n Olafsson, £fisaga, 8-9.

Ibid., 12-13.
Ibid., 13-14.
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English merchant and falconer Jason West (d. after 1633) lived in Snafellsnes in the first part of the
seventeenth century, and Lauritz Christensen Gottrup (1649-1721) and Catharina Christiansdatter
Peeters (1666—1731) established themselves in style at bPingeyrar. In other cases, family alliances
were established between Icelanders and merchants and sailors that resulted in ongoing contact
with the outside world. Gudlaug Einarsdottir and her English husband Robert married in Iceland c.
1520. When Robert and Gudlaug sailed for England, Gudlaug’s younger brother Marteinn joined
them for a time, eventually returning to Iceland to become bishop of Skalholt in 1548—-1556. Foreign
ancestry was often highlighted as a mark of distinction in early modern Icelandic geneologies and
personal writing. In his memoir, J6n Olafsson Indiafari traced his own ancestry to the printer Jén

Matthiasson svenski (‘the Swede’) and Pétur skytta (‘the Musketeer’) of Hamborg.**

Icelanders’ attitudes toward foreigners could nevertheless be ambiguous. Well-documented
massacres of Danes and Basque sailors occurred in 1539 and 1615, yet the military defence of Iceland
after the Reformation was seen as a Danish responsibility. If Icelanders were outraged by the satire
of the Hansa merchant Gories Peerse the Elder in the early seventeenth century, contemporary
depictions of foreign merchants in Iceland are also less than flattering. Stefan Olafsson’s satirical
poem “Danskurinn og fjanskurinn @ Djupavog” mocks one Danish merchant as a dishonest rogue who
barely knows two words in Icelandic.*** In the eighteenth century, Eggert Olafsson blamed close
contact between Danish merchants and Icelandic commoners for the bad behaviour exhibited by the

%2 0n the other hand, the seasonal nature of trade opened

peasantry in areas near trading harbours.
the possibility for developing long-term cultural connections with foreign ports. The carved oaken
baptismal font in the church at Holt in Onundarfjérdur preserves an inscription in Low German from
1594 stating that it was made by the otherwise unknown Rolef Eis at the bidding of his good friend,
the Rev. Sveinn Simonarson, who served as pastor for Holt from 1582-1635 and was the father of

Bishop Brynjolfur Sveinsson of Skalholt.**®

The official trade monopoly established by the Danish king in 1602 prohibited barter between
Icelanders and unauthorized merchants. On paper at least, this narrowed Icelanders’ access to
commercial European book markets to a single, Danish-controlled access point. However, Iceland
was less cut off from the rest of the North Atlantic region during this period than Danish merchants

might wish. As royal control of the merchant trade tightened over the seventeenth century,

49 56n Olafsson, £fisaga, 6-7. On Pétur skytta, see Appendix | of the same volume, 416-17.
! Stefan Olafsson, Kvaedi, ed. J6n borkelsson (Copenhagen: Hid islenzka békmenntafjelag, 1885-1886), vol. 2,

62.
142 Eggert Olafsson & Bjarni Palsson, Vice-Lavmand Eggert Olafsens og Land-Physici Biarne Povelsens Reise
igennem Island (Sorge: Jonas Lindgrens Enke, 1772), 962.

3 bims 2071/1882-31.
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socialization and unauthorized trade do not tend to be discussed openly in written Icelandic sources,
including cultural and literary exchange. This does not mean that these activities ceased, but the illicit
nature of these transactions makes it difficult to determine to what extent literature arrived to
Iceland via this black market. A list of seized goods belonging to Dutch falconer Johan Mom — who
had a valid license to travel to Iceland for the purpose of capturing or purchasing Icelandic gyrfalcons
— does reveal that in 1636, Mom took with him not only large quantities of cloth and tobacco but
also at least “4 baekur gréfur pappir” (‘4 books, coarse paper’) valued at 8 Danish shillings each.***
Although his license officially required him to sail with Danish traders, Mom had travelled to Iceland
on an English fishing vessel. Since only Mom’s unsold goods had been confiscated, the full extent of

Mom'’s dealings in books is unknown.

There is a consensus among historians that unofficial traders from England and other maritime
countries continued to visit Iceland for some time after 1602 and that the informal exchange of

145

goods, known as launverslun, was tolerated in practice until the 1670s.” The Hanseatic League

146 .
Hanseatic

largely controlled trade before 1602 and continued to do so in all but name until 1619.
interest in Icelandic goods continued after 1619, and a merchant from the Hanseatic town of
Hamburg even privately negotiated with the Danish king Christian IV in 1645 over the possibility of
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receiving lceland as security for a large loan.

From 1620, a Copenhagen-based trading company held the official monopoly on trade with Iceland.
In the 1650s, the company’s finances worsened to the point where the company went bankrupt and

1“8 The older trading

was replaced in 1662 by an alliance of four merchant companies in Copenhagen.
company’s financial difficulties in the 1650s resulted in no small part from Denmark’s participation in
military conflicts, in particular the Dano-Swedish War of 1658—-1660. In 1658—1659, Copenhagen
itself was under siege by Swedish forces, with merchant ships unable to get in or out. The brutal and
devastating war waged with Sweden ended in 1660 with a Danish victory that nevertheless left the

countryside in a battered state and drained the nation financially, paving the way for the rise of

absolute monarchy in Denmark. It was also during approximately the same period that Denmark

1% Eor the full list of goods seized, see Pétur G. Kristjansson, “islandssiglingar Englendinga og launverslun & 17.
6ld.” Sagnir 20 (1999): 22-28.

14> Helgi borlaksson, “Undir einveldi,” in Saga fslands VI, ed. Sigurdur Lindal (Reykjavik: Bokmenntafélagid,
2004), 179; Pétur G. Kristjansson, “islandssiglingar Englendinga og launverslun & 17. 6ld,” 22-28; Sverrir
Jakobsson, “/b4 prengir oss vor &liggjandi naudsyn annara medala ad leita...” Siglingar Englendinga til {slands &
17. 81d.” Sagnir 15 (1994): 36—47.

8 Gisli Gunnarsson, Upp er bodid fsaland, 77.

C. F. Bricka, J. A. Fridericia & Johanne Skovgaard (eds.), Kong Christian den Fjerdes Egenhzendige Breve
(Copenhagen: 1885-1886), vol. 6, 15; Johan Jgrgensen, “Denmark's relations with Libeck and Hamburg in the
seventeenth century,” Scandinavian Economic History Review 11.2 (1963): 75.

8 Gisli Gunnarsson, Upp er bodid [saland, 78-79.
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began its serious involvement in the transatlantic slave trade, transporting slaves from the Gold
Coast in Africa to newly formed Danish colonies in the Caribbean, where they worked in horrific

conditions on sugar plantations.

The crackdown on illegal trade began in earnest in the 1670s. Increasingly harsh punishments for
launverslun acted as a deterrent to illegal trade with unofficial parties, to the point where some
Icelanders were likely reluctant to engage even in friendly contact with foreigners. In 1675,
Gudmundur Erlendsson’s son-in-law Jén Illugason recorded that farmer borvaldur Gunnlaugsson
(1604-1703) of Hrisey in Svarfadardalur had inquired whether he and his household should flee their
farm at the arrival of English, Dutch or other foreign crews. The local authorities’ response was that
that conversation with other Christians could scarcely be forbidden, and in any event that such a
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reaction would be utterly impractical given how close Hrisey was situated to the harbour.
1661, borvaldur had permitted Dutch crews to overwinter in buildings on his land in Hrisey, and he
was believed to have enriched himself from his dealings.”*® Born only two years after the trade
monopoly was established, borvaldur belonged to a generation of Icelanders who was accustomed to
much freer contact with the outside world, and it is not strange that he should worry over the effects

of recent royal decrees enforcing restricted trade, which would make all a household’s interactions

with foreigners subject to scrutiny.

In 1684 the decision was made to raise the prices on import goods to Iceland significantly and to
allow Copenhagen merchants to bid on individual trading posts, with the trading rights going to the
highest bidder; Icelanders were forbidden from dealing even with merchants outside of their
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designated district even if the winning bid went to an incompetant or dishonest trader.”" Only

Icelandic customers were punished for trade-related infractions, and these oppressive restrictions

certainly compounded the hardships of the 1690s.**?

This later period is the dystopian setting of
Islandsklukkan, in which men are flogged for the most minor of trading infractions and the
population starves while the distant monarch in Copenhagen holds parties and considers selling

Iceland for his own personal gain.

In the long run, cultivating mutually beneficial local relationships such as that between Rolef Eis and
the Rev. Sveinn Simonarson was of little value under a system that sought mainly to maximize the

short-term profits of the Danish crown. Absolutism did not favour the most competent office-holders

%% 15360 8vo, 3r—v. borvaldur’s daughter Gudridur was Jén lllugason’s sister-in-law, but he and Jén did not get

along well, cf. Stefan Adalsteinsson, Svarfdeaelingar (Reykjavik: Idunn, 1976-1978), vol. 2, 379.
10 stefan Adalsteinsson, Svarfdeelingar, vol. 2 , 378-79.

Gisli Gunnarsson, Upp er bodid isaland, 80-81.

Gisli Gunnarsson, Upp er bodid isaland, 82.
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but those who managed to curry favour and pay up; appointments were not subject to minimum
qualifications, and officials could enrich themselves through their dealings so long as they sent the
expected royal income to Copenhagen.'®® In 1674, the king chose Jén Vigfisson (1643—-1690) as the
successor to Bishop Gisli porlaksson of Hélar (1631-1684). This was no man of the cloth, but a
disgraced syslumadur convicted in 1672 of illegally trading tobacco who sailed to Copenhagen and
within two years was declared a bishop-in-waiting on the strength of his newly formed Danish
connections.® One direct consequence of this was that Gisli’s brother, Pérdur, claimed Hdlar’s
printing press and had it transported to Skalholt, marking the end of an era for literary culture in

North Iceland.

>3 Gunnar Karlsson, Iceland’s 1100 Years, 155.

On the colourful career of Jon Vigfusson, see Jén b. bér, Bauka-Jon: Saga frd sautjdndu é/d, (Reykjavik:
Bokautgafan Holar, 2008). Jon Vigfusson became bishop in 1684 and died in 1690 while facing charges of yet
again selling tobacco illegally. Jon b. bdr’s conclusion is that Jon Vigfusson was simply more indiscrete in his
illegal trading than most of his contemporaries, but it is difficult to comprehend why Jén continued to sell
tobacco at inflated prices to line his own pockets after having been ordained bishop.

53

154



4.0 GuoOmundur Erlendsson of Fell in Sléttuhlio

Séra Gvendur, sa lagvendur Sénar smidur,
ei um hendur hann sér rydur

Herjans kenndum straumi nidur."*®
(‘The Reverend Gvendur, the skilled wordsmith — the poetic mead doesn’t leak away in his hands’).

During his lifetime, the Reverend Gudmundur Erlendsson of Fell in Sléttuhlid (c. 1595-1670)
numbered among the major poets in North Iceland, alongside five other clergymen: Magnus Olafsson
of Laufas (c. 1573-1636), Magnus’s nephew and foster-son Jon Magnusson of Laufas (1601-1675),
Jon Bjarnason of Presthdlar (d. after 1633), Jon’s son Sigurdur Jénsson of Presthédlar (d. 1661), and

Eirikur Hallsson of H6fdi (1614—-1698).

In the ninth manséngur of the Rimur af Bua Esjuféstra (quoted above), Eirikur Hallsson set
Gudmundur at the top of the list of the best living poets in North Iceland. The list also includes the
Rev. Jén Magnusson, the Rev. Sigurdur Jonsson, the self-taught scholar Bjorn Jonsson of Skardsa
(1574-1655), Gudmundur’s brother-in-law Asgrimur Magnusson of H6fdi (d. 1679) and borvaldur
Régnvaldsson of Saudanes (1596—-1679).

Unlike his fellow clergyman-poets Hallgrimur Pétursson and Stefan Olafsson in the diocese of
Skalholt, Gudmundur Erlendsson has largely fallen into obscurity. Most of Gudmundur’s poems and
hymns have still not been edited.*® As Pérunn Sigurdardéttir charts in her research on Gudmundur
Erlendsson’s place in Iceland’s literary history, the parson fell into disrepute among the literary critics
who shaped the twentieth-century discourse on Icelandic literature: those critics who do not ignore
him entirely generally paint him as a rhymester with little or no poetic talent, whose proximity to

Hdlar led to his elevation to the status of printed author.™’

The work of Pérunn Sigurdardoéttir has been integral in revising this view of Gudmundur and in
highlighting Gudmundur’s long-lasting patron-client relationship to the family of Bishop Gudbrandur

porlaksson of Hélar. Pérunn Sigurdardottir’s research on cultural capital and the ways in which

> printed in Finnur Sigmundsson, introduction to Eirikur Hallsson and borvaldur Magnusson, Hrélfs Rimur

Kraka, ed. Finnur Sigmundsson. Rit Rimnafélagsins 4 (Reykjavik: Rimnafélagid, 1950), xviii—xix. The manséngur
is preserved in B 536 8vo, 44r.

% Eora complete list of printed works by Gudmundur Erlendsson, see Pérunn Sigurdardéttir, ““A Krists ysta
jardar hala,’” 183—-84.

Y7 bérunn Sigurdardottir, “Hallgrimur med ‘sira Gudmund Erlendssen i Felli i bak og fyrir’: Tveir skdldbraedur a
17.6ld,” in [ ljéssins barna selskap, ed. Margrét Eggertsdottir & borunn Sigurdardéttir, Ritrdd Listavinafélags
Hallgrimskirkju 2 (Reykjavik: Listvinafélag Hallgrimskirkju, 2007), 49—61; Sigurdur Nordal, Hallgrimur Pétursson
og Passiusdlmarnir, 8-9.
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occasional poems and even complete manuscripts can function as cultural capital is also extremely
useful in understanding Gudmundur’s activities as a poet. Building on Pierre Bourdieu’s concept of
cultural capital as a phenomenon distinct from a family or individual’s financial situation, she
examines how men and women at the top of the social hierarchy in Iceland achieved and reinforced
their social status through —among other things — conspicuous participation in Iceland’s thriving

. 158
literary culture.

Gudmundur Erlendsson did not belong to Iceland’s elite. However, poetry provided Gudmundur with
a means of cultivating his ties with powerful individuals and cementing family alliances, and it was
likely mainly through his poetry that he was able to escape his exile to the remote living of Grimsey.
Gudmundur’s career as a poet and hymnist also provides an interesting study of the intersection
between print and manuscript culture, since Hdlar was a major centre of literary production

throughout Gudmundur’s lifetime.™®

In this chapter, the emphasis is mainly on Gudmundur’s cultivation of his literary network and
evidence of collaboration and participation in literary activities within this extended family network.
As pointed out in the introduction, Gudmundur’s poetry responds not only to his own immediate
situation but also to the perceived needs of performers and audiences, including their spiritual and
moral needs. The intended audience of Gudmundur’s printed hymns can be characterised as
extremely broad: the post-Reformation printing press at Holar operated with the primary objective
of supplying the Icelandic population with material to permit the uniform observance of religious
rites and the cultivation of religious and devotional literacy. In contrast to the more abstract
audience of society at large, a large body of Gudmundur’s poetry is directed at recipients with whom
he was in personal contact. These poems circulated exclusively in manuscript form, if they circulated
in written form at all. Some are occasional poems commemorating major events in the lives of
Gudmundur’s family members and patrons, while others respond to calamities and acute crisis
situations affecting the community at large, such as major epidemics. Still others address small

domestic gatherings, breaking the monotony of daily life with songs and narrative verse.

Reconstructing Gudmundur’s literary ties with his patrons and with other poets can be at least
partially accomplished through the study of his poems and their manuscript circulation. His literary
interactions with less socially and economically privileged individuals are more difficult to trace, due
to a lack of surviving written documentation on their lives, but particular effort was made in the

research process to uncover as far as possible the identities of members of Gudmundur’s extended

% psrunn Sigurdardottir, “Constructing cultural competence,” 277-320.

Margrét Eggertsddttir, “Script and print in seventeenth- and eighteenth-century Iceland: The case of Hdlar i
Hjaltadal,” in Mirrors of Virtue, ed. Margrét Eggertsdottir & Matthew James Driscoll, 127-65.
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family, household and local community. Not only did this allow for the inclusion of a fuller spectrum
of Icelandic society as compared to earlier literary biographies (which before the later twentieth
century tend to focus on upper-class men interacting exclusively with other upper-class men), but
tracking and visualising this network (see Appendix), was helpful in tracking the dissemination and

preservation of Gudmundur’s poetry in the study in Chapter 5.

Pall Eggert Olason wrote a brief biography of Gudmundur Erlendsson in Menn og menntir, using a

variety of primary sources, most of which had not been edited at the time of publication.'®°|

n
compiling Gudmundur Erlendsson’s biography, one of Pall Eggert’s key sources was an unpublished
manuscript by Hannes borsteinsson, entitled £vir le&erdra manna (‘The Lives of Learned Men’). As its
title suggests, the scope of Hannes borsteinsson’s research was the biographies of Icelandic men who
received a formal education. In his introduction, Hannes explained that he had chosen to base his
work exclusively on primary sources, after having observed that earlier works tended to use less
reliable secondary sources.'® Hannes’s approach was to scour historical documents and manuscripts
for biographical details on his individual subjects, without distinguishing systematically between

major and minor events in the historical record. Hannes makes note of all documented transactions

in which Gudmundur Erlendsson is involved, however mundane.

An obvious blind spot in £vir laerdra manna is that it focuses exclusively on men with a formal
education. This would be a narrow segment of any early modern population. In seventeenth-century
Iceland, these men consisted almost exclusively of individuals destined for a career in the clergy.
Teaching at Holar and Skalholt was geared to the needs of future ministers, and secular
administrative positions did not require such a background. Of the nineteen students known to have
been at Hélar in 1623 (including Gudmundur Erlendsson’s brother Skuli), fifteen entered the clergy,

but only two obtained a secular office.

4.1 The birth of a poet

Gudmundur Erlendsson was born in c. 1595 at the benefice of Fell in the parish of Sléttuhlid in
Skagafjordur in North Iceland, not far from Hélar in Hjaltadalur.'®? His parents were the local parson,
Erlendur Gudmundsson, and his wife Margrét Skaladéttir. According to a poem that Gudmundur
composed to commemorate his mother’s death in 1638 (“Saldmon visi magtar madur”), she was in

her 75th year when she passed away and had eight children, only four of whom lived to adulthood.*®®

%0 pa Eggert Olason, Menn og menntir, vol. 4, 755-63.

Hannes borsteinsson, “Dalitil greinargerd um ritsafn mitt, fyrirkomulag pess, notkun ofl. asamt
leidbeiningum um nokkrar heimildir,” £vir leerdra manna, vol. 1, 2-3.

%2 Eor secular administrative purposes, the local district was known as Fellshreppur.

JS 232 4to, 550r—552v.
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By this calculation, Margrét was born in c. 1563 and was in her early thirties at the time of

Gudmundur’s birth.

Gudmundur’s father, Erlendur (d. 1641), was probably approximately the same age as Margrét. He
attended the Latin school at Hdlar in the early 1580s. As a young man, shortly prior to his ordination
as the parson for Sléttuhlié in 1585, Erlendur worked as a printer’s assistant for the printer Jon
Jonsson during the printing of the first complete Icelandic translation of the Bible in 1582—-1584, an
edition informally known as the Gudbrandsbiblia. This was by far the most ambitious work printed in
Iceland in the sixteenth century, published in an imposing folio format and divided into in three
sections, with three illustrated title-pages and 29 other woodcut illustrations.™®* As suggested by its
monumental size and lavish decorations, the Gudbrandsbiblia was intended mainly for liturgical

reading and use within a church setting.'®®

All parish churches were required to own a Bible, but only
very wealthy Icelanders could afford to purchase a personal copy, and lay reading of the Bible was
not the primary objective of this edition. Erlendur received a personal copy from Bishop Gudbrandur
porlaksson for his work (“merces laboris Typographici”), the only printer’s assistant recorded as

receiving such a gift.'®

Nothing is known of Erlendur or Margrét’s ancestry. Erlendur might have been a distant cousin of the
bishop’s, as Gudbrandur often supported young men — such as his cousin Arngrimur Jénsson leerdi —
within his own kinship network. An ancestral connection between Gudbrandur and Gudmundur
Erlendsson could explain Gudbrandur’s permissive attitude toward Gudmundur’s pre-marital
relationships as a young minister-to-be (see 4.3). On the other hand, Arngrimur Jénsson states that
the printer had seven assistants for the Bible project, who were presumably pupils or recent

graduates of Holar.™®’

Whether Gudbrandur singled out his cousin or rewarded the most competent
candidate from the available pool of students, a long-lasting relationship existed between the bishop
and Gudmundur’s immediate family. Gudbrandur was Gudmundur’s benefactor even before his
birth, and the long-lived bishop of Holar would have a profound impact on Gudmundur’s life and

literary practices.

** For a detailed description, see Halldér Hermannsson, Icelandic Books of the Sixteenth Century (1534—-1600),

Islandica 9 (Ithaca, NY: Cornell University Library, 1916), 30-35.

18> sixteenth-centu ry Lutheran editions of the Bible tended to be in this type of a folio format, cf. Jean-Francois
Gilmont, “Protestant Reformations and Reading,” in A History of Reading in the West, ed. Guglielmo Cavallo &
Roger Chartier, trans. Lydia G. Cochrane (Cambridge: Polity Press, 1999), 227-28.

'®® Einar Gunnar Pétursson, “Faein atridi um bibliuna Gr Minnis- og reikningabdk Gudbrands biskups,” Arbék
Landsbékasafn islands, nyr flokkur 10 (1984): 29. Gudbrandur borlaksson also gave a Bible to the church at Fell
in 1588, in light of its poverty.

7 pal Eggert Olafsson, Menn og menntir, vol. 3, 717.

57



Gudmundur’s three siblings who reached adulthood were two sisters and a younger brother: bdra,
Helga and Skuli. The findings of one of the few existing studies on pre-modern kinship ties in Iceland
provides some additional insight on the four siblings, indicating that there was a close relationship
between naming practices for infants and kinship ties.®® According to this study, the objective of
naming practices among ordinary Icelanders was twofold: to strengthen kinship ties and to preserve
forenames strategically linking their family to the past. It was particularly common for a first-born
son to be named after his paternal grandfather, but maternal grandparents and paternal
grandparents might also be honoured in this way.*®® Necronymic naming was also common, whereby
a child might be named after a deceased brother or sister or a close relative who had passed away
not long before the birth. Gudmundur bears the name of the siblings’ paternal grandfather,
suggesting that he was either Erlendur and Margrét’s eldest son or named after another brother who
died very young. Skuli’s name is that of their maternal grandfather. Péra and Helga may have been

named after their grandmothers, whose identities are otherwise unknown.

Gudmundur was familiarly known as Gvondur or Gvendur, the nickname that Hallgrimur Pétursson
uses for him in Leppaltidakvaedi*’® and Eirikur Hallsson in his Rimur af Bua Esjuféstra (above).

Gudmundur frequently refers to himself in his poetry as Gvondur, possibly for metrical reasons, but
Bishop Gudbrandur borlaksson’s letter also uses his more informal nickname (see 4.3). Only in later

correspondence does he make the transition from Gvondur to Gudmundur.

Gudmundur’s early education would presumably have taken place at Fell, as he never mentions
having been fostered elsewhere. J6n Olafsson Indiafari, born in West Iceland in 1593, states that he
was put to the books in his seventh year, and it is likely that Gudmundur’s experience was similar.'”*
In addition to memorising the Catechism and learning how to read and write, Gudmundur and his

brother Skuli would have learned the rudiments of Latin in preparation for their future education.

%8 516f Garda rsdottir, “Naming practices and the importance of kinship networks in early nineteenth-century

Iceland,” The History of the Family 4.3 (1999): 297-314.

199 616f Gardarsdéttir observes that Edward Tebbenhoff's argument that a patronymic naming system
encourages naming patterns that preserve the patrilineage and keep certain forenames within the family.
Edward H. Tebbenhoff, “Tacit Rules and Hidden Family Structures: Naming Practices and Godparentage in
Schenectady, New York, 1680-1880,” Journal of Social History 18.4 (1985): 567—85.

7% printed in J6n Sa msonarson, “LeppalGdi Hallgrims Péturssonar,” in borldkstidir: sungnar Asdisi Egilsdéttur
fimmtugri 26. oktdober 1996 (Reykjavik: Menningar- og minningarsjodur Mette Magnussen, 1996), 43—49.

71 j6n Olafsson, £visaga, 8; Loftur Guttormsson, Bernska, ungdémur og uppeldi d einveldiséld: Tilraun til
félagslegrar og lydfreedilegrar greiningar, Ritsafn Sagnfraedistofnunar 10 (Reykjavik: Sagnfraedistofnun Haskéla
islands, 1983), 164.
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The Latin school at nearby Hdlar in Hjaltadalur was not for beginners, and Gudmundur would have

left home to begin his formal studies in his early teens.'”?

Gudmundur was likely a pupil at Holar in the early 1610s, graduating in or before 1614. Another
student at Holar at this time was the future bishop borlakur Skdlason (1597-1656), Gudbrandur
borlaksson’s foster-son and grandson by his illigitimate daughter Steinunn, who graduated in 1615
and sailed for Copenhagen to continue his studies. The Rev. Jon Gunnarsson (c. 1595-1670), later
Gudmundur’s brother-in-law, would also have been Gudmundur’s fellow student at Hdlar. Finally, as
Pérunn Sigurdardottir has emphasised, Hallgrimur Pétursson (1614-1674) was the son of the bell-
ringer at Holar, Pétur Gudmundsson. Gudmundur would probably have known Hallgrimur from a
very young age."”® The schoolmaster at Hélar in 1611-1619 was Bishop Gudbrandur’s cousin and
foster-son, Olafur Olafsson (d. 1666), who had a university education from the University of
Copenhagen. Olafur had an antagonistic relationship with borlakur Skdlason, who returned from the

University of Copenhagen in 1619 and succeeded Olafur as schoolmaster.'”*

Skali Erlendsson was much younger than his brother Gudmundaur, although his exact birth year is
unknown. Skuli also pursued a career in the clergy, but their years at Hélar did not overlap. Skuli was
one of eighteen students at Hdlar who signed a document in the spring of 1623 testifying to the good
behaviour of fellow student Gunnar Bjérnsson, who travelled to the University of Copenhagen upon

175 Of these nineteen students, two (Jon Olafsson and Semundur) are otherwise

his graduation.
unknown and two (Hallgrimur Halldérsson and Gudmundur Arason) chose an administrative career.
Gunnar Bjornsson and the remaining fourteen students all became clergymen. In addition to Skuli
and Gunnar, these were: Gudmundur Larentiusson (d. 1672), parson for Stafafell; Gottskalk Jonsson
(d. 1648), parson for Bard in Fljot; Jon Brandsson (d. 1682), parson for Hitarnes; Gunnlaugur
borsteinsson (c. 1601-1674), parson for Vallholt; Magnus Bjérnsson (d. 1635), parson for
Middalaping; Illugi Bjornsson (d. 1673), parson for Husavik; Gunnlaugur Sigurdsson (d. 1685), parson
for Saurbaer in Eyjafjordur; Illugi Ingjaldsson (d. 1661), parson for Tjorn in Vatnsnes; Olafur Hallsson

(d. 1681), parson for Grimstunga; Sveinn Jonsson (1603-1687), parson for Bard in Fljét after

Gottskalk Jonsson’s death; Hallgrimur Jonsson (d. 1680) provost for Glaumbeer; Porvaldur Tdmasson

21 general, only sons of very wealthy families started Latin school as pre-teens, cf. Loftur Guttormsson,
Bernska, ungdomur og uppeldi d einveldiséld, 166—67.

73 bérunn Sigurdardottir, “Hallgrimur med ‘sira Gudmund Erlendssen i Felli i bak og fyrir’,” 49-61.

Janus Jénsson, “Saga latinuskéla a islandi til 1846,” Timarit Hins islenzka békmentafélags 14 (1893): 70-71.
Hannes borsteinsson (ed.), Skélaradir fré Skalholtsskdla, Holaskdla og Holavallaskdla, skélameistaratal,
skolavitnisburdur o.fl., Ségurit 15 (Reykjavik: Ségufélag, 1916-1925), 225-27.
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(d. 1662), parson for Hrafnagil; and borvardur Olafsson (d. 1686), parson for Breidabdlsstadur in

Vesturhop.'’®

Skuli was serving as his father’s assistant at Fell in 1627 when he drowned in Grafarg, a river that
runs through H6fdastrond and into the ocean at Grafards, south of the harbour at Hofsés.”’
Gunnlaugur borsteinsson, Skuli’s fellow pupil at Hélar, described Skuli as “ungur ad aldri” (‘young’) at
the time of the tragic accident, which occurred the same year as Bishop Gudbrandur’s death.'’
Although no funeral poetry for Skuli has survived, Gudmundur’s son Skuli (c. 1630) was likely named
in memory of his lost brother. One of Gudmundur’s hymns, consoling those who have lost a loved
one in a drowning accident, may also have been composed for his friends and family on this

179

occasion. "~ Of Skuli’s schoolmates, Sveinn Jonsson would become a close friend of Gudmundur

Erlendsson’s family in later life, and eventually part of his extended kinship network.

4.1.1 Sing, learn, print
Gudmundur arrived as a pupil at Hélar during a decade when the printing press was flourishing,

largely thanks to Bishop Gudbrandur’s patronage. Iceland’s only press had been imported to Iceland
at the initiative of Iceland’s last Catholic bishop, Jon Arason, but it was used by the Lutheran bishops
of Hélar after Jén to print religious material in Icelandic.®® For a young, emerging Icelandic poet in
the early 1600s, Hdlar’s printing press would have been a source of both reading material and
inspiration. The idealistic light in which Gudmundur Erlendsson saw Hélar as a seat of learning and
knowledge had still not dimmed in 1664, when he sung the praises of Holar and Skalholt in

Vékuvarpa:

Hér verkstadir herrans keera,
hér og pjénar drottins eru,
hér prentverk, og herrar dyrir,
hér dyrmaetir skélar eru.
Salmaland eg meina ad mundi

meetti veitast pvi ad heita

76 Hannes porsteinsson (ed.), Skdlaradir fra Skalholtsskdla, 226-27.

7 Hannes Porsteinsson (ed.), Skdlaradir fra Skalholtsskdla, 226; Sveinn Nielsson, Sveinn Nielsson, Prestatal og
préfasta d Islandi, ed. Hannes borsteinsson & Bjérns Magnusson, 2nd ed. (Reykjavik: Hid islenzka
bokmenntafélag, 1950), 168.

%ia 1, 326.

179 “Songvisa til huggunar peim sem i sjé eda vétnum missa sina astmenn” (‘Song to console those who lose
their loved ones in the sea or waters’), 232, 34r—35r.

¥ 0n the history of the printing press in Iceland, see Klemens Jonsson, Fjégur hundrud dra saga
prentlistarinnar (Reykjavik: Félagsprentsmidjan, 1930); Einar Gunnar Pétursson, “Békautgafa a
biskupsstélunum,” in Saga biskupsstdlanna: Skalholt 950 dra — 2006 — Hdlar 900 dra, ed. Gunnar Kristjdnsson &
Oskar Gudmundsson (Akureyri: Holar, 2006), 569-605.
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ef ad nafni adur gefnu

ekki kynni nég ad pekkjast.™®*
(‘Here are the workshops of the dear Lord. Here, too, are the servants of the Lord. Here is the
printing press. Here are the glorious bishops. Here are the precious schools. Hymnland, | say, one

might venture to call [Iceland], if that older name should not be renowned enough.’)

Singing, learning and printing go hand-in-hand in Gudmundur Erlendsson’s vision of the Reformation.
Titles printed during Gudmundur’s Hélar years included Arngrimur Jénsson’s polemical Anatome
Blefkeniana (1612) and the Visnabdk (1612), a collection of hymns and religious poetry for home use

182 .
Arngrimur

that was a major influence on Gudmundur’s practices as a hymnist and sacred poet.
Jonsson was no longer a teacher at Hélar by the time that Gudmundur arrived there, but he was
Bishop Gudbrandur’s assistant and was heavily involved in printing activities at Hélar, and he would

have been frequently at Hélar while Gudmundur was a student.

Classical rhetoric was among the major subjects that Gudmundur would have learned at Hélar, in
addition to Lutheran theology and Latin grammar.*® For the poetry of the seventeenth century,
classical rhetoric can be compared to the supporting canvas, the paints and the brushes: equally
fundamental to the composition of all paintings, yet applied with varying degrees of expertise and

18 While the brushstrokes are the artist’s own, the ability to work with the materials (for

artistry.
example, to hold the brush correctly and mix pigments in order to achieve the desired colours) is not
innate: acquiring the required knowledge and skills involves a process of formal training. One can

compare Gudmundur’s schooling at Holar to an apprenticeship at a painter’s workshop.

In an early treatise on Icelandic authors of the sixteenth and seventeenth centuries, scholar Pall
Vidalin (1667-1727) ascribes to Gudmundur Erlendsson a kind of poetic lycanthropy, characterizing
him as an avid poet by nature who became enraptured with every new and full moon and was driven
to compose poetry in this state, being pushed to near-madness if he did not, but without taking
sufficient pains with any of his poetry.'®®> As b6runn Sigurdardattir has pointed out, this unflattering

portrait of the lunatic poet is influenced by classical notions of the origins of poetic inspiration, such

811529, 31r.

Jon Torfason & Kristjan Eiriksson (eds.), Visnabok Gudbrands (Reykjavik: Bokmenntafradistofnun Haskdla
islands, 2000).

" Eora discussion, see Chapter 5 of Margrét Eggertsdéttir’s Icelandic Baroque and Chapter 2 of bérunn
Sigurdardéttir's Heidur og huggun; see also borunn Sigurdardottir, “Erfiljod: Laerd bokmenntagrein a 17. 6ld,”
Gripla 11 (2000): 125-80; Sverrir T6masson, Formdlar islenskra sagnaritara ¢ midéldum: Rannsdkn
békmenntahefdar, Rit Stofnunar Arna Magnussonar a {slandi 33 (Reykjavik: Stofnun Arna Magnussonar &
fslandi, 1988), 7-15.

184 ¢t Margrét Eggertsdattir, Icelandic Baroque, 77-119.

Pall Vidalin, Recensus, 39.
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as Aristotle’s Ars Poetica.

The term skdldvingl! (‘poetic delirium’) is found in a essay in Latin — De
poesi nostra discursus — by Gudmundur’s one-time neighbour and frenemy Magnus Olafsson,
originally published in 1636 in Ole Worm'’s Literatura Runica in Poési usum uberius declarans.*®’
Magnus ostensibly wrote of Norse-Icelandic traditions for a scholarly European readership, but
Anthony Faulkes is of the view that Magnus’s concept of skdldvingl is a product of his humanist

education at the University of Copenhagen, being in line with Renaissance images of composition as

. 188
a frenzied state comparable to madness.

An anonymous Icelandic translation of Magnus Olafsson’s essay survives in AM 148 8vo, the so-called

189 .« , , . P ,
Pall Vidalin’s father-in-law, Magnus Jonsson from

Kvaedabok fra Vigur (‘song-book from Vigur’).
Vigur (1637-1702), copied the essay, and Pall Vidalin later acquired the book and gave it to Arni
Magnusson. Pall wrote his biography of Gudmundur Erlendsson in Latin, and he may have had
Magnus Olafsson’s description of skdldvingl in mind when doing so, with the expectation that a
foreign readership would already be familiar with the essay in Literatura Runica.*® Pll Vidalin’s
criticism exemplifies how discipline and self-control were valued as markers of poetic

accomplishment in the seventeenth century, defining the boundary between natural versifiers and

well-cultivated poets.

It would be a mistake to conclude from Pall’s description that Gudmundur Erlendsson was a less
learned poet than other Holar-educated contemporaries such as the Rev. Jon Magnusson of Laufas.
Gudmundur’s student years at Hoélar were deeply formative in shaping his attitude toward the social

function of literature, song and composition.

Gudmundur himself had one of his hymns printed in the 1619 Icelandic hymnal: “Eilifi einvalds herra”
(‘Eternal Sovereign Lord’). The hymn is a verse rendering of the Prayer of Manasseh, a prose
translation of which had earlier appeared in the Icelandic version of the Bible (1584) as “Bzen

Manasses konungsins Juda, pa hann var i fjotrum haldinn i Babilon” (‘The prayer of Manasseh, king of

%8 psrunn Sigurdardottir, ““A Krists ysta jardar hala,”” 171.

187 Magnus Olafsson, “De poesi nostra discursus,” in Two Versions of Snorra Edda from the 17th Century, ed.
Anthony Faulkes, vol. 1, Rit Stofnunar Arna Magntssonar i islenskum fraedum 13, (Reykjavik: Stofnun Arna
Magnussonar, 1979), 411.

188 Anthony Faulkes, Poetical Inspiration in Old Norse and Old English Poetry (London: Viking Society for
Northern Research, 1997), 4-5.

%9 psrunn Sigurdardottir, “Tveer ritgerdir um skdldskap i Kveedabdk ur Vigur,” Gripla 19 (2008): 193-209.
With the exception of Gudmundur Erlendsson’s Grylukvaedi, Pall was unimpressed by Gudmundur’s skill as a
poet. Pall’s translator into Icelandic, the pietist minister borsteinn Pétursson, had a far better opinion of
Gudmundur, singling out Einvaldsédur and the elegy “Lausnarinn, ljufur minn” for particular praise, cf. Pall
Vidalin, Recensus, 40.
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Judah, when he was held in fetters in Babylon’).””" Although it was extremely common for clergymen

to turn to the Bible for inspiration in composition, ancient and Old Testament history seem to have

strongly appealed to Gudmundur.*®

Through numerous narrative poems set in the ancient Middle
East, the poet vividly experienced the rise and fall of great kingdoms in an exotic world of wineyards,

wheatfields, bustling cities and battlefields.

4.2.1 Vernacular humanism
Carol Edington uses the term “vernacular humanist” to describe individuals such as the poet Sir David

Lyndsay of the Mount (c. 1490—c. 1555), the author of The Monarche (see 4.12), who subscribed to
or were strongly influenced by humanist tenets, even if they lacked the learning to participate

. e epe e 193
personally in activities such as textual criticism:

Humanism, particularly the insistence on a return ad fontes, was important not only to
educational ideas but also to religious attitudes. By stressing the need for textual integrity, it
provided the means of overcoming ignorance or mistaken teachings, restoring the pristine
purity of the early Church and turning men to an active Christian life. In this way it
represented the key to a form of human betterment both moral and spiritual. Humanism —
particularly as developed in Northern Europe —became inextricably bound up with this idea
of Christianismus renascens, very frequently being associated with a didactic, moral, often
pious and evangelical, programme. Such concerns were enthusiastically taken up by the
vernacular humanists who also advocated moral and spiritual rehabilitation and expressed

similar humanistic sentiments with regard to the affairs of the Church.***

Not surprisingly, scholars of Icelandic literature have focused mainly on humanism as it relates to
secular literature, and Old Norse-Icelandic texts in particular. The growth of antiquarianism in Europe
had an enormous impact on the preservation of Old Norse-Icelandic literature, with increasing
scholarly interest in Denmark and Sweden in acquiring manuscripts that could shed light on the past.
However, Sigurdur Pétursson has extensively researched the impact of humanism on contemporary

poetics and composition,'®® and both Margrét Eggertsdéttir and PSrunn Sigurdardattir discuss the

Y1 The Prayer of Manasseh is printed at the end of the second of three volumes (Allar spdmannabaekurnar

utlagdar d norraenu). Biblia, pad er 6l heilég ritning utlégd ¢ norraenu (Holar, 1584), vol. 2, cxciii.

%2 psrunn Sigurdardottir, “Hallgrimur med ‘sira Gudmund Erlendssen i Felli i bak og fyrir’,” 49-50.

1% carol Edington, Sir David Lindsay of the Mount: Political and Religious Culture in Renaissance Scotland (PhD
dissertation, University of St Andrews, 1992), 82-84.

9% carol Edington, Sir David Lindsay of the Mount, 90.

See e.g., Sigurdur Pétursson, “Hamanisti 4 Raudasandi,” Ritid 5 (2003): 95-110; Sigurdur Pétursson,
“Humanistinn i Hitardal: Fjorir textar eftir Jon Gudmundsson proéfast,” in Latina er list maet, 53—84; Sigurdur
Pétursson, “A sl68 himanista & islandi,” Ritid 1 (2007): 143-58.
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importance of classical rhetoric for the Icelandic literature of the post-Reformation era.'*®

One legacy
was an increased emphasis on producing reliable translations, and another on the emergence of

Neo-Latin poets within Iceland.

Both Arngrimur Jonsson laerdi and Bishop Gudbrandur borldksson belonged to a tiny group of
university-educated Icelandic scholars, influenced by humanist currents in Northern Europe.
Gudbrandur borlaksson’s concern for the moral reform of the Icelandic people and his use of the
printing press to achieve this goal is characteristic for the ethical dimension of humanism described
by Edington. The publication of the Visnabdk in 1612 represents a spiritual rehabilitation of the
poetry of the pre-Reformation era, even if this rehabilitation sometimes takes the form of what non-

humanist critics might term censorship.*’

As a publisher, one of Bishop Gudbrandur borlaksson’s priorities was the religious education of the
common people. Like many reform-minded clergymen of the sixteenth-century, Gudbrandur
particularly valued poetry and music as a tool for learning. Guébrandur held up Lutheran Denmark
and Germany as a model for a spirtual renaissance in Iceland, in which literary-musical reform played
a central role. In introducing the 1587 hymnal, Gudbrandur compared the fluency of Lutherans in
mainland Europe in singing hymns with Icelanders’ fluency in chanting rimur, hoping that the new

. .. . 198
hymnal would usher in a new era of religious literacy.

Gudmundur seems to have taken Gudbrandur’s teachings on spiritual poetry to heart, at least in his
compositions that he copied down for posterity. As discussed in 4.3, Gudmundur’s early career as a
poet was not always in line with Gudbrandur’s ideals, but hymns and didactic poetry for moral and
spiritual betterment form the bulk of Gudmundur’s surviving corpus. Gudmundur frequently turned
to Danish or German printed sources for inspiration, seeking material that would appeal to the hearts
and souls of the broadest possible audience. Even in Gudmundur’s darkest visions of human nature,
the possibility of repentance, improvement and reform remains present, and his poems never
indulge in outright despair over the human condition. For Gudmundur, poetry is an inexhaustible
force in educating, encouraging and healing himself and his audience, and in cultivating his own

spiritual relationship with God.

Finally, Gudmundur’s writings reveal a fascination with the ancient past from a very early stage in his
poetic career. Today, Icelandic antiquarianism of the seventeenth century is associated almost

exclusively with Old Norse-Icelandic history and literature, but Icelanders were not only interacting

%% Ma rgrét Eggertsdéttir, Icelandic Baroque, 77—-107. bérunn Sigurdadéttir, Heidur og huggun, 52-59.

Jon Torfason & Kristjan Eiriksson (eds.), Visnabok Gudbrands, 475—77; Katelin Parsons, “Text and Context,”
62-63, 81.
%8 Fin ny Psalma Bok (Holar: 1589), AA iii v.
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seriously with their own past.'®® Research by Margrét Eggertsdéttir, Pérunn Sigurdarddéttir, Sigurdur
Pétursson and others consistently demonstrates creative and critical engagement with classical
learning and biblical history within Iceland. In early modern Scandinavia, there was little space for
Icelandic scholarly efforts in fields not directly related to Iceland or ancient Denmark/Sweden.
Icelandic participation in European scholarly circles seems to have been only welcomed and
cultivated where it was about Iceland (e.g., the writings of Arngrimur Jonsson and Pall Bjérnsson’s
scientific description of Iceland) or Old Norse-Icelandic historiography and literature (e.g. the work of
Magnus Olafsson for Ole Worm, Stefan Olafsson for Resen, and so on). When Arni Magnusson was
appointed a professorship at the University of Copenhagen and Pormddur Torfason rose to the
position of Royal Historian, it was precisely for their scholarship on the inward- and backward-looking
past. This proto-colonial legacy has had a massive but often invisible impact within the field of
Icelandic literature from Arngrimur Jonsson onward, guiding what type of works within the vast
corpus of Icelandic literature have been collected, preserved, copied, edited, published, studied,

praised, imitated — even forged.’®

The backward- but outward-looking past is in the foreground of Gudmundur Erlendsson’s surviving
corpus: the shared human heritage of the postdiluvian world and what today would be considered
works of world literature, such as the fables of £sop, which Gudmundur would have studied in
learning Latin (see 4.10). Even if Gudmundur lacked the knowledge to engage in scholarly activities
such as translations of Greek and Hebrew texts, humanist ideals inform his poetry and the intended
functions that his poems serve for his audiences. As discussed in 4.12 and 4.13, he positions his own

present day as a new light in the darkness of human history: the bright spirtual renaissance lives on.

4.2  Anguished and weary

The earliest dated poems by Gudmundur Erlendsson are a pair of hymns from 1615, when he was in
his nineteenth year. The first, “pjadur og ldinn ligg eg hér,” is a short hymn composed by
Gudmundur’s own account in 1615 in his nineteenth year while ill with smallpox at Hafsstadir
(Hafursstadir) in Skagastrond.”* Hafsstadir was the route to the trading centre at Spakonufellsh6fdi

(Spakonufellshofdakaupstadur), and it may be that Gudmundur contracted smallpox while travelling

% gee e.g., Sigurdur Pétursson, “Arngrimur og Ovidus,” Latina er list maet, 85-118; Jakob Benediktsson (ed.),

Persius rimur eftir Gudmund Andrésson og Bellerofontis rimur, Rit Rimnafélagsins 2 (Reykjavik: Rimnafélagid,
1949); Ragnar Ingi Adalsteinsson, “Faein ord um studlasetningu i gémlum rimum,” in Mannamdl: Greinar,
frdsagnir og 1jéd i tilefni af sextugsafmeeli Pals Pdlssonar fra Adalbdli 11. mai 2007, ed. Kristjan Jéhann Jénsson
& Ragnar Ingi Adalsteinsson (Reykjavik: Hélar, 2007), 119-28.
290 ¢, e.g., Katarzyna Kapitan, Studies in the transmission history of Hromundar saga Greipssonar (PhD
dissertation, University of Copenhagen, Faculty of Humanities, 2018).
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in the region.?®* There were also fishing booths at Hafsstadir (Hafursstadavik), which were seasonally
occupied by fishing crews.?® The second hymn, “Minnstu 6nd min, p6 mannraunir,” was also
composed — or fram talad (‘declared’) — during the same iliness and is a meditation on faith during

intense physical suffering.**

4.2.1 Smallpox, 1615-1617

Smallpox is primarily an airborne disease, caused by viral infection. Transmission generally required
direct exposure to a person already exhibiting acute symptoms, although it could also be transmitted
by contact with contaminated items such as infected blankets or clothing. Smallpox attacked the
skin, causing a severe rash that typically developed into a mass of hard, fluid-filled pustules. The
Icelandic name for the disease, bolusdtt (‘pox-disease’), commonly shortened to bdla, describes the
characteristic appearance of the skin as the illness progressed. Gudmundur’s hymn paints a graphic
picture of its effects on the body and mind: the body lies immobile, the skin and flesh are gashed,
and Gudmundur prays for divine relief or deliverance through death, at the same time

acknowledging that the span of his life remains in God’s hands.

In these hymns, Gudmundur speaks as one acutely aware that his earthly existence may be fast

2% smallpox was often fatal, having a mortality rate of around 30% depending on

drawing to a close.
the strain, and it could cause serious disfigurement — even blindness —among survivors. However,
smallpox survivors did gain lifelong immunity. Outside of Iceland, smallpox had gradually become a
much-feared childhood disease after becoming endemic throughout much of early modern Europe,
with a lesser effect on adult populations.?®® Smallpox epidemics regularly occurred in areas of high

population density, where crowded conditions meant that the sick could potentially come into close

contact with large numbers of people.

Outbreaks in Iceland occurred only when infected foreign crews or Icelandic passengers returning

207

from abroad brought the disease with them.”’ The first recorded smallpox outbreak in Iceland

202 ¢

Arni Magnusson & Pall Vidalin, Jardabok Arna Magnussonar og Pdls Vidalins, 2nd ed. (Reykjavik: [n.p.],
1980-1990), vol. 8 (Hunavatnssysla), 442.

203 Bryndis Zoéga & Gudmundur St. Sigurdarson, Fornleifaskrdning Skagabyggdar: Hafursstadir,
Hafursstadakot, Kambakot og Kjalarland, Byggdasafn Skagfirdinga, Rannsdknaskyrslur 2012/124.

2041529, 64r.

% bérunn Sigurdardottir classifies “pPjadur og ltinn ligg eg hér” as an andldtssalmur (‘death hymn’), a genre of
hymns composed in anticipation of death. bérunn Sigurdardéttir, “Hallgrimur med ‘sira Gudmund Erlendssen i
Felli i bak og fyrir’,” 53.

2% william Ha rdy McNeill, Plagues and Peoples (New York: Anchor, 1976).

The symptoms were fairly easy to recognize, and diseased individuals would not knowingly seek passage on
an Iceland-bound ship. However, the incubation period for smallpox was at least a week (and more typically
10-14 days), cf. Zack S. Moore, “Poxviridae,” in Principles and Practice of Pediatric Infectious Diseases, ed.
Sarah S. Long, Larry K. Pickering, & Charles G. Prober, 4th edition (Edinburgh: Elsevier, 2012), 1020-25.
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occurred in 1240, but in the absence of urban centres to harbour the disease, smallpox never
became endemic.’® In consequence, a larger spectrum of the national population was affected in

k.2 Virtually nothing is known about the smallpox outbreak in 1615. J6n

each successive outbrea
Steffensen’s research on smallpox indicated that an English ship harbouring at Sandur in Snaefellsnes
brought smallpox to Iceland in 1616, resulting in an epidemic in 1616—1617 that affected the entire
island. The accuracy of the annalistic data on which Jon bases his conclusions is uncertain, however.
There are no official accounts of seventeenth-century epidemics in Iceland, and locally compiled

chronicles rely on a combination of unofficial reports, existing chronicle sources, word of mouth and

the compiler’s own memory.

Gudmundur Erlendsson’s hymns are evidence that an outbreak may have started a year earlier in
North Iceland (possibly at a trading post or fishing station in Skagafjordur) but did not immediately
reach other parts of the island. It is also possible that two separate outbreaks occurred within a year
of each other, with a more virulent strain coming from England in 1616. The time of year during
which a smallpox outbreak occurred had an impact on the rate of its spread, as did the location
where it began: an outbreak at a major trading centre or fishing centre in spring or early summer
would spread quickly, not least due to the effects of the Althingi assembly in July, which attracted
attendees from throughout the country and brought administrative officials and others from

otherwise isolated regions into close proximity with each other.?™

“pjadur og luinn ligg eg hér” and “Minnstu 6nd min, pé mannraunir” are personal in the sense that
Gudmundur composed them on the occasion of his own illness, but this information is only known
from the rubric. The former hymn was published as baenarsdalmur i pungri sott (‘a hymn of

supplication in severe illness’) in the 1757 Litla visnabok and the 1839 second edition, omitting the

211 \With no information

eighth of nine stanzas in which the speaker identifies himself as the hymnist.
on the original circumstances in which the hymn was composed, they are presented for the use of

any person seeking spiritual comfort in a time of difficult iliness.

Previously healthy individuals could thus develop symtoms while on the voyage to Iceland, and personal effects
such as the victim’s bedding could also be a source of infection.

2% 16n Steffensen, “Bélusétt & {slandi,” 275, 314-15.

Jon Steffensen observed that the frequency of smallpox outbreaks in Iceland increased somewhat after
1555, with English and Dutch fishing vessels were most often indicated as the source of the outbreak: in 3 of 4
smallpox epidemics in the seventeenth century, an English source was indicated, cf. Jon Steffensen, “Bolusétt a
fslandi,” 316.

21 )6n Steffensen, “Bélusétt & {slandi,” 301, 316-17.

The rubric is the same in both editions: “Banar Psalmur /J pwngre Soott, Sr. Gudmundar Erlendssonar”
(‘Hymn of prayer in difficult illness by the Rev. Gudmundur Erlendsson’) Ein Lijtil Psalma og Visna Book (Hélar:
1757), [214] http://baekur.is/bok/000246167/Ein_Lijtil Psalma og Visna; “Baenar Salmur, J plangri sétt, Sr.
Gudmundar Erlendssonar” Su Litla Sdima og Visna Bok, i tveimur pgrtum, Samantekin Kristinndémi lands pessa
til Heilla Eblingar og Sidbéta (Videy: 1839), 156. https://baekur.is/bok/000246169/Su_litla salma og
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Gudmundur Erlendsson’s Naudhjdlp, composed in 1653, is constructed around a series of personal
vignettes describing Gudmundur’s deliverance from pestilence, drowning and perishing at sea and in
fire. It revisits the memory of the smallpox epidemic in a more autobiographical context, as the first
of five major life-events in which God mercifully saves Gudmundur at the point of death or extreme

danger:

Bolusottin sara

svo mig pjadi naesta mjeg,

ad mattur og myndin klara,

min var ordin hormuleg.
Alsteyptur eg allur var i kaunum,
vits- og raunulaus eg 13,

en |itid sa,

veikur og vafinn i raunum.

Mitt i midjan dauda,

mér var pa svo nidur sokkt,

kenndi neemra nauda,

naetur og daga hjartad klokkt,

en pu drottinn einka trdr og gédur,

fodurlega minntist min,

af miskunn pin,

han & pvi ad mér hrodur.”*
(‘The cruel smallpox so tormented me that my strength and my bright image had become deplorable.
| was entirely covered in boils. | lay senseless, but saw little, diseased and swathed in distress.
‘I was sunk in the midst of death. Night and day, my tearful heart felt acute distress, but you, my
Lord, supremely faithful and good, remembered me as a father, by your mercy, which | therefore

praise.’)

While the focus of all three compositions is on is the pain and anguish of the victim, an epidemic such
as that in 1615-1617 should also be understood as a shared experience, affecting the entire
community at once. In the second half of the seventeenth century, smallpox outbreaks occurred

every 3—4 years on average in London and other large English cities, where it had become endemic,

212 232, 86v; the poem is also preserved in 1055, 166v—169r. Naudhjdlp conceals part of Gudmundur

Erlendsson’s own name in the final two stanzas, with ellinn (‘old age’) for Erlends-. The poem was composed
shortly after a fire destroyed much of the farm at Fell, causing part of it to collapse. Help seems to have arrived
just in time to save the badstofa, and there were no fatalities according to Gudmundur.

68



and somewhat less frequently — 5 years on average — in small and medium-sized rural towns.**> The
average age at which Londoners caught the disease was 7-12, and continued to fall to only 3 by the
end of the eighteenth century.’** Many survivors would thus have only a memory of a childhood
disease. When smallpox swept Iceland in 1615, the last known outbreak had occurred in c. 1590.
Bishop Gisli Oddsson (1593—-1638) wrote that all Icelanders younger than thirty were at risk, with
many dying or suffering from serious complications. Words, said the bishop, could not describe the

215
d.

suffering the epidemic cause Virtually all households would have been impacted by this

nationwide calamity.

4.2.2 Epidemics as scourge
Major outbreaks of disease continue to form the subject of a number of Gudmundur Erlendsson’s

later hymns. In these hymns, social aspects of the disease take on increasing importance and the
distinction between hymn and occasional poem is blurred. Gudmundur composed “Minn Gud og
mildi fadir” following the 1635-1636 smallpox epidemic, when his children would have been those to
contract the disease. The hymn’s rubric states that it is a song of thanksgiving by the youths to whom

God mercifully restored to life and health in 1636.%

While the voice is still that of a single first-
person singer, Gudmundur’s rubric demonstrates that the hymn is composed with collective

performance in mind, in a domestic or even a formal church setting.

In “Minn Gud og mildi fadir,” the survivors thank God for being spared from any serious
complications.?”” The hymn addresses God as a father disciplining his child lightly, with the disease

compared to a birch rod lashing the body in punishment:

Med vaegd lést vond pinn snerta
vesala holdid mitt.

Alla limi dskerta

eg hef, svo mér cen» fritt,

fyrir vaecgrdarverkid pitt.

Fjoldi faum ad heyra,

fengid hefur nu verra hris

i hlutskipti sitt.?*®

213 Duncan, Duncan & Scott, “Oscillatory Dynamics of Smallpox and the Impact of Vaccination,” 447, 450-53.

Ibid., 450-53.

Cited in Jon Steffensson, “Bélusétt & islandi,” 286. Bishop Gisli Oddsson responded to news of the 1635—
1636 smallpox epidemic by citing Chapter 2 of the Book of Job and other biblical texts, stating that its message
was to repent and prepare for the end of days, AM 244 4to, 88r—v.

216 1529, 64v. The hymn is defective in 1529, but preserved in 232, 23r-24r.

2 “Eg pakka pér / ad banvaena bdlusdttin / baerileg gjordist mér” (‘I thank Thee, that the deadly smallpox was
made bearable for me’) 1529, 64v.
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(‘With leniency did your scourge touch my poor flesh. | have all my limbs intact: | have been
preserved by your act of mercy. We have heard that many have received a worse whipping as their

lot’).

The singer vocally praises God for deliverance from sickness, having been “Ur kransi kauna / kalladir

uppa fot” (‘called up to my feet, from a wreath of sores’).?*®

Eight years later, in 1644, Gudmundur
composed another hymn of thanksgiving (“Almattugi og mildi Gud”) after a measles epidemic.?*
Measles is an extremely contageous airborne disease, which like smallpox was not endemic to
Iceland but could be spread by sailors and their passengers. There was — and is — no treatment for
measles, which can be fatal or lead to potentially fatal complications. Survivors may be left blind or
with permanent brain damage. Unlike smallpox, measles is infectious even before the characteristic
rash appears, so containing the disease after the initial outbreak would have been virtually
impossible. Even with much higher standards of hygiene, the most recent outbreak of measles in

Iceland was only contained through a rapidly implemented vaccination program, during which

thousands of vulnerable individuals were vaccinated within the space of 6 days.?*

Gudmundur singles out the disease as fdheyrd (‘ferocious’), with the hymn’s singer being a survivor
who thanks God for his or her recovery. Like the 1636 smallpox hymn, “Almattugi og mildi Gud”
appears to have been composed with collective performance in mind. However, unlike the 1636
smallpox hymn, the hymn is not specifically composed for performance by a young singer. Whereas
the only adults affected by the 1635-1636 smallpox epidemic were those few who had escaped the
epidemic two decades earlier, outbreaks of measles were rare in early modern Iceland. Virtually the
entire population of Iceland — including Gudmundur — would have been vulnerable, and hundreds

died. The hymn voices the experiences of many across the entire country in 1644.
The hymn’s language echoes that of Gudmundur’s earlier hymns on the experience of disease:

Pa miklu sétt sem mikid tjon

morgum veitti, og skildi hjon

vida 4 voru landi

[éstu mér haegan verda vond,

bin veegdarsamleg nadarhond

2181529, 64v.

1529, 64v.

232, 26r.

Sigridur Déra Magnusdottir, “Mislingar a islandi 4rid 2019, vidbrogd og laerdémur,” Laeknabladid 105.4
(2019): n.pag. DOI: 10.17992/1b1.2019.04.224. Electronic edition,
https://www.laeknabladid.is/tolublod/2019/04/nr/7018
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. , . . 222
mig snart po miskunnandi.

(‘Your lenient hand of grace touched me only mercifully with your scourge —the terrible disease that

caused great damage to many, and separated husband from wife widely in our country.’)

The representation of disease (or other misfortune) as a divine tool of discipline is extremely
common in early modern hymns, and Hallgrimur Pétursson’s “Segdu lof drottni, sal min, nd” from
1663 is another instance where the singer acknowledges himself or herself to be under the authority
of a divine parent, whose purpose in disciplining the stubbornly unrepentant child with the

(hris)véndur (‘bundle of twigs for whipping’) is just and loving.??®

A parent-child relationship between God and human is likewise common in the imagery of early

. 224
modern Icelandic hymns.

In the rubric of Gudmundur Erlendsson’s “Syndgadu ekki seeta barn,” a
hymn calling for repentance, the parson-poet states directly that adults are like good children in their

fear and love of their heavenly Father.?”®

Although the disciplinarian God in the Lutheran hymn tradition is generally a father, Gudmundur
Erlendsson frequently compares God in his thanksgiving hymns to a mother as well. “Almattugi og
mildi Gud” begins with the image of God as a loving mother responding to and comforting her child,
before shifting to the disciplinarian father whipping his child and finally to the intense image of a
earthly father anguished by his helplessness over his child’s suffering. The 1636 smallpox hymn
thanks God for turning “pin médur eyrun mildu” (‘your gentle mother’s ears’) to the weeping child.?*®
A much later composition, “O minn Jesus, himnesk hana,” which has a female speaker (st. 5) and
seems to have been written for Gudmundur’s wife Gudrun, addresses Jesus as a mother hen and a

227

male shepherd by turns.””” God in Gudmundur Erlendsson’s hymns is thus simultaneously a

matriarch and patriarch, a comparatively rare feature in Lutheran hymns.??

Mixed male-female parental imagery crops up so frequently in Gudmundur’s family hymns that it
speaks to a somewhat less rigid view of the divine than found in the printed hymnals of the day. Two

hymns by Gudmundur’s contemporary Hallgrimur Pétursson (“Gud komi sjalfur niU med nad” and “Nu

222932 26r.

Hallgrimur Pétursson, Ljiodmeeli 3, ed. Margrét Eggertsddttir, Kristjan Eiriksson & Svanhildur Oskarsdéttir
(Reykjavik: Stofnun Arna Magnussonar & islandi, 2005), 181-187.

24 Sveinn Yngvi Egilsson, “Myndmal sdlma: Tilraun til talkunar med hlidsjon af sdlgreiningu Jacques Lacan,”
Textar og tulkun: Greinar um islensk fraedi (Reykjavik: Haskoélautgafan, 2011), 41-68.

?%° 1529, 57v.

1529, 64v.

232, 60r—61v. The imagery is biblical, but the technique of alternating male-female language to describe
Jesus in successive stanzas of the hymn is unusual.

28 Syeinn Yngvi Egilsson, “Myndmal sdlma,” 41.
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229 The use of maternal imagery for God and

hef eg mig i hvilu min”) even compare Jesus to a midwife.
Jesus is not unique to early modern Lutheran poets, however. The image of God as mother emerges
in the writings of Cistercian and Benedictine monks in the twelfth century, most notably in the letters
and sermons of St. Bernard of Clairvaux, who also compared himself personally to a mother, and

230

continued to be popular in the thirteenth and fourteenth centuries.”” Gudmundur Erlendsson was

influenced by Bernard of Clairvaux’s writings at least to the extent that he composed a short hymn

(“6 Jest minn edla g6di”), which he credited as the prayer of St. Bernard.”!

“Almattugi og mildi Gud” ends on a darker note than the earlier “Minn Gud og mildi fadir”, however.
Rather than following a trajectory from suffering to grace and redemption, the hymn transitions into
a prayer in which the speaker shifts from the personal first-person singular ég to the communal vér.
In this final section, a wider audience is reminded of the looming possibility of another and

potentially even more devastating punishment: hernadarhrisid (‘the scourge of warfare’).

Heilagi fadir, hlif oss nu,

hirting peirri i burtu snua

fra voru fataeka landi,

kdong vorn og rikid vernda og ver,
vora einn landsherra hér,
spara og geym fra grandi.”*

(Holy Father, spare us now, turn away this chastisement from our impoverished land. Protect our

king and kingdom, and preserve and keep from harm our governor.”)

In December 1643, as the Thirty Years' War continued to rage in Central Europe, Swedish forces
invaded Denmark, supported by the Dutch navy. Iceland’s hirdstjori, Pros Mund, was one of
Denmark’s naval leaders in this war. The war went badly for the Danish defenders, and Mund was
killed in action on 13 October 1644 in what proved to be a decisive defeat for the Danish naval fleet.
News of Mund’s death had not yet reached Iceland as the measles epidemic drew to a close, and the

anxiety in Gudmundur’s hymn is palpable. In “Almattugi og mildi Gud”, the individually experienced

229 Hallgrimur Pétursson, Ljiodmeeli 1, ed. Margrét Eggertsdéttir (Reykjavik: Stofnun Arna Magnussonar i

islenskum freedum, 2000), 85-97; Hallgrimur Pétursson, Ljiodmeeli 4, ed. Margrét Eggertsdéttir, Svanhildur
Oskarsdottir & bérunn Sigurdardéttir (Reykjavik: Stofnun Arna Magnussonar i islenskum fraedum, 2010), 114—
23. The former was first printed in 1755 and the latter in 1773.

% caroline Walker Bynum, Jesus as Mother: Studies in the Spirituality of the High Middle Ages (Berkeley, CA:
University of California Press, 1984), 112, 115-19.

231 1529, 57r—-v. Johann Gerhard’s fortieth Sacred Meditation (originally published in German in 1606) also
combines the image of Jesus as divine mother with that of Jesus as doctor-healer, Eric Lund (ed.), Seventeenth-
century Lutheran Meditations and Hymns (New York: Paulist Press, 2011), 147-49.

32232, 26v-27r.
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corruption of the body is directly aligned with communally experienced social calamities. While the
hymn functions to thank God at the close of a deadly epidemic, it also draws attention to the

precarious thread by which Iceland’s future hangs.

As Margrét Eggertsdottir discusses in Icelandic Baroque, sickness, disaster, death and bodily decay
were all common subjects for baroque poets.?*® For poets such as Gudmundur Erlendsson and
Hallgrimur Pétursson, the body ravaged by disease is a physical manifestation of the transience of all

mortal life.

4.3 The deacon’s wild oats
Prior to receiving a living of his own, Gudmundur Erlendsson seems to have been briefly in the

bishop’s service. He also held the position of deacon at bingeyrar in the household of Bishop

Gudbrandur’s son, Pall Gudbrandsson, in 1614-1617.%%*

Being the client of the bishop and his family was not simply a matter of reciting poetry at weddings
and funerals. Bishop Gudbrandur, despite his role as a spiritual leader and literary patron, was not
above using his position in order to enrich himself and his family, and he made use of Gudmundur’s
loyalty in secular matters. This could make powerful enemies, since Bishop Gudbrandur was
frequently at odds with some of the most influential men and women in Iceland, particularly in
connection with a number of farms that his grandfather had been strongarmed into relinquishing.
The result was a nasty, prolonged legal fight in a convoluted matter known as the Mordbréfamadl
(‘Murder-letter Incident’), lasting from around 1590 to 1624, the year in which Bishop Gudbrandur
had a debilitating stroke. In 1618, Bishop Gudbrandur formally entrusted Gudmundur with the task
of delivering a legal summons to the syslumadur Steinddr Gislason, who had married the widow of

235 Steinddr was, in fact, the nephew of the bishop’s

Gudbrandur’s main opponent in the case.
deceased wife, Halldéra Arnadéttir (1547—-1585), but Steindér and Gudbrandur were now clashing
over control of various properties. Steindér was presumably not pleased to receive this visit from
Gudmundur, not even bothering to show up at the appointed time at Akrar in Blénduhlid to argue his

C(’:\SE.236

In return for Gudmundur’s loyalty, Gudbrandur kept the young graduate in his good graces as his

client. In c. 1617, Gudmundur fathered an illegitimate son named Bjarni, who lived to adulthood but

>*Ma rgrét Eggertsdottir, Icelandic Baroque, 229, 384. Leila Akslen, Norsk Barokk (Oslo: Cappelen Akademisk
Forlag, 1997), 89.

24 pall Eggert Olason, Menn og menntir, vol. 4, 757.

AM Dipl. Isl. Fasc. LXXIV 17. The scribe who copied the original document initially wrote the name Arni
Geirmundsson, but this has been crossed out in a different hand and corrected to “Gvendur Ellends”.

% Gudbrandur borlaksson, Bréfabék Gudbrands byskups borldkssonar, ed. Jén borkelsson & Péll Eggert Olason
(Reykjavik: Hid islenzka bokmenntafélag, 1919-1942), 629-30.
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is otherwise a shadowy figure in the historical record (see 4.9). A copy of an extraordinary private
letter survives from Gudbrandur borlaksson to his son Pall, written on 13 December 1617, when

Gudmundur was a deacon in Pall’s household at pingeyrar.”*’

Gudbrandur begins by apologizing to
Pall for being unable to find a place in the Latin school for an unnamed boy (identified only as
Oddur’s son), since the school building is full to bursting. After responding to various other queries

from his son, Gudbrandur writes:

Um Gvond Erlendsson skrifa eg sira Halldori til. Ekki vil eg vera med peim, sem slétta yfir hans
illa breytni, en pad radlegg eg, honum sé ekki pyngt i méti logum. Hingad til hafa valdsmenn
ekki sektir haft né fengid af einfoldu legordi, pé madur gripi til stelpu. Nog er Stéridémur
bungur pé hann standi, og p6 danskir vilji hafa sekt fyrir hvort tilgrip, pba eru pad ekki l16g. En
bo giftingarmadur vilji hafa rétt sinn, pa er par ekki i méti maelandi. Sacramenta eiga ekki ad
vera fépressa né agirndarskjoda. Er mér sagt, ad eftir paer badar stelpur pa hafi Gvéondur
tekid aflausn i einu. bvi er pad ekki rétt ad prengja honum nu til opinberrar aflausnar, og vilji
sira Halldor mér hlyda, pa vil eg hann veiti honum privatam absolutionem, en sé hér annad i
en eg hef heyrt, pa finni Gvéndur mig sjalfur med pad, en i 6ngvan mata vil eg pu heimtir
kdongssekt, pa barneign verdur ekki af, og berlega er pad rangt hvor sem pvi fylgir, nema nyr

. . . 238
démur gangi par a.

(‘Regarding Gvondur [Gudmundur] Erlendsson, | shall write to the Rev. Halldér. | do not wish
to be among those who smooth over his bad conduct, but | do advise that he not be
burdened against the law. Hitherto, men in authority have not been fined for simple
fornication [i.e., out of wedlock but not with a partner forbidden under the law] if one fools
around with a girl. The Stéridomur is burdensome enough on its own, and though the Danes
want a fine for each of the two flings, it is not the law, and though the [woman’s] guardian

wants to claim his right, there is nothing to argue against that.”*°

Sacraments ought not be a
money-press, nor a pouch for avarice. | am told that Gvondur has received absolution for

both girls at once. Therefore, it is not correct to force him now to receive public absolution,

27 AM Dipl. Isl. Fasc. LXX 13.

AM Dipl. Isl. Fasc. LXX 13, 1v=2r. An earlier transcription is printed in Pall Eggert Olason, Menn og menntir,
vol. 4, 756-57. The present normalized transcription retains “hvort”, “meelandi” and “gangi 4”, whereas Pall
Eggert Olason has “hvert”, “maelanda” and “gangi til”. The digitized original documents are available in the
online collection of Den Arnamagnaanske Samling, digitalesamlinger.hum.ku.dk/Home/Details/239014/ and
digitalesamlinger.hum.ku.dk/Home/Details/239016/

¥ Since Pall’s letter to Gudbrandur has not survived, it is difficult to interpret this sentence. Based on the next
sentence, it seems that at least one party wanted to prevent Gudmundur from receiving sacraments until he
had paid restitution or an additional fine. A giftingarmadur is the legal guardian of an unmarried woman, who
manages her marriage. The task would normally fall to the woman'’s father, but a close male relative would
become her giftingarmadur in the event of the father’s death, indicating that the woman in question was
fatherless.
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and should the Rev. Halldér obey me, then | wish him to offer him private absolution. But
should there be more to this than | have heard, then Gvondur himself ought to seek me out
over this matter. But in no case do | want you to levy a royal fine if a child is not conceived,
and whoever does this is plainly in the wrong, unless a new judgement thereupon should be

passed.

The letter provides no details, since Pall had presumably already informed Gudbrandur of the matter.
Since Pall was the syslumadur for the region, his task was to collect fines for violations of the
Storidomur, but he deferred to his father in Gudmundur’s case, as Gudmundur was Gudbrandur’s
protégé and had an unusually complicated love life as a young deacon. From Gudbrandur’s response,
the bishop was not particularly shocked by the news, not least in light of the fact that Guébrandur

had an illegitimate daughter by a maidservant at Hélar prior to his own marriage.

In his letter, Gudbrandur positions casual relationships with those below one’s station in life as
entirely normal for a young unmarried valdsmadur (‘elite man’) such as Gudmundur or Gudbrandur,
using distinctly male-centred language (i.e., ad gripa til stelpu and tilgrip). His partners are
characterized only as stelpur (‘girls’): unmarried maidservants or other women of non-elite social
status. In the bishop’s eyes, premarital sex and matrimony are wholly separate issues: sex is a
transgression that may tempt young upper-class men before a suitable marriage can be arranged,
whereas marriage is an alliance before God and the entire community that begins with legal and
financial negotiations and culminates in the marriage ceremony. The brudkaup (‘bride-fastening’)
was not a private matter between a man and woman: a woman could refuse consent, but only
widows could initiate their own marriages — and their ability to do so without the family’s consent
could cause serious consternation in society. In 1636, syslumadur Ari Magnusson of Ogur (1571—
1652) wrote to his widowed sister-in-law Helga (1599-1646), daughter of Arngrimur Jénsson leerdi,
cajoling and threatening her by turns not to enter into a second marriage with a social inferior purely

240
for lust’s sake.

As a marriage alliances had major social and financial implications, Helga’s
theologically and legally permissable behaviour was far more transgressive and disconcerting than

Gudmundur’s.

Importantly for the poet’s career, Gudbrandur saw no reason to ban Gudmundur from the clergy on

the grounds of his sexual behaviour, since he had openly confessed his sins and paid his fine.?*!

%9 preserved in [B 231 4to. See also Gunnar Orn Hannesson, Bréfabdk Eggerts Bjérnssonar syslumanns d Skardi

a Skardsstrénd: Um efni hennar, feril og skjalfraedi (MA thesis, University of Iceland, 2011).
> The strictness of attitudes to premarial liasons varied over the seventeenth century. A few decades later, a
married minister whose wife gave birth to a premature baby within nine months of the marriage was at risk of
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However, Gudbrandur’s letter lends credence to Pall Vidalin’s claim that Gudmundur not only
fathered a child but composed a slanderous, pornographic poem about the child’s mother, and that
Bishop Gudbrandur was the one to pressure Gudmundur into amending the offending verses under
threat of being barred from the clergy. This now-lost poem was presumably the early modern
equivalent of public slut-shaming. The performance and dissemination of such material crossed a line
that consensual relationships between partners of unequal social status did not. While post-
Reformation Icelandic society is often depicted as exceptionally strict and repressive, there is an
obvious parallel between Gudbrandur’s actions and modern responses to online harassment and

shaming of women by ex-partners.

This is a radically different poet than the pious young hymnist presented in Gigja. Pall Vidalin’s
account is reminiscent of descriptions of the poet Stefan Olafsson as a young man, who had a
reputation as a joker and composed scatological poems mocking his social inferiors — grotesque

242 Not

scenes from everyday life, emphasising the absurdity and fallibility of the human condition.
surprisingly, Gudmundur’s self-presentation in an anthology intended for posterity does not reflect
this aspect of his corpus. The deacon Gudmundur’s mocking poetry is lost, and the parson
Gudmundur may have had an active hand in the process of losing it. At least one other early modern
Icelandic parson followed a similar trajectory as a poet: Einar Sigurdsson of Eydalir states in an

autobiographical dréottkvaett stanza that he composed worthless verses as a young man but had a

relevation at the age of 30 that he ought to compose for God instead, in response to which he

243 h 244

composed Hugbot.”™ Einar alludes in several poems to his misspent poetic yout One may even
speculate that Gudbrandur borlaksson’s motive for printing one of Gudmundur’s early hymns in the
1619 hymnal was to encourage the poet to follow Einar of Eydalir’s example and use his poetic gifts

for good rather than for evil.

Not all of Gudmundur’s humorous poems have been lost, and it is clear that Gudmundur did not
abandon comic verse altogether. Gudmundur Erlendsson and Asgrimur Magnusson’s Grylukvaedi

2% Gudmundur and Asgrimur based Grylukvaedi on much older traditions

from c. 1640 is one example.
associated with the menacing figure of Gryla, who according to Grylukvaedi appears at Christmastide
to beg for alms — in the form of naughty children. The poem is the first to place Gryla in a specific

local landscape, and it was quickly followed by similar poems set elsewhere in Iceland, including one

losing his living. Brynjolfur Sveinsson, Guds dyrd og sdlnanna velferd: Prestastefnudomar Brynjolfs biskups
Sveinssonar, ed. Mar Jénsson, Synisbdk islenskrar alpydumenningar 10 (Reykjavik: Haskolautgafan, 2005), 266.
22 cf, Margrét Eggertsdottir, Icelandic Baroque, 154-55, 173—-83.

Einar Sigurdsson, Liodmeeli, 4.

Einar Sigurdsson, Liodmeeli, 184—-87.

Katelin Parsons, “Gryla in Sléttuhlid,” 211-33.
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by Hallgrimur Pétursson, featuring Gryla’s husband Leppaludi, and a Grylukvaedi set in East Iceland
that has been attributed to Stefan Olafsson. Like certain other comic poems from the period,
however, Grylukveedi is poorly preserved and seems to have circulated mainly in oral form until the

nineteenth century.

4.3.1 Brietarkvadi
The poem Brietarkvaedi survives only in JS 472 8vo, a poetic miscellany formerly belonging to the

librarian Jon Arnason, where it is attributed to the Rev. Gudmundur Erlendsson. Jén Olafsson from
Grunnavik quoted from Brietarkvaedi in his dictionary, variously crediting Gudmundur Erlendsson and
Stefan Olafsson, and on the basis of this, J&n borkelsson published the poem in his edition of Stefan
Olafsson’s poems, writing that “Kvaedid er svo naudalikt S" Stefani, ad pad getur varla verid eptir
annan en hann” (‘The poem is so markedly similar to the Rev. Stefan’s that it can hardly be by anyone

other than him’).*

Brietarkvaedi takes place at an unnamed Icelandic farmhouse, where the vagrant Briet attempts to
steal Bjarni’s suet — hung on a hook high up in the badstofa — by climbing naked up onto the rafters

%7 Grabbing the suet by her nails, she accidentally tears the reticulum

while the household sleeps.
bag in which it is stored, and both Briet and the suet plummet to the ground. Briet still lays naked
and groaning on the floor the next morning, while the suet has scattered every which way. The poem
ends with the image of Bjarni, who is plainly an ordinary farmer, kneeling whimpering on the

badstofa floor, gathering up suet lumps from the dirt.

The poem is only eight stanzas long, centred mainly on the ridiculous image of a naked woman
heaving herself up with some difficulty onto a crossbeam and attempting to manouver herself over
to a suet-bag hanging tantalisingly just out of arm’s reach. The suet-bag itself is playfully glorified as
an intensely desirable object, using absurd terms such as fagur feitikjarni (‘beautiful core of fat’) and
mérva kyllir Bjarna (‘Bjarni’s pouch of suet’) that border on parodies of kennings.?*® A much older
work, Pérdur Magnusson of Strjugur’s Fjdosarima, uses a similar poetic technique in using increasingly
silly poetic metaphors for barn — including hus flors (‘the house of the dung channel’) and baulu salur

(‘the hall of mooing’) — to describe a fistfight in a cowshed over an unpaid debt.?*

246 stefan Olafsson, Kvaedi, vol. 1, 150.

The narrative makes most sense if the household sleeps in a separate skdli, rather than the badstofa of a
typical nineteenth-century farmhouse, as the noises described in the poem would be likely to wake anyone in
the same room immediately.

28 stefan Olafsson, Kvaedi, vol. 1, 151.

Finnur Sigmundsson (ed.), Stakar rimur fra 16., 17., 18., og 19. éld, Rit Rimnafélagsins 9 (Reykjavik:
Rimnafélagid, 1960), 1-10.
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Snorri’s Edda does not cover the rules on how to construct kennings for sheep fat, being focused on
more aristocratic objects of desire such as gold and swords. Through its use of language,
Brietarkvaedi allows the audience to experience through Briet’s eyes (and insatiable stomach) what is
revealed at the end of the poem to be suet intended for candlemaking. Briet’s hapless host, Bjarni, is
hardly depicted as Briet’s moral superior; his only thought on discovering the accident is for his

candlefat, even though Briet has been unsuccessful in her original plan of stealing and consuming it.

Brietarkvaedi is certainly a piece in the style of Stefan Olafsson, as Jon borkelsson states, but it is
important to avoid a definition of Stefan Olafsson’s poems whereby all carnivalesque poems of the
seventeenth century are automatically attributed to the parson from Vallanes. For Jén Olafsson from
Grunnavik, both Stefan Olafsson and Gudmundur Erlendsson were plausible candidates as its author.
The authorship of Brietarkvaedi may be uncertain, but the poem shares not a little in common with
Grylukveedi in its representation of female beggars. In Grylukvaedi, Gryla is an insatiable vagrant like
Briet, but one who is quite literally a social parasite, with her eye on badly behaved children rather

than sheep-suet.

4.3.2 With love from Skeggi

An anonymous poem in AM 441 12mo from the late seventeenth century, entitled “Skeggi til Laugu

skrifar og segir” (‘Skeggi writes to Lauga and says’), is a parody of a love-letter that appears to be part
of a playful exchange between seventeenth-century poets. With no evidence as to its authorship, Jéon
borkelsson printed it in his anthology of Stefdn Olafsson’s poems on the grounds that Stefan Olafsson

composed a comic poem about a character named Skeggi.”*°

The poem’s male speaker (Skeggi, according to the poem’s rubric) writes clumsily to his beloved
Lauga to express the passion with which he has been inflamed upon receiving her loving words,
delivered by a certain Rev. Gvondur. Skeggi, admittedly, has not seen or met Lauga, but he is
convinced that she is the only woman for him. He praises himself as being extraordinarily good at
various manual activities (such as fishing and collecting eggs from cliffs), having no known faults
except snoring. He would very much like to marry Lauga, but they live very far from each other. He
reveals that he has a cunning plan: he intends to find himself a new master in Olafsfjordur, where he
will be closer to Lauga. “Skeggi til Laugu skrifar og segir” is a very funny poem, mocking the pastoral
idylls — in vogue in Europe at the time — that describe the wooing of a fair shepherdess by her faithful
shepherd.” Much of the humour comes from Skeggi’s inability to use various elements of baroque

poetry in a tasteful manner: a metre too complex for Skeggi’s level of eloquence, the flagrant misuse

20 stefan Olafsson, Kvaedi, vol. 1, 160.

>, Margrét Eggertsdottir, Icelandic Baroque, 169-72.
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of blémad mdl (‘florid language’) to cobble together rhymes,?? his boastful self-praise over mundane
accomplishments and the clumsily worded language of love that inadvertently slips into double

entendre.

The Reverend Gvondur can only be Gudmundur Erlendsson. Asgrimur Magnuisson/Gudmundur
Erlendsson and Hallgrimur Pétursson mention a Skeggi in their Grylukvaedi and Leppaludakvaedi, in
both of which poems Skeggi is Gudmundur’s manservant.?>® Since Skeggi also states in closing that
leaving his current household for Olafsfjordur in Eyjafjordur will bring him closer to Lauga (suggesting
a recipient somewhere in the parish of Kviabekkjarsékn),”>* Gudmundur Erlendsson is most likely the
poem’s author, adopting the persona of Skeggi for the amusement of an unknown recipient who is

also in on the joke.

Margrét Eggertsdottir interprets the carnivalesque in Stefan Olafsson’s poetry as having a similar
function to contemporary Danish poems in the same vulgar style, building on the earlier work of
Storstein and Sgrensen. Like Stefan Olafsson and Gudmundur Erlendsson, many Danish theologians
composed works that circulated exclusively in manuscript form and bring normally hidden body
parts, bodily functions and urges into the spotlight, mocking rather than praising their subjects.*
Margrét concludes that comic poems were “underground verse” but nevertheless reinforced a
worldview whereby acceptance of one’s place in the social hierarchy was normal and necessary.”*®
The message is thus essentially the same as in a “printable” poem on morality such as Jén
Bjarnason’s Siraksrimur, which advises against the types of behaviour exhibited by the vagabond

Briet and the emperors of the ancient world in much less colourful language. Margrét concludes:

Comic verse can expose a fallen world in which the corrupt and vain rule the roost while
poets delight in artfully highlighting their many follies. Ultimately both humor and
seriousness can involve the alteration and inversion of perspectives, for nothing is what it
seems and everything is unstable and transient. The comic poetry of Stefan and his

contemporaries tests the limit of respectability... but it was nevertheless a crucial element in

232 E.g., vildar rot (‘the root of my wish’) for wish. On blomad madl, see David Erlingsson, “Blémad mal i rimum,”

Studia Islandica 33 (1974): 7-98.

233 Katelin Parsons, “Gryla in Sléttuhlid,” 228.

There is a Skeggjabrekka (‘Skeggi’s slope’) in Olafsfjordur, but this may be a coincidence. Unfortunately, the
identity of the local parson at Kviabekkur from c. 1623-1658 is unknown. Sveinn Nielsson, Prestatal og profasta
d Islandi, 267.

**° Eira Storstein & Peer E. Sgrensen, Den Barokke Tekst (N.p.: Danskleererforeningen, 1999), 182.

Margrét Eggertsdottir, Icelandic Baroque, 182—83.
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seventeenth-century Icelandic verse. Failure to recognize its significance would lead to an

unbalanced understanding of the period.”*’

The comic figures of Gryla, Bjarni and Skeggi surface in various seventeenth-century poems falling
into the category of underground verse. Their authorship is poorly documented, and the poems
themselves tend to be poorly preserved. The protagonists of these poems are vagrants (Gryla,
Leppaludi, Briet), servants (Skeggi, Lauga) or uneducated tenant farmers (Bjarni), but the poets with
which they are associated in surviving manuscripts are mainly well-known individuals within the
clergy: Gudmundur Erlendsson, Hallgrimur Pétursson and Stefan Olafsson. This points to the
existence of informal literary networks within Iceland for the circulation of underground verse among
learned poets, who amused themselves in inventing the misadventures of various exaggerated

“types” in society.

4.4  Friends in high places

Gudmundur Erlendsson’s first living was the parish of Bdlstadarhlidarsokn, where he spent only a
year after leaving bPingeyrar. He spent another year at Vidvik in Skagafjordur, near Hélar, before
moving to Eyjafjordur to become the parson for Modruvellir in Hérgardalur in 1619. The wealthy
master and mistress of Mddruvellir were Olafur Jénsson (d. 1621) and bérunn Benediktsdéttir (d.
1628). Pérunn was the daughter of syslumadur Benedikt Hallddrsson (1534-1604), whose epithet
had been riki (‘the rich’). Olafur and bérunn’s son Halldér Olafsson (d. 1638), who in 1619 was chosen
for the position of Iigmadur for North and West Iceland, held Modruvellir after his elderly father’s

death.

Gudmundur seems to have sought the patronage of Olafur and Pérunn’s powerful family even prior
to his posting to Modruvellir, as some of Gudmundur’s oldest extant occasional poems were

composed for them. The first was probably a commemorative poem on Bjorn Benediktsson
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syslumadur (1561-1617), bérunn’s brother.”® Olafur died in 1621, and Gudmundur composed a long

259 .« .
[.>7 bérunn died

commemorative poem (erfiljod) of 39 stanzas, possibly in connection with the funera
in 1628, some years after Gudmundur had moved to the nearby living of Glaesibaer, but he
constructed a large handwritten memorial plaque for the church at M6édruvellir with a

. .. , . 260
commemorative poem praising Pérunn and her piety.

>’ Ma rgrét Eggertsdottir, Icelandic Baroque, 182—-83.

2% bsrunn Sigurdardottir, Heidur og huggun, 359.

Published in Pérunn Sigurdardéttir, “Erfiljod: Leerd békmenntagrein a8 17. 61d,” 166—71. See bérunn
Sigurdadéttir, Heidur og huggun, 322-33.

%9 The memorial is now in the collection of the National Museum, bjms 10963. A full-colour image is printed in
Pérunn Sigurdardattir, “A Krists ysta jardar hala,” 176.
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An undated poem, Hamingjuspad Valgerdar Halldorsdottur (‘A prediction of good fortune for
Valgerdur Hallddrsdottir’), is addressed to Valgerdur Halldorsdottir (1619-1702), the daughter of

Halldér Olafsson and his wife Halldéra Jonsdéttir. !

Gudmundur presumably presided over
Valgerdur’s christening, but it is unclear whether the “géfug gullhlads tréda” (‘noble stick of the
golden headband,’ i.e., woman) who requested the poem for the tiny Valgerdur is Valgerdur’s

grandmother pérunn or Valgerdur’s mother Halldéra.*®

This could be an occasional piece performed
in connection with Valgerdur’s christening ceremony, but it may also be a more general wish for the
young girl’s future that is not connected to any specific event, such as the poems that Einar

Sigurdsson of Eydalir composed for at least three of his young grandchildren.?®

4.4.1 Rising to the occasion
The fashion for occasional poetry commemorating important events in the life of an individual

and/or the history of a community spread to Iceland at the beginning of the early modern era.”®* As
with Gudmundur’s poems on Bjérn, Olafur and bérunn, they are not only event-specific but also
socially oriented. They are typically composed with the objective of performance before an audience
and/or the presentation of a written version. Occasional poems are rarely as spectacularly displayed
as on bérunn Benediktsdottir's memorial, which uses brightly coloured pigments for the first letter of
each stanza, but even more humble representatives of this class of poems are composed for the

purpose of sharing with others.

Although occasional poetry was composed widely in early modern Europe, its popularity in Iceland is
unsurprising. The events being commemorated were major social gatherings, often attended by large
audiences receptive to poetry. On happier occasions, such as the wedding of Bishop Gisli Porlaksson
of Hélar and Grda borleifsddttir in 1658 (where both Gudmundur Erlendsson and his youngest son
Jon were among the invited guests), entertainments might be held over several days; one well-
documented highlight of Gisli and Grda’s wedding was the music played by Gisli’s brother, bordur,

who had brought musical instruments with him from abroad.?®®

Gudmundur and/or his son Jn might
have recited a poem on this occasion, too, although this is uncertain. Unlike his contemporaries
Hallgrimur Pétursson and Stefdn Olafsson, Gudmundur does not seem to have composed

epithalamia, but given that Gudmundur Erlendsson’s self-compiled anthology Gigja is the main

261732, 394v-395v.

232, 394v.

*%3 Einar Sigurdsson, Liédmeeli, 154—162, 255—60.

" bsrunn Sigurdardottir, “Erfiljod: Laerd bokmenntagrein a8 17. 6ld,” 125.

2% Cf. the eyewitness description in Gunnlaugur Porsteinnson’s Vallholtsanndll, see iA 1, 351-52. Gréa died in
1660, and in 1664 Bishop Gisli married Ingibjorg Benediktsddttir (d. 1673), daughter of Benedikt Halldérsson
syslumadur (son of Halldér Olafsson and Hallddra Jonsdéttir, and the older brother of the above-mentioned
Valgerdur Halldérsdéttir) and his wife Jorunn Hinriksdottir. Gisli’s third wife was Ragnheidur Jonsdottir (1646—
1715).
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source for his occasional poetry, he may have felt it more important to preserve his funeral poems.
Gudmundur Erlendsson’s commemorative poem “Diktar lofkvaedi Davids son” was composed on the
occasion of the death of Bishop Gudbrandur borlaksson, his early patron. According to the rubric in
1529, no less a person than Bishop Oddur Einarsson of Skalholt oversaw the preparation of a good

manuscript copy of the poem.?®

Pérunn Sigurdardottir has written extensively on the subject of Gudmundur Erlendsson’s occasional
poetry, and his commemorative poems in particular. Porunn observes that Gudmundur is a good
example of a poet who composed commemorative poems for persons of high social standing within
the community in Skagafjrdur and Eyjafjérdur.”®’ These compositions fall within the learned
tradition of occasional verse, which Gudmundur would have encountered at Hdlar during his studies

in the early 1610s.

Three of the first poets in Iceland known to have composed occasional verse are the Rev. Einar
Sigurdsson of Eydalir in Breiddalur (1539-1626), the Rev. Olafur Jonsson of Sandar (1560-1627) and
the Rev. Magnus Olafsson of Laufas (c. 1573-1636).2% The highly educated scholar Magnus
deliberately sought to emulate older models, including the performance of skaldic praise poetry in
the courts of kings and chieftains,?®® whereas Einar and Olafur tended to use more accessible

. . 270
language and metres for their occasional poems.

The latter type of occasional poems appeal to a
broader audience, including individuals who lack the formal education to unpick complex metaphors
and allusions to classical and Old Norse-Icelandic literature. This more transparent style is preferred
by Gudmundur Erlendsson, speaking to how Gudmundur conceived of his role as a poet whose
compositions ought to speak to a broad spectrum of listeners. Unlike older skaldic praise poems on
powerful leaders, which focus on the glory of the individual, the subject of a commemorative poem

in the early modern Icelandic tradition provides his or her entire community with a model from

which to learn virtuous and Christian behaviour.?’* This emphasis on the social and religious function

266 1529, 66r. It is not impossible that the poem was also printed in a small print run in 1628 (either at Hélar or

abroad), but printing activities at Holar seem to have halted for a time in 1623-1629, see 4.14.

>’ bérunn Sigurdardottir, Heidur og huggun, 315-16.

%%8 Others include Bishop Oddur Einarsson of Skalholt (1559-1630) and Olafur Einarsson (c. 1673-1651) of
Kirkjubzer in Hréarstunga.

269 Margrét Eggertsdottir, Icelandic Baroque, 124-25; bérunn Sigurdardéttir, “Undanvillingur rekinn heim: Um
Jlausavisu” Magnusar Olafssonar i Laufasi,” Gripla 29 (2018): 272-73.

7% Bskar Halldérsson, Bokmenntir @ laerdémséld: 1550-1770, ed. Sigurdur Lindal (Reykjavik: Hid islenska
bokmenntafélag, 1996), 26.

> bérunn Sigurdardottir, “Erfiljod: Laerd bokmenntagrein a 17. 6ld,” 163-64.
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of literature is fundamental to our understanding of seventeenth-century Icelandic poetry, argues

Pérunn Sigurdardottir.?’?

Some tension may have arisen between Magnus Olafsson and the much younger Gudmundur
Erlendsson due to competition over local patronage, since they composed occasional poems for the
same powerful families. In particular, the family at Modruvellir in Horgardalur had been Magnus's
benefactors prior to Gudmundur’s arrival. Magnus himself was of humble origins but had enjoyed
the patronage of Benedikt Hallddrsson, the father of Gudmundur’s patroness Pérunn

Benediktsddttir.?”?

Benedikt had generously provided the young and talented Magnus with the best
possible education: a place at Holar and then the opportunity to continue his education at the
University of Copenhagen. However, after marrying Agnes Eiriksdéttir and receiving a living (probably
either Madruvellir in Horgardalur or Vellir in Svarfadardalur),?”’* Magnus was convicted of adultery in

1607-1608 and defrocked.?” Pall Vidalin states that this cost Magnus his benefactors.?”®

Magnus spent several years in Copenhagen before receiving a royal pardon. On returning to Iceland,
he did some teaching at Hélar before receiving the living of Laufas in Eyjafjordur in 1622. Magnus's
wife’s family and church authorities continued to support him, actively encouraging his scholarly
pursuits even after his extramarital affair disqualified him from a position within the clergy,?’ so Pall
Vidalin’s comment may apply more specifically to the dynasty at Mddruvellir. Olafur and bPérunn do
not seem to have solicited or received occasional poetry from Magnus despite his close connection
to her family and the proximity of Laufas to Modruvellir. Olafur had at least two illigitimate children
of his own and was not in a position to cast stones. The embarassment of the adultery scandal could
nevertheless have resulted in a permanent break with the poet fostered by bdrunn’s father, not least

if the couple had initially believed and defended Magnus'’s original protestations of innocence.

Returning to Eyjafjordur in 1622, Magnus likely did not appreciate Gudmundur’s position as the new
favourite poet for Médruvellir. While Gudmundur Erlendsson and Magnus’s foster-son and successor
Jon Magnusson of Laufas (Magnus’s wife’s nephew) were evidently on good terms and shared an

enthusiasm for rimur based on narratives from the Bible, Magnus Olafsson and Gudmundur

2 bsrunn Sigurdardottir, Heidur og huggun, 49.

273 According to Pall Vidalin, Magnus’s father had passed away before Magnus’s birth and his mother was
reduced to begging. His mother died of exposure travelling between farms when Magnus was a baby, but
managed to shelter Magnus with her body. Benedikt Halldérsson, the monastery keeper at Médruvellir in
Horgdrdalur, found Magnus still alive and decided to take in the tiny orphan and raise him. Pall Vidalin,
Recensus, 92.

274 Anthony Faulkes, Two Versions of Snorra Edda, vol. 1, 15.

Pérunn Sigurdardéttir, “Undanvillingur rekinn heim, 261-91.

Pall Vidalin, Recensus, 93.

Anthony Faulkes, Two Versions of Snorra Edda, vol. 1, 15-17.
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Erlendsson shared virtually no common ground as poets. Lbs 1698 4to, the oldest copy of the poem
Kvennadans (attributed to Magnus Olafsson in eighteenth- and nineteenth-century manuscripts)®’® is
in the same hand as the main hand of 250 (see 5.4). The manuscript catalogue of the National Library
identifies the hand as Gudmundur Erlendsson’s, but it is more likely that of an unknown scribe in

North Iceland active in the mid-to-late seventeenth century.?”

4.4.2 Seats of power and patronage
Gudmundur’s close relationship with the magnates of Mddruvellir lasted his entire lifetime. One of

Gudmundur’s last occasional poems, dated 23 January 1665, commemorates Benedikt Palsson
(1608-1664) of Médruvellir in Horgardalur.?®® Benedikt was the son of Pall Gudbrandsson and the
maternal grandson of Bjorn Benediktsson, and Gudmundur would have known Benedikt as a boy at
bingeyrar. Benedikt was captured and enslaved by Barbary pirates in 1633 but ransomed three years

later by his wealthy family, as Gudmundur relates.

As Benedikt’s case illustrates, the descendants of Gudbrandur borlaksson and Benedikt Halldérsson
entered into strategic marriage alliances that closely united the interests of the bishop of Hélar, the
monastery-holder (klausturhaldari) at Médruvellir and the monastery-holder at bingeyrar. Prior to
the Reformation, all three locations had been important centres of learning and literacy. Médruvellir
had been an Augustinian monastery, while bingeyrar was a Benedictine monastery. With the
Reformation, religious houses ceased to hold the status of official institutions, and the properties and
lands of Iceland’s monasteries and convents fell under the control of the Danish king. Officially,
monastery-holder was a non-hereditary, secular position. In practice, the same families were able to
maintain control of Médruvellir and bingeyrar for generations during the seventeenth century.
Similarly, the position of Bishop of Hélar remained in the family of Bishop Gudbrandur for three
consecutive generations. This ensured a degree of sociocultural continuity that would have been lost

had these centres and their libraries been utterly obliterated.

Locations such as Mddruvellir and Pingeyrar continued to function as sites of literary production and
cultural patronage in the seventeenth century. With changing attitudes towards Iceland’s place in the
Danish empire in the late seventeenth and early eighteenth centuries, the power of quasi-aristocratic
Icelandic families to retain a continuous hold on large estates was disrupted. Economic decisions

were made in Copenhagen, without regard for their effect on Icelandic literary culture. For Bishop

278 Anthony Faulkes, Magnusarkver, 61.

Pall Eggert Olason, Skrd um handritaséfn Landsbokasafnsins (Reykjavik: Landsbdkasafn islands, 1918-1996),
vol. 1, 583. Lbs 1698 4to contains by far the oldest surviving copy of Kvennadans, cf. Anthony Faulkes,
Magndusarkver, 62.

%% preserved in iB 584 8vo and printed in Jon borkelsson (ed.), Tyrkjardnid d islandi 1627 (Reykjavik: Sogufélag,
1906-1909), 455-63.
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Gisli porlaksson’s successor, the Danish king — now an absolute monarch — favoured a tobacco-

trading ex-administrator with no ecclesiastical experience (see 3.5).

4.5 My true heart
In about 1620, while still at Modruvellir, Gudmundur married Gudrdn Gunnarsdottir (1590-1668),

the daughter of the farming couple Gunnar Ormsson of Tunga in Fljét (also known as Tunga in Stifla)
and Ingibjorg Olafsdéttir from Hraun in Fljét. Gunnar Ormsson rented Tunga directly from Halldéra
Gudbrandsdéttir, the bishop’s daughter, to which a surviving rental contract from 1609-1611

281

attests.”” Gunnar and Ingibjorg must have been fairly prosperous farmers, since Gunnar was not only

. . 282
literate but owned his own personal seal.

Gudran was an older sister of Gudmundur’s former schoolmate Jon Gunnarsson (see above), who
married Gudmundur’s sister Helga at approximately the same time. It may even have been a double
wedding ceremony. Helga and Jén had at least two children: Pétur (c. 1621-1708), who entered the
clergy like his father, and Ingibjorg (d. after 1687), who was named after her paternal grandmother

and married the Rev. Arni Jénsson (d. about 1681).%%

Ingibjorg’s husband was accused of sorcery in
1678 and escaped the country for England in 1680, possibly hoping to join a brother who had
emigrated some years earlier, and Ingibjorg herself left Skagafjordur for Lodmundurfjérdur in East

Iceland, where she swore an oath in 1687 to clear her own name of witchcraft.?*

Gudmundur’s sister bdra (d. before 1636) had also married by the early 1620s. Her husband,
Asgrimur Magnusson (d. 1679), was a farmer, a poet and a good friend of Gudmundur’s. Asgrimur
farmed at H6fdi in Hofdastrond, which borders on Sléttuhlid. Péra and Asgrimur had at least one
daughter together, Sigridur (c. 1626—after 1703), who in the 1640s married Gudmundur Jénsson (d.
1664), the Rev. Sveinn Jonsson of Bard’s brother. bdra died at an unknown date between 1626 and
1636, possibly in childbirth. Asgrimur’s second wife was buridur Jonsdéttir, who was the Rev. Sveinn
Jonsson of Bard’s sister, and they had at least three children: Valgerdur (1636—1706), Herdis (1638—
after 1709) and Erlendur (c. 1644—after 1705). buridur was thus Sigridur’s stepmother but also her

sister-in-law.

4.5.1 Kinship networks
Kinship is not a fixed attribute determined by birth but rather a complex network of social

relationships that continues to develop throughout an individual’s life —and even beyond. As the

L Gudbrandur borlaksson, Bréfabok Gudbrands byskups borldkssonar, 601.

Teresa D. Njardvik, “Stutt yfirlit um innsigli & islandi 4samt ritgerdum Jéns Sigurdssonar um innsigli og
bumeérk,” Arbok hins islenzka fornleifafélags 15 (2016): 152.

% pall Eggert Olason, islenzkar aeviskrdr frd landnémstimum til drsloka 1940 (Reykjavik: Hid islenzka
bokmenntafélag, 1948-1976), vol. 3, 137.

2 Indridi Helgason, “Galdra-Imba,” Saga 2.1 (1954): 46-58.
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example of Gudmundur Erlendsson’s niece Sigridur demonstrates, the boundaries of kinship can shift
over time, as can cultural and legal definitions of what constitutes transgressions of kinship on the

one hand and desirable reinforcement of kinship ties on the other.

In modern Icelandic society, a step-parent/stepchild relationship from early childhood would
normally culturally preclude a subsequent marriage between the stepchild and one of the step-
parent’s siblings. In early modern Iceland, the parents, children and siblings of a person’s spouse
were considered legally equivalent to one’s own birth family in matters of morality, but no terms
equivalent to step-uncle or step-aunt existed. Incest (bl6dsk6mm) extended to ties established
through matrimony: the sister of one’s wife or the brother of one’s husband were forbidden
partners, just as one’s own sister or brother, and from 1564 the penalty for violating this taboo was
death. On the other hand, marriage just outside the circle of the forbidden provided valuable
opportunities for the reinforcement of the kinship network and the cementing of alliances. A widow
or widower could not re-marry into the same immediate family unit (e.g., a widow could not marry
her brother-in-law), nor could one marry one’s own first, second or third cousin without special royal
dispensation, but alliance-reinforcing marriages between pairs of siblings (e.g., Gudmundur/Gudrun
and Helga/Jén) or different generations of two families (Asgrimur Magnusson/buridur Jénsdéttir and
Sigridur Asgrimsdottir/Gudmundur Jénsson) were not uncommon.?®® Fostering children could also
build alliances between families of similar status. The young Solveig at Fell named in Grylukvaedi (c.

1640) was probably a foster-daughter of Gudmundur and Gudrdn’s.”®

No studies currently exist on kinship networks specific to seventeenth-century Iceland, but they are
widely regarded as important both for manuscript distribution and literary production.?®” The
concept of aett (‘family, clan’) as dynasty certainly existed in seventeenth-century Iceland. While
there was no systematic distinction between the rights of commoners and the elite that would have

formally divided the population into a peasantry and a hereditary aristocracy, seventeenth-century

*® For instance, Solveig Bjornsdottir and her sister Sigridur were daughters of the Rev. Bjorn Jénsson (1615—

1681), the parson for Hvanneyri in Siglufjordur from 1641 to his death, and his first wife Gudrun Bjérnsdéttir (d.
before 1667). Solveig married Magnus Sigurdsson (c. 1633—after 1703), the hreppstjori for Fellshreppur (and
son of Sigurdur Magnusson of Tjarnir in Sléttuhlid), while Sigridur married Magnus’s brother borsteinn.

% A close study of the poem and the identities, ages and birth order of Gudmundur Erlendsson’s children rules
out the possibility that Solveig could be one of his daughters, nor does the name Solveig surface in naming
patterns among his close relatives.

287 E.g., Sigurdur Pétursson, “Brynjolfur biskup og folkid fra Braedratungu,” 179—200; Susanne Miriam Arthur,
“The Importance of Marital and Maternal Ties in the Distribution of Icelandic Manuscripts from the Middle
Ages to the Seventeenth Century,” Gripla 23 (2012): 202.
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Icelandic society was deeply hierarchical, with limited social mobility in practice — Gunnar Karlsson

calls it a feudal society in the non-military sense of the term.”®

According to an essay written in Latin in 1647 by Gisli Magnusson of Hlidarendi (1621-1696), who
held the office of syslumadur from 1649, there were three ancient noble families in Iceland in the
middle of the seventeenth century. All were descended from men who had been knighted by the
king in former times: the Svalbard family in North Iceland (Svalbardseett), the Skard family

(Skardsaett) and the Klofi family in South Iceland (Klofazett).”®

Gisli’s argument was that members of
these three powerful families were already respected by their countrymen as men of rank, but that
they did not enjoy the hereditary privileges that would strengthen them as a ruling class. His essay’s
main purpose seems to have been to petition the Danish king to grant Gisli and his immediate family
extensive rights, but there is no evidence that Gisli submitted a petition to the king requesting such
privileges.”° It may also have been a response to a royal decree of 10 December 1646 stating that
privately owned landed property could be sold to anyone, provided that it had been previously

offered for sale to the family of the seller.?*

In Iceland, wealth mainly took the form of land. Little
money was in circulation, and Icelanders did not systematically invest in development of domestic
industries or Denmark’s colonial projects in Tranquebar, the Danish West Indies or West Africa. Small

wonder that upper-class Icelanders perceived the open sale of private land as a threat.

The alliance between the families of Gudmundur Erlendsson and Gudrun Gunnarsdottir united far
less wealth and power than a match such as that between Bishop Gisli borlaksson of Hélar and Grda
borleifsdéttir (see 4.4.1). Gréa’s sister bradur borleifsdottir married Gisli Magnusson syslumadur in
1649, and the sisters’ parentage was a good fit with Gisli Magnusson’s conception of an aristocratic
Icelandic woman — he was their second cousin. Lesser ministers such as Gudmundur and his brother-
in-law Jon would typically support their families through farming and fishing activities at the church

farm in their own local parish.

Provided that he did not make powerful enemies or break the morality laws, a good living provided a

parson with social security for the duration of his lifetime. The same cannot be said for his wife and

8 Gunnar Karlsson, Iceland’s 1100 Years, 155.

Gisli Magnusson, Gisli Magnusson (Visi-Gisli): £visaga, ritgerdir, bréf, ed. Jakob Benediktsson, Safn
Freedafélagsins um island og islendinga 11 (Copenhagen: Hid islenzka fraedafélag, 1939), 48-85.

*%He had recently returned to Iceland from a grand tour of Europe, having spent time in Copenhagen in
Denmark, Leyden in the Netherlands and Oxford in England. See Pérunn Sigurdardottir, “‘A Sojourner for
Breeding Sake’: Um borleif Gislason fra Hlidarenda og Skalholtsakademiuna 4 tiunda aratugi 17. aldar,”
Menntun og menning i Skdlholtsstifti 1620-1730: Skdlholt 17.—19. 2008, ed. Kristinn Olason (Reykjavik: Gliman,
2010), 183-210.

291 Oddgeir Stephensen & Jon Sigurdsson (eds.), Lovsamling for Island (Copenhagen: Host, 1853-1889) vol. 1,
233-34.
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children. As in Lutheran Germany and Scandinavia, an incumbent minister’s wife and their children
were guarenteed a annus gratiae or nddardr in the event of the minister’s death: they would
continue to receive the income and rent due to their husband for the next fardagadr (a year from the
annual “moving days” in the seventh week of summer), and they could remain at the benefice during

292
d.

this perio After this time, they needed to find a new home.

A parson’s early death could be a devastating event for his family, potentially leading to great
financial hardship for widows and young children. The poet Jénas Hallgrimsson’s loss of his
clergyman-father in an accident in 1816 is a well-known example of the type of circumstances that
could rapidly lead to a family falling into poverty. In such an event, a family unit relied on the support
of kin: Jonas Hallgrimsson’s maternal aunt Gudrun, for instance, fostered the young boy after her

brother-in-law’s death.

Seen in this light, the marriages of Gudmundur Erlendsson and his close kin were aimed largely at
strengthening social relationships that would provide help in difficult times. The density of these
connections makes describing and illustrating them a complicated undertaking, but the unrooted
family tree (see Appendix) is an attempt to represent visually what is known of the kinship ties
between Gudmundur’s family and others in North Iceland. Through a complicated web of marriages,
Gudmundur’s wider kinship network can be considered as connecting to his fellow poet and
clergyman Sveinn Jénsson, the poet Asgrimur Magnusson and Asgrimur’s brother Sigurdur, who

farmed at Tjorn in Sléttuhlid and also numbered among Gudmundur Erlendsson’s friends in later life.

This network is no less important than Gudmundur’s connections with his rich and powerful patrons.
Not all of Gudmundur’s occasional poems and hymns seek the ear of the high and mighty. Many
serve to cultivate his relationships with other members of his kinship network and local community
(such as Grylukveedi) or were composed in direct response to events within his own family. Pérunn
Sigurdardottir identified “Adam sakna Abels hlaut” as an elegy for one of Gudmundur’s siblings,
and Gudmundur’s hymn “Séng minn, sorgandi madur,” consoling those who have lost a loved one to
drowning, could have been composed in connection with his brother Skuli’s death or a similar

tragedy in his community.***

4.5.2 Ministers’ wives
Even though celibacy was never widely practiced among Icelandic priests prior to the Reformation, it

was only after the Reformation that marriages between clergymen and their partners were legalized.

2 Fin Kyrkiu Ordinantia... a Islendsku vtlggd af... H. Odde Einarssyne ... (Hélar: 1635), G, Vv.

Pérunn Sigurdardéttir, ““Jakobs angur eitt var mest / eftir Josep géda ...”: Harmatolur i kvedskap fra 17. 6ld,”
Vefnir 4 (2004): n.pag. Electronic edition, http://hdl.handle.net/10802/711
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232, 23r-24r.
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In practice, it was very difficult for priests in rural Iceland to manage a benefice without the support
of a family, but their partners and children — and their labour — were not officially recognized by the
Church. Following the Reformation, priests’ partners gained an acknowledged, permanent status
within their community and legal protection for themselves and their children as their husbands’
heirs. Couples such as Bishop Gudbrandur borlaksson’s parents formalized their long-time unions in
the 1550s. Gudmundur’s parents, Erlendur and Margrét, belonged to the first generation to grow up
under this new system, whereby the fylgikona (‘mistress’) disappeared and the prestskona

(‘minister’s wife’) took her place.

Gudrin Asa Grimsdottir’s research on the role of ministers’ wives in early modern Icelandic society
demonstrates that a pattern emerged in the early modern period. Single ministers typically sought to
marry women of their own social standing who had a good reputation in the community and would
be capable of raising children and running the household —sometimes even assisting the minister in
tutoring pupils in preparation for Latin school.?*® The title of prestskona may have defined women in
terms of their husbands’ occupation, but they were socially expected to perform important functions
within their communities, independent of their husbands. Far from being a private home, a benefice
such as Fell in Sléttuhlid acted as a social hub within the community and a refuge in times of need. A
minister’s many duties within the parish meant that day-to-day management of the household and

farming activities fell largely on his spouse.

In practice, not all marriages fulfilled these criteria. Pérunn Sigurdardottir relates the case of the Rev.
Gisli Einarsson (1571-1660) and pérny Narfadéttir (b. 1575), which according to the Rev. Jon
Hallddrsson of Hitardalur (1665—1736) were essentially united in a shotgun marriage: Gisli seduced
pérny at a shepherd’s hut while travelling, and her angry father showed up in the morning and

296 | ¢ , . . , /
Jon Hallddrsson’s characterization of Pérny as a

browbeat Gisli into becoming engaged to her.
bondaddttir (‘farmer’s daughter’) in his micronarrative is misleading, since bdrny’s father held the
position of syslumadur, and many of Pdrny’s ancestors had held similar positions of secular

27 If J6n Halldérsson’s tale has any truth to it, it is that Pérny’s father had enough influence

authority.
to ensure that she was not discarded as a casual partner. In analysing the case of Gisli and bdrny,
Pérunn Sigurdardottir emphasizes the end of Jon’s narrative: following her engagement, bPérny was

supposedly sent to Skalholt for education in good behaviour and needlework but achieved

% Gudrun Asa Grimsdéttir, “Um islensku prestskonuna a fyrri 6ldum,” in Konur og kristsmenn: baettir ur

kristniségu Islands, ed. Inga Huld Hakonardéttir (Reykjavik: Haskdlautgafan, 1996), 217-47.

>® bérunn Sigurdardottir, “Constructing cultural competence,” 278-88.

Hannes borsteinsson (ed.), Skélameistarar i Skalholti eptir séra Jon profast Hallddrsson i Hitardal og
Skdlameistarar a Hélum eptir Vigfus prdéfast Jonsson i Hitardal, Sogurit 15 (Reykjavik: Sogufélag, 1916—-1925),
85.
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proficiency in neither.”® As P6érunn points out, J6n Halldérsson’s judgement that Gisli “fékk
litilmdtlega giftingu” (‘married beneath him’) speaks volumes to the writer’s finely tuned sense of

. . . . - 299
social hierarchy but also illustrates the cultural and social demands placed on ministers’ spouses.

In financial terms, Gisli and Pérny were probably on an equal footing. Gisli’s father — the poet Einar
Sigurdsson of Eydalir (1539-1626) — had been the son of one of the poorest priests in Eyjafjordur,
who accepted the posting of Grimsey in exchange for his son’s education and eventually died there
of scurvy. Gisli’'s mother was the daughter of a Iégréttumadur, as was Pdrny’s. However, Gisli’s older
brother Oddur had been appointed bishop of Skalholt in 1589, and Einar Sigurdsson’s reputation as a
poet was rapidly on the rise. Through his family connections, Gisli obtained the living of Vatnsfjérdur
in the Westfjords, but he then lost the living in 1636 to an ecclesiastical power couple: Jén Arason
and his brother’s stepdaughter HoImfridur Sigurdardattir, closely associated with cultural activities

and literary patronage in the Westfjords.

Gudriun Asa Grimsdottir compares the literary portrayal of upper-class minister’s wives in early
modern Icelandic literature to virgin saints in medieval hagiography.*® Like virgin saints, minister’s
wives distinguish themselves by their exemplary purity>*** and their virtue while still very young.>*?
They remain steadfast and unblemished throughout their lives, and they are patient and godly in

303 Rather than being venerated as intercessors, however, their examples are held up

their suffering.
publicly as an ideal to which others may aspire. In some cases, visual representation of devout upper-
class Lutheran women even took the place of icons of saints within the sacred space of the church. In
the late seventeenth century, Jén Gudmundsson, Gudmundur Erlendsson’s youngest son, painted

two memorial portraits for the church at Laufas in Eyjafjordur — one of HoImfridur Sigurdardottir, and

the other of HéImfridur’s daughter Helga Jonsdottir alongside her husband, the Rev. borsteinn

% bsrunn Sigurdardottir, “Constructing cultural competence,” 278.

2 bsrunn Sigurdardottir, “Constructing cultural competence,” 282.

3% Gudrun Asa Grimsdéttir, “Um islensku prestskonuna a fyrri 6ldum,” 230-31. See also Pérunn Sigurdardottir,
“Helga Aradéttir in Ogur: A Lutheran Saint?” in Sainthood, Scriptoria, and Secular Erudition of Medieval and
Modern Scandinavia: Essays in Honor of Kirsten Wolf, ed. Dario Bullitta & Natalie M. Van Deusen (forthcoming).
% Syeinn Jénsson: “Drottni bjénandi dyggdug, from, / davel geymdi sitt meyddms blém, / allt til prjatiu ara”
(‘Serving the Lord, virtuous, upright, [she] kept well the flower of her virginity to the age of thirty.’), 1529, 9r.
%92 j6n Gudmundsson: “Drottins og 4 dégunum ungu, / dré han allra fyrst i Tungu, / Kristi ord sem kenndu og
sungu” (‘It was in her early days at Tunga [in Fljot] that she first pronounced the words of Christ, which taught
and sung’ or ‘Her tongue first pronounced the words of Christ, which taught and sung, when she was young’),
1529, 13v. The double meaning is intentional.

393 Sveinn Jénsson: “Gud nad henni ba gafu gaf, / gudlegri baen Iét aldrei af, / polinmaedi praut aldrei. / Sifellt
andvarpan eyddi naud, / p6 ati sitt med krossi braud, / samt pakkargjord margfalldri” (‘God gave her the
mercy-gift that she never ceased her devout prayer, and her patience was never exhausted. Her perpetual
sighing relieved her distress —though she did eat her bread with a cross [i.e., experienced suffering] —together
with great thanksgiving.’), 1529, 9v. Gudmundur Erlendsson: “St68ug i stridi pessu, / stdédstu vel fyrir drottins
nad. / bungri pjaningar pressu / polinmaedinnar eyddi dad” (‘Continually in this struggle, you held your own by
the grace of the Lord. The feat of patience broke the heavy press of suffering.’), 1529, 11v.
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Geirsson of Laufas.

The inscriptions on these portraits are in Latin, directed at a very narrow
educated readership, but the portraits themselves formed objects of contemplation for the entire

community.

Public opinion and self-presentation might differ considerably. HoImfridur Sigurdardéttir and her
kinsfolk are singled out as exceptionally haughty and prideful by Jén Olafsson from Grunnavik, an
attitude perhaps influenced by Jén Olafsson’s foster-father, Pall Vidalin, who was the bitterly
estranged husband of HéImfridur’s granddaughter borbjorg. Jon Olafsson’s characterization of
Holmfridur is of a vain woman who ordered hair dye from abroad, kept a lady’s maid, was squeamish

over childbirth and disliked touching anything dirty.>®

The commemorative poem that Gudmundur Erlendsson composed in memory of his mother,
Margrét Skuladéttir, in 1638 was created —according to the poem’s final stanza — to be hung on the
right wall of the church at Fell. Gudmundur ends the poem with a request to the future minister at
Fell that the plaque be permitted to remain there for all posterity.*®® The memorial plaque for
Margrét presumably had a similar presentation as that for Prunn Benediktsdéttir: a framed portrait
in words. To what extent these words were intended for silent reading by ordinary parishioners
during church service is uncertain. Hanging the poem on the right wall would effectively place it on
the men’s side of the church, but it would be prominently visible to anyone entering the small
church. Pdrunn Sigurdardaéttir identified no other instances of commemorative poems in which their
physical location as a material object is so specificially stated within the text itself, but she did find
instances of commemorative poetry being fixed to the door of the Hdlar cathedral and of written

epitaphs being hung on church walls.>*’

Gudmundur’s actions could be interpreted as inflated family pride, but such an interpretation ignores
that Margrét had been the matriarch of Fell for over a half-century at the time of her death. | would
argue that Gudmundur’s memorial plaque speaks to a consensus within the local community over

the importance of the prestskona at Fell.

304 Pjms Mms 2, bjms Mms 1257. Unfortunately, amateur restoration work (probably in c. 1916 under the

auspices of the National Museum of Iceland) has largely covered the original image of HéImfridur
Sigurdardéttir under a thick layer of twentieth-century paint.

% j6n Olafsson, “Um pa lzerdu Vidalina,” in Merkir Islendingar 4, ed. borkell J6hannesson (Reykjavik:
Bokfellsutgafan, 1950), 147.

306 232, 552v. The positioning of the poem at the very end of 232 is also consistent with its having been copied
directly from the memorial plaque at Fell. It is not found in other anthology copies of Gudmundur Erlendsson’s
poetry (see Chapter 5).

7 bérunn Sigurdardottir, Heidur og huggun, 322-23.
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4.5.3 Remembering Gudrun
Three poems composed on Gudrun Gunnarsdottir’s death survive, which are our main source of

knowledge on her life. Porunn Sigurdardottir defines two as commemorative funeral poems or
erfiljod: one by Gudrun’s youngest son Jon, and the other (an acrostic poem) by the Rev. Sveinn
Jonsson of Bard. The third, by Gudmundur Erlendsson, falls into the genre of funeral elegy or
harmlj6d.>° As both Margrét Eggertsdéttir and Porunn Sigurdardéttir emphasise, early modern
compositions are not “personal” poems in a modern sense. Pérunn argues that one can nevertheless

IN

find what Stephen Greenblatt terms “the touch of the real” —the link between language and that to

which language points outside the boundaries of the text*®® — in poems like these.*™

The opening of Sveinn Jonsson of Bard’s poem on Gudrun Gunnarsdattir’s life and death suggests
that it was composed for performance at her funeral, to the melody of the hymn “Einn tima var sa
audugur mann”. The large audience described in the poem testifies to her status as a public figure

within her community:

Gudhraeddrar kvinnu Gudrunar,
Gunnars hvor kaerast dottir var,
maklega minnast megum,

nidjar hennar og nanust born,
nagrannar, freendur, i 2ttlid hvorn,

. - - 311
samsyngja allir eigum.

(‘Let us fittingly remember the devout woman Gudrun, the most beloved daughter of Gunnar. We
should all sing together — her descendants and nearest children, neighbours, close and distant

relations.’)

312 . . ,
Like Sveinn, Jon

Gudrun’s son Jén’s poem addresses only his grieving father, sisters and brothers.
describes Gudrun’s virtues rather than his emotional response to her loss, drawing attention to how
Gud-run and Gud-mundur have a symbolic bond through their name, comforting his father with the

assurance that they will be reunited in God’s kingdom.**3

% bérunn Sigurdardottir, Heidur og huggun, 311.

39 “The implied link (or distance) between the word and whatever it is — the real, the material, the realm of
practice, pain, bodily pleasure, silence, or death —to which the text gestures as that which lies beyond the
written word, outside its textual mode of being,” Stephen Greenblatt, “The Touch of the Real,” Representations
59 (1997): 16.

>0 bsrunn Sigurdardottir, Heidur og huggun, 179.

1529, 9r.

1529, 15v.

1529, 14r.
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Gudmundur’s funeral elegy on his wife’s death is more private, taking the form of a dialogue in

monologue spoken by the bereaved soul to his true heart.***

At the core of the early modern
Icelandic elegy is the speaker’s grief, tempered by the speaker’s hope of being reunited with the
loved one in heaven; it is typical of the genre for the speaker to depict himself or herself as utterly
unworthy of the loved one, at the same time acknowledging the deceased as having made the
speaker a better person.®*® In foregrounding Gudrun’s loyalty, unflagging patience, her even temper
and her ability to calm him down, Gudmundur expresses himself within an established tradition.'®
Even so, one can argue that Gudmundur sincerely meant his words and wished to acknowledge a
debt of gratitude to his wife, who arguably bore the brunt of his exile to Grimsey (see 4.7). In early
modern Icelandic society, separation was not forbidden, but minister’s wives had few options but to

remain with their husbands, even if their husbands did not always behave as models of Lutheran

virtue.?"’

Read together, collections of occasional poems can provide a detailed microportrait of an individual
family, keeping in mind that a portrait is an artistic representation within a specific tradition, using a
finite spectrum of colours and techniques. From the well-preserved poems commemorating
Gudrun’s deaths, it can be seen that Gudmundur and Gudrun had eight children. Their oldest son,
Jon, was born in 1621. Around this time, Gudmundur received the living of Glaesibaer in Kraeklingahlid

318

(below). Six more children followed at Glaesibaer. A daughter, béra, died in infancy.”™" Four boys and

two girls reached adulthood: Margrét (c. 1625), another unnamed daughter who was alive and
married in 1668,*'° Hallur, Skuli (late 1630 or early 1631) and an unnamed son still living in 1668.3%°

Their youngest son, Jon, was born late in 1631, after the family’s move to Grimsey.

Gudrun’s role as household manager is in the foreground of all three poems. At the age of 30,

Gudruan brought more practical farming knowledge and experience to her marriage than her 25-year-

34 “samtal (i eintali) eftirpreyandi salar vid sitt minnistaeda (og i drottni sofnada) ektahjarta” (‘The dialogue (in
monologue) of a pining soul with its true heart, well-remembered (and sleeping in the Lord)’), 1529, 10v.

> bérunn Sigurdardottir, Heidur og huggun, 124-25.

*1¢1529, 10v-11r.

Gudrdn Asa Grimsdéttir, “Um islensku prestskonuna & fyrri 6ldum,” 236-37.

1529, 15v. Jon Gudmundsson’s poem portrays his mother as reunited in heaven with her children Jon the
elder and béra. Gudmundur Erlendsson’s elegy — addressed to Gudrun herself — describes Gudrun as having
born eight children and raised seven. It is possible that Gudmundur and Gudrun’s third daughter was named
péra in memory of her older sister, see 4.15.3.

> Lbs 1529 4to, 9v.

Lbs 1529 4to, 9v. Pall Eggert Olason and J6n Espélin believed that Gudmundur and Gudrin had a childless
son named borlakur, cf. Pall Eggert Olason, islenzkar aeviskrdr fra landndmstimum til drsloka 1940, vol. 2, 142;

317
318

320

Jon Espdlin, £ttatglubaekur Jons Espdlins Sysslumanns samanskrifadar eptir imsum aettabékum Islendinga, og
sérilagi £ttatslubékum Olafs Snégdalins Factors i Straumfyrdi, samt egin eptirgstvan i imsum Stadum
(Reykjavik: Samskipti, 1981-1983), vol. VIII, col. 6620.
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old husband. Sveinn Jodnsson compares Gudrun to the biblical Rebecca and Martha and praises her as
an exemplary hussdl (‘sun of the house’), displaying virtues such as charity and resourcefulness in

321
d.

running her househol Gudrun’s son Jon states that those who knew her as a young woman

described her as prifin (‘tidy’) and hlydin (‘obedient’).**> Gudmundur’s praise of his wife includes the

quality of sparneytni (‘frugality’), and he compares her to the good woman in Proverbs.>?

All three poems place less emphasis on Gudrun’s book literacy than her broader religious literacy.
Gudmundur states that “sdlma og saetar greinir, / sifellega stundadir” (‘you constantly practiced

. 324
hymns and sweet articles’).

Here, greinir evidently refers to catechetical articles, such as those in
the printed Icelandic translation of Luther’s Small Catechism.*?® Describing her devotional activities as
practice speaks to a fluency beyond basic reading and repetition — lesa (‘read’) in the context of

religious texts describes the act of “plucking” them from memory or the written page.

Within the household at Fell, Gudrun initiated reading and singing activities, states Gudmundur. In
later life, she would have others on the farm read for her, but she had little stamina and poor
hearing, and she would gently signal the reader to stop when she grew tired.*?® Since this image is of
Gudrudn in her seventies, it is unclear whether Gudrun was illiterate or had developed poor eyesight.
It demonstrates how control of literacy should not be equated with the basic ability to read and
write, and how domestic religious reading at the parsonage should not be understood as a male-

centred activity, with the man as reader and the woman as passive audience.

This being said, Gudrun was plainly not among the minister’s wives who engaged in teaching the
rudiments of Latin to her children and/or her husband’s pupils.**” Having grown up in an ordinary
farm household, she would not have encountered Latin in her everyday life except peripherally
through her brother Jén, who presumably left the family’s home as a boy to be tutored elsewhere in

Latin (perhaps at Fell in Sléttuhlid) before admittance to Holar.

By comparing Gudrun Asa Grimsdéttir’s study with the three surviving poems on Gudrun
Gunnarsdattir, one can see that Gudmundur married a woman whose qualities were valued as a
minister’s wife: a social status equivalent to Gudmundur’s own, a good reputation and practical

experience in farming and household management. Gudrin Gunnarsddttir was also a woman who

3211529, 9v-10r.

1529, 13v.

1529, 11r.

1529, 11v.

Martin Luther, CATECHISMVS. Edur. Christelegur Laerdomur / fyrer einfallda Presta og Predikara /
Hwsbaendur og Vngmenne (Hdlar: 1617).

*2¢1529, 11v.

Cf. Jén Olafsson, Safn til islenskrar bokmenntaségu, 229-32.
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enjoyed respect within her local community on her own terms, to which Sveinn Jonsson of Bard’s
commemorative poem bears witness. borunn Sigurdardéttir’s study found that no other woman in

. . .. . 328
seventeenth-century Iceland is the subject of more than one surviving commemorative poem.

4.6 Divine warnings, not heeded
In 1621, Gudmundur received the living of Glaesibaer in Kraeklingahlid in 1621, situated not far from

Modruvellir in Eyjafjordur. A new category of poems emerges in the late 1620s, chronicling current
affairs inside Iceland and abroad. These poems, while not belonging to a single literary genre, share
in common that they depict brutal atrocities and natural disasters. They present lurid, apocalyptic
spectacles in rhymed verse, reminiscent of the sensationalist ballads that proliferated throughout

Europe during the period, spreading news of calamity.**’

For Gudmundur, a catalyst may have been
the pirate raid on the Westman Islands in 1627, occurring the same year as the deaths of Bishop

Gudbrandur borlaksson of Hélar and his own younger brother Skuli.

Gudmundur’s Raeningjarimur (‘Rimur of the Raiders’) were composed shortly after the pirate raid,
during which most of the inhabitants of the Westman Islands were either murdered or enslaved.**
Gudmundur composed the rimur “eins fyrir menn og kvendi” (‘equally for men and women’) after
gaining access to the second-hand reports of Gudmundur Hakonarson and Arngrimur Jonsson lardi,
which would have been the first clear written descriptions of the events to reach Gudmundur
Erlendsson in Eyjafjordur.®*' His primary purpose was to remind his audience to give thanks for the
divine mercy shown to all those not taken captive and to repent to avoid the spectre of a worse
scourge (cf. 4.2.2); there was great concern that the raid would not be the last attack on Iceland (see
3.0). His narrative emphasizes that God did not single out the wicked for punishment, and the death

of the Rev. Jon borsteinsson — a poet-parson murdered by the raiders in front of his family and

household — is in the foreground as a martyrdom.>*

The fashion for apocalyptic poetry in Iceland was not a recent one. A sizeable body of sixteenth-
century and early seventeenth-century Icelandic poetry deals with the sorry state of the world, in
which moral decline and a worsening climate go hand-in-hand. For example, Olafur Einarsson of

Kirkjubaer’'s “pPa hugsa gjor eg um heimsins art” (‘When | reflect on the nature of the world’) in the

> bérunn Sigurdardottir, Heidur og huggun, 311-12. bérunn Sigurdardéttir found evidence of two poems
having been composed in memory of the matriarch Holmfridur Sigurdardéttir, but no known copies of one
survive, cf. Heidur og huggun, 378.

**? See Una Mcllvenna, “Ballads of Death and Disaster: The Role of Song in Early Modern News Transmission,”
in Disaster, Death and the Emotions in the Shadow of the Apocalypse, 1400-1700, ed. Jennifer Spinks & Charles
Zika (London: Palgrave Macmillan, 2016), 275-94.

330 Raeningjarimur is printed in Tyrkjardnid d islandi 1627, 465-96.

Gudmundur Erlendsson, “Raeningjarimur,” Tyrkjardnid d fslandi 1627, 465.

Gudmundur Erlendsson, “Raeningjarimur,” Tyrkjardnid & [slandi 1627, 475-46.
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1612 Visnabdk contrasts a bygone era of harmony and plenty with the harsh, cruel modern world.**
The apocalypse was not necessarily a bad thing from an early modern perspective: Einar Sigurdsson
of Eydalir’'s Kvaedi um pann sidasta dag, on doomsday, has the cheerful refrain “Dagur fagur prydir
verold alla” (‘A beautiful day adorns all the world’), and he describes his hope that this will be a day
of reunion and rejoicing.*** Neither Einar nor Olafur doubted that the end of the temporal world was
fast approaching, potentially even within their own lifetime; Margrét Eggertsdottir discusses the
possible influence of early German baroque poets (and their belief in the imminence of the end of

days) on Icelandic poets in Icelandic Barogue.**

Within an Icelandic literary context, Gudrun Nordal has identified five surviving late medieval poems
on the vices of the world (heimsésémar), which she connects to skaldic drdpur on salvation history
from the Creation and the Fall of Man through to the Last Judgement (Rdsa, Milska and Blémards).**®
Like poems on old age (ellikvaedi), two of which are preserved from the late medieval period, poems
on the vices of the world are microcosmic, with the poet observing a personal or social trajectory

mirroring on a smaller scale the inevitable progress and fate of the entire universe.*” Both late

medieval Icelandic genres are among the pre-Reformation poems represented in the 1612 Visnabok.

Gudmundur Erlendsson’s apocalyptic verses stand out for the tangibility of impending doom, with a
tone that occasionally verges on the prophetic. If Hallgrimur Pétursson filled his poems with images

338 .
Gudmundur Erlendsson provided concrete

of transience, exposing the world as an illusion,
examples of why the world was going to end and what kind of warnings God was providing to the

world in response to wicked human behaviour.

4.6.1 Gargano, Magdeburg, London

At least one of Gudmundur Erlendsson’s apocalyptic poems is a direct translation from German: “Ein
ny séngvisa Ur pysku um pann hraedilega jardskjalfta sem skedi i Vallandi 1627 med 66rum fleirum
stérteiknum sem par saust og heyrdust, svo par umturnudust 5 borgir, sem svo nefndust, S. Paulo, S.
Severo, Cassel Maiore, Cassel Mindre, og Corporino.” (‘A New Song-Verse from the German on the
Dreadful Earthquake in Valland [i.e., Italy] in 1627 and Other Great Omens Seen and Heard There,

During Which 5 Cities Were Turned Upside-Down, Namely S. Paulo, S. Severo, Cassel Maiore, Cassel

333 J6n Torfason & Kristjan Eiriksson (eds.), Visnabdok Gudbrands, 346—48.

> Einar Sigurdsson, Liodmeeli, 28.

***Ma rgrét Eggertsdottir, Icelandic Baroque, 260-61.

% Gudrun Nordal, “Handrit, prentadar baekur og papisk kvaedi a sidskiptadld,” in Til heidurs og hugbotar:
Greinar um triarkvedskap fyrri alda, ed. Svanhildur Oskarsdéttir & Anna Gudmundsdéttir (Reykholt:
Snorrastofa, 2003), 133-34.

**7 Ibid., 134.

% Ma rgrét Eggertsdéttir, Icelandic Baroque, 241-49.
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Minore and Corporino.’).”” Gudmundur has adapted the poem for an Icelandic audience, exhorting

the nation to pay attention and remember the fatal catastrophe.

At least four short accounts of the disaster in Italy were published in Nirnberg and Augsburg within a
year of the event, which claimed over 5,000 lives and was widely interpreted as a sign of the

340

Apocalypse.”™ Gudmundur’s unknown German ballad source was a less than reliable source of

information, as Corporino was not among the destroyed towns and villages: Apricena, Lesina, San

31 The 1627 earthquake and tsunami

Paolo di Civitate, San Severo, Serracapriola and Torremaggiore.
on the Gargano peninsula was a human tragedy of vast scale, but Gudmundur Erlendsson is mainly
interested in the signs and portents that his source text associated with the disaster, including a
vision of a war-tent, with two bloody crossed swords hanging above it and a heavenly voice

proclaiming “Ira Die, Guds reidi pydist petta” (‘Ira Die, meaning the wrath of God’).>*?

The timing of
the earthquake during the year of the pirate raid (and his patron Gudbrandur borlaksson’s death)

must have resonated strongly with Gudmundur and his audience.

A second disaster poem is “Um pa hérmulegu foreyding Magdeborgar sem skedi 1631 i maio

343
Gudmundur’s unnamed

manudi” (‘On the Deplorable Destruction of Magdeburg in May 1631’).
source for his verse account of the destruction of Magdeburg and the massacre of 20,000 of its
inhabitants during the Thirty Years’ War was presumably a German broadside or pamphlet. Countless
short tracts were published in 1631 on the subject of the Sack of Magdeburg, including multiple
printings of Ein Klag und Traur Lied, uber die verbrannte und verheerte Stadt Magdeburg and Elegia
de obsidione Magdeburgensi. Like the poem describing the earthquake and its aftermath, it
emphasizes a listening audience, opening with the words “Heyrid pa mikla harmasorg” (‘Hear the
great and mournful sorrow’).>** In both 232 and 1055, its melody is indicated to be the same as

another poem that appears to have been translated from German, “Ein megtug fri aé minni sjon,”

which describes the speaker’s abuse at the hands of the cunning Lady Sin. In 232 the two poems are

339 1055, 121r; 232, 52v. The word ny is omitted from the title in 232, presumably because the poem was no

longer new. The melody according to 232 is the hymn “Hvor hjalpast vill i heimsins kvol,” printed in the 1619
hymnal. In 1055, this has changed to “Hvor hjalpast vill i heimsins byggd.”
30 ¢f. Matteo Vocale, Apocalisse in Capitanata: il terremoto del 30 luglio 1627 (2009). Electronic version,
www.argod.it/pdf/terremoto_santanna.pdf
1 Cf. E. Guidoboni & S. Tinti, “A review of the historical 1627 tsunamic in the Southern Adriatic,” Science of
Tsunami Hazards 6 (1988): 11-16; E. Patacca & P. Scandone, “The 1627 Gargano earthquake (Southern Italy):
Identification and characterization of the causative fault,” Journal of Seismology 8 (2004): 259-73.
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1055, 121v.
232,90v—92r; 1055, 122r-123v. See bdrunn Sigurdardottir & borsteinn Helgason, “Hvada ségum fér af
eydingu Magdeborgar i Skagafirdi?” in Nytt Helgakver: Rit til heidurs Helga Skula Kjartanssyni sjétugum 1.
februar 2019 (Reykjavik: Ségufélag, 2019), 103-18.
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232, 90v.
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copied back-to-back, and in 1055 musical notation is provided for “Ein megtug frd ad minni sjon”.>*

Although this is speculation, the poems on Magdeburg and Lady Sin may have originally been printed

back-to-back in Gudmundur Erlendsson’s source text.

A short hymn by Gudmundur from 1631 (“O pu haesti himneski Gud”) is a communal prayer, sung in
first person plural, for the safety and wellbeing of the king (Christian IV) and the authorities. In the
poem, “vér fataek bornin” (‘we, the poor children’) collectively beg forgiveness, asking that God not
be angered by their bloody transgressions.**® The Thirty Years’ War continued to rage in Europe, and
Gudmundur’'s hymn may be another response to news of the horrifying civilian massacre at

Magdeburg.

In the context of Gudmundur’s long poem Einvaldsédur (see 4.12), the most interesting of
Gudmundur’s shorter works dealing with events that take place elsewhere in Europe is a cycle of
three poems on the execution of King Charles I. According to Icelandic annals, English sailors were
the Icelanders’ first source of the news of King Charles’s execution in January 1649; historian Helgi
borldksson has suggested that the news arrived in Iceland even before reaching Copenhagen’s
printing presses.**’” Among those to learn of Charles’s fate was none other than the Rev. Gudmundur
Erlendsson, who was sufficiently moved to compose an epitaph for the English king, a farewell
lament and a somewhat longer narrative piece detailing the events leading up to the execution.>*
Gudmundur’s position is clear throughout: England’s king has been murdered in an act of regicide by

wicked and ungodly men, and he prays fervently for the safety of his own king in Denmark.
Gudmundur states that his information comes not via word of mouth but from a written source:

Nyr minnis annall einn er hér
inni landid fenginn

hvor i Lundun letradur er,
letradur er,

lika par fyrst atgenginn.**

345232, 88r-90v; 1055, 157v—160r.

232, 36v-37r.

Helgi borlaksson, Sjérdn og siglingar: Ensk-islensk samskipti 1580-1630, (Reykjavik: Mal og menning, 1999),
273.

8 See borunn Sigurdardottir, “Kéngurinn og klerkurinn: Konungsaftaka a Englandi med augum 17. aldar
islendings,” in Wawnarstraeti (alla leid til islands): Lagt Andrew Wawn 65 dra 27. oktéber 2009 (Reykjavik:
Menningar- og minningarsjodur Mette Magnussen, 2009), 100-3.

349 232, 92r. The entire cycle is copied in 232, 92r-95r and 1055, 123v-126v. “Nyr minnis annall einn er hér” is
also copied in 1529, 36r—37bisr (see 5.5.1), AM 148 8vo, 5v—9v, and a number of other manuscripts.
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(‘A new commemorative chronicle has been obtained here in this country that is lettered in London,

and likewise first published there’).

Jon Samsonarson named as a possible inspiration Rev. Einar Gudmundsson’s Engelskt memoriall
(‘English Memorial’), a 1651 translation of a book originally written in English, then translated into

Dutch and from Dutch into High German.**°

Like Gudmundur’s cycle of poems, Einar’s work deals
with the death of King Charles from a Royalist perspective. However, Engelskt memoridll is a much
more detailed account of the current political situation in England than in Gudmundur’s poems,
which focus largely on Charles’s trial and execution. While the translator’s preface to Engelskt
memoridll indicates that Einar’s sympathies are with King Charles, he does not dwell on the pathos of
Charles’s final moments, nor does the order of events during the beheading scene correspond to that
in Gudmundur’s narrative. Gudmundur’s attitude towards King Charles and his enemies and his
remarkably emotional outpouring of grief do not seem to be shaped by the terse Engelskt memoridll
alone. A far more probable source for Gudmundur’s poetry is the 1649 Danish translation of Eikon
Basilike’s The pourtraicture of His Sacred Maiestie in his solitudes and sufferings. In this text, the
pseudonymous Eikon Basilike (‘King’s Portrait’) assumes the identity of King Charles himself as he
describes the monarch’s martyr-like death in intimate, moving language. Unlike the Engelskt

memoridll, the Danish translation of The pourtraicture of His Sacred Maiestie also includes the

specific information that the original was “first printed in London”.

4.6.2 Lay prophecy in Lutheran Iceland

Jiirgen Beyer’s recent transnational study of the literature of lay prophecy in Lutheran Europe in the
sixteenth and seventeenth centuries provides a useful framework for examining Gudmundur
Erlendsson’s disaster poems. Beyer argues that Lutheran communities in the seventeenth century
continued to engage collectively with the miraculous, and that divine revelations and prophecies still

. . . 351
informed mainstream lay belief.

These revelations were frequently revealed through divine
apparitions (i.e., angels or angelic spirits), but they could also take other forms, including dreams,
visions and auditions. The recipients of these messages were for the most part ordinary people:
Beyer demonstrates that men, women and even children raised as Lutherans but with no formal

clerical training might experience private revelations that they understood as being of divine

> )6n Samsonarson, “Engelskt memaérial um Karl Stuart | og fylgismenn hans sem voru teknir af lifi 1641-1649.

A islensku Gtlagt af Einari Gudmundssyni Anno 1651,” in Pétursskip buid Peter Foote sextugum 26. mai 1984
(Reykjavik: [Stofnun Arna Magnussonar], 1984), 42—43.

1 Jurgen Beyer, Lay Prophets in Lutheran Europe (c. 1550-1700), Brill’s Series in Church History and Religious
Culture 74 (Leiden: Brill, 2017).
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origin.**? The message transmitted from God was consistently one of repentance, i.e., inwardly

acknowledging one’s sins and outwardly living by the tenets of Christianity.

Immediately following the 1627 earthquake on the Gargano peninsula, Gudmundur’s German source
recounts that four young girls dressed in white and holding olive branches appeared in Germany,
informing the people that they were sent by God, admonishing the populace and calling for

353

repentance.”” They then began to sing sweetly for the crowd, praising God and telling how God’s

anger had been provoked by human vices and the end was rapidly approaching; as they fell silent, a

fog of pestilence fell that killed 300 individuals.>**

The conceptual world underlying Gudmundur Erlendsson’s writings is one in which social unrest,
epidemics and natural disasters all had the same root as events ordained by God as a direct response
to human wickedness. Distinct from — yet foreshadowing — the end of the world, major community-
wide calamities could function as divine tools for disciplining a wayward flock. In this way, the
scourge of a measles epidemic could transmutate into the conceptually equivalent scourge of a
Dano-Swedish war in “Almattugi og mildi Gud” (see 4.2.2). A crucial feature of Lutheran repentance
was the necessity of universal action. Only the sinner could atone for sin, yet only by taking collective
responsibility on an individual level could a community hope to escape the forewarned divine
punishment — sometimes broadly apocalyptic, sometimes specific in scope and nature.**® In eliciting

. . . . . . . 356
repentance, clerical sermons in the pulpit were an insufficient stimulus.

For heavenly messages to be effective in averting calamity, it was necessary for them to be publicized
more widely than inside churches. This could be done locally through lay preaching, but cheaply
printed pamphlets functioned to spread urgent messages of broader relevance to Christendom over
much wider distances. Such material was not strongly promoted by the upper clergy in Iceland (i.e.,
the bishops and other university-educated theologians), who as elsewhere in Lutheran Europe had
an ambivalent attitude toward lay prophecy but in Iceland held much tighter control of the printing

press. Informally circulated hand-copied translations were thus key to the spread of revelations.>’

332 Beyer, Lay Prophets in Lutheran Europe, 24-25.

**31055, 121v.

1055, 121v-122r.

353 Beyer, Lay Prophets in Lutheran Europe, 15.

336 Beyer, Lay Prophets in Lutheran Europe, 231, 235-37; Morten Fink-Jensen, “Printing and Preaching after the
Reformation: A Danish Pastor and His Audiences,” in Religious Reading in the Lutheran North: Studies in Early
Modern Scandinavian Book Culture, ed. Charlotte Appel & Morten Fink-Jensen (Newcastle-upon-Tyne:
Cambridge Scholars, 2011), 15-47.

37 Beyer, Lay Prophets in Lutheran Europe, 68—84.
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A manuscript closely associated with Gudmundur Erlendsson’s family, 1529 (see 5.5), contains a
tattered bifolium in an unknown seventeenth-century hand describing an angelic apparition at a
vineyard in Stuttgart on 21 February 1648, translated into Icelandic from a printed pamphlet issued

358
soon after the event.

Even material mocking the tradition seems to have been translated into
Icelandic. B 777 8vo contains an Icelandic translation of a letter sent from heaven — personally
authored by Jesus Christ and marked with the signet of the Archangel Micheal — that was supposedly
found hanging in Mikelborg (Mecklenburg?) in Germany in 1677.%° “Jesus’s” letter threatens that
anyone who has the letter and does not share it will be eternally damned, but those who copy it and
keep it on their person or in the house will be protected from storms, thunderbolts, fire and water.

Although the rubric is straight-faced, it is either a parody or an early example of a chain letter —

created as a joke that emotionally manipulates credulous scribes.

Not all Lutheran prophecies circulating in early modern Iceland were translations. A handful of lay
prophets of the type studied by Beyer surfaced in seventeenth-century Iceland, although their lives
and messages are poorly documented. The Rev. Jén Magnusson pumlungur (c. 1610-1696),
convinced that he was the victim of sorcery in the 1650s, copied out accounts of the mystical visions
and dreams of one Sigurdur Jénsson, a poor but extremely devout man whom Jén had known from
his childhood, and he read them aloud from the pulpit for the benefit of his parishioners. Jon
Magnusson interpreted the visions as divine revelations and connected them with the supernatural
attacks supposedly plaguing his household at Eyri in Skutulsfjordur, but no extant copies are

360
known.

Jén Magnusson was also strongly influenced by a second lay prophet, Erlendur Ormsson,
who arrived at Skutulsfjérdur (soon after the burning of the Jén Jonssons) and publically accused
buridur Jénsdéttir of witchcraft. Ruth Ellison’s detailed study of Erlendur Ormsson demonstrates that
Erlendur was a literate but poor son of a clergyman who believed himself to have the divine gift of
prophecy. Jon Magnusson treated Erlendur Ormsson’s revelations as serious evidence, but the

majority of clerics in the diocese of Skalholt did not share this view. Bishop Brynjdlfur Sveinsson did

not endorse Erlendur Ormsson as a prophet, even if he did not cast doubt on his sincerity.*®*

Like Erlendur Ormsson, a lay prophet might set out on a long journey in order to preach his or her
message. It was also common for Lutheran prophets who experienced a private revelation to

approach a local pastor, who mediated their messages, authored many of the surviving prose reports

358 1529, 78r—79v. On the probable source text, see Beyer, Lay Prophets in Lutheran Europe, 307. Beyer was not

aware of the Icelandic translation, which has never been edited.

**% B 777 8vo, 7v-9r.

Jén Magnusson, Pislarsaga sira Jons Magnussonar, ed. Sigfus Blondal, 44. On the Pislarsaga, see also 2.4.
Ruth Christine Ellison, “A prophet without honour: The brief career of Erlendur Ormsson,” Saga-Book 24.5
(1997): 293-310.
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on these lay prophets, and even preached about these prophets in the pulpit —though pastors’

%2 The latter pattern fits well with the example of

endorsements did not always please their bishops.
Sigurdur Jénsson, although it is impossible to determine at what point Sigurdur’s revelations
occurred and whether Sigurdur had also chosen to preach about his dreams and visions in a public
venue, independent of Jon. Like their counterparts elsewhere in Lutheran Europe, Sigurdur and
Erlendur were otherwise ordinary people who transmitted a verbal message of repentance that
emphasized the need for the participation of the entire community, as well as the danger to the

community at large if individuals within that community failed to practice inward-looking

363
repentance.

Elsewhere in his account of his sufferings, Jon Magnusson demonstrates the importance of mystic
visions and angelic apparitions to the cultivation of his own personal faith and the great emphasis
that he placed on mystic experiences: a girl at his household in Eyri in Skutulsfjordur sees an angelic
being silently leaning over the bedridden Jon Magnusson in the badstofa on a sunny day during the
period of his illness in 1655—-1656, and Jon Magnusson describes a visitation from a similar angelic
being in the badstofa at night during this same period, as his wife and her maidservants sit or lie on

the pallur or bench, surrounding him.>**

Sigurdur Nordal, who admittedly thought that Jon Magnusson’s experiences were brought on by
severe mental illness, was the first to position J6n Magnusson’s writings as a product of Lutheran
orthodox culture.®®® Beyer’s research further demonstrates that for a local parish minister born in c.
1610 with only a Latin school education, Jon’s behaviour is squarely within the mainstream of

religious expression in Lutheran Europe in the first half of the seventeenth century.

Beyer attributes the decline of the miraculous and private revelations in Lutheran devotional practice
to the growing influence of pietism and later the Enlightenment and secularization, arguing that
sixteenth- and seventeenth-century Lutheran beliefs and practices in c. 1550-1700 form an
intermediary stage between late medieval and eighteenth-century Lutheranism.>*® Beyer avoids the
term popular religion, but his research reveals that a gap might emerge between learned theologians

367

(the elite minority) and the lower clergy (the majority of ordained men).”™" Within a Europe-wide

2 |bid., 87-88.

363 Beyer, Lay Prophets in Lutheran Europe, 7-15.

% )6n Magnusson, Pislarsaga sira Jons Magnussonar, ed. Sigfus Blondal, 42—-43.

363 Sigurdur Nordal, “Truarlif sira Jdns Magnussonar,” in Jon Magnusson, Pislarsaga sira Jons Magnussonar, ed.
Sigurdur Nordal (Reykjavik: Almenna békafélagid, 1967), 21-46.

366 Beyer, Lay Prophets in Lutheran Europe, 27-31, 235-37.

For Denmark-Norway, Gina Dahl defines “clergy” as comprising a broad range of persons within the
community: from bishops, deans (or provosts) and their wives to pastors, pastors’ wives, local parish assistants
and grammar-school teachers. The educational background of the clergy was thus extremely diverse, and Dahl
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context, Jon’s behaviour in using literacy as a tool to disseminate divinely inspired messages within
the community (and possibly to a wider audience) is entirely characteristic for a member of the lower

3%8 Although there is no evidence that Gudmundur Erlendsson was as deeply influenced by

clergy.
local lay prophecy as Jén pumlungur, who used such prophecy to justify his persecution of his own
parishioners, there is no doubt that Gudmundur was among the members of the lower clergy who
took material of this type seriously. In one New Year’s hymn, Gudmundur reminded his audience that

the disasterous winter experienced by the community was not entirely without warning:

pad teikn sem fyrr a tungli sast
tédi oss hirting slika,

b6 matti ei af ménnum fast
misgjordum fra ad vikja.

par lidum vér pad, fullforskuldad,

, ... x: 369
fram sem nu koma gjoradi.

(“The omen that was earlier seen on the moon fortold us of such a punishment, yet men could not

turn from their misdeeds, so we suffer for this; we fully deserve what happened.’)

In an Icelandic pamplet that circulated very widely in manuscript form into the nineteenth century,
the Rev. Magnus Pétursson of Hoérgsland (c. 1600-1686) testifies to witnessing an apparition in the
sky and subsequently receiving a dream revelation on December 19 of 1628 or 1629,*”%in which a
young angelic figure equipped with a strange hinged tablet warns Magnus that divine punishment is

imminent if the community does not repent and specifically instructs Magnus that it is his duty to tell

others of his dream. According to Magndus,

Hann hélt a tveimur t6flum eda spjoldum, hver sundur og saman matti lykkja, og gullleg krit
st6d vid bordid hja raminu, med hverri pessi madur var i akafa ad reikna, hvad ég meinti med
mér ad vera mundi heimsins aldur, uppkastadi sidan summuna, hverja ég man vel og girnist

ekki ad greina, og sem hann var buinn ad reikna, rétti hann spjéldin upp ad rdminu til min og

reaches a similar conclusion concerning the gap between upper and lower strata. Gina Dahl, “Much More than
Luther: Religious Reading among the Norwegian Clergy 1650-1800,” in Religious Reading in the Lutheran
North: Studies in Early Modern Scandinavian Book Culture, ed. Charlotte Appel & Morten Fink-Jensen
(Cambridge: Cambridge Scholars Publishing, 2011), 89-90, 93.

368 Beyer, Lay Prophets in Lutheran Europe, 227.

369 232, 20v. Gudmundur Erlendsson was by no means the only poet to lay responsibility for a hard winter
directly at the feet of an unrepentant community, cf. for example Bjorn Jénsson of Skardsa’s “Margur bidur
madurinn nu” on the winter of 1625, cf. e.g., Bjorn Jénsson, “Kvaedi Bjérn Jonssonar a Skardsa um harda
veturinn 1625, sem kalladur er Svellavetur,” Andvari 38 (1913): 104-10.

% The date varies considerably between manuscripts.
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fram fyrir mig, svo eg maetti summuna glogglega sja, og sagdi til min: ‘Ris upp pu sjaandi, sja

hversu taept stendur og langt komid er, pad er adeins litid skref betur’.*”*

(He held two tablets or boards, which could be folded together and apart, and a golden piece of chalk
sat on the table by the bed, with which this man was busily occupied in calculating what | sensed
internally was the age of the world, and he then wrote the sum — which | remember well and do not
desire to divulge — that he had calculated, then he brought the boards up to the bed where | was and
up in front of me, so | might clearly see the sum, and said to me: “Rise up, you seer, see how

precariously and far advanced things stand — there is but a short pace to go.”)

Despite Iceland’s location on the periphery of the Lutheran world, clergymen and literate laypeople
engaged actively with Lutheran prophesy. Portents and signs could occur at an international, national
or local level. In framing adverse natural events and catastrophes as prognostications of still more
terrible calamities soon to come, Gudmundur Erlendsson’s writings are very close to those of his
clerical contemporaries in Protestant Europe, who interpreted disasters as “visible sermons” sent by

h.3”? Like Magnus Pétursson, Gudmundur’s purpose is to warn his

God to warn and to teac
community of a specific divine message of global relevance, in words that would (a) accurately
transmit the message to a lay audience, (b) elicit the necessary collective change in audience
behaviour and (c) lend themselves to dissemination and performance outside of a clerical setting.
Without doubt, he did so in the belief that it was his duty as a clergyman to transmit these God-sent
messages in time for his audience to repent, using songs as a medium to disseminate news of
horrors, signs and omens in a way that could be easily understood by a broad audience. While the
modern discourse on global climate change tends to invoke the language of science rather than of
the miraculous, Gudmundur’s belief that the natural landscape can bear witness to the moral state of

the world and warn of the future to come is strongly echoed in contemporary literature of the

twenty-first century.

In 1629, Gudmundur got a personal warning of his own after landing in a dispute with one of his
neighbours — a farmer named Jon — over the ownership of a lamb. Jén was also literate, and the
matter was brought to the attention of the recently consecrated Bishop borlakur Skdlason. While
porlakur did not consider the matter of the lamb to be particularly serious, he criticized Gudmundur’s
treatment of Jon as tempestuous and aggressive. Bishop borlakur states frankly that Gudmundur
quarrels more than befits a man of the cloth, and that borlakur has previously spoken to

Gudmundur’s father in an effort to enlist his support in curbing these outbursts of temper.

1 Lbs 3708 8vo, 33r—v. No scholarly edition of Magnus Pétursson’s dream and vision exists; the manuscript

chosen here is a late but legible copy.
72 plexandra Walsham, Providence in Early Modern England (Oxford: Oxford University Press, 1999), 116.
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Addressing his former schoolmate as “mi domine frater” (‘my brother in the Lord’), borlakur reminds

Gudmundur that a clergyman ought to be humble and slow to anger.*”®

Two years later, in 1631, Gudmundur was quietly transferred out of the Glaesibaer parish to Grimsey.

4.7  Exile to Grimsey

The island of Grimsey, 41 kilometres north of the mainland, is Iceland’s northernmost settlement.
Today, Grimsey is a popular tourist destination, famous for its chess players and its location on the
Arctic Circle. In the seventeenth century, Grimsey was an isolated rock in the middle of the North
Atlantic — the very edge of the edge of the world. Inhabited, but just barely habitable. Fishing was the
mainstay of the tiny community on Grimsey, supplying islanders with a monotonous diet, high in
protein but vitamin C-deficient. Scurvy was endemic. With only open rowboats to make the ocean
crossing, travel between Grimsey and the mainland was dangerous. In the mid-nineteenth century,
islanders made only two trips a year to the mainland, both in summer,®”* but there is evidence that
the fishermen of Grimsey in the early seventeenth century made exceptionally hazardous crossings
in deep winter (see 4.8). There were no landowners in Grimsey; virtually every farm save for the
benefice at which the minister’s family lived was a tenancy paying rent to Mddruvellir. When

Gudmundur Erlendsson was made minister for Grimsey in 1631, it was not a promotion.

Grimsey’s only church was at Midgardir, located toward the southern end of the island. Bishop Jon
Ogmundsson consecrated the church in c. 1110-20. Prior to the Reformation, the church had been
dedicated to St. Olafur Haraldsson —an appropriate choice of patron given that, as king of Norway a
century earlier, Olafur had requested that the island be given to him. Although the king was not
granted control of Grimsey during his lifetime, the bishop clearly thought it fitting that the island be
entrusted to the saint’s care. In those early days, Grimsey’s church had been richly furnished and
boasted one of the better collections of ecclesiastical books in North Iceland. The lavish trappings
described in the church’s medieval charter were long gone by Gudmundur Erlendsson’s day. They
were removed not by sixteenth-century Protestant reformers but by fifteenth-century English

- 375
pirates.

Grimsey’s first Lutheran minister, Sigurdur borsteinsson, accepted the living only on the condition
that his son Einar be sent to the Latin school at Hélar. Some years later, the Reverend Sigurdur

succumbed to scurvy, but Sigurdur’s son Einar Sigurdsson became a prolific and influential poet and

3”3 borlakur Skulason, Bréfabok borldks biskups Skulasonar (Reykjavik: bjodskjalasafn islands, 1979), 4.

Jén Nor@mann, Grimseyjarlysing, ed. Finnur Sigmundsson, Menn og minjar 3 (Reykjavik: Leiftur, 1946).
375

IF 6, 328.
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the eventual father of a bishop, Oddur Einarsson. In 1575, Grimsey was officially designated a parish
in the diocese of Hélar. Maintaining a minister for the church on Grimsey proved an often difficult
task, as the living was poor and the prospect of travelling to a remote island to die of scurvy hardly
alluring. To Grimsey went the newly ordained with promises of a better living after a stint at
Midgardar. To Grimsey also went disgraced ministers who had been offered the position as an

alternative to defrocking.

Nowhere in his poetry does Gudmundur directly explain the reasons for his departure from
Glaesibaer, but he composed a farewell poem dedicated to his parishioners in Kraeklingahlid, “Timi til
alls an efa er,” in which he hints that he is being sent “yst a Krists jar6arhala” (‘to the uttermost edge
of God’s good earth’) after twelve years in Eyjafjoréur because of “brek min stormoérg og bradlyndi”

376

(‘my many transgressions and hotheadedness’).””” It is with great contrition, mixed perhaps with a

sense of trepidation, that Gudmundur bids farewell to Glaesibeer:

Um eilif ar
ydur med tar

eg nu Gudi befala.?”’
(‘For all eternity I, with tears, commend you now to God.’)

An examination of the personal papers of Bishop borlakur Skilason of Hélar reveals the catalyst for
Gudmundur’s exile to have been the élyrdi (‘drunken words’) exchanged between Gudmundur and
Magnus Olafsson (c. 1573-1636), the minister for the nearby parish of Laufas, and Magnus’s son
Benedikt. Why Gudmundur, Benedikt and Magnus quarrelled is not stated, but it was serious enough
that the bishop’s personal intervention and a formal reconciliation was required. On 23 August 1631,
Gudmundur Erlendsson, Benedikt Magnusson and Magnus Olafsson met at Akureyri and agreed in

the presence of the bishop and six other ministers to forgive and forget.>”®

In 1631, Magnus was attempting to secure his son Benedikt the position of his successor in Laufas. In

doing so, he sought the support of powerful Danish contacts: Ole Worm and the Danish Chancellor,

379

Christen Friis, for both of whom he composed poetry.”’” Benedikt was a problematic candidate for

376332, 53v-54v.

232,53v.

They were Olafur Erlendsson, Einar Magnusson, bPorbergur Asmundsson, Gudmundur Larentiusson, Sveinn
Jénsson and Hjalti Jonsson. borlakur Skulason, Bréfabok borldks biskups Skulasonar, 48. This type of
reconciliation ritual at which the bishop was present was a community-initiated alternative to formal legal
proceedings. In 1652, for example, the Rev. Jén Dadason of Arnarbaeli in Olves, Alfur Gislason and Halldér
Jénsson Iégréttumadur jointly requested the intervention of Bishop Brynjolfur Skdlason in a local feud, cf.
Brynjolfur Sveinsson, Guds dyrd og sdlnanna velferd, 420-21.

379 Anthony Faulkes, Two Versions of Snorra Edda, vol. 1, 20-23; Anthony Faulkes, Magnusarkver, 107-9.
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the clergy. In 1626, after completing Latin school, Benedikt sailed to Copenhagen to study at the
university, but he returned abruptly to Iceland in 1629 without informing his tutor, Ole Worm, or
paying his debts to Worm. In Worm’s correspondence with Magnus Olafsson, it emerges that in
addition to getting himself into debt, Benedikt behaved badly as a student and was prone to
excessive drinking. Despite this, Worm managed to obtain a royal letter for Benedikt in 1630, under
which terms Benedikt would have become his father’s chaplain. This letter arrived in Iceland in 1631.
Bishop borlakur did not comply. Instead, Magnus’s foster-son, Jén Magnusson, was made parson for
Modruvellir in Horgardalur in 1632 and eventually became Magnus’s successor at Laufas in 1637.
Faulkes has suggested that Bishop borlakur’s refusal to ordain Benedikt was motivated by ill will
towards Magnus and possibly even scholarly rivalry.**° Faulkes seems not to have known of the

alcohol-fuelled dispute with Gudmundur in the summer of 1631.

Alcoholism appears to have been an increasingly common social problem among early modern
Icelanders. The commerce of alcohol was lucrative and essentially unregulated. Strong distilled spirits
were among the goods brought to Iceland by merchants and sailors from abroad, and binge drinking
during trips to trading centres and other social gatherings was common. Sigurjon Jonsson included
drykkjuskapur (‘drunkenness’) in his monograph on disease and morbidity in early modern Iceland,
commenting that widespread drunkenness characterized the entirety of the seventeenth century,
with alcohol abuse among the upper classes appears to have risen around the turn of the eighteenth
century.*® Hallgrimur Pétursson composed several poems on the pleasures of moderate drinking and
tobacco smoking, and a folk legend tells of a meeting at the Alpingi between Hallgrimur Pétursson
and Stefan Olafsson where their poems were so powerful as to cause the shot glasses on the table to

382

dance.’® Magnus Olafsson’s Flateyjarrima, analysed by Margrét Eggertsdottir in Icelandic Baroque,

3% None of Gudmundur Erlendsson’s surviving poetry

also describes heavy drinking in comical terms.
extols the pleasures of alcohol; he seems to have learned a lesson at Akureyri in 1631, and his

Vékuvarpa (see below) speaks emphatically against drunkenness.

4.8 Grimsey verses

In the summer of 1631, when Gudmundur was sent to Grimsey, Gudrin Gunnarsdottir was pregnant.
She and Gudmundur would have made the long journey in an open boat, loaded with their worldly

goods and six children ranging in age from ten years to a tiny infant. The couple’s youngest son was

380 Anthony Faulkes, Two Versions of Snorra Edda, vol. 1, 23.

Sigurjon Jénsson, Séttarfar og sjtikdémar d slandi 1400-1800 (Reykjavik: Hid islenzka bokmenntafélag,
1944), 143-50.

**2 Ma rgrét Eggertsdéttir, Icelandic Baroque, 151, 326.

Margrét Eggertsdottir, Icelandic Baroque, 141-48.
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born after their arrival. He was christened Jén, like his eldest brother, and grew up to be a well-

known poet and a self-educated artist (see 4.15.5).

Jon the Younger seems to have thrived on Grimsey, against all odds. However, Gudmundur’s
daughter Margrét fell seriously ill and was bedridden for a time. To celebrate her recovery in 1633,
Gudmundur composed a hymn of thanksgiving on her behalf, “Eg pakka Gudi eilifum,” concealing her

name in the text of the poem.*®

This was a technique that Gudmundur had used earlier in
composing a lament for Halldéra Gudbrandsdottir on the occasion of her father Gudbrandur

porlaksson’s death in 1627, in which Halldéra is the poem’s speaker.*®®

Gudmundur had at least one brush with death during his three years on Grimsey, as he relates in his
exceptionally popular “Almattugur Gud himna haeda,” a poem that in manuscripts of his anthology
Gigja is labelled Sjoreisuvisur but is more generally known under the name of Grimseyjarvisur (see
5.4).%¢ The poem’s dramatic incipit — “Almattugur Gud himna hada / hatt sitjandi yfir kerdbin”
(‘Almighty God of heaven’s heights / seated high above the cherubs’) — closely echoes that of the
medieval Lilja, which begins with the lines “Almattugur Gud allra stétta / yfirbjodandi engla og pjéda”
(‘Almighty God of all stations / ruler of angels and nations’). Metrically, Gudmundur’s poem is more
closely affiliated with the poetry of Einar Sigurdsson of Eydalir: rather than composing a drdpa in the
style of Lilja, Gudmundur uses six-line stanzas with a simple AbAbAb rhyme scheme, identical to that

in Einar of Eydalir’s “Vaki pér upp sem viljid heita,” which was printed in the 1612 Visnabodk.

Gudmundur’s poem is composed in six-line stanzas and focuses almost entirely on the eventful
journey itself, introduced by a prologue of only four stanzas. The narrative is fast-paced from the
outset, and there is a minimal amount of moralizing by the standards of the day. On the Feast Day of
St. Paul (Pdlsmessa, January 25), Gudmundur and nine other islanders set out in an open boat with a
full cargo of stockfish, but they reached land only with great difficulty. The return crossing from the
Icelandic mainland over the stormy ocean back to Grimsey was still more dangerous, and the entire
crew was nearly lost at sea after being driven off course. Gudmundur Erlendsson experienced their
survival as nothing short of miraculous: the boat is caught in a swirling blizzard, but just as the entire
crew has given up all hope of finding their way home again, Gudmundur turns his eyes up to the
heavens in preparation for death and catches a glimpse of Venus between the clouds. In an instant,

Gudmundur and the others realize that they have miscalculated their bearings and are able — after

3% 1529, 70r-v.

Pérunn Sigurdardéttir, “Jakobs angur eitt var mest / eftir J6sep géda ...",” 1-25.

232, 97r-101r; 250, 47v=52v (424v—429v); 1055, 161v—166v. Other copies include iB 105 4to iB 67 8vo, iB
633 8vo, JS 26 8vo, JS 120 8vo, JS 479 8vo, JS 471 8vo, JS 487 8vo, JS 492 8vo, JS 503 8vo, JS 504 8vo, JS 510
8vo, Lbs 1756 4to, Lbs 1262 8vo and Lbs 1764 8vo. The poem has not been edited.
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hours of intense rowing — to make land near Dalabeer in Skagafjordur. They were farther than ever
from Grimsey, but they were alive and able after six nights’ rest to complete their journey home.
When looking at the distance between Grimsey and Dalabzer on a map of Iceland while a January

storm rages outside the window, the sense of the miraculous remains undiminished.

Gudmundur Erlendsson likely composed “Almattugur Gud himna haeda” shortly after returning safely
to Grimsey, as he characterizes the voyage in poem’s fifth stanza to have occurred very recently. A
notable feature of the poem is its attention to the role of the community: Gudmundur voices not
only thanks for the crew’s salvation but also his deep gratitude for the hospitality of the farmers who
provided food and shelter for the ten exhausted men. While rowing to the mainland in a raging
storm is no small feat, Gudmundur downplays human strength and physical endurance as factors in
their survival. The climactic stanzas in which Gudmundur and the other men of Grimsey are freezing
and lost somewhere in the vastness of the North Atlantic focus on the emotions of the boat’s
occupants at the point at which all hope seems to be lost. Gudmundur expresses candidly that he
was in the process of tying himself to the boat so that his body might perhaps be eventually
recovered and given a Christian burial. The brief sight of the Evening Star on the horizon is the
poem’s emotional turning point, as it is a sign that they may yet be saved. Gudmundur makes little of
his own part, although he does state that he was the first to stagger to the farm at Dalabeer for help,

“rigfredinn og rennvindandi” (‘frozen stiff and drenched’).

As an account of adversity at sea, “Almattugur Gud himna hada” is one of the earliest preserved
poems of its kind in Icelandic, despite the importance of ocean travel and fishing. Magnus Olafsson’s
somewhat earlier Flateyjarrima describes a difficult voyage to an offshore island, but it is a comic-
fantastical journey, in which the bottle is frequently at hand and peril is never truly near. Given that
“Almattugur Gud himna haeda” describes the very real dangers faced at sea by ordinary Icelandic
crews, it is unsurprising that the poem continued to circulate in manuscripts for centuries, but there

seem to have been surprisingly few precedents for composing such a narrative poem.

The intense emotions expressed by the poet, in combination with the poem’s simple but
melodramatic language and painstaking attention to places, names and dates, affiliates “Almattugur
Gud himna hada” with the early modern disaster ballads circulating throughout much of Europe
through printed copies and oral transmission. Gudmundur’s own interest in such material can be
seen in his works on contemporary affairs (see 4.6), and he adopts the same tone in describing his

own experience on attempting the return voyage to Grimsey:

pa var Pétursmessa ad morgni,
minnist eg pann harma dag,
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fram ar dimmu hyggju horni
hreyta mun eg tvistum brag,
satt og rétt er skammturinn skorni,

. .. 387
skrokva eg ei vid rauna slag.

(‘It was St. Peter’s Mass [February 22] in the morning, | recall that sorrowful day, from the dim corner
of thoughts [the mind] | shall launch my rueful song. The portion is cut truly and fairly: | lie not of our

woes.’)

A second narrative poem by Gudmundur Erlendsson (the drottkvaett “Skordu for ur Fjordum”), deals

388 A four-stanza dréttkveett

with the same traumatic voyage in a more traditional skaldic metre.
poem, Skipskadavisur, is preserved in AM 149 8vo from the seventeenth century and commemorates
a fatal accident at sea in Southwest Iceland. The poem is anonymous in AM 149 8vo, but later
manuscripts attribute the poem to Hallgrimur Pétursson, which — if correct — means that the poem is

composed in 1637 at the earliest.*®

Gudmundur’s drottkvaett poem is a possible model for Skipskadavisur, but “Almattugur Gud himna
haeda” is certainly the immediate inspiration for a 1665 verse narrative of a sea voyage to the island
of Kolbeinsey: the Rev. Jon Einarsson’s Kolbeinseyjarvisur.>*® 1én Einarsson (d. 1674) served at
Glaesibaer in Kraeklingahlid after Gudmundur Erlendsson’s departure but later — following a
destructive fire at Glaesibaer in 1636 — moved to the living of Staerri-Arskégur in Eyjafjérdur. Not only
has Jon Einarsson borrowed the metrical structure of “Almattugur Gud himna hada,” but the
narrative structure of Kolbeinseyjarvisur is also very similar: it begins with a first-person introduction
by the poet and a short explanation of the circumstances of the voyage, but its focus is on the
adversity experienced by the crew. The narrative takes place nearly a half-century before the poem’s
composition date: in 1616, Bishop Gudbrandur borldksson commissioned three young fishermen
from the remote farm of Hvannadalir (Bjarni, Jon and Einar Témasson) to make an expedition to the
uninhabited island of Kolbeinsey to the north of Grimsey, which nearly ended in tragedy when waves
pulled the boat back into the sea as the men ventured ashore to explore. After two failed attempts
by Bjarni to swim to the drifting boat, the three men fell to their knees in prayer. Miraculously, the

boat changed course and returned to shore. Einar, who was still alive in 1665, seems to have directly

%7732, 98v.

232, 101r-v; 250, 52v-53r (orig. 429v—430r); 1055, 166r—v. Printed in Gudmundur Finnbogason (ed.),
Hafraena: Sjavarljéd og siglinga (Reykjavik: Bokaverzlun Sigfusar Eymundssonar, 1923), 35-38.

%% An edition of the poem is forthcoming in the fifth volume of the works of Hallgrimur Pétursson, edited by
Margrét Eggertsdottir.

*°0n Jén Einarsson, see Jon Samsonarson, “Sorgarljéd og gledikvaedi prestsins & Arskogsstrond,” Gripla 5
(1982): 7-34.
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commissioned the poem, providing Jén Einarsson with a written account of the voyage that was the
poet’s souce material. Jon Einarsson’s poem, like Gudmundur’s, mixes suspense with reflections on
salvation, comparing the Hvannadalir brothers to the biblical figures of Daniel and Jonas. In the last

six stanzas, the poet addresses Einar as his dear friend, wishing him a safe final journey to heaven.

Even if Gudmundur’s poetry from his Grimsey years speaks to a strong sense of solidarity within the
small fishing community and Gudmundur’s own ability to cope with the harsh conditions on Grimsey,
the parson-poet must have wished to reinstate himself into the bishop’s good graces following his
scandalous feud. Gudmundur plainly did manage to leave the island to attend a synod that convened
on April 20, 1632, in Flugumyri in Skagafjérdur.®®* The synod discussed relatively mundane issues: the
Rev. Magnus Jonsson of Mealifell (1580-1662) and farmer Gunnlaugur Grimsson disagreed over
whether Gunnlaugur had paid his tithe, and Jon Brandsson (d. after 1642) sought to be granted a
living, 13 years after he was defrocked for having a child out of wedlock with his first cousin.
Mainland gatherings such as the synod were an opportunity for Gudmundur to share his experiences
— and his poems — with fellow clergymen and other influential members of society in the region,
including I6gmadur Halldér Olafsson, Valgerdur Halldérsdéttir’s father (see 4.4), who was present to

advise Bishop pérlakur in the matter of the missing tithe.>**

As Jén Brandsson’s case illustrates, time was an important dimension in demonstrating genuine
repentance, in some sense supplanting formal acts of penance atoning for sin in post-Reformation
Iceland. Since repentance is a mental state, it can only be observed over the course of weeks, days
and years. While Jén’s earlier behaviour was considered reprehensible, Bishop porlakur and the
others present supported Jon’s petition in light of thirteen years of irreproachable conduct. In a
surviving letter to Gudmundur Erlendsson from 1648 on the case of an unmarried woman who
became pregnant before undergoing public absolution for an earlier pregnancy, Bishop borlakur

advised him to allow more time than usual before allowing her to rejoin the congregation.*®

Gudmundur Erlendsson follows a similar pattern: after demonstrating true repentance through
several years of good behaviour on Grimsey, he was chosen to replace his father, Erlendur, as
minister for Fell in Sléttuhlid in 1634. His aging father may have interceded with the bishop on
Gudmundur’s behalf. By 1634, Erlendur had served as minister at Fell for well over forty years, and

his only other surviving son — Skuli — had drowned in a tragic accident. In his farewell to his

1 borlakur Skulason, Bréfabdk borldks biskups Skulasonar, 58—60.

porlakur Skulason, Bréfabdk borldks biskups Skulasonar, 59.
porlakur Skulason, Bréfabdk Porldks biskups Skulasonar, 146.
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parishioners in Grimsey (Grimseyjarkvedja),””" Gudmundur does not mention any tears, though the

poem is certainly heartfelt and touching.

Gudmundur’s time in Grimsey was a productive period for him as a poet. Other poems composed
during Gudmundur’s Grimsey years include two New Year’s hymns (“Upp lit min sal ur sorgum peim”
and “Hvad mun vor auma avi hér”), dated 1632 and 1634 respectively.*®® It was in Grimsey that
Gudmundur composed his longest rimur, Rimur af Sal og David (‘Rimur of Saul and David’). In this
rimur, which is a full 22 cantos long, Gudmundur recounts the biblical stories of King Saul and King
David. Tucked away into the broader narrative are the poet’s personal reflections on his own life: the
idleness of winter weighs heavily on him, there is not much for him to do on the island in winter
except compose poetry, he is getting older and he hopes that his poetry will continue to live on after
his death. Most remarkably, Gudmundur begins the eighteenth rima with a long description of

Grimsey and its inhabitants in verse.>*

This portrait of Grimsey in verse takes the form of a manséngur (see below), 25 stanzas long. In many
respects, this is not so much a manséngur as an independent poem embedded within the frame of
the broader narrative. While Gudmundur’s description of Grimsey is largely self-contained (and one
stanza would ultimately detach itself from the rimur entirely),>’ the poet draws more heavily here

on conventional expectations of the manséngur than elsewhere in his works.

4.8.1 Rimur and manséngur
Rimur (sing. rima) are a difficult literary phenomenon to describe, as rimur have been composed in

Iceland from the late medieval period to the present day and one can find exceptions to virtually

every rule in the book. Rimur are rhymed verse compositions, and they virtually always involve a

398

single continuous narrative of some sort.” Rimur are divided into fits (a single fit is known as a

rima). Individual stanzas within a single fit are metrically identical and retain the same rhyme scheme

throughout, but the metrical form may shift between fit divisions.**® The most common form is the
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ferskeytt quatrain (2-line and 3-line forms also exist).” A single rima is the minimum length for such

394932, 54v-55r.

These were later printed at Holar, see 4.14.1.

Printed in Katelin Parsons, “Gagn, geedi og gomul visa um Grimsey,” Sén 10 (2012): 41-60.

Katelin Parsons, “Gagn, gaedi og gdmul visa um Grimsey,” 41.

See the discussion of Jon Bjarnason’s Siraksrimur for an exception to this rule.

As with virtually all pre-modern Icelandic poetry, regular alliteration is also a feature, cf. Ragnar Ingi
Adalsteinsson, Traditions and Continuities: Alliteration in Old and Modern Icelandic Verse (Reykjavik: University
of Iceland Press, 2014).

*P0on ferskeytt and the early history of rimur, see Vésteinn Olason, “Old Icelandic Poetry,” in A History of
Icelandic Literature, ed. Daisy Neijmann (Lincoln: University of Nebraska Press, 2006), 55-58; Shaun F. D.
Hughes, “Report on ‘Rimur’ 1980,” JEGP 79.4 (1980): 477-98; Bjorn K. borélfsson, Rimur fyrir 1600.
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a composition, but single-rima compositions often behave anomalously.””* More typically, a rimur
work consists of a cycle of multiple fits, breaking up the narrative into separate units. Fourteen
complete rimur cycles by Gudmundur Erlendsson survive in 232. An additional rimur cycle
(Samviskurimur) is preserved only in Lbs 2346 8vo and another (Patriarka eda tolf foreldra rimur or
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Forfedrarimur) only in [B 508 4to.*”* The median length for a rimur cycle within Gudmundur’s corpus

is 7—8 cantos.

Usually, the narrative told in the epic section exists in some form outside the rimur: either an existing
prose narrative of some sort (e.g., the lives of King Saul and King David in the Old Testament) or —
less commonly — an event known within a local community, such as the fight between two farmers
immortalized in Pérdur Magnusson of Strjugur’s Fjdsarima. Again, there are exceptions, and this is
particularly true of rimur of only one canto. For instance, the popular Timarima by Jén Sigurdsson
(1685—1720) is a vicious satire on a prominent Icelandic family, their identities just thinly concealed

enough that the rima does not constitute outright libel.*®

Rimur are closely associated with musical performance, even if a rimur performance of the
fourteenth century may have been radically different from rimur performances today. At the
beginning of each canto is a lyric section traditionally known as the manséngur (pl. manséngvar),
taking the same general poetic form as used throughout the canto but sometimes making a flashy
display of poetic virtuosity. A typical manséngur is audience-facing: the poet-performer shows an
awareness of the imagined listeners and may even address them directly. The manséngur varies
enormously in its elaborateness; the simplest manséngur is only a stanza or two, while the
manséngur in Gudmundur Erlendsson’s hands becomes quite lengthy. Where a rima begins with a
manséngur (or the manséngur has been preserved), the distinction between the manséngur and

. . 404
rima is generally clear-cut and occurs at a stanza boundary.

The manséngur does not contain plot information not found in the main body of the narrative,

although it may comment on the narrative. Sometimes, particularly in longer rimur cycles, the

1 Eor example, Gudny Arnadéttir’s Musar- og hreindyrsrima tells two unrelated stories but structures them as
a single narrative.

2 The Rimur af krosstrénu (‘Rimur of the Cross-Tree’), a set of very popular sacred rimur based on the legend
of the cross-tree, is also sometimes attributed to Gudmundur Erlendsson — Pall Vidalin, for one, believed
Gudmundur to be its author, cf. Pall Vidalin, Recensus, 39. Extant manuscripts of the Rimur af krosstrénu are
virtually unanimous in attributing the work to the Rev. Sigurdur Jonsson, however, and as Mariane Overgaard
points out, the author of the rimur explicitly identifies himself in the text itself as “Sigurdur prestur”. Mariane
Overgaard, The History of the Cross-Tree down to Christ’s Passion: Icelandic Legend Versions, Editiones
Arnamagnaanze Series B 26 (Copenhagen: Munksgaard, 1968), cxlvi.

3 Finnur Sigmundsson (ed.), Stakar rimur frd 16., 17., 18., og 19. 6ld, xviii—xx.

An exception to this rule is Jén Bjarnason’s Rimur af Josef. Finnur Sigmundsson, Rimnatal (Reykjavik:
Rimnafélagid, 1966), vol. 1, 295.
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manséngur can function to recap the story.*” A rimur of 8 cantos could be performed at a single
sitting, but a work such as Gudmundur Erlendsson’s Rimur af Sdl og David would be unfeasible as a
continuous performance. Breaks between cantos allow the performer to pause and rest the voice,
but at some point the performer would need to break off the narrative. A brief recap guides the
audience back into the narrative, ensuring that listeners are up-to-date on the twists and turns of a

convoluted plot with many characters.**

One of the quirkiest aspects of the manséngur is its detachability from the rima in performance. In
this respect, they are somewhat different from a framing narrative (see 4.12). The fourteenth (and
final) stanza of the manséngur of the tenth rima of Gudmundur Erlendsson’s Vilbaldsrimur playfully
acknowledges that not everyone enjoys an endless manséngur.””’ Scribes sometimes did not even
bother to copy the manséngvar associated with a given rimur cycle. Conversely, verses from a
mansdéngvar can circulate independently from the rimur that they originally prefaced, as in the case

of the fifth stanza of Gudmundur’s manséngur describing Grimsey.*%

The origins of the manséngur are obscure. The word is also used in Old Norse-Icelandic for a form or
forms of poetry not directly associated with rimur: obscene and/or amorous verses composed for
and/or about women, but possibly also verses composed by women. The legal code Grdgds states
that a man may be prosecuted for composing a manséngur about a woman but does not specify
whether the manséngur must be defamatory in nature (like the intentionally libellous nidvisa) or only
inappropriate in context — an amorous verse about a woman not married or engaged to the poet.**
A number of scholars have proposed that manséngur originally referred to a specific genre of oral or
subliterary poetry, although there is no consensus as to the nature of this hypothetical genre.
Jochens argued that the manséngur was initially a form of erotic libel, in which the (male) poet
insinuated that he had enjoyed sexual relations with a woman in order to insult the man who

controlled or was responsible for her,**® while Helga Kress linked the manséngur to female song

405 E.g., the sixteenth rima in Gudmundur Bergbdrsson’s Rimur af Olgeir danska. Gudmundur Bergporsson,

Olgeirs rimur danska, ed. Bjérn K. bérélfsson & Finnur Sigmundsson (Reykjavik: Landsbdkasafn islands, 1947),
vol. 1,173-75.

% The seventeenth manséngur of the Rimur af Sdl og David contains a quick synopsis of King David’s life up to
his son Absalom’s rebellion, which is the point at which the narrative resumes. Gudmundur Erlendsson tends to
combine recapitulation of the plot in the manséngur with moral commentary on various themes connected to
the material of either the rima itself or that immediately before it. He thus guides the audience’s attention to
aspects of the story that will be important to keep in mind in the narrative ahead and encourages them to
reflect on the deeds retold in verse.

97232, 447r.

Katelin Parsons, “Gagn, gadi og gdmul visa um Grimsey,” 42-44.

Vilhjalmur Finsen (ed.), Grdgds: Elzta I6gbok fslendinga (Copenhagen: Nordiske Literatur-Samfund, 1852),
184.

410Jenny Jochens, “From libel to lament: male manifestations of love in Old Norse,” in From Sagas to Society:
Comparative Approaches to Early Iceland, ed. Gisli Palsson (Middlesex: Hisarlik Press, 1992), 252-55.
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traditions and the songs of female slaves.”” Marold suggested that manséngur may be a calque for

Latin cantus puellarum (‘maiden song’), potentially originating among learned Icelandic clerics as a

412

general term for popular dance songs performed by both men and women.”™ All three hypotheses
require a distinct shift in meaning, as verses described as manséngur in Old Norse literature are love
poems composed by male poets in praise of the female objects of their affections. There is no direct
textual evidence of a lost manséngur genre in Old Norse literature, and Bjarni Einarsson points out
that where a manséngur becomes a bone of contention, it is typically addressed to a forbidden lover,
provoking the rage of the woman’s husband or guardian.*’® He proposed that the manséngur

tradition was inspired by the love poems of the continental troubadours; both Bjarni and Helga Kress

also note a possible link between the Icelandic manséngur and the German Minnesang.

When not simply commenting on the plot, the manséngvar within a rimur cycle may indeed take the
opportunity to shout out to the beautiful ladies in the audience, but a male rimur-poet is more likely
to say something to the effect that the ladies spurn him, he is a worthless rhymester and he is getting
old. As Hans Kuhn points out, the manséngur can be a platform for social commentary, but a short

manséngur may state nothing more complicated that the poet is composing poetry.*'

A rimur-poet may use the manséngur to dedicate the rimur cycle to a given recipient, although this
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should be considered in connection with literary patronage rather than amorous intent.” The Rev.

Olafur Halldérsson of Stadur in Steingrimsfjordur (c. 1570-1614) contributed two rimur fits to Pontus

rimur sometime between 1591 and 1605.%*®

The manséngur of the first fit is 85 stanzas and the
second 25 stanzas, and they praise and memorialize the late Magnus Jonsson and his widow,
Ragnheidur Eggertsdottir. Lists are also quite popular in early modern manséngvar, for example of

ancient heroes, other rimur-poets or a poet’s previous compositions.

4.8.2 Sacred rimur
In the preface to the 1589 hymnal, Bishop Gudbrandur borlaksson of Hdélar acknowledged the

ubiquity of rimur in Iceland but hoped this would change once the commoners and young people had

access to hymns. When this did not happen, he seems to have changed tactic and encouraged poets

a Helga Kress, Mdttugar meyjar: islensk fornbokmenntasaga (Reykjavik: Haskélautgafan, 1993), 18-22.

Edith Marold, “Mansongr —a phantom genre?” in Learning and Understanding in the Old Norse World:
Essays in Honour of Margaret Clunies Ross, ed. Judy Quinn, Kate Heslop & Tarrin Willis, Medieval Texts and
Cultures of Northern Europe 18 (Turnhout: Brepols, 2007), 239-62.

3 Bjarni Einarsson, ““Mansongt’ revisited,” Opuscula 11 (2003): 307-15.

Hans Kuhn, “The Rimur-Poet and his Audience,” Saga-Book 23.6 (1993): 455-68.

Cf. Bjorn K. bordlfsson, Rimur fyrir 1600, 276-77.

Magnus Jonsson, Pétur Einarsson & Olafur Halldrsson, Pontus rimur, ed. Grimur M. Helgason, Rit
Rimnafélagsins 10 (Reykjavik: Rimnafélagid, 1961), xxxvii.
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. . . , T . 417
in his circles to compose rimur on biblical subjects.

Many of these bibliurimur (‘Bible-rimur’) have
gorier and more violent plots than the narratives they were supposed to supplant, but they
familiarized their audiences with the content of the Bible and carefully avoided morally corrupting

amorous undertones.

Gudmundur Erlendsson and the Rev. Jon Magnusson of Laufas were among a group of clergymen
born around or shortly after 1600 — most in North Iceland — who continued to compose rimur in this
tradition. Others were Eirikur Hallsson of Ho6fdi and Jon Bjarnason’s son and successor Sigurdur
Jonsson of Presthélar. Like the story of King Saul and King David, Gudmundur’s material frequently

418
.7 Gudmundur

originated in the Old Testament — ten of Gudmundur’s fourteen rimur cycles in al
made less use of the New Testament. Gudmundur’s Rimur af Pilatus and Rimur af Herddes deal with
figures from the New Testament but use other main sources: a Danish folkebog on the life of Pontius
Pilate and an unidentified work on Herod. Gudmundur could have had access to a number of popular

editions of the life of Pilate, not all of which are still extant. An edition from 1614 is known to have

. . . - 419
existed, of which no copies are known to survive.

The most widely circulated of Gudmundur’s rimur are the Rimur af barndomi Krists (‘Rimur of the

Infancy of Christ’), the source for which is Jesu Barndoms Bog (1508), a Danish folkebog largely based

420

on the apocryphal Gospel of Pseudo-Matthew.™" Despite its popularity, Jesu Barndoms Bog met with

considerable resistance from Danish theologians following the Reformation; the book was not

1 n the

banned outright, but its republication was effectively suppressed for over a century.
absence of printed copies, it circulated primarily in manuscript form until the eighteenth century, and
it is unlikely that Gudmundur had access to a printed copy of the 1508 edition. At least one Icelandic

prose translation existed by the seventeenth century, the oldest manuscript being AM 83 8vo.**

7 ¢f. J6n Torfason & Kristjan Eiriksson (eds.), Visnabok Gudbrands, 3. For a discussion of rimur in the post-

Reformation literary milieu and the response of the church, see Matthew Driscoll, The Unwashed Children of
Eve, 10-16.

8 Rimur af Eli spamanni, Rimur af Eliseus spadmanni, Patriarka eda tolf foreldra rimur, Rimur af Gedeon, Rimur
af Jénasi spamanni, Rimur af Mdses, Rimur af Sal og David, Rimur af Samson sterka, Sj6 sona rima and
Samviskurimur.

9 ¢f. J.P. Jacobsen, “Indledning,” Danske Folkebgger, vol. 1 ([Copenhagen: Gyldendalske Boghandel, 1915]),

Ixii. The version of the folkebog printed in Danske Folkebgger is from 1663.

420 . . . . . . . .
For a discussion of the sources, reception and dissemination of Jesu Barndoms Bog, see Elise Kleivane &

Svanhildur Oskarsdéttir, “The Infant Jesus and his Mother in Late Mediaeval and Early Modern Scandinavian
Book Culture,” in Languages of the Lutheran Reformation: Textual Networks and the Spread of Ideas, ed. M.
Kauko, M. Norro, K.M. Nummila, T. Toropainen & T. Fonsén (Amsterdam: Amsterdam University Press, 2019),
151-72.

21 Richard Paulli, “Bidrag til de danske folkebggers historie,” Danske Folkebgger, vol. 13 (Copenhagen:
Gyldendalske Boghandel, 1936), 210-28.

22 svanhildur Oskarsdottir, “Barndémssaga Kristi & islandi,” in Deutsch-isldndische Beziehungen: Festschrift fiir
Hubert Seelow zum 70. Geburtstag, ed. Lena Rohrbach & Sebastian Kiirschner, Berliner Beitrdage zur
Skandinavistik 24 (Berlin: Nordeuropa-Institut der Humboldt-Universitat, 2018), 135—43.
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Svanhildur Oskarsdéttir is in the process of editing the translation and has discovered that it
frequently circulated with an translation of an anti-Semitic text on the supposed curses visited on the

Jews, the source text for Gudmundur Erlendsson’s Gydingaraunir (see 4.13).*%

Like Jesu Barndoms Bog, the Rimur af barndémi Krists continued to be well received throughout the
eighteenth and nineteenth centuries, and at least 50 manuscript copies are extant. It thus ranks not
only as the most popular and widely distributed of Gudmundur’s rimur but also, arguably, the most
popular set of rimur where the subject matter is sacred rather than profane. Jén Espdlin (1769-
1836), in his massive geneology of the Icelanders, wrote of the poet that “pad er sleemt um sira
Gudmund ad hann hefir kvedid margt hjatrdarkennt sem Barndémsrimur og annad er ei skyldi sefa”
(the bad of the Rev. Gudmundur is that he has composed many superstitious poems, such as the

424

Barndomsrimur and others that ought not be rehearsed.’).”” Jén Espdlin may have disapproved of

the rimur, but the cycle still circulated widely enough for him to single it out for his criticism.

Gudmundur dedicated the Rimur af barndomi Krists to “Bodvar prestur” (‘Bodvar the minister’) in the

tenth and final manséngur.*”®

At the end of the final rima, Gudmundur again affectionately refers to
the dedicatee as “ljufan Bodvar prest, brédur i drottni” (‘sweet Bodvar the minister, brother in the
Lord’).**® This Bodvar could be one of two men. The older was Bédvar Jonsson, a poet living in the
diocese of Skalholt, who was born around the time of the Reformation in Iceland, rose to the position
of provost by 1588 and died in 1626. The younger was Bddvar Gislason, who lived in North Iceland
and died in 1676. Bodvar Gislason is first mentioned as attending a synod meeting in May of 1637,

although it is not entirely clear where he served at the time.*?’

By 1641, the younger Bodvar was the
minister for Reynistadur; he wrote to ask Bishop Porlakur Skulason for permission to mow the
churchyard grass to feed his livestock.*?® Bédvar and Gudmundur attended synod meetings in April of
1648 and 1649 held at Flugumyri in Blonduhlid and synod meetings in April of 1652 and 1654 at

Vidvik.**

4.8.3 The cruel mother
The first generation of post-Reformation poets to compose bibliurimur — the rimur-poets Einar

Sigurdsson and Jén Bjarnason, featured in the 1612 Visnabdk — used the manséngur as a platform for

their manifesto of spiritual edification. Jén Bjarnason used manséngvar of to up to 16 stanzas in

23 AM 83 8vo, 57v—61v.

Jon Espdlin, £ttatglubzekur, vol. VIII, col. 6620.

232, 391v

232, 394v.

porlakur Skalason, Bréfabdk borldks biskups Skulasonar, 86, 88.

porlakur Skulason, Bréfabdk Porldks biskups Skulasonar, 106.

porlakur Skulason, Bréfabdk borldks biskups Skulasonar, 148, 158, 218, 250.
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order to expound on the morals taught in the narrative (including the virtues of a good wife in the
third rima of the Rimur af Tobias). Use of the long manséngur as a tool for the audience’s moral
education predates the publication of the Visnabdk, however. Pontus rimur include a manséngur of
34 stanzas by Magnus Jonsson prudi (d. 1591), who similarly advises his audience on the qualities in

women that make them good wives.**°

Gudmundur, while not ignorant of the convention of addressing a woman (or womankind) in the
mansdéngur, did not feel compelled to point out the obvious: as objects of lustful desire, women have
no place in the manséngur. A manséngur might still praise a woman for her virtues, so long as the
poet’s intentions were not amorous. Gudmundur follows in the footsteps of Magnus Jénsson prudi
and Jon Bjarnason in the eighth manséngur in the Rimur af Sdl og David, the subject of which is the

ideal woman described in Proverbs.

In the eighteenth manséngur, the place of the “woman” has been taken by Grimsey — a toponym
that is, appropriately enough, feminine in Icelandic. In winter, Grimur’s island is clad in a frozen robe,

431 . .
Earlier, in summer, she had been the

crushed by the sharp blows of the waves’ struggle (st. 3).
most beautiful of islands. Now she resembles only a cold skerry in the sea, eighteen-hundred
fathoms long (st. 4-5). Unlike the ideal woman of Proverbs, Grimsey provides little nourishment for
her community. Obtaining food involves a measure of danger (st. 6). There is little hay for the cows,
and little milk in consequence. The wells, too, freeze over and cease to “milk” almost entirely (st. 7).
Often in winter, the island is surrounded by sea ice, yet there is no fresh water (st. 8). Crazed with
thirst, the inhabitants of Grimsey melt snow to survive, but this is unhealthy, and those with no other
water source perish (st. 9). Many newcomers to Grimsey, healthy on arrival, break out in sores and
swellings of the flesh that only worsen with time (st. 10—11). Day after day, meal after meal, fish is on
the menu, except when boiled scurvy-grass*? is served (st. 12). Gathering scurvy-grass is risky, as it

only grows wild on Grimsey’s sheer, towering sea cliffs — locations not easily accessible for its human

population (st. 13).

Despite Grimsey’s cruel privations, Gudmundur continues his manséngur by examining how the
islanders’ experiences demonstrate divine providence — God’s preservation of the faithful (st. 16).

The healing effect of scurvy-grass is one example of this: it takes away aches and pains, and

430 Magnus Jonsson, Pétur Einarsson & Olafur Hallddrsson, Pontus rimur, 48-53. See also bérunn Sigurdardéttir,

“‘Dyggdafull kona er ein edla gafa’: Menningarleg métun kyngervis a 17. 6ld,” in Ahrif Luthers: Sidaskipti,
samfélag og menning i 500 dr, ed. Hjalti Hugason, Loftur Guttormsson & Margrét Eggertsdoéttir (Reykjavik: Hid
islenska békmenntafélag, 2017), 337-66.

B The complete text is in Katelin Parsons, “Gagn, gaedi og gdmul visa um Grimsey,” 45—-48.

Cochlearia officinalis (or common scurvy-grass). The plant’s leaves are high in vitamin C. Based on
Gudmundur’s description, they were a known treatment in Grimsey for swollen gums and other symptoms of
scurvy.
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Grimsey’s inhabitants prefer the scurvy-grass drink to sour whey**® (st. 14-15). Gudmundur also
recounts a local legend of how a female polar bear (birna) arrives one winter when all the wells have
frozen over and smashes a rock on the ground with her paw, creating a spring of pure water (st. 17—
18). In the nineteenth century, this same tale was recorded by a later minister, the Rev. Jon Jonsson
Nordmann, whose report on life in Grimsey included a folk legend associated with a site known as

. 434
Bjarnarbrunnur (‘the bear’s well’).

Gudmundur also describes how God has protected the islanders
from harm from outsiders — despite the presence of fleets of as many as eight ships together, the
crews of which sometimes go ashore (st. 21-23). Nor, Gudmundur states, do the polar bears

sometimes sighted on the island do more damage than cattle (st. 24).

When Gudmundur’s manséngur shifts its attention to the people of Grimsey, his praise is unstinting:
the islanders put their trust in God, and their faith is unshakeable (st. 19). Even in bad weather,
Grimsey’s inhabitants continue to gather together at the church to sing in the evenings on holy
evenings (st. 20). Here, Gudmundur seems to be referring to a local practice known as kvéldséngvar
(‘evening singings’), which Jon Nordmann’s older informants in the nineteenth century still
recalled.”®® According to J6n Nordmann, the congregation would gather in the church on evenings
before holy days, where the minister would read aloud from the Bible. The island was frequently
without a minister, in which case the community on Grimsey would hold informal services during

these kvéldséngvar, with readings from the Bible and communal singing.

Compared to life in mainland Skagafjoréur or Eyjafjordur, two unusual aspects of life on Grimsey
were the relatively high population density and the reliance on fishing rather than animal husbandry
for survival. Research on the historical settlement on Grimsey indicates that farms were often spaced
no more than 2-3 minutes’ walk from each other, with one consequence being that local households

. . - 436
were in close contact on a daily basis.

Isolated from the outside world, the tiny community was
more like a fishing village than a typical rural parish. Life on Grimsey was precarious, but the local
way of life facilitated regular social gatherings, and the island’s church seems to have functioned as a
meeting place regardless of whether there was a minister to lead the services or not. The

kvéldséngvar are not a practice attested in Iceland outside of Grimsey.

Gudmundur’s description of the natural environment of Grimsey is striking for its realism and

attention to detail. As a manséngur and a document of nature and life on Grimsey, it is utterly unique

B sour whey (syra) was a more familiar drink in farming regions such as Sléttuhlid.

Jon Nor@mann, Grimseyjarlysing, 56.

Jén Nor@mann, Grimseyjarlysing, 37.

Orri Vésteinsson, “Fornleifar { Grimsey: Adalskraning 2007,” Skyrsla Fornleifastofnunar islands F$372-06401
(Reykjavik: Fornleifastofnun islands, 2008), 129.
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for its time. Gudmundur reaches the level of scientific observation in depicting a locality within
Iceland that was barely known even to Icelanders. The oldest comparable prose description of
Grimsey was compiled in 1638 by Bishop Gisli Oddsson of Skalholt (1593-1638), shortly before his

death, based on the account of an anonymous inhabitant of Grimsey.**’

Early modern rimur-poets
seldom wrote anything the natural environment; Bjorn K. bérélfsson observed the absence of
descriptions of nature in surviving manséngvar of the sixteenth century, despite the popularity of
descriptions of spring in amorous poetry composed by German and French poets, who in turn

influenced Danish and Swedish poets.**®

It is perhaps typical for an Icelandic poet to set a description
of nature in a manséngur in the middle of winter, but Gudmundur’s manséngur is innovative in
dealing with the environment, history and customs of a specific locality. Here, Gudmundur seems to
be experimenting with the poetic genre of landlysingarkveedi (German topographisch-historische

Dichtung), perhaps inspired by an earlier poem by Einar Sigurdsson of Eydalir.**°

Baroque and humanist influences can be seen clearly in the manséngur, not least the spirit of
Crymogea, but Gudmundur’s words do not directly target a learned audience. As in Gudmundur’s
disaster poems, the natural landscape (and human interactions with the landscape) bear a message
of relevance for a very broad audience. Grimsey may be a rock buffeted by storms, but she is
watched over by divine providence, and God has not forsaken her people. What begins as a self-
pitying manséngur in which the poet laments his treatment at the hands of Grimsey, the cruel

mother, develops into an unsparing ode to the inhabitants of Grimsey.

In his works describing his experiences in Grimsey, Gudmundur does not assume the role of the
unjustly punished martyr. Instead, he transforms his experiences into a spiritual journey, in which he
is the penitent chronicler and pilgrim. At the world’s end, Gudmundur discovers a model Christian
community: a reversal of the Iceland depicted in European travel writing (or pseudo-travelogues) by
the likes of Dithmar Blefken or Gories Peerse (see 3.2). In Grimseyjurvisur, Grimsey becomes an
almost allegorical destination on a voyage that tests the travellers’ faith and spiritual endurance to

the limit.

7 Gisli Oddsson, islenzk anndlabrot [Annalium in Islandia farrago] og Undur fslands [De mirabilibus

Islandize], trans. Jonas Rafnar (Akureyri: Porsteinn M. Jénsson, 1942), 105—7; Gisli Oddsson, “Annalium in
Islandia farrago and De mirabilibus Islandiae,” Islandica 10 (1917): 1-84.

438 Bjorn K. bérélfsson, Rimur fyrir 1600, 276.

Margrét Eggertsddttir, “Topographisch-historische Dichtung in Island im 17. Jahrhundert,” Skandinavische
Literaturen der friihen Neuzeit, ed. Jiirg Glauser & Barbara Sabel (TUbingen: Francke, 2002), 183-99; Margrét
Eggertsdottir, “Um landsins gagn og gréda: islensk landlysingarkvaedi,” Skirnir 176.2 (2002): 269-91.
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4.9 Words for the simple

In the Rimur af Sdl og David, Gudmundur Erlendsson remarks that “ekki hvorn mann elli bidur” (‘old

4% He has chanted over fifty rimur over his lifetime (although he does

age does not await every man’).
not list them for posterity), but observing those around him has taught him how quickly lives are

sapped in the temporal world:

Nu eru flestir protnir pa
pbegar fimmtiu arum na,
miklu faerri sextiu sja,

. . , exex 2 441
svo er nu fyrir mér lidid a.

(‘Most are already exhausted by the time they reach fifty. Far fewer see sixty, so the time is getting

late for me’)

On his return to his childhood home of Fell in Sléttuhlid, Gudmundur Erlendsson’s household
included his parents, his wife and seven surviving children (Jon the Elder and Jén the Younger, Hallur,
Skuli, Margrét and another son and daughter). He was now much closer to Hélar and the merchant
harbour of Hofsds, as well as to other poets and clergymen in Skagafjordur, but his own parishioners
were more scattered than they had been in Grimsey. The move from Grimsey thus brought a change

of audience. However, Gudmundur’s poetic style remained essentially unchanged.

As a poet, Gudmundur Erlendsson does not make heavy use of kennings rooted in Old Norse
mythology, nor is he known to have composed opaque verses that could only have appealed to a
highly learned audience with a firm grasp of the Old Norse literary past. It would be a mistake,
however, to think that Gudmundur was uncomfortable with kennings because of his status as a
Lutheran minister. Given that one of his verse fables is an Icelandic adaptation of a feast for the birds
on Mt. Olympus at which the hostess is the goddess Freyja rather than Juno, the heathen aspects of

442

kennings involving Norse mythology clearly did not bother him.™ In Gudmundur’s Raningarimur,

the martyr Jén borsteinsson in the Westman Islands is even described by the rather unique kenning

hékla Freyr (‘the Freyr of chasubles’, i.e., Lutheran minister).**

#0232 236v.

232, 236v.

250, 54r-55v. The birds, too, are from the Icelandic landscape: the kria (Arctic tern) and the not-yet-extinct
geirfugl (great auk).

*3 Gudmundur Erlendsson, “Reeningjarimur,” Tyrkjardnid & [slandi 1627, 483. At first glance, this kenning
presents an utterly contradictory image. In the context of Freyr’s prevalence in seventeenth-century (and
older) kennings for warrior (such as viga Freyr, ‘the Freyr of battles’), the kenning serves to heighten Jon’s
characterization within the rimur as a fearless spiritual warrior in his own local community.
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Gudmundur largely rejected aspects of contemporary learned literature that distanced it from the
language of ordinary people: elaborate metres, obscure literary allusions and complex metaphors.
The rima analysed in the section above demonstrates that Gudmundur was well aware of literary
trends outside Iceland and actively experimented with elements of baroque poetry, but Gudmundur
deliberately cultivates a poetic aesthetic in which clarity reigns paramount, and he states so himself

in Mdses rimur:

Eg vil heldur einfold 1jod
eftir mig skuli liggja,
en ad missist meining gadg,

maerd sem & kann skyggja.***

(‘l prefer that simple poems survive me than the good message be lost, which poetic ornament may

overshadow’)

In rimur, this style of composition is sometimes referred to as ad yrkja ljost (‘to compose
transparently’), in contrast with ad yrkja myrkt (‘to compose darkly’). Magnus Olafsson’s
Flateyjarrima is an excellent example of the latter style,***> but Gudmundur Erlendsson was not the
only contemporary poet in seventeenth-century Iceland to argue for transparency in his rimur.
Armanns rimur by Jén Gudmundsson lzerdi from c. 1637, which uses very few and quite simple

%% J6n Gudmundsson lardi’s stated purpose in composing Armanns

kennings, is one such example.
rimur is simply to entertain the common people, but the work also contains a deeper social message
on loyalty in patron-client relationships. In Mdses rimur, Gudmundur Erlendsson’s attitude is that it is

his ethical duty to compose for the people to enable them to cultivate their own spiritual literacy.

Jon Magnusson pumlungur’s case for cultivating a religious literacy grounded in intensive repetition
has been discussed previously (see 2.4). While there is no evidence that Gudmundur Erlendsson
subscribed to a view that less is more, he and Jon shared the view that extensive language and
learning could be a hindrance to the individual. To be einfaldur is not to be ignorant or stupid (as in
modern Icelandic usage): it is a positive quality that implies freedom from artifice, rather than a
fundamental lack of intelligence or understanding. Gudmundur praises his own wife Gudrun’s

einfaldleiki (‘simplicity’), a compliment not recommended for modern Icelandic spouses.**’

4 Mdses rimur, 232, 263v-264r.

Margrét Eggertsdattir, Icelandic Baroque, 141-48.

Jén Helgason (ed.), Armanns rimur eftir Jon Gudmundsson leerda (1637) og Armanns pdttur eftir Jon
borldksson, islenzk rit sidari alda 1 (Copenhagen: S. L. Moller, 1948), 47, 143.

71529, 11r.
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Gudmundur’s poem for the I6gmadur’s daughter Valgerdur Hallddrsdottir likewise wishes that she

remain as simple (einféld) as a dove, without being naive.**

Oral recitation from memory was a cornerstone of moral and religious education in early modern
Iceland. Making the transition to a full participant in society required memorization of basic religious
knowledge: the Lord’s Prayer, the Apostles’ Creed and the Ten Commandments. Luther’s Small
Catechism was first translated into Icelandic by Oddur Gottskalksson, who also translated and
published the first Icelandic edition of the New Testament. Oddur’s translation of the Small
Catechism was among the first books to be printed in Iceland, at Breidabdlstadur i Vesturhoépi in
1562. The Small Catechism was designed for pastoral and household instruction of lay persons,
through word-for-word repetition. The importance of uniformity and standardization for the simple
was a core message of the book; Luther’s foreword emphasizes that the minister of a congregation
should read uniformly from the book and seek a uniform, word-for-word response from young

. . . .. . 449
listeners especially, reserving erudition and eloquence for learned audiences.

The Small Catechism is written in prose. In attempting to touch the hearts of parishioners in their
everyday lives, however, the medium of rhyming verse was believed to have particular effectiveness.
In the hymnal printed by Gudbrandur borlaksson in 1589, the bishop states that poetry is more
quickly learned and more solidly retained than prose.**° In keeping with this, a sizeable body of early
modern Icelandic religious poetry has the primary function of organizing Lutheran doctrine and moral
teachings into easily memorized segments for educational purposes. Gudbrandur borlaksson’s
Visnabok from 1612 contains numerous didactic poems intended to supplement the prayers and
prose texts of the Small Catechism, including one by an anonymous poet (“Elska Gud, ei skaltu
sverja”) that summarizes the entirety of the Small Catechism in seven six-line stanzas, to be sung to a

451

hymn tune.™” Gudmundur Erlendsson composed an abundance of such poems that have survived in

452

manuscript form, including Légmdlsbokin™* and Guds bordsvisur, the latter of which opens by

addressing its audience as simple: “Heyrid til og lika laerid / |jé6dakorn med huga gédum / einfaldir pvi

448232 395,

Martin Luther, Der Kleine Catechismus / fiir die gemeyne Pfarherr vnd Prediger (Marburg: 1529), .
http://diglib.hab.de/drucke/1164-60-theol-3s/start.htm?image=00006

*0 Ein ny Psalma Bok, AA vv.

Jon Torfason & Kristjan Eiriksson (eds.), Visnabok Gudbrands, 334. The poem as printed in the Visnabdk may
be a composite work: in Lbs 524 4to, copied shortly before 1600, the first stanza of the poem is copied on f. 68v
as “Ottast Gud, ei skaltu sverja” (‘Fear God, do not swear’), with musical notation, and Lbs 847 4to from 1693
preserves all but the first stanza, cf. Ingibjorg Eyporsdottir, “Tveer sdlmabaekur uUr hvelfingu Bokhlédunnar — Lbs
524 4to og Lbs 1927 4to eda Hymnodia Sacra,” lecture 6 April 2016.

#2232, 78r-80v; 1055, 151v—154v.
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ad eg vildi / ydur kenna Guds bordssidi” (‘You — the simple — listen and learn this wee poem with a

good mind, for | wish to teach you God’s table manners’).**?

Certainly, Gudmundur composed much of his poetry with the ears and mouths of ordinary people in
mind. The question remains, however, to what extent he did so by popular demand (i.e., because
ordinary men and women actually wanted this kind of material and were actively involved in
Gudmundur’s literary circles) and to what extent Gudmundur took a top-down approach to his
compositions, looking to his colleagues and superiors within the Church for acceptance, approval and
assistance in dissemination. In the case of Rimur af barndomi Krists (see 4.8.2), Gudmundur seems to
have undertaken the project of creating a verse narrative version of Jesu Barndoms Bog for a fellow
clergyman, the Reverend Bddvar. In most cases, however, the circumstances of composition are left

undocumented.

One major challenge to the study of Gudmundur Erlendsson as a participant in literary activities
within his own local community is the invisibility of ordinary Icelanders before the 1703 national
census. In Iceland, the oldest surviving church registers (séknarmannatél, husvitjunarbaekur or
sdlnaregistur) date only from the mid-eighteenth century. Around this time, written records of
christenings, confirmations, weddings and funerals (prestspjonustubaekur) began to be kept in many
parishes, but not until the early 1780s were such records systematically maintained by virtually all
clergymen in all parishes. As a result, early modern hymnists and rimur poets alike compose their

hymns for an ethereal audience.

Throughout the seventeenth century, the shadowy presence of ordinary men and women as
participants in literary and manuscript culture can be discerned through unknown names on flyleaves
and in margins — sometimes even in headings and scribal colophons. Detailed written documentation
still tends to be limited to members of the upper classes and social deviants, such as Gudmundur

Andrésson, who are publicly accused of using literacy for inappropriate purposes.

In contrast to the detailed family portraits in verse left by Gudmundur Erlendsson, almost nothing is
recorded of the lives of his parishioners, except when they engaged in (or witnessed) sinful and
deviant behaviour. Even their names are rarely known. For instance, we know that the tenant at

Hraun in Sléttuhlid in 1677 was a man named Didrik Jonsson only because he wished to move

453 232, 76v—78r; 1055, 156v—157v. The poem is also found in Lbs 399 4to, which is approximately

contemporary to 232.
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elsewhere and happened to be renting land that was partly owned by Gudmundur’s granddaughter

Gudrun Jonsdattir (see 4.15.1).**

Gudmundur Erlendsson’s illegitimate son Bjarni is acknowledged only in a single record from 27 April
1649, when a synod at Flugumyri in Blonduhlid dealt with an accusation on Gudmundur’s part that
the Rev. Gottskalk Jonsson of Fagranes had attempted to steal 2 rigsdaler that Bjarni had left behind

in the merchant’s booth at Hofsds while trading.*>

The money was discovered by the merchant
Hermann Willer, who gave it to an unknown Einar Jonsson, who then handed it to the Rev. Gottskalk.
Scandalously, the ship’s captain, Christian Pétursson (Pedersen), claimed — according to sworn
witnesses — that Gottskalk had attempted to use the rigsdaler to buy alcohol before Gudmundur
Erlendsson reclaimed the money on his son’s behalf. Bishop Porlakur Skulason countered that a
single witness (i.e., the ship’s captain) was not enough to sully the reputation of a clergyman or an
elder in the community; the matter concluded with the Rev. Gottskalk swearing on the Bible that the
whole thing had been a misunderstanding. Confirming his oath were five ddnumenn (‘worthy men’):

the Rev. Hallgrimur Jénsson, the Rev. Sveinn Jénsson, Eggert Jénsson légréttumadur, Hallgrimur

Hallddrsson légréttumadur and Bessi Bjérnsson, the illegitimate son of Bjorn Jonsson of Skardsa.**®

One important document that does survive is a record of local farmers present at a community
gathering of Hofshreppur (H6fdastrond) and Sléttuhlidarhreppur on 26 May 1649. The occasion was
the swearing of an oath of allegiance to the newly crowned King Frederik of Denmark, formalized
through a handshake with the syslumadur for the region, Benedikt Hallddrsson. Nine farmers’ names
are on the document, eight of which are personal signatures. Asgrimur Magnusson of H6fdi in
Hofdastrond and his brother Sigurdur Magnusson of Tjarnir in Sléttuhlid have both signed the
document, and Sigurdur has added the name Jén Gunnarsson immediately below his own, in his
particularly elegant hand. Two other farmers, Hallgrimur Gudmundsson and Sveinn Gunnarsson,
have written their names with some difficulty. The remaining four farmers are Einar Sturlason, Egill

porkelsson, Hoskuldur Sigurdsson and Jén Sigurdsson.*’

The date of the oath places it within a decade of the composition of Gudmundur Erlendsson and

458

Asgrimur Magnusson’s Grylukvaedi (c. 1638—1644)."° In the longer version of this poem, a farmer

named Egill is named as living at the farm of Skala, while Nikulds is the farmer at Breedraa and Eirikur

5415360 8vo, 4r-v.

porlakur Skulason, Bréfabdk borldks biskups Skulasonar, 158-59.

porlakur Skulason, Bréfabdk Porldks biskups Skulasonar, 159.

J6n porkelsson (ed.), Skjé! um hylling islendinga 1649 vid Fridrik konung pridja med vidbaeti um
Kdpavogssaerin 1662 (Reykjavik: Sogufélag, 1914), 53. The digitized original document is available in the online
collection of Den Arnamagnaeanske Samling, http://digitalesamlinger.hum.ku.dk/Home/Details/532018/

% On this poem and its dating, see Katelin Parsons, “Gryla in Sléttuhlid,” 226-27.
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is at R6Aholl. All three names are quite uncommon (based on the 1703 census), and the Egill of the

poem can safely be identified as Egill borkelsson.

A farmer named Nikulds Jénsson signed the oath at Vidvikurhreppur the previous day, 28 May 1649.
He is a possible candidate for the earlier tenant at Bradrad, but Nikulds’s identity is complicated by
the fact that at least two Nikulas Jénssons lived in Skagafjordur in the mid-seventeenth century, both
of whom were literate: one held the position of légréttumadur (a member of the law council that
met annually at the Alpingi) from 1650 and one was Bishop borlakur Skulason’s umbodsmadur or
representative at Urdir in Svarfadardalur from 1633 (and was still living there in 1650) but from

459

about 1654 lived at Nedri-As in Hjaltadalur.*” Nikulds I6gréttumadur farmed for at least some years

at Osland in Hofdastrond, making him Asgrimur Magnusson’s close neighbour, and he continued to
attend the Iégrétta to at least 1668, meaning that he is probably the younger of the two men.*®
Nikulas légréttumadur may have been the tenant at Braedraa in the late 1630s and early 1640s,

moving from farm to farm as his circumstances improved, but it is difficult to distinguish in surviving

records between traces of the I6gréttumadur and the umbodsmadur.*®*

Some additional parish documents survive for Sléttuhlid in 1673—-1680, thanks to the record-keeping
of the syslumadur Benedikt Halldérsson (1607—-1688), brother of Valgerdur Halldérsdottir (see above
and 4.4).°* In 1673, the members of the local hreppstjérn for Sléttuhlid were Magnus Sigurdsson
(son of Sigurdur Magnusson of Tjarnir), Hallur Gudmundsson (Gudmundur Erlendsson’s son),
porsteinn Sigurdsson (probably son of Sigurdur Magnusson), Steingrimur Nikulasson (possibly the son

463 T
Hallur was still in the

of Nikulas Jénsson légréttumadur) and Gudmundur Ingimundarson.
hreppstjérn in 1678, with Magnus Sigurdsson, Erlendur Asgrimsson (son of Asgrimur Magnusson),
Gudmundur Ingimundarson and J6n Einarsson.*®* All five members of the local hreppstjérn in 1678
signed their names confidently in their own hand, indicating that they were not only literate but

competent scribes.

At the bottom of the social ladder were invalid female paupers, who did not enjoy social or financial
security and would have been completely illiterate. Their names and life experiences are recorded

only when farmers argued over responsibility for their care. In 1675, an invalid woman named Arnleif

9 borlakur Skulason, Bréfabdk borldks biskups Skulasonar, 54-55, 173.

Einar Bjarnason, Légréttumannatal (Reykjavik: Ségufélag, 1952—1955), 393; borlakur Skulason, Bréfabok
borldks biskups Skulasonar, 170.

**1 borlakur Skulason, Bréfabdk borldks biskups Skulasonar, 328.

Déma- og pingbdk Benedikts Halldérssonar syslumanns 1673-1680. bi. Syslumadurinn i Skagafjardarsyslu og
baejarfégetinn & Saudarkréki 0000 GA/1-1-1.

**3 1bid., 6.

a64 Ibid., 204. Benedikt Hallddrsson, the syslumadur, was also present, as was Halldér Porbergsson, who was
probably Benedikt’s assistant.
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Kolbeinsdattir lived in Sléttuhlidarhreppur, spending the winter with her brother Halldér at Fell, who
was presumably the Rev. Jon Gudmundsson’s servant and may have been in service with Gudmundur

465

Erlendsson’s family for some years.”™ In 1678, the farmer at the tenant farm of Myrar was Brandur

Gudmundsson, and the invalid Vilborg Brandsdottir — who was bedridden and barely capable of

466

speech — had lived in his household the previous winter.”™ Neither Arnleif nor Vilborg had a strong

kinship network; Brandur testified that no one in Vilborg’s mother’s or father’s family could support

her 467

Not infrequently, young Icelandic clergymen were assigned a living in a region where they had
minimal connections with the local population. This was certainly the case with Gudmundur
Erlendsson when he was sent to Grimsey, although he quickly formed strong social bonds in the local
community. When Gudmundur Erlendsson returned to Fell, he found himself in the very same parish
in which he had grown up. In Sléttuhlid, Gudmundur had a home-field advantage, so to speak. The

468

farmers Sigurdur Magnusson and Asgrimur Magnusson numbered among his good friends,**® and the

Grylukveedi seems to address — and incorporate into the narrative — a local audience.

Stefan Karlsson’s research on literacy indicates that around 20-25% of household heads of larger
farms in Iceland (excluding crofters and poorer householders) at the time of the 1649 oath were able

9 \When compared with data on Sléttuhlid from the 1709 land register, which includes

to write.
information on abandoned farms and crofts that had been occupied prior to the hardships of the late
seventeenth century, this figure seems to be approximately correct. According to the testimony of
locals, there were 13 tenant farms and 1 croft in Sléttuhlid in 1709, but 17 tenant farms and up to 9
crofts in Sléttuhlid in the mid-seventeenth century. Of the eight personal signatures, two can be
identified with near-certainty as belonging to farmers from Sléttuhlidarhreppur (Egill and Sigurdur),
rather than the larger Hofshreppur. Both are in the right-hand column of signatures (5 names),
whereas Sigurdur’s brother Asgrimur’s name is in the left-hand column (4 names), tentatively
suggesting that the document was first signed by the hreppstjorn for Hofshreppur and then by the
hreppstjorn for Sléttuhlid. If this is the case, then Jon Gunnarsson, Sveinn Gunnarsson and Einar

Sturluson also lived in Sléttuhlid, but only the latter two signed in their own hand. This indicates a

minimum active literacy rate of around 23.5% for household heads on tenancies. By the 1670s, this

*** 1bid., 6.

**® bid., 203-4.

Ibid., 203.

Cf. Hallur Gudmundsson, “O pu fallvalta veraldarvist,” ed. Kristjan Eiriksson & bérunn Sigurdardoéttir, st. 92.
Electronic edition, Bragi Odfraedivefur, http://bragi.arnastofnun.is/ljod.php?ID=21167/; 1529, 4r.

9 Stefan Karlsson, “Skrifandi beendur 1649,” Gripla 19 (2008): 31-50.
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may well have risen; the 5-person hreppstjorn in 1673/1676 accounts for just over 29% of tenant

farm householders.

What is not least noteworthy about these documents is the close relationship between kinship and
scribal competency. Four of five men on the 1673 hreppstjorn were sons of a father who could write
well, highlighting both the importance of intergenerational literacy in a country without primary
school institutions and the highly uneven distribution of active literacy within local communities. On
a much smaller scale, one can observe the same processes of constructing cultural competences
within local farm households in Sléttuhlid as Pérunn Sigurdardéttir has examined in connection with
the manuscript culture of elite families. At the same time, the transfer of scribal culture relied heavily
on the ability of older members of individual households to pass on skills to the next generation.
During an extended period of hardship, such as that affecting all of Iceland at the end of the
seventeenth century (see 2.1), families lacked the necessary resources to educate their children in
the home. Children of parents experiencing hardship were often raised as paupers in only marginally
more food-secure households.*’® Surviving men and women left starving home parishes to become
migrants, often labelled as vagrants since they no longer contributed their labour to a fixed
household. At least one of Gudmundur Erlendsson’s grandsons died of exposure while wandering
between farms, not long after being punished for attacking a woman who refused to give him food

(see 4.15.2).*"*

Following the period of great hardship in the last years of the seventeenth and first years of the
eighteenth century, the population of Sléttuhlid in 1703 was only 100 (including paupers), living on
16 farms and two crofts. Eight lived at the church farm of Fell, 80 on tenant farms and 5 in the crofts.

472
Seven

The average number of occupants for tenancies in Sléttuhlid was 5, but 2.5 for the crofts.
women and children were enumerated as sveitardmagar or paupers (7% of the population): three
children and one elderly woman listed as til nidursetu (i.e., placed within local households) and three
women til umferdar (‘in circulation,’ i.e., flutningsémagar).*” Strikingly, the male-to-female ratio is

1:2 for the age group 20-29, and 5:9 for the age group 30-39. Although the population of Sléttuhlid

is not large, one finds disproportionately few adult males born in the period 1663-1683, who might

0 Loftur Guttormsson & Ol5f Ga rdarsdottir, “purfamenn i manntalinu 1703,” in Manntalid 1703 prju hundrud

dra: Greinar i tilefni afmaelis, ed. Ol6f Gardarsdéttir & Eirikur G. Gudmundsson (Reykjavik: Hagstofa islands,
2005), 102-3.

*10n the relationship between poverty, labour and vagrancy, see Jén Jonsson, A Mérkum menskunnar: Vidhorf
til férufolks i s6gnum og samfélagi, Synisbék islenskrar alpydumenningar 23 (Reykjavik: Haskélautgafan, 2018),
45-83.

*”2 Some tenancies had more than one household, as was common in Iceland. In calculating the average
number of occupants per tenancy, the farm (j6rd) is treated as a single entity.

3 Arni Magnusson & Pall Vidalin, Manntal d Islandi drid 1703, tekid ad tilhlutun Arna Magnussonar og Pdls

Vidalins, dsamt manntali 1729 i pbrem syslum (Reykjavik: Hagstofa islands, 1924-1947), 305-6.
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otherwise be expected to be an important labour force within the community. Disease, famine and
dangerous working conditions have all clearly taken their toll, but out-migration to other regions of
Iceland almost certainly plays a role here. The population of Sléttuhlid continued to decrease rapidly
between 1703 and 1709. According to the chronicle Sjdvarborgaranndll, the death toll for Fellssékn

in the stérabdla epidemic was 17 in 1707-1708.%"*

As discussed earlier, the most vulnerable were
young adults, as the survivors of the 1655-58 and 1670-72 epidemics had gained immunity, and the
strain did not appear to be quite as fatal for very young children as for older persons.*”> The
epidemic, compounded with the poor fishing season in North Iceland the following year,*”® led to a
rapid drop in the number of households in the parish from 18 to 15 by October 1709. Only one croft

was still occupied. If the number of occupants per tenancy and croft remained approximately the

same as in 1703, fewer than 80 parishioners may have lived on these struggling farms.

The 1709 land register for Sléttuhlid ends with the general comment that sea ice frequently plagues
the community, sometimes even well into the summer, causing cold weather and poor farming and
fishing years. Livestock die and fish cannot be caught until late summer, and the poor die of the

477 Although the overall picture is one of a struggling community, in which the

resulting hardship.
poorest are at great risk of starvation, inability to cope with extended periods of famine is

characteristic for the early modern period.*’

In 2.1, | discuss evidence that the hardships of 1690-1710 had a profound but largely hidden impact
on Icelandic literature, manifesting as a lack of innovation and activity rather than a flowering of
writing in response to the crisis. At a community level, one can argue that the local cluster of literacy
observed in Sléttuhlid in the mid-to-late seventeenth century was all but obliterated, with a
scattering impact on the preservation of Gudmundur Erlendsson’s poetry. Surviving poetry

manuscripts belong to owners outside of Sléttuhlid (see 4.15 and 5).

It is difficult to reconstruct the popular literary culture of Sléttuhlié in the mid-seventeenth century,
but a examination of the surviving sources suggests that many local tenant farmers actively
cultivated literacy through writing activities, and that householders with the resources to pass on

reading and writing skills to their sons did so. It is not improbable that the social life of a poet here

i 4,322. The chronicle contains very exact death tolls by parish and evidently draws on documentary

evidence.

475 16n Steffensen, “Bélusétt & islandi,” 296-97, 301-8.

7% 1bid., 323.

7 Local farmers Snjélfur Magnusson and Témas Gislason signed the document at Fell on 15 October 1709. Arni
Magnusson & Pall Vidalin, Jardabdk, vol. 9 (Skagafjordur), 282-83.

78 Gisli Agust Gunnlaugsson, “Um fataekramal & 18. 61d og stjérn fataekramala 4 18. 6ld,” 67.
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would have been quite lively before the hardships of the 1690s reduced Sléttuhlid to a shadow of its

former self.

Gudmundur Erlendsson’s insistence on writing for ordinary people does reflect his duty as a
clergyman to cultivate religious literacy, but his enthusiasm for addressing the audience immediately
before him stems at least in part from his close relationship with his own immediate community as
co-participants in this literary culture. Gudmundur’s educated peers in the clergy, such as the
Reverend Bodvar, were potential sources of new material and poetry commissions, as were his
powerful patrons. On the other hand, a poem such as Buraunakveedi (“Kaerir breedur kann eg ei”)
from c. 1644-1645, which opens by addressing an audience of “dear brothers” and chronicles the

8.4 The minor troubles of Buraunakvaedi

everyday woes of a farmer, belongs squarely to Sléttuhli
include chronic shortages of farming and fishing equipment, poor haying seasons and badly behaved
horses trampling on meadows and escaping over to the Skala farm. The poem presents these shared

adversities in a comic light, affecting the parson and other householders equally.

4.10 Fathers and sons
Many of Gudmundur Erlendsson’s poems that survive in his own hand are specifically intended for a

480

young audience. These include Barnards (‘The Children’s Rose’) ™" Heilraedi barnagafraeding meistara

Antoni Mureti (‘The Advice of the Master of Child Discipline, Antonius Muretus’), an abundance of

481 .
Even in

poetry based on Zsopic fables (see below) and a complete rimur based on the life of £sop.
poems not intended for children’s ears only, parent-child relationships are a recurring theme in

Gudmundur’s works.

Gudmundur Erlendsson’s attitudes to parenting are informed by humanist teachings that
emphasised physical discipline and prayer as important tools for raising well-behaved, obedient
children. Heilreedi barnagafreeding meistara Antoni Mureti contains Gudmundur Erlendsson’s
translations of the tenets of the so-called barnagafraedingur (‘child-discipline expert’) Marcus
Antonius Muretus or Marc-Antoine de Muret (1526—1585), a well-known humanist who was born in

France but fled to Italy in 1554, where he spent the last decades of his life in Rome.*?

If the punishments recommended by parenting experts of the day were harsh, it was also an era in

which those convicted of a crime could be sentenced to disfigurement, impairment or death for

479232, 147r-148r.

The date 1625 is written at the end of Barnards in the bottom margin of 76r in 232, evidently the date of
composition. At the time, Gudmundur’s eldest son Jon would have been in his fourth year.

1 The rimur cycle is based on Maximus Planudes’s £sopi Vita, which was included in most Latin editions of
/Zsop’s fables.

#2232, 114r-116r.
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everything from premeditated murder to witchcraft, theft and incest. Given the strictness of the law,
it is unsurprising that it was considered to be in children’s own best interests to prevent them from

growing up to commit acts of violence that might lead to their execution.

On 26 February 1676, for instance, members of the district assembly for Hegranes (Hegranesping)
convened at Fell in Sléttuhlid to discuss the case of Gudmundur Halldérsson, who on 12 February of
the same year stabbed two brothers with a knife at the farm of Skald in Sléttuhlid, which was

483 . . ,
The brothers, Einar and Ingimundur Halldérsson, were

Gudmundur’s legal residence at the time.
the sons of Halldér Ingimundarson, who had their injuries officially examined. According to the
record of the case, all parties involved were very poor, but Einar and Ingimundur did not have a local
reputation as troublemakers and the cause of the attack was unclear. The brothers must have been
young men, since their father acted on their behalf throughout. Gudmundur was presumably also
fairly young. Gudmundur ran away after the stabbing but was captured and sentenced at the Alpingi

484

to be stabbed twice (once for each brother) and beaten harshly. " Had either of the brothers died

from an infected wound, Gudmundur would certainly have been executed.

Steering young people away from a life of crime is a central theme in Gudmundur Erlendsson’s
Vilbaldsrimur (see below). However, Gudmundur Erlendsson’s objective in singling out youths as an
audience demographic, distinct from adults and with somewhat different literary tastes and
educational needs, also relates to the lack of an intermediary stage in the Icelandic schooling system
between the catechism (mandatory for all) and the Latin schools at Holar and Skalholt (open to only a
select group of males). In the absence of public grammar schools for young pupils of the type
common in urban areas of Denmark, tutoring and fosterage at benefices such as Fell in Sléttuhlid

played an important role in the education system.

Fables attributed to (or composed in the tradition of) the fabulist £sop were a popular way of
introducing early modern European children to Latin, even if Z£sop was a storyteller associated with
Ancient Greece. One of the few major works in Gudmundur Erlendsson’s corpus that has been
published to date is a collection of short poems based on Z£sop’s fables: 56 poems printed in a 1967

popular edition by Grimur M. Helgason, who based the text on 232.%%

It seems probable, as Grimur
M. Helgason suggests, that Gudmundur’s first acquaintance with these fables would have been as a

pupil at Holar,*® unless Gudmundur’s parents had already introduced him to Z£sop at home in Fell.

83 pf Syslumadurinn i Skagafjardarsyslu og baejarfégetinn & Saudarkrdki 0000 GA/1-1-1, 110-14. It is unclear

whether Gudmundur was the brother’s relative.
**%ia 4, 305.
Gudmundur Erlendsson, Daeemiségur Esops i ljodum, ed. Grimur M. Helgason (Reykjavik: Z£skan, 1967), xiii.

% bid., xii.
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According to Gudmundur Erlendsson, his sources for his £sop poems are Latin translations by
Guiliemus Gaudanus (Willem Hermans of Gouda, c. 1469-1510) and Hadrianus Barlandus (Adrianus
Cornelius Barlandus, 1486-1538)."*” Hermans’s and Barlandus’s Latin adaptations of fables by £sop
and Avianus were specifically geared towards students of Latin and appeared in print together as

488

early as 1513.

Gudmundur’s copy of Z£sop was likely one of the many dozens of Latin editions printed in Germany in
the sixteenth century. The order of Gudmundur’s verse-fables in 232 matches the exact order in
which their prose equivalents appear in the Hermans-Barlandus editions. A Latin version of Z£sop’s
fables for use in schools was published in Copenhagen in 1626, but by this time Gudmundur was
already an ordained minister. A Danish translation of £sop also existed, Christiern Pedersen’s Esopi
leffnit oc nogle hans fabel (Malmg, 1554), but it is doubtful that Gudmundur made use of a

vernacular translation.

In bringing Z£sop to a young Icelandic audience, Gudmundur followed the example of Einar
Sigurdsson of Eydalir, who composed extensively for his own children. Einar’s verses based on £sop’s
fables number only 22, in a metre known from late medieval Christian poetry (helgikvaedi) and

89 Each fable is condensed into four lines, with the fifth

secular poetry of the seventeenth century.
line containing the moral. Einar’s verses were not printed, and it is impossible to know whether
Gudmundur was directly inspired by Einar. Gudmundur’s fable-poems, like Einar’s, have five-line
stanzas with the moral in the fifth line, but each fable is told over the course of many stanzas. It thus

becomes easier to follow the narrative, while the moral forms a regular refrain that becomes

imprinted through repetition on the speaker/listener over the course of the poem’s performance.

As an example of Gudmundur’s approach, the following is are stanzas 4-5 from Gudmundur’s verse

translation of “De Heedo et Lupo” (‘The Kid and the Wolf’):**°

87 232, 518r. Hermans’s Latin prose adaption of Avianus’s fables was first printed in 1502/1503, cf. C.G. Van

Leijenhorst, “William Hermans of Gouda,” in Contemporaries of Erasmus: A Biographical Register of the
Renaissance and Reformation, Vols. 1-3, eds. Peter G. Bietenholz & Thomas Brian Deutscher (Toronto:
University of Toronto Press, 2003), vol. 2, 184-85.

8 paola Cifarelli, “Fables: Aesop and Babrius,” in The Classical Heritage in France, ed. Gerald Sandy (Leiden:
Brill, 2002), 444-45.

** Einar Sigurdsson, Liodmeeli, 229.

*® The Latin text (taken from a printed sixteenth-century Goudanus-Barlandus edition) reads: “Capra cum esset
pastum itura, hcedum domi concludit monens aperire nemini, dum redeat ipsa. Lupus, qui id procul audierat,
post matris discessum pulsat fores, voce caprisat, iubens recludu. Heedus dolos praesentiens. Non aperio,
inquit. Nam et si vox caprisat, tamen equidem per rimulas lupum video. Morale: Obaudire parenti filios, ipsis
est utile, et iuvenem seni decet auscultare” Martinus Dorpius, (ed). Fabvlarum qvae hoc libro continentur
interpretes, atque authores Sunt hi. Guilielmus Goudanus, Hadrianus Barlandus, Erasmus Roterodamus, Aulus
Gellius, Angelus Politianus, Petrus Crinitus, loannes Antonius Campanus, Plinius Secundus Nouocomensis,
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Kida fér og kvistinn skar, The she-goat left to gnaw the grass,

en kiddi hinn litli eftir var; the kid remained behind;

ulfurinn grai pvi kom par along then came the grey wolf

med pekka rédd og blida; with a tender voice and kind;

farseel born foreldrunum hlyda. prudent children obey their parents.
Gjordi hann i sér geitarhljod From his throat came goaty sounds,
og gratlegana a peim stdd; a plaintive bleating clear;

honum ansar h6dnu jod: to which the nanny’s kid responds:
Hér er ei neins ad bida; There’s no use waiting here;

491

farseel born foreldrunum hlyda. prudent children obey their parents.

Obedience is an important virtue for any early modern child to learn, but Gudmundur’s fable-poems
also give future pupils of Latin schools a head start on the material on the curriculum. This
preparatory function must have had a wide appeal for parents in cultural households, and the
circulation of Gudmundur Erlendsson’s narrative and fable poems for youths quickly spread beyond

North Iceland. Six are preserved in AM 439 12mo, ff. 33r—53v: Ferdaknutskvaedi (“Faein [jo6 um

492 N) 493
’

Ferdaknut”),”* Kveedi um einn skrumara (“Herramadur Ut réd einn Kvaedi um téu og hafurinn (“A

. - - 494
heitu sumri hafurinn fann”),

. . Sl e . 495 .
Daemisagan af hananum og refnum (“Haninn sat i harri eik”),” Kvaedi

N)496 497

um ljonid, ulfinn og refinn (“Eftirdeemid eina and Parisarkvaedi (“Med gulllegt epli gudinn por”).
Unfortunately, Jon borkelsson interpreted their presence in a manuscript owned and partly (or
completely) written by the poet Stefan Olafsson of Vallanes as sufficient evidence that Stefan had
composed them, even though Jon observed that AM 439 12mo was plainly a poor re-copying of an

existing exemplar.*®® As a result of their publication in Stefan Olafsson’s corpus, presented as an

Nicolaus Gerbellius Phorcensis, Laurentius Abstemius, Laurentius Valla, Aesopi Vita ex Max. Planude excerpta &
aucta (n.p.: [1520]), Vr—v.

1 Gudmundur Erlendsson, Deemiségur Esops i [iodum, 110-12. Einar’s version of the same tale is: “Ulfurinn
gjorir sér geitarhljogd, / girnist frekt i kidlings bléd, / Andar kiddi inni kyr: / Ei var geitin skegglaus fyr. / Médurrad
eru barni best, han byrgir dyr.” (‘The wolf makes goat-sounds, thirsts for the kid’s blood. The kid answers,
staying inside: “The goat wasn’t beardless before.” A mother’s advice is best for her child: it secures the door.’).
Einar Sigurdsson, Liodmeeli, 111.

#2232, 148r-1409r.

232, 150v-151v.

232, 154r-155r.

232, 161v-162v.

232, 155v-157r.

232, 144r-145r.

Stefan Olafsson, Kvaedi, vol. 2, 252-94, esp. 252. The manuscript consists of two main codicological units,
the first of which is in Stefan Olafsson’s hand and contains a large number of Stefan Olafsson’s own poems
(identified as such by the poet). The second is a copy of these six poems only.
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autograph copy, there is particular reason to emphasize the certainty of Gudmundur Erlendsson’s

authorship.

The hand that copied Gudmundur Erlendsson’s poems in AM 439 12mo is somewhat clumsy and

99 If the hand is Stefan Olafsson’s, then it may

occasionally even careless in following the exemplar.
date from his own youth in the late 1620s or early 1630s. Stefan was only two years younger than
Gudmundur Erlendsson’s eldest son, Jon the Elder, even if the two went to different Latin schools
(Stefan was educated at Skalholt, Jon at Hélar). It is not inconceivable that Stefan’s parents, the Rev.
Olafur Einarsson and Kristin Stefansdéttir, tasked their son with copying Gudmundur Erlendsson’s
didactic fables while still at home at Kirkjubzer as part of his home education, in preparation for
formal schooling. Stefan seems to have been the manuscript’s owner, as the leaves are bound
together with material in Stefan’s own hand that he composed in 1636. The slim duodecimo format

is noteworthy, contrasting with the thick quarto format in which the same poems are copied in 232

and suggesting personal rather than household ownership and use.

4.10.1 Vilbaldsrimur

Gudmundur is similar to Icelandic authors of the Enlightenment in that he turned to writers and
scholars in mainland Europe for literary models in composing children’s literature. In Vilbaldsrimur
(‘Rimur of Vilbald’), Gudmundur intertwines a verse translation of Jorg Wickram’s Der Jungen Knaben
Spiegel with a running commentary on education, the behaviour of young men and the ethics of child
discipline. Like Wickram’s source text, Gudmundur’s commentary is unequivocal on the importance
of physical punishment from a young age,*® but Gudmundur cautions parents against beating their

. . . 501
children violently or in anger.

Vilbaldsrimur is a rare case of a rimur specifically addressing a young audience, opening with the
lines: “/vintyrid eitt eg vil, / ungu félki kynna. / A3 hlyda vel og hlusta til, / hagur er pess og svinna”

(‘I wish to present an adventure for the young people. It would be prudent and beneficial for them to

502

listen well and pay close attention.’).” " Other examples of child-oriented rimur do exist, such as

9 stefan Olafsson, Kvaedi, vol. 2, 287.

E.g., “Nasta pegar nyr er sveigur, / ni er hann haegt ad beygja. / Lika medan ljar [er] deigur, / lofar hun sig
ad sveigja. / Svo er hid besta bornin sma, / me[d] baen og vendi ad aga, / ef menn vilja ei af peim fa, / angur og
sorgardaga” (‘Wood is most easily bent while new, and the scythe-head allows itself to curve while soft. So it is
best to discipline young children with prayer and the rod if one does not wish them to bring grief and days of
sorrow.’) 232, 422v.

0L “Ekki ma b6 bukka bérn, / né berja pau sem praela. / bad er peim engin vamma vorn, / verdur af heldur
kaela” (‘But one should not thrash children, nor beat them like slaves. It gives them no protection from
disgrace, leading rather to animosity.’) 232, 423r.

202 232, 423r. This opening loosely mirrors that of Einar Sigurdsson of Eydalir’s “Af efni sénnu yngisménnum
2evintyr,” a short poem expounding the Fable of the Belly and the Members, which is presented in its first lines
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Gudny Arnadéttir’s Musar- og hreindyrsrima, a nineteenth-century rima composed “fyrir bérn og

% The Rev. Jon

brikur auds” (“for children and women’) and dedicated to the poet’s sister bdra.
Bjarnason’s Jesu Siraksbok sndin i rimur (‘The Book of Jesus Sirach rendered into rimur’) in the 1612
Visnabok, better known as Siraksrimur, also makes constant reference to a parent-child relationship

. . . . 504
between the speaker-performer and a passive listening audience.

Siraksrimur are unusual in that they are based on a non-narrative source text, the apocryphal Book of
Ecclesiasticus. Not only is Ecclesiasticus a non-narrative work, it is a very loosely structured collection
of maxims, so Jon Bjarnason’s choice to adapt it into a rimur form is surprising.”® They are extremely
long (17 rimur in all), yet cover only the first 43 chapters of Ecclesiasticus; chapters 44-51, which
contain a chronologically ordered recitation praising prominent figures from Enoch to Simon the son
of Onias, are omitted entirely. The utter lack of any clear narrative structure makes it difficult to
envision them being intended for linear performance as a complete work. If interpreted as a work for
evening performance in a domestic setting, Siraksrimur are a strong candidate for the most tedious
rimur ever composed — more likely to send the audience to sleep over a period of hours than to
fortify their morals. However, Jon Bjarnason succeeds in combining plain, naturally flowing language
with a variety of fairly complex metres throughout the work, sometimes with regular in-rhyme as
well as end-rhyme. A single maxim can be confined to a memorable short 3-line or 4-line stanza,
making it easier for a very young listener to comprehend, memorize and repeat individual teachings.
In this sense, they function as a pedagogical tool more than an orthodox substitute for evening
entertainment. Further evidence that they were intended for pedagogic use can be found in the
division of the rimur cycle into 43 sub-sections or chapters (kapitular), reflecting the exact chapter
divisions of the Icelandic prose translation of Ecclesiasticus. These divisions in the rimur serve as a
reference aid, linking the rimur text to the text of the prose translation and thus simplifying the task

of locating stanzas on specific subjects.

Unlike Siraksrimur, Vilbaldsrimur has a plot quite similar to that of a prose romance, telling the

entertaining narrative about two young foster-brothers: the commoner Fridbert and the aristocrat

as an adventure for the benefit of youth. Einar Sigurdsson, Liodmeeli, 109. Einar’s poem is intended for a mixed
male and female audience, cf. Einar Sigurdsson i Eydélum, Ljodmeeli, 111.

°03 Gudny Arnadéttir, “Musar- og hreindyrsrima,” in Huldumdl: Hugverk austfirskra kvenna, ed. Gudbjorg
Jénsdattir (Gardabeer: Pjaxi, 2003), 88—92.

204 E.g., “Kaeru synir, kristin born / kenning heyrid mina” (‘Dear sons, Christian children / hear my teaching’)
Siraksrimur, rima 1, st. 48, Il. 1-2; “Heyrdu sonur, heilog bod / sem hef eg i reedu minni” (‘Hear, son, the holy
commandments of which | speak’), Siraksrimur, 1 rima, st. 60, Il. 1-2; “Son minn lat pér lynda best / i lagri stétt
ad standa.” (‘My son, be content to remain in a low station’) Siraksrimur, 1 rima, st. 65, ll. 1-2. J6n Torfason &
Kristjan Eiriksson (eds.), Visnabdk Gudbrands, 363—64.

203 Bishop Gissur Einarsson of Skalholt’s translation of Ecclesiasticus does include very loose thematic section
headings, cf. Christian Westergard-Nielsen (ed.), Gissur Einarssons islandske oversaettelse af Ecclesiasticus og
Prouerbia Salomonis, Bibliotheca Arnamagnaeana 15 (Copenhagen: Munksgaard, 195).
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Vilbald. Unlike the medieval Konrdds saga keisarasonar, in which the criminal lowborn foster-brother
Rodbert betrays the more talented highborn foster-brother Konrad, Fridbert is the well-behaved boy
and Vilbald is a juvenile delinquent, whose too-lenient mother is strongly opposed to physical
discipline. Fridbert and his tutor Felix rise to great honour. Vilbald spends his time drinking in the bad
company of Loddari (who is eventually executed) rather than studying and is eventually reduced to
the lowly status of a spilmadur or street musician, who styles himself Hintsi and intensely regrets his
misspent youth.>® In a semi-inversion of a bridal quest, his still loyal foster-brother and tutor locate
him, recognize and hire him (but do not reveal their own identities), then lead him back home and
cleverly reconcile him with his father — the anti-disciplinarian mother has since died. The prodigal

Vilbald turns over a new leaf and all ends well.

The first manséngur of Vilbaldsrimur states that the work is based on a printed adventure. This is
presumably the Danish chapbook translation, the Rev. Rasmus Hansen Reravius’s Unge Karles og

Drenges Spejl (also known as Vilbaldus).*®’

Reravius framed Wickram’s novel as a pedagogical tool,
suggesting that it provided enjoyable reading material for young schoolboys at the same time as it
taught a powerful lesson about discipline and obedience.’® Reravius worried that young people had
a tendency to be attracted to the wrong sort of books, morally corrupting novels “saa som
Vgelspegels Historie / Jtem Eurioli oc Lucretiae / oc andre saadanne.” (‘such as the story of

509

Eulenspiegel, and also of Eurialus and Lucretia and the like.”).””” Reravius’s translation was

republished in 1626, which is the edition that Gudmundur Erlendsson may have used.*™

Moral corruption of youths and commoners by the wrong sort of reading material is an anxiety that
book historian Henrik Horstbgll observed repeatedly in early modern Danish writings on popular
reading practices. >** Concern with the effect of amorous and worldly literature on children’s spiritual
health had been expressed by Martin Luther himself, whose caution was translated in turn into

512

Icelandic in the 1598 hymnal printed at Hélar.”™ This sentiment is repeated by Bishop Gudbrandur

porlaksson in his foreword to the Visnabodk in 1612, in which he complains not of widespread

>% vilbald roams on foot “med sekkpipu.. og sitrid” (‘with a sackpipe.. and a zither’), cf. 232, 445v. Gudmundur

seems to have understood a sackpipe as a pipe carried in a sack, relating that when Vilbald plays he does not
keep the pipe in the sack: “Aldrei stakk hann pipu i sekkinn” (‘he never put the pipe into the sack’), 232, 447v.
207 [Jérg Wickram], Vnge Karlis oc Drengis Speiel, trans. Rasmus Hansen Reravius (Copenhagen: 1571). For a
detailed study of Reravius’s work in Denmark, see Morten Fink-Jensen, “Printing and Preaching after the
Reformation,” 15-47.

> cf. Rasmus Hansen Reravius’s preface to Vnge Karlis oc Drengis Speiel, A3v—A4r.

Ibid, Ad r.

Rasmus Nyerup, Dansk og norsk Litteraturlexicon (Copenhagen: 1819) vol. 2, 420.

Henrik Horstbgll, Menig mands medie: Det folkelige bogtryk i Danmark 1500-1840 (Copenhagen: Det
kongelige bibliotek, 1999), 25.

> Fin ny Psalma Bok, AA ii r—v.
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illiteracy but of the common people’s preference for trashy and morally dubious literature.”
Whereas Reravius’s preface attacks comic novels and prose romances, Gudbrandur attacks poetry,
and his inclusion of biblically themed rimur in the Visnabok has been interpreted as an unsuccessful
attempt to supplant secular rimur. How interesting children actually found rimur is uncertain, since
many secular rimur described scenes of warfare in terms virtually incomprehensible to those without
at least some understanding of how to interpret kennings for battles, swords and so on. In
Vilbaldsrimur, Gudmundur Erlendsson is clearly targeting the same adolescent demographic as

Reravius, with bromance taking the place of battles and brides.

As argued above, one of Gudmundur Erlendsson’s characteristic features as a rimur poet is his
experimentation with various poetic genres and expectations in the manséngur. What is somewhat
unusual about Vilbaldsrimur is that the manséngvar convey the pedagogical message of the
translator’s preface in the printed Danish edition, rather than the Icelandic poet’s own personal
complaint. This is not a conventional use of the manséngur, even if the rimur form does allow poets
to engage in social commentary and moralizing through the platform of the manséngur. In this sense,
Vilbaldsrimur can be compared to Sigurdur Breidfjord’s celebrated Numarimur, in which several of
the manséngvar express the anti-war message of Sigurdur Breidfjord’s source text, Jean-Pierre Claris

de Florian’s Numa Pompilius, Second Roi De Rome from 1786.

The moralizing manséngur is most effective in live performance before an audience, since it
motivates the listener to pay close attention to the performer’s message in order not to miss the
action. A casual or impatient reader can easily skip over the manséngur, since it typically forms a
distinct section of the rima separate from the main narrative, and it is common for manuscript copies
of rimur to mark the beginning of the main narrative with an enlarged initial that makes it particularly
simple to identify the division. In this sense, a manséngur can exist visually in a manuscript without

making its way into performance.

411 The mountain of sorrow

Gudmundur’s oldest son, Jon the Elder, died in a drowning accident in the Eyjafjardara river on
August 16th, 1649, three months after being ordained as the parson for Munkapvera. He was about
28 years old and unmarried. The impact of his early death on his entire family cannot be overstated.
Both his parents were devastated and continued to mourn their lost son for the rest of their lives.
Hallur’s account of his father’s reaction to his brother’s death in “O pu fallvalta veraldarvist” (st. 69—
70) is that the poet fell silent, pale and unresponsive, and his hair turned grey from the shock. In a

poem dating from c. 1657 (“Timanum hef eg illa eytt”), Gudmundur describes his mortal life as sixty-

> J6n Torfason & Kristjan Eiriksson (eds.), Visnabdk Gudbrands, 3.
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two years of misery in the valley of tears, stating that he has not taken pleasure in anything save for
Jesus “sidan eg var a sidu ber / og sutir fékk min kvinna” (‘since | became bare-sided and my wife was
filled with mourning’).*** In a rare personal glimpse of Gudrun Gunnarsdéttir in Gudmundur’s poetry
while she was still alive, he states that “vid erum baedi @ batnum peim / sem bylgjur yfir um stefnir
heim” (‘we are both on the boat that is heading home over the waves’) and then alludes cryptically
to a ominous dream in which she has foreseen — according to 232 — that their path would converge

“Eyjafjardar yfir um &” (‘crossing over the Eyjafjardara river’?).”"

One poem preserved in 232 is Visur um barnkind (“Setja vil eg samtals korn”), Gudmundur
Erlendsson’s verse-prayer on behalf of his infant son Jén during what must have been a life-

threatening bout of childhood illness at Glaesibaer in 1622.>*

In it, Gudmundur refers affectionately
to the baby as barnsfugl minn (‘my birdie’), “ljafur af mildu sinni” (‘sweet with his mild disposition’),
describing his own anguish and helplessness over his son’s illness. Although the poem could be
classified as occasional poetry, it also contains a specific vow. Gudmundur petitions God to spare his
child from extended suffering, asking that God either take J6n immediately or heal the child. If Jon
lives, then Gudmundur vows to bring up Jon to be God’s faithful servant — similar to the biblical
prayer of Hannah, who asks that she be granted a son, who she will give up to God’s service.”"’
Gudmundur emphasizes his desire that God’s will be done, and his verses are careful not to stray into
the territory of charms or healing magic: “seering 6ngva set eg hér, / sa er ei banar vegur” (‘I put no
incantation here: that is not the road of prayer’), but he asks Jesus to bless the child and to
remember that “pu varst hér ungabarn / adur fyrr i heimi” (‘You were once an infant, here in this

518

world’).””® That Jén should drown — like his uncle Skuli — as a newly ordained minister must have

been an almost unbearable tragedy.

The Rev. Jén Magnusson of Laufas in Eyjafjordur sent Gudmundur and Gudrdn a consolatory poem in

a gesture of friendship, describing their son’s burial and assuring the mourning parents that they

519
d.

would be reunited with Jon in heaven, who had been taken to foster by Go Jon Magnusson, too,

was a bereaved parent, and he used a similar comparison to fosterage when describing the loss of his

>4 232, 365r-v. The poem (which begins on 364v, immediately after Gudmundur’s Visur um barnkind). A

defective copy is also preserved in 1529 in Skuli’s hand, 77r—v.

°1°232, 365v.

232, 363r-364v. The final lines are: “Gjord voru 1jéd i Glaesibaer/ pa galadi Jon minn litli” (‘The verses were
made in Glaesibaer, when my little Jén bawled.’), 364v.

*17232, 363v.

232, 364r.

Pérunn Sigurdardéttir, Heidur og huggun, 197-212.
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own children; he commemorated the lives of Gudrun (d. 1638), Magnus (d. 1639) and Steinvor (d.

1640) in a series of three poems that have recently been edited by Pérunn Sigurdardoéttir.>*

Gudmundur Erlendsson’s Rimur af Elia spdmanni (‘Rimur of the prophet Elijah,” 1651) begin with a
powerful expression of his sorrow for his lost son in the first manséngur, while the subsequent
mansdéngvar continue to deal with themes of loss and consolation, and the poet’s own inner struggle

521

between hope and despair.”” The opening lines are conventional enough for a rimur, but they are

the words of a poet who anticipates and even welcomes his own death: the poet-narrator’s objective

22 The manséngur continues by contrasting the

is to complete a final poem before his final sleep.
consolation of the Word of God with the corporeal pleasures and balms of the world, which grow

from a shrivelled root.

Baeinn minn af bolinu kell,
baedi fornu og ungu,
hédan af ma pad Harmafell

heita 4 mina tungu.

bpvi ma Guds hid géda mal
gratid hjartad ad sedja
mun ei annad meaedda sal

i minu brjosti gledja.

Hef eg eftir son ad sja,
sannar hjartad petta:
enginn huggun mannleg ma

minum hérmum létta.

Tredur hjartad treginn sar,
trosnar gjordin ljéda.
Fast mun aftur fagnadarar,

ba finn eg barnid géda.”*

(‘Ruin has gripped my farm — the ancient and the young. Henceforth, it shall be called the Mountain

of Sorrows in my tongue. Therefore, the good language of God must satiate a weeping heart. For a

2 bérunn Sigurdardottir, Heidur og huggun, 285-307.

232, 294r-310r.
222 4\t of helgu letri 168 / lystir mig ad stofna / og vid baeta einum 63 / 48ur en fer eg ad sofna” (‘I wish to
compose a poem from the Holy Scriptures and to add yet another ode, before | go to sleep’) 232, 294r.
523

232, 294r.
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troubled soul, nothing else will bring happiness to my breast. | mourn the loss of a son. The heart
proves this: that no mortal comfort will lighten my grief. Bitter mourning treads the heart; the poetry

unravels. A time of rejoicing will come again, when | find the dear child.’)

Gudmundur Erlendsson’s innovative use of the manséngur as a platform for giving voice to intense
grief builds directly on the established genre of the harmkvaedi or lament, which typically begins with
the mourner expressing his or her sorrow in having lost a loved one —and personal feelings of loss,
loneliness and helplessness —and gradually moving towards consolation and a sense of reconciliation

524 . . T
As in other areas of life, biblical examples were sought as

through the act of speaking of the loss.
models. borunn Sigurdardadttir’s study of the poems of the Rev. Jon Magnusson of Laufas
commemorating his three eldest children — Gudrun (d. 1638), Magnus (d. 1639) and Steinvor (1639—
1640) — demonstrates how King David’s response to his infant child’s illness and death was used as
one such model: David weeps and fasts for his sick child, praying that it may be healed, but on the
child’s death he ends his fasting and mourning.>*> J6n Magnusson’s poems emphasize that in heaven
his children are at peace and no longer suffering; perhaps drawing on his own experience as a boy
raised by foster-parents, he envisions them as being fostered by God.**® In addressing Gudrdn and
Gudmundur, J6n Magnusson’s advice is to cease weeping and “[ drottni hafid nd Davids ged” (‘In the

Lord, put on David’s temper’).>*’

The fundamental struggle depicted in the first manséngur of Rimur af Elia spdmanni —and “O pu
fallvalta veraldarvist” —is arguably between speech and silence. Gudmundur Erlendsson pointedly
ignores his friend’s advice about taking David as a model and is unusually frank about the depths of
his grief, two years after his son’s death. His poetry expresses an anguish so deep as to extinguish all
pleasure in the physical world surrounding him; the poet’s difficulty is in breaking his silence to name
the cause of his grief. In the second manséngur, Gudmundur returns to the healing power of
speaking —and the act of composing poetry —as a powerful weapon in one’s personal battle against

despair:

beim er best sem berst vid pra
bragsmid eitthvort stunda a
svo a0 ei sorg né synda gjall

setjast nai 4 hyggju pall.”*®

> bérunn Sigurdardottir, Heidur og huggun, 123-5.

Pérunn Sigurdardéttir, Heidur og huggun, 305-7.
Pérunn Sigurdardéttir, Heidur og huggun, 307.
Pérunn Sigurdardéttir, Heidur og huggun, 209.
232, 296r.
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(‘It is best for those who battle with longing to compose poetry, so that neither sorrow nor the dross

of sin manage to settle on the bench of the mind.’)

Gudmundur contrasts the effects of poetry with bloodletting —a common solution to a range of
medical problems according to humoral theory, which was practiced throughout early modern
Europe. So adamant against bloodletting is Gudmundur that he compares it to the work of sorcerers
and false priests who bloody themselves in the service of Baal in the story of the prophet Elijah.
Gudmundur’s refusal to treat himself or his household members with bloodletting may have been a
contributing factor to his own family’s generally good health, as the practice served mainly to
weaken already sick patients and introduce the risk of infection, but this negative view of
bloodletting was not widespread in the seventeenth century. It may even have been considered
idiosyncratic. A manual published at Hélar in 1671 recommended bloodletting as a highly effective

>2% A modern reader might expect a rural minister of the mid-

cure for young and old alike.
seventeenth century to be more concerned with healing magic in the form of incantations and runes,

but the importance of poetry for healing is in fact a central message of the rimur.>*°

Continuing to examine his grief in the third manséngur, Gudmundur contrasts the effects of
happiness and sorrow on himself as a poet and performer: the wounded mind disengages from the
world and composes stilted poetry, while the happy spirit takes pleasure in verse. As if the rimur
itself is strengthening the poet as he progresses deeper into the narrative, he begins to make
depreciatingly humorous remarks on his own failings as a composer of verse —a more traditional

subject for a manséngur.

The mourning poetry of the baroque era is not a venue for full personal expression. In the words of
Margrét Eggertsdottir, early modern Icelandic poets composed works that “provided a way for
painful emotions and experiences to find structured expression and must have been a source of

331 Although the rimur form is subject to

release and comfort for many a reader or listener.
conventions of its own, the manséngur can function as an outlet for the poet’s private emotional
expression, which Gudmundur exploits to its fullest in the first manséngur. Through the rimur form,
Gudmundur can invert the more common model of comparing one’s own losses to the experiences
of individuals in the Bible — the pattern used by J6n Magnusson. The voice of the grieving poet on his

farm is interwoven through a sweeping account of a kingdom in crisis, without these narratives

directly touching each other.

>2> ENCHIRIDION bad er Handbookarkorn (Hélar: 1671), [120]-[23].

In the seventh and final manséngur, Gudmundur clarifies that he does not see non-magical forms of
medicine as wicked: his focus is mainly on the melancholy and anguish caused by grief. 232, 307v.
> Ma rgrét Eggertsdéttir, Icelandic Baroque, 386.
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4.12 All the world’s tyrants

In Gudmundur Erlendsson’s poetry, the past is mainly a source of wisdom and consolation. One work
in particular, Einvaldsodur, deals with human history as difficult heritage. In many respects,
Einvaldsédur is Gudmundur Erlendsson’s magnum opus, and one of his most widely disseminated
poems in eighteenth- and nineteenth-century manuscript culture. According to rubrics of extant
copies, it dates to 1658, near the apex of Gudmundur’s career as a clergyman and poet and about
four years after his daughter Margrét’s extremely favourable marriage to one of Bishop borlakur

Skalason’s nephews, Jon lllugason (see 4.15.1). However, no seventeenth-century copies exist.>*?

The subject of Einvaldsddur is the history of the world — from beginning to end —in 307 unrhymed
stanzas in the fornyrdislag metre. It is a translation of an extremely long poem of 6338 lines by a
well-known Scottish poet, Sir David Lyndsay of the Mount. Lyndsay’s poem was first published in
Scotland in c. 1554 as Ane Dialog betuix Experience and ane Courteour, off the Miserabyll Estait of the
Warld, or The Monarche, possibly with the support of John MacAlpine at the University of
Copenhagen.> The poem takes the form of a dialogue between the character of Experience
(envisioned as an ancient man) and an aging courtier, whose career closely mirrors that of Lyndsay’s
own. Over the course of the poem, the courtier goes from an initial state of anxiety and despair over

contemporary affairs to a deeper understanding of the human condition.

In 1591, a Danish translation was published — obviously capitalizing on the recent marriage of
Princess Anne of Denmark to King James VI of Scotland. The translation project was a joint effort by a
Danish clergyman, Jakob Mattssgn, and a young theology student at the University of Copenhagen,
Andrew Robertson, who was a native of Aberdeen. The printed Danish translation was Gudmundur
Erlendsson’s source for Einvaldsédur. The printed book was nearly fifty years old at the time
Gudmundur transformed it into Einvaldsédur, and stanza 5 of the poem depicts it as old and
tattered. Gudmundur expanded several of Sir David Lyndsay’s descriptions of the ancient world with

the help of the Chronica Carionis and other sources.”*

Lyndsay is better known in Scotland as the playwright of Ane Satyre of the Thrie Estaitis, a morality
play performed in 1552 and 1554 that was most recently staged as part of the research project

Staging and Representing the Scottish Renaissance Court (2012-2014), led by Dr. Greg Walker of

>*2|n Robert Cook’s unpublished stemma, he also identified rubrics dating Einvaldsédur to 1688. These seem to

derive from a scribal error. Internal evidence in the poem conclusively rules out such a late date.

>3 Janet Hadley Williams, “Shady Publishing in Sixteenth-Century Scotland: The Case of David Lyndsay’s
Poems,” Bibliographical Society of Australia and New Zealand Bulletin 16.3 (1992): 97-105; Janey Hadley
Williams, “Lyndsay and Europe: Politics, Patronage, Printing,” in The European Sun: Proceedings of the Seventh
International Conference on Medieval and Renaissance Scottish Language and Literature, ed. Graham Caie,
Roderick J. Lyall, Sally Mapstone & Kenneth Simpson (Strathclyde: Tuckwell Press, 2001), 333—-46.

>* Robert Cook, “The Chronica Carionis in Iceland,” Opuscula 8 (1985): 226—-63.
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Edinburgh University. Staging and Representing the Scottish Renaissance Court involved staging two
productions of Sir David Lyndsay’s play Ane Satyre of the Thrie Estaitis in three performance settings:
a full-length outdoor performance at Linlithgow and performances of a reconstructed earlier version

of the play at Stirling Castle and the ruins of the Great Hall of Linlithgow Palace.*®

Einvaldsédur differs fundamentally from Ane Satyre of the Thrie Estaitis in that the latter is written as
public theatre, with parts for male and female speakers. As adapted for an Icelandic setting,
Einvaldsédur is a dramatic monologue, set within the outermost framing narrative of a farmhouse
interior in evening during the autumn. Framing narratives (or framing fictions) were extremely
common in Middle English (and Scottish Renaissance) poetry. Judith Davidoff defines this type of
opening as “a brief narrative that introduces the remainder of the work and provides a context
within which the remaining core of the poem is understood,” adding that the most common
manifestation is a brief first-person venture into a natural setting at a given time for a certain reason,

>3 The Monarche has just such a framing

leading to an experience that unfolds as the poem’s core.
narrative: the depressed poet-narrator cannot sleep and goes out into a park, where he encounters
the figure of Experience. The core of the poem is a long dialogue (mainly spoken by Experience) on
human history. At the close of their dialogue, the narrator returns home and commits the experience
to paper. Characteristic of framing narratives of this kind is that they remain at a distance from the
core: the poet does not refer constantly back to the framing narrative once it has been established in
the opening, and there is often no closing sequence that returns to the opening setting, except in
cases of dreams or visions.”>’ More complex framing narrative sequences, such as that found in

Einvaldsédur, in which one framing narrative is embedded within another, are also found in the

corpus analyzed by Davidoff.

In some structural respects, framing narratives bear some resemblance to the manséngur (see 4.8.1),
which is typically in the first-person and is an “open” frame to the rima that follows. However, the
mansdéngur is typically a lyric, non-narrative opening to a narrative core, whereas framing narratives
are better described as micro-plots that introduce a potentially non-narrative core. Possibly due to
the popularity of rimur in Iceland, framing narratives such as that found in The Monarche — and
Einvaldsédur — are comparatively rare in Icelandic poetry, and the pattern of going out into a natural
setting, as in The Monarche and repeated in Einvaldsddur, is still more unusual for an early modern

Icelandic poem. Einvaldsédur's complex nested structure is arguably a technique to bridge this

>¥ See Greg Walker, “Reflections on Staging Sir David Lyndsay’s Satire of the Three Estates at Linlithgow Palace,

June 2013,” Scottish Literary Review 5.2 (2013): 1-22.

>3 jJudith M. Davidoff, Beginning Well: Framing Fictions in Late Middle English Poetry (Rutherford: Fairleigh
Dickinson University Press, 1988), 17.

> Judith M. Davidoff, Beginning Well, 18.
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distance for an audience not familiar with narrative conventions such as going out on a May morning

. 538
for a leisurely walk.

The second and third framing narratives of Einvaldsodur expand on the
framing narrative of The Monarche: the poet-narrator jumps from the Icelandic domestic interior to
the fantasy setting of the grove, and from there directly to Experience’s dialogue (although this is
simplified to the speech of an old man instructing a young man, their identities are not revealed).
Within this innermost framing narrative, the arc of temporal history is represented as a corrupted
body: the poem’s core (like that of The Monarche) is structured upon the human figure in the Dream
of Nebuchadnezzar, a statue whose lower body is constructed from increasingly less precious
materials, representing a series of great empires. The statue is ultimately smashed to piecesin a
scene of apocalyptic destruction from above. In The Monarche, the last section of the poem is a
lengthy account of the Last Judgement, but Einvaldsédur substitutes this with a vision of world

history in which Martin Luther ushers in a new dawn of religious freedom from the oppression of the

Church of Rome.

This triple framing narrative can be broken down thus:

Framing Narrative 1 Framing Narrative 2 Framing Narrative 3
Time/setting Speaker Time/setting Speaker Time/setting Speaker
Eveningata | The poet- A grove, for the | The poet- Atree, foraday | Anold man
farmhouse, narrator duration of narrator and a morning (Experience)
from dusk to Framing
nightfall Narrative 3 tree
(present, (past, open) An old man and
closed) a young man talk

together, sitting

in a tree

(past, closed)

The closure of the third and innermost narrative frame brings the audience back to the poem’s
outermost frame, by which point it is time the listeners to go to bed — reflecting the actual passage of
time of a real-time performance of Einvaldsodur. The second framing narrative is left open: the poet-
narrator does not “exit” the grove to return to the farmhouse. Instead, he reveals that both the

grove (lundur) and the tree (eik) are riddles: the grove is the mind (/lund), and the second narrative

>38 Cf. Judith M. Davidoff, Beginning Well, 38-40.
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frame describes the act of reading — in the mind’s eye — the third and innermost narrative frame,

which in turn are the leaves of the Danish book in which the conversation has taken place.

The riddles of the book-tree and the grove-mind are examples of the type of word game popular in

. 539
Baroque poetry, in Iceland as elsewhere.

However, Gudmundur provides the answers to his own
riddles, so the audience is not left to puzzle out his meaning. The poem’s 307th and final stanza
reiterates that Gudmundur composed Einvaldsdédur for the simple, and not the harsh literary critic

Zoilus, a sentiment echoed in much of his poetry (see 4.9).

As in The Monarche, Einvaldsédur presents human history as a series of exemplars on the corrupting
effects of power from antiquity to modern times, culminating in a polemical exposure of the abuses
of the Church and the misery inflicted on the common people by corrupt clerics. Experience,
personified as an ancient man in angelic garb, is the keeper of the collective experience of all
humanity: past, present and future. Experience uses his knowledge for didactic purposes, using
examples from the past to illustrate the pressing need for moral improvement in the present day.
The vices of the kings and queens of antiquity are held up as a mirror for the courtier (and the
poem’s audience) from which to learn and better themselves at a personal level in their own

individual lives.

This aspect of The Monarche is amplified in Einvaldsédur, so that the poem’s second to fifth sections
are essentially structured around the biographies of six absolute monarchs of the ancient world
(Ninus, Semiramis, Sardanapalus, Cyrus, Alexander and Julius Caesar), with an emphasis on their
moral behaviour. The first five monarchs are all characterized as morally corrupt, but Julius Caesar
embodies Christ-like qualities and is identified as a virtuous and just ruler of his people. Although
these biographical episodes in Einvaldsodur are in strictly chronological order (differing in this
respect from The Monarche, which periodically recapitulates past events), the pattern of history is
continually repeating itself. Great empires rise and collapse again into the dust due to human folly, a
cycle that is extended into the present day in the sixth and final section on the history of the Roman
Catholic Church, which — like previous empires — becomes steadily more corrupt with the passage of
time as it becomes a more powerful entity. This closing section has a corporate target, giving very
little attention to the biographies of individuals within the Church. The pseudo-historical Pope Joan
narrative, for example, is told in a mere twelve lines (st. 259/1-260/4), playing gleefully on the
language of pregnancy and birth in Icelandic, which can be characterized both as an illness — jodsott
(‘child-disease’) — and a process of weighting down and lightening the body: “Pad var eitt sinn / par i

Rémaborg / ad pafinn syktist / i présessiunni; / vard pa léttari / verdugur fadir” (‘Once it so happened

> Ma rgrét Eggertsdéttir, Icelandic Baroque, 26.
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there in Rome that the Pope sickened in the procession and became lighter —a worthy father’).>*

The overall effect is to foreground the collective sins of a corrupted body in the present day, which
history demonstrates is destined to fall. It is therefore imperative to turn away from the world, to
love one’s neighbour, to heed one’s conscience and finally to die well — a departure that offers the

only hope of release from the world’s sufferings.

The concept of human history as a potential source of moral edification for present-day audiences is
a very old one, but positioning ancient secular and political history as a tool for present-day personal
and social reform is a common feature of humanist publications. The Danish translator and scholar
Anders Sgffrinssgn Vedel’s thus interpreted Saxo’s Gesta Danorum as beneficial reading for a
contemporary, non-scholastic readership: “Thi saadanne Scrifft / ere icke at ansee eller at laese / for
Tidkaart eller Vellyst aleniste / som mange letfaerdige Menniske meene / men fgre langt stgrre Nytte
oc Fordeel met sig / naar som de ellers laesis met flid oc grandgiffuelighed” (‘For such writings are not
to be considered or read for pastime or pleasure alone, as many frivolous persons believe, but for a

541
In the case

far greater benefit and advantage, when they are read with diligence and gratitude.’).
of Saxo, the thirteenth-century writer could provide a modern Danish reader with the gift of insight
into the history of Christianity in his own country, but Gesta Danorum could also act as a mirror when
read properly, showing examples of God’s goodness and wrath.>** Vedel, in his preface, compares
social concord between the farmers, the bourgeoisie, the clergy and the aristocracy to a sweet and

pleasing harmony.>* If any one of these four strings goes out of tune, the result will be a cacophony

to which God — or the heart of Christ — does not want to listen.

Unusually for Gudmundur Erlendsson’s poetry, the emphasis is almost exclusively on secular history.
Most biblical material from The Monarche has been cut in Einvaldsédur, with the important
exception of the Deluge and the Tower of Babel (st. 10—37). Later in the poem (st. 192-97),
Nebuchadnezzar’s dream and its interpretation are also introduced, but the connection to the
prophet Daniel is not mentioned. Jesus and the apostles are mentioned as living during the time of
the Roman Empire only in a single stanza (189), and Jesus and Peter are named near the beginning of

the poem'’s sixth and final section (st. 201-2), explaining the origins of the Pope in Rome.

Stanza 275 of Einvaldsédur (quoted at the beginning of Chapter 2), suggests that the poem — or a first

draft thereof — was started shortly before 1650, since the statement that almost a hundred years

>40 Einvaldsdédur, st. 259, 11.1-6.

Saxo Grammaticus, Den Danske Krgnicke som SAXO GRAMMATICVS screff, trans. Anders Sgffrinssgn Vedel
(Copenhagen: 1575), [1].

*?bid., [2].

> Ibid., [14].
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have passed since the Reformation in Iceland does not tally easily with the date of 1658. For a poet
affiliated with Holar, the year 1550 would presumably mark Year One of the new era. Stanza 276
confirms this, stating that just over 30 years in addition to this had passed since Luther had cleansed
the Christian teachings, presumably referring to Luther’s 1517 publication of the Ninety-five Theses.
There is no reason to believe that early modern Icelandic poets never revisited an earlier
composition, and the tragic death of Gudmundur’s son Jon on August 16th of 1649 (see 5.11) is

sufficient explanation as to why he might have put aside Einvaldsodur for several years.

If Gudmundur began work on Einvaldsodur at the end of the 1640s, this would align closely with the
period of turmoil surrounding the Second English Civil War and the execution of King Charles | in
January 1649. As discussed in 4.6.1, news of the execution spread rapidly to Iceland, and it is entirely
plausible that Gudmundur composed his short cycle on the regicide based on printed material newly
arrived on merchant ships or fishing vessels in the early summer. Einvaldsodur is the product of the
same decade as Hobbes’s Leviathan, and Hobbes’s definition of the state of war as “the known
disposition thereto” rather than the sum of localized acts of physical fighting sums up powerfully
how Iceland could not fully be a nation at peace in an era of prolonged international conflict.>**
Religion was a major point of contention in many of these conflicts, and it is notable that adapting
The Monarche for a seventeenth-century Icelandic audience, Gudmundur Erlendsson expanded
heavily on anti-clerical themes in The Monarche, adding pseudohistorical material not found in
Lyndsay’s poem, such as the legend of Pope Joan.”*® For a cleric in seventeenth-century Iceland,
there could not be a safer target on which to heap one’s scorn than the Pope in Rome. In contrast to

The Monarche, however, Einvaldsédur carefully avoids criticism of present-day practice.>*®

Glimpses of Gudmundur Erlendsson’s engagement with the carnivalesque surface throughout
Einvaldsédur, which gleefully presents a string of immoral tyrants and their follies. In contrast to the
revenge poem targeting his own ex-lover (see 4.3), Einvaldsodur serves to expose the insatiability of
worldly power in the absence of a strong moral compass. One of its most absurd scenes describes a
ritual supposedly practiced in Rome as part of the process of electing a new pope, in which a great

crowd gathers to witness the spectacle of the unfastening of the pope’s pants, with the appointed

>* “For as the nature of Foul weather, lyeth not in a shower or two of rain; but in an inclination thereto of
many days together: So the nature of War, consisteth not in actual fighting; but in the known disposition
thereto, during all the time there is no assurance to the contrary. All other time is PEACE.” Thomas Hobbes,
LEVIATHAN, OR, The Matter, Form, and Power OF A COMMON-WEALTH ECCLESIASTICALL AND CIVIL (London:
1651), 62.

>* Robert Cook, ““Habet, habet,”” in Margaritur: Hristar Margréti Eggertsdottur fimmtugri 25. névember 2010
(Reykjavik: Menningar- og minningarsjodur Mette Magnussen, 2010), 72-73.

>* carol Edington, “‘To speik of Preistis be sure it is na bourds’: Discussing the priesthood in pre-Reformation
Scotland,” in The Reformation of the Parishes: The Ministry and the Reformation in Town and Country, ed.
Andrew Pettegree (Manchester: Manchester University Press, 1993), 22—-42.
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examiners lifting their hands to heaven and joyfully proclaiming the news: “Hallelujah! He has
balls!”>*” The bizarre ritual is the fruit of a corrupt institution’s obsession with the corporal body,
inventing elaborate and crowd-pleasing but spiritually empty performances — men exposing
themselves in public to ensure that women passing as male cannot accidentally rise to power. Playing
to a gullible audience, priests knowingly represent worthless props as mystical objects imbued with
great spiritual power (e.g., peacock feathers as angel feathers) in order to enrich themselves. The

hierarchy of the “spiritual monarchy” is nothing but a giant pyramid scheme.

4.13 Bitter fruit
In the winter of 1663-1664, Gudmundur Erlendsson composed a skaldic drdpa that he initially titled

> n the context of

Vékubon (‘A supplication for vigil’) but later changed to Vékuvarpa (‘Net of vigil’).
Gudmundur Erlendsson’s manuscripts of Gigja, Vékuvarpa is an important poem for dating purposes.
It is one of Gudmundur’s last compositions, and the poem contains strong internal evidence of its
date. Unusually for Gudmundur’s manuscripts, the rubric indicates the poem’s metre rather than its

melody: “med Bragarhitt so sem Lilia” (‘with the same metre as Lilja,’ i.e., a hrynhend drdpa).>*

Lilia
was associated with a living song tradition in the seventeenth century, and the metrical affiliation
suggests that Gudmundur intended his poem for performance. Similar to Lilja, Vékuvarpa deals with
Lutheran salvation history as Gudmundur Erlendsson understands it, essentially calculated from the

Reformation rather than the birth of Christ.

Vékuvarpa opens with a dramatic call for “heilagur andi i heiminn sendur / ad hindra og straffa villu
og syndir” (‘The Holy Spirit, sent into the world to hinder and punish error and sin’) to wake the poet

and to grant him eloquence, that he might warn his audience and not hide God’s will.>*°

The poet
repeatedly calls for the audience to wake, listen and obey the Lord. The poem seeks to arouse strong

emotions, and its language is strong, straightforward and unequivocal.

The poem is a warning for vigilance in times of violence and crime. Gudmundur’s targets include

ofdrykkjur (‘excessive drinking’), frillulifi (‘premarital sex’), hdrdomur (‘adultery’), galdrar (‘sorcery’)

551

and mord (‘murder’).”" Buried in the poem is also a single line that could easily be mistaken as a

clergyman’s generalization on the wicked state of the world: “madur sinum bérnum bana” (‘mothers

>47 Einvaldsddur, st. 263.

1529, ff. 29r—34r. To date, the poem has not been edited.
1529, 29r.
1529, 29r.
1529, 32r.
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slay their children’).”" In fact, the entire poem is arguably a response to a traumatic event at

Gudmundur Erlendsson’s own farm.

In 1663, an unmarried maidservant at Fell in Sléttuhlid, Ol6f MagnUsdottir, concealed her pregnancy
and gave birth secretly in the cowshed. Ol6f was convicted of slitting the infant’s throat immediately
after birth and was executed by drowning in the river Hofsa on August 24th of 1663, two days after
her trial.>>® According to the Fitiaanndll chronicle, the unnamed father of her child was also
unmarried,”>* meaning that the pregnancy would normally have resulted only in a fine for both

parents, whereas the penalty for deliberate infanticide was death.

Historian Mar Jénsson concluded in his study of secret births in post-Reformation Iceland that
pregnancy outside of marriage was a taboo subject; it may even have been socially expected for
unmarried women to remain silent over their condition until the time had come for them to give

555
h.

birt Based on his own research and a similar study of secret births in rural Finland, Mar argued

that it would have been virtually impossible for a woman to conceal for long that she had given

birth.>>®

In virtually all instances examined by Mar Jénsson, Icelandic women who either abandoned
their newborn children or committed deliberate infanticide were unmarried, impoverished young

maidservants. Due to the evident code of silence surrounding the pregnant body and pregnancy out
of wedlock, such women may not have fully realized the futility of concealment. By contrast, fathers

were most likely to commit infanticide (or to coerce women into doing so) in cases of extramarital

affairs or incest, which were punished much more harshly under the morality laws.>*’

Although she was at Fell in the capacity of a servant, O16f was neither destitute nor without family
connections. If the genealogical information on O16f in the islendingabdk database is correct, her
parents were a farming couple at Varga in Svalbardsstrond, with close connections to the elite of
North Iceland: Ol6f’s second cousins included both syslumadur Benedikt Halldérsson (c. 1608—1688)
and Benedikt’s wife Jérunn Hinriksdéttir (c. 1614-1693).>°® Most young adults did spend some years
in service before starting a household of their own, and it was common practice for well-off farming
couples to seek employment for their unmarried daughters at benefices, where they would gain

valuable moral and cultural training in addition to practical work experience that would equip them

21529, 32r.

553 ¢

IA 1,197 (Vallholtsanndll).
**iA 1, 498.
Mar Jénsson, Dulsmadl 1600—1900: Fjortdn démar og skrd (Reykjavik: Sagnfraedistofnun, 2000), 36.

Mar Jénsson, Dulsmadl 1600-1900, 28.

Mar Jénsson, Dulsmadl 1600-1900, 51.

Jérunn copied NKS 56d 8vo for her cousin Ragnheidur Jonsdéttir. This is the only known seventeenth-
century Icelandic manuscript by a female scribe who identifies herself. Gudran Ingélfsdéttir, ,/ hverri bék er

mannsandi,”311.
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d.>*° O16f already had a strong kinship network and at least some

for running a large househol
financial assets to her name, and working for a parson’s family would have increased her eligibility

for a marriage of social and economic benefit to her entire family.

Olof’s parents could easily have paid the small fine and arranged for the infant to be fostered, hence
the surprise expressed in the Fitjaanndll that Ol6f would murder her newborn child. She may have
feared her own family’s reaction to the news more than the official provisions of the law — Blefken’s
claim that Icelanders cared little if their daughters became pregnant outside marriage is utterly
unfounded (see 3.2). As discussed in 4.5, a woman’s good reputation was framed as a no less
valuable asset for marriage than proficiency in household management. A couple of a similar social
standing might be discretely joined in matrimony following an unplanned birth, but a women with
close connections to one of North Iceland’s most powerful couples who admitted to a consensual

relationship with her social inferior would have brought shame on herself and all her kin.

The public disgrace of Ragnheidur Brynjélfsdottir, the daughter of Bishop Brynjdlfur Sveinsson of
Skalholt, who gave birth to a son by her private tutor on February 15th of 1662, nine months after
swearing a public oath to her virginity, is one of the best-known events in seventeenth-century
Iceland, thanks in no small part to the historical novels of Torfhildur H6Im (1882) and Gudmundur
Kamban (1930-1932), the latter of which inspired the narrative of the tragic opera Ragnheidur
(2013). The historical Ragnheidur Brynjélfsdottir had the support of at least one powerful
kinswoman, Helga Magnusdottir of Breedratunga, but Brynjolfur was furious with his daughter and
her lover, and according to Jén Olafsson of Grunnavik he sent away the infant to its father’s family

560

and treated Ragnheidur poorly after her pregnancy, often beating her.”™ Ragnheidur died barely a

year after the scandal became known, on March 23rd of 1663.

Olof Magnusdottir confessed immediately to her act and did not appeal to the Alpingi for clemency.
The court records do not survive, but Benedikt Halldérsson’s presence would have been required due
to his position as the local syslumadur, and it would have been Benedikt who was responsible for
investigating the case and condemning his own cousin to death. While death was no stranger to
Sléttuhlid, murders were rare, and the event must have been traumatic for the entire community. In

alluding to this event, the poet-narrator’s personal distance from his subject evaporates:

{ sumar héfum soddan deemi
séd med hryggd i vorum byggdum,

uppvakinn er eg med sliku

> Gudrun Asa Grimsdéttir, “Um islensku prestkonuna a fyrri 6ldum,” 227-28.

> J6n Olafsson, Safn til islenskrar bokmenntaségu, 247—-48.
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6lidindaverki stridu.

(“This summer, we have seen such a grievous example in our community. | have been awakened by

such a harsh misdeed.’).

After barely alluding to the infanticide at Fell, the poem immediately turns to a second recent case of

a child killed by a parent as additional evidence of Iceland’s dangerous moral decay:

Fadir einn a fyrra ari

flengdi barnid svo til lengdar
ad i somu svifum deydi,
samsinnandi moédurinni.
Vildi ekki han pvi heldur
hjalpa i naud og forda dauda,
gleymin sonar sarrar pinu,

sur avoxtur mannsnattuiru.562

(‘A certain father last year beat his child so excessively that he killed him with this act, with the
mother’s consent. She had no wish to help in distress and prevent death, oblivious to her son’s

tormented pain: the bitter fruit of man’s nature.’)

Although Gudmundur again refers to the event only in the most general of terms, the beating death
he describes had occurred close to home. In the autumn of 1662, Sigurdur Bergsson of Minni-Grindill
in the neighbouring parish of Fljot beat his twelve-year-old son to death after the boy was caught

d.>®® In this case, the father had been advised to discipline his son physically for stealing,

sneaking foo
but Sigurdur’s excessive violence shocked the community, and news of the case spread widely.
According to the Vallholtsanndll chronicle, the regional court could not reach a decision on
punishment and requested the I6gmadur’s assistance.”®* Sigurdur was imprisoned in the household

of the syslumadur during the winter of 1662-1663, where he may have died prior to sentencing.

Nothing is known of Sigurdur’s fate.

A contemporary audience anywhere in North Iceland would have understood Gudmundur

Erlendsson’s references perfectly well, and public performance of Vékuvarpa within the local

11529, 32r.
1529, 32r—v.

%3 1, 360 (Vallholtsanndll). Gudmundur may also have had in mind a separate case where a child was beaten

562

to death in Eyjafjordur, cf. Seemundur Eyjélfsson, “Um pann hugsunarhétt og pau einkenni islendinga & lidnum
6ldum, er mestu hafa radié um medferd peirra 4 landinu,” Bunadarrit 10 (1896): 106.
564 ¢

IA 1, 360 (Vallholtsanndll).
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communities of Sléttuhlid, Ho6fdastrond and Fljot would speak directly to the witnesses to these
deaths and their aftermath — potentially even its participants. The mother of the child killed in 1662
was presumably still alive when Gudmundur composed the poem in 1664. She was not tried together
with her husband, but Vékuvarpa shows that she was considered morally culpable within the

community for aiding her husband and making no attempt to stop the beating.

Vi6kuvarpa is a rare instance where a direct response to violence against children has been preserved
in early modern Icelandic literature. In stark contrast to Gudmundur’s disaster poems from earlier in
his poetic career (see 4.6 and 4.8), however, Vékuvarpa is not composed for the purpose of
spreading information about recent events. It was not uncommon for early modern European poets
to compose gruesome execution ballads in which a cautionary narrative of a criminal’s public

punishment is sung for the benefit of shocked audiences and their souls.>®®

No Icelandic equivalent
seems to have existed, despite the legality of capital punishment, and Vékuvarpa does not address
the consequences of violence for perpetrators. Possibly, Icelandic farming and fishing communities
were too small for this type of ballad-writing on condemned criminals to have any appeal: despite
their highly emotive language, execution ballads depict men and women who live and die at a

distance from their audiences, not individuals with whom audiences have pre-existing emotional

connections.

Gudmundur’s Gydingaraunir (dated to 1625 in 232), which lists the various divine punishments or
curses supposedly meted out to the twelve tribes of the Jews for condemning Jesus Christ to death,

is an example of how Gudmundur did not shy away from graphic depictions of the torments of the

566

condemned in encouraging an Icelandic audience to repent.” Gudmundur’s anti-Semitic source

material reached Iceland with astounding speed: the polemical tract on which he based his poem

seems to have originated in c. 1619 in Rome.*’

The year of Gydingaraunir's composition, 1625, is
also that in which a prominent Jewish convert to Christianity — whose baptism by Bishop Resen in Vor

Frue Kirke in Copenhagen in 1620 is the first on record for a Jew in Denmark —received a grant from

*% Una Mcllvenna, “Ballads of Death and Disaster,” 278-82.

Gydingaraunir has never been edited. Mérdur Arnason seems to have been unaware of its existence in his
recent essay on anti-Semitism in the poetry of Hallgrimur Pétursson, but Gydingaraunir is the single most anti-
Semitic poem in the early modern Icelandic corpus and the work of a poet closely associated with Hallgrimur
Pétursson. Mérdur Arnason, “Um gydingaandud i Passiusalmunum,” Skirnir 193.2 (2019): 223-82.

>’ Renata Segre, “Neophytes during the Italian Counter-Reformation: Identities and Biographies,” in
Proceedings of the Sixth World Congress of Jewish Studies, held at the Hebrew University of Jerusalem, 13—19
August, 1973, under the auspices of the Israel Academy of Sciences and Humanities, vol. 2 (Jerusalem: World
Union of Jewish Studies, 1977), 138. Cited by Francois Soyer, Popularizing Anti-Semitism in Early Modern Spain
and its Empire: Francisco de Torrejoncillo and the Centinela contra Judios (1674), The Medieval and Early
Modern Iberian World 54 (Leiden: Brill, 2014), 242. The source text’s author was a Jewish-Italian convert to
Christianity.
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the University of Copenhagen to travel to Iceland.’®® Why the newly christened Johannes Salomon
wished to make a voyage to Iceland is unknown, but the contemporary Skardsdranndll chronicle

confirms that Salomon arrived at the merchant harbour of Hofsés in the summer of 1625.°%°

In light
of the university’s financial involvement, it is not improbable that Salomon’s destination in Iceland
was Hoélar, since this was one of the country’s main seats of learning. Hofsds is the harbour closest to
Holar, and the purpose of Salomon’s visit may have been to provide linguistic assistance to Icelandic
scholars in the Hebrew language, not least in light of interest among Icelandic humanists in learning

the language.””®

Unfortunately, Gudbrandur borlaksson’s 1624 stroke left him bedridden, and it is
uncertain who else within Iceland might have initiated and coordinated the visit. Gudmundur
Erlendsson was in Eyjafjordur in 1625, but he would have known of Salomon’s high-profile presence

in Skagafjordur.

Gydingaraunir does not exactly give the impression of a warm welcome, though a single stanza near

its end suggests that righteous and good Jews can —and do — exist.>”*

With the possible exception of
Johannes Salomon, the Jews described in Gydingaraunir are a people utterly unknown to
Gudmundur and his local audiences. As in popular execution ballads of the day, the punishments
supposedly inflicted on Jewish populations give bodily evidence of the condemned state of their

572
unrepentant souls.

Rather than mobilizing persecution, however, the poet-performer solicits his
listeners’ disgust and horror for the purpose of awakening his audience to the serious consequences

of their own failure to repent.

In the case of Vékuvarpa, Olof MagnUsdottir’s fate is not held up as a public example from which
audiences can learn. Vékuvarpa interprets violence against children in the context of sin and
apocalypse —a reminder of the “unnatural” tendencies of all human nature and the constant need
for vigilance in the spiritual garden at the world’s end. By placing two recent deaths of local children

at the hands of their own parents alongside sins of which he himself had been found guilty (i.e.,

>%8 Martin Schwarz Lausten, Jews and Christians in Denmark: From the Middle Ages to Recent Times, ca. 1100—

1948 (Leiden: Brill, 2015), 43—44. Sources differ as to whether his name before conversion was David or Daniel.
%A1, 221-22.

Pall Eggert Olason, Menn og menntir, vol. 3, 701-2. A few years after the printing of the Icelandic Bible was
complete (in 1584, see 4.1), Bishop Gudbrandur borlaksson of Hoélar acquired a copy of the Old Testament in
Hebrew, printed in Hamburg in 1587.

>l uEnp b6 megifaein finnast, / fridarins brn med heldri sidum, / eru pd hinir halfu fleiri, / er hafna peim, /
hvad Gud mun hafna” (‘A few of the Saviour’s children may still be found with better ways, but the others who
reject them far outnumber these, which God shall reject’) 232, 76r.

>2 The bizarre punishments are positioned as divine retribution for various sins against God that seem to have
been entirely invented by the tract’s author himself, such as manufacturing the nails for the cross on which
Jesus was crucified. A woman named Beatrix is said to have proposed that the nails be made blunt, for which
crime all Jewish women over the age of 30 are cursed to wake up with maggots in their mouths. 232, 75v.
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premarital promiscuity and drunken quarrelling, cf. 4.3 and 4.7), he encourages his audience to

waken inwardly to the bitter fruit of their own behaviour, not to cast stones at others.

4.14 The perils of print

Gudmundur Erlendsson’s early encounters with print have been discussed above (see 4.1.1). The
relationship between manuscript and print was somewhat different in early modern Iceland than in
more densely populated, urbanized areas of Europe, where networks of printers and commercial
booksellers existed. The power of the Icelandic printers themselves to control the activities of the
press during the early modern period is generally assumed to have been quite minimal, given the
extent to which the incumbent bishop financed and managed its operations. Setting labour and
maintenance issues aside, simply importing enough paper and ink for a print run of several hundred
copies of a given title made print publication an expensive endeavour. Furthermore, in the absence
of commercial centres, there are not known to have been well-developed channels for the sale of
printed literature in Icelandic. Trading between Icelanders and foreign merchants took place at
designated harbours in summer, but these merchants are not known to have participated in the

Icelandic-language book trade.

That the place of printing was a bishop’s seat had its advantages. Hélar was an established cultural
and religious site at which the dissemination of learning took place. As in the case of Gudmundur’s
father, Erlendur Gudmundsson, the young men studying at Holar provided a convenient supply of
labour. These young men may also have been useful in the distribution of copies of new publications

from the production site to more distant parishes in Iceland.

In publishing books required by local pastors for conducting services in Icelandic, the printing press
not only encouraged uniform religious practice but took advantage of a ready-made market. Printing
titles that each and every church in Iceland was obligated to own made the project of maintaining an
operational printing press a marginally less risky business. However, Bishop Gudbrandur’s account-
book makes abundantly clear the difficulties involved in distributing printed Bibles.>”® Within the
diocese of Hdlar, the larger parish churches could be used as distribution centres, but individual
ministers could often only make partial payments upfront (often in goods such as horses, butter and
homespun cloth), and outright donations of Bibles had to be made to the poorer churches. In 1586,
Bishop Gudbrandur personally brought 14 copies of the Bible to the national Alpingi assembly, all of

574

which he was able to sell — Magnus Jénsson prudi, for example, bought three copies.””” Otherwise,

>3 See Einar Gunnar Pétursson (ed.), “Faein atridi um bibliuna ur Minnis- og reikningabdk Gudbrands biskups,”

27-36.
>’ Einar Gunnar Pétursson (ed.), “Féein atridi um bibliuna Ur Minnis- og reikningabdk Gudbrands biskups,” 31.
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organizing the distribution of books outside of the Hdlar diocese seems to have been tricky; there is

no evidence that the bishop of Skalholt was an active partner in the project of selling Hélar’s books.

Attitudes toward the accomplishments of sixteenth- and seventeenth-century Icelandic printers and
editors still tend to be divided along disciplinary lines. From a linguistic perspective, the existence of
an Icelandic printing press, the availability of a complete translation of the Bible and the consistent
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Ina

use of Icelandic in churches is often connected with the preservation of the Icelandic language.
literary context, by contrast, Icelandic scholars have a tendency to treat print in the early modern era
as if it ought to have been the dominant medium of literary expression and exchange, reacting with

disappointment to what is felt to be the underrepresentation of non-religious genres.>’®

Perhaps what ought to be more surprising is the existence of printed books in Icelandic not directly
aimed at serving the needs of the Church. The late sixteenth century and the first two decades of the
seventeenth century were a time of great ambitions for the Icelandic printing press, enabled largely
through the patronage of Gudbrandur borlaksson, who was appointed Bishop of Hélar in 1571. In
1578, for instance, the printing press issued an edition of the Jonsbdk law code, edited by Ié6gmadur
Jon Jonsson (1536—-1606), which was republished in 1580. Bishop Gudbrandur borlaksson used print
mainly to advance his humanist program of education and spiritual and moral reform,>”” but he also
used printing as a means to attack his enemies, cf. the publication of Anatome Blefkeniana in 1612.
Very early in the history of the printing press in Iceland, Bishop Gudbrandur borlaksson also used the
press to print a series of incendiary pamphlets that became collectively known as the

Mordbréfabaeklingar (‘Murder-letter pamphlets’).>’®

In an Icelandic context, the Mordbréfabaeklingar (published in 1592, 1595 and 1608) are precisely the
kind of text that one might expect to circulate via scribal publication: not many copies were likely to
be needed, they made very direct accusations and they caused great controversy, since the

pamphlets promote the bishop’s cause in connection with a bitter property dispute between

>73 Trygve Skomedal & Stefan Karlsson, “Fjorar aldir fra Utkomu Gudbrandsbibliu,” Saga 22 (1984): 41-56.

Jén Helgason, introduction to Armanns rimur eftir J6n Gudmundsson laerda (1637) og Armanns pdttur eftir
Jon borldksson, v.

>’7 At least 40 of the 100+ books printed at Hélar were translations by Bishop Gudbrandur himself, mainly of
works by German authors. Margrét Eggertsdottir, “‘Frémum og gudhraeddum, leikum og leerdum’: um
Gudbrand biskup borlaksson og pydingar hans,” in Ahrif Luthers: sidaskipti, samfélag og menning i 500 dr, ed.
Hjalti Hugason, Loftur Guttormsson & Margrét Eggertsdottir (Reykjavik: Hid islenska bokmenntafélag, 2017),
145-74.

>’8 J6n borkelsson (ed.), Mordbréfabaeklingar Gudbrands biskups borldkssonar, 1592, 1595 og 1608, med
fvlgiskjolum (Reykjavik: Sogufélag, 1902—-1906).
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aristocratic families (see 4.3).>”

Spreading propaganda via ephemeral printed pamplets was a
common tactic in political disputes elsewhere in Europe (albeit on a much larger scale), targeting
both the general reading public and specific audience groups whose support (or at least non-

opposition) was vital.*®

In such cases, however, both parties were armed with presses and effective
networks of distribution and circulation. In creating a one-sided pamphlet war, Bishop Gudbrandur
was closely emulating the pamphleteers of Germany and France in a literary milieu where the
infrastructure for such warfare did not exist. His foray into this type of printing demonstrates how he

treated the press as his own personal property, and as a political tool as much as a means of

circulating religious texts.

From the mid-1590s onward, increasing emphasis was placed on production of books for domestic
and personal devotional reading for ordinary Icelanders. In 1596, for example, Arngrimur Jonsson

*81 \What the title refers to as a “small

leerdi’s Biblia Parva was printed at Holar in a duodecimo format.
Bible” is a tiny, unillustrated catechism, clearly designed to maximize its affordability and produced
with the spiritual needs of the individual reader or pupil in mind. Not even a preface has been
included. This was followed in 1597 by a duodecimo prayerbook translated from Andreas Musculus’s
German original and a house postil in octavo format, marketed “fyrir ungdéminn og almugafélkid”

(‘for youth and the common people’).>®

An anonymous 1610 printed translation of the Large Catechism is evidently the work of either
Gudbrandur borlaksson (who clearly authored the preface) or Arngrimur Jonsson laerdi (1568-1648),
who composed the poem presenting the translation to its readers. It contains what Margrét
Eggertsddttir characterizes as Gudbrandur’s manifesto in publishing matters.*® According to its title-
page, it was translated from a Danish edition, although no specific author, translator or editor is
mentioned. Halldér Hermansson identified its source as a 1605 Danish translation of Johann

Spangenberg’s popular adaptation of Luther’s work, but this is somewhat doubtful.”®* The book is

> An 1596 pamplet in octavo format on the sin of bearing false witness may also relate to this dispute,

although Bishop Gudbrandur does not present it thus in his preface, cf. Halldér Hermannsson, Icelandic Books
of the Sixteenth Century (1534-1600), 51-52.

>80 Jeffrey K. Sawyer, Printed Poison: Pamplet Propaganda, Faction Politics, and the Public Sphere in Early
Seventeenth-Century France (Berkeley: University of California Press, 1990), 38.

>81 Although evidently a translation, the source text has not been identified. See Halldéor Hermannsson,
Icelandic Books of the Sixteenth Century (1534-1600), 48.

> See Halldér Hermannsson, Icelandic Books of the Sixteenth Century (1534-1600), 53, 55.

>83 Margrét Eggertsdottir, “Frémum og gudhraddum, leikum og leeréum’,” 166.

> Martin Luther, Den store D. MARTINI LUTHERI Catechismus eller Barneleerdom, vdi Spgrsmaal forfattede ved
JO. SPANGENBERGIUM, vdsat paa Danske aff JENS NIELSS@N, CLOSTERGAARD. Oc her hoss den christilege
Husstaffel M. CYRIACI SPANGENBERGII, fordansket ved JACOB HENRICKS@N (N.p.: 1605), cf. Halldor
Hermannsson, Icelandic Books of the Seventeenth Century, 1601-1700, Islandica 14 (Ithaca, NY: Cornell
University Library, 1922), 98—99. See C. Bruun, Bibliotheca danica. Systematisk fortegnelse over den danske
literatur fra 1482 til 1830 efter samlingerne i det Store kongelige bibliothek i Kjobenhavn. Med supplementer fra
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small but thick: 320 leaves in an octavo format. The book’s preface states that it is intended to
benefit the simple and little educated, but the preface is directed at the clergy and others of higher

> Gudbrandur explains that he has printed neither sagas nor other material for

social standing.
worldly amusement (although he suspects that these might be more easy to sell), but only books of
merit that aid the reader in learning true knowledge of God and awakening to repentance and fear of
the Lord, sharing God’s word in a poor land at the outermost edge of the world: it is the duty of

. 586
God’s servants to teach, preach, admonish and warn.

Gudbrandur comments that it often happens
that the rich, the powerful and those who are attstor (‘descended from a great family’) do not care
for God’s word, but the poor and the simple accept it and receive it with thanks. He continues,

however, by singling out the Westfjords as the best book-market in Iceland.”®’

Explaining his reasons for publishing the Large Catechism, Gudbrandur explains that in spite of the
clergy’s best efforts, ministers typically serve two to three churches. Rural parishes in Iceland are so
sparsely populated that parish services are often attended by only a single man from a farm, or a

d.*®®# The common people have

scant few more, unlike the situation in cities and towns abroa
generally learned Luther’s Small Catechism well, but the theological explanations of the Small
Catechism are not detailed enough on their own. Therefore, Gudbrandur urges farm-masters and
farmers across Iceland —and anyone else educated enough to be able to read, or to have the book
read to them — to purchase a copy and let it be read in their homes for the benefit of children and
other subservient members of the household, so that the simple might develop their knowledge and

understanding of God’s word.**

Over Gudbrandur borlaksson’s lifetime, communal reading and singing of religious material from
printed books became a pillar of household piety. During Gudmundur’s years as a student at Hdlar in
the 1610s, no one would have predicted the Icelandic printing press’s rapid decline in the following

decade — publication dwindled after 1622 and ceased altogether for a time after Bishop

Universitetsbibliotheket i Kjobenhavn og Karen Brahes bibliothek i Odense (Copenhagen: Gyldendal, 1877—
1931), vol. 1., col. 258. Spangenberg’s Large Catechism uses a question-and-answer format to explain the
Lord’s Prayer, which is not done in the 1610 Icelandic version. The Icelandic translation could potentially have
been based on a slightly earlier Danish edition, such as Bishop Jacob Madsen’s Catechismus, eller vor Christelig
Bgrne-Leerdom udi Spgrsmaal forfattet (1603), of which no copies survive, cf. Charlotte Appel, Laesning og
bogmarked i 1600-tallets Danmark (Copenhagen: Det Konglige Bibliotek/Museum Tusculanums Forlag, 2001),
vol. 1, 141.

>% CATECHISMVS Sénn / Einfolld og lios Vtskyring Christelegra Fraeda / sem er Grundvgllur Truar vorrar og
Sailuhialpar Laerdoms / Af peim hellstu Greinum Heilagrar Bibliu / hennar Historium og Bevijsingum samanteken
/ Gude Almattugum til Lofs og Dyrdar / enn Alimwganum til Gagns og goda. Vr Dgnsku vtlggd (Hélar: 1610), A,
Iv.
*%¢ CATECHISMVS Sénn, A llr.
CATECHISMVS Sonn, A llv.
CATECHISMVS Sonn, A lllv.
CATECHISMVS Sonn, A lllv=A IVr.
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Gudbrandur’s stroke in 1624. As bishop after Gudbrandur, borlakur Skulason was a less passionate
publisher than his grandfather, and he concentrated mainly on reprinting older material, although he

did publish a revised translation of the Bible in 1644.>%

The second of Gudmundur’s hymns to appear in print, “Eilifi Gud minn ég vil pér”, was appended at
the end of a translation of Johannes Forster’s Die Giildene Beicht und BufSkunst in 1641 under the
heading “Ein kristileg pakkargjord fyrir allt Guds lan og velgjorninga, andlega og likamlega” (‘A
Christian thanksgiving for all God’s blessings and benefactions, spiritual and physical’).>** Like
Gudmundur’s “Eilifi einvaldsherra,” Forster’s collection of sermons on confession and repentance
(two of which were omitted in the Icelandic translation) all focus on the Prayer of Manasseh.
However, there is no indication that Bishop borlakur Skulason, the book’s translator and publisher,

chose to include a hymn by Gudmundur Erlendsson for thematic reasons.

The hymn serves a practical purpose as filler for the book’s last five pages. The date of composition is
unknown, and thus it is impossible to know whether borlakur Skilason commissioned it or chose it
from Gudmundur Erlendsson’s existing hymns. After Gudmundur’s return from Grimsey, it seems
that he developed a close relationship with Bishop borlakur Skulason. In c. 1654, Gudmundur’s
daughter Margrét married Bishop borlakur’s nephew, Jon lllugason (see 4.15.1). Two years later, in

592
l.

1656, Gudmundur personally served as one of the pallbearers at the bishop’s funera Gudmundur

Erlendsson’s commemorative poem for Bishop bPorlakur, “Avi, avi vort auma land,” was according to
its rubric in 232 “i ferskum sorgar anda samantekinn, anno 1656, nokkrum dégum eftir hans signada

andlat” (‘compiled in the spirit of fresh grief, anno 1656, several days after his blessed passing’).”®*

In Vékuvarpa (see 4.13), Gudmundur Erlendsson emphasises the importance of the printing press in
spreading the Word of God, aligning the arrival of the printing press closely with the Reformation. He

states of Bishop Gudbrandur that he spread “bodskap Guds og baekur gédar” (‘God’s message and

594
d.

good books’) throughout the lan Gudmundur’s highest praise is reserved for the late Bishop

borlakur: “Baud oss fyrir baekur gédar, / bestu mennt hann |ét prenta, / matti og pessi maeti drottins
/ madur heita landsins fadir” (‘He let the best learning be printed, offering good books for us; this

595

worthy man of God might be called the father of the country’).”” Of Bishop Gisli, borlakur’s son and

the incumbent bishop at Hélar at the time that Gudmundur composed Vékuvarpa, Gudmundur adds:

> Einar G. Pétursson, “Bdékautgafa 4 biskupsstdlunum,” 587-89.

Johannes Forster, Sa Gyllene Skriptargangur og Ydrunar Konst / vt dreigenn af Baen Manasses Kongs (Holar:
1641), [204].

*2iA 1, 343.
232, 56v.
1529, 31r.

1529, 31r.
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“Bakur einninn, malamjukar, / til menntar oss hann laetur prenta, / enginn purrd pvi enn er ordinn /
a ordi Guds sem dult var fordum” (‘He, too, has books of tender speech printed, and therefore there

596

is no drought of God’s Word, which was previously hidden’).>”” It is truly the best and worst of times:

a spiritual renaissance — “gullleg 61d 4 isalandi” (‘a golden age in Iceland’) — at the end of days.>”’

4.14.1 Hymns on the Passion of Christ
The only major work by Gudmundur to be printed during his lifetime was a cycle of seven hymns

published in 1666 on the Passion (incipit: “Pegar seetabrauds hatid helg ad héndum kom”).>*® The
cycle is a functional work suitable for home devotion or use in church during the Holy Week, retelling
the crucifixion of Jesus Christ and the events leading up to Easter. Rather than ending with a
triumphant resurrection hymn as might be expected, the cycle ends just before it has been revealed
in the narrative that Jesus has risen. Like most titles published by the Hélar printing press during the
course of the seventeenth century, Gudmundur’s Passion hymns would likely have fallen into
obscurity if they had not been printed alongside Hallgrimur Pétursson’s magnum opus, his

, z 599
Passiusdlmar.

The juxtaposition of Hallgrimur’s masterpiece and Gudmundur’s complementary piece on the same
subject has inspired a number of literary critics to use the flaws of the latter work as the literary
yardstick against which to measure the greatness of the former. Arne Mgller described the Hymns on
the Passion of Christ as a sorry sibling to the Passion Hymns in his influential study of Hallgrimur
Pétursson’s hymns, while Sigurdur Nordal expressed a sense of outrage that Hallgrimur’s
masterpiece should be sandwiched between Gudmundur Erlendsson’s doggerels, insinuating that
Gudmundur’s physical proximity to the bishop’s seat at Holar was the main reason that his work had

appeared in print in the first place.®

While the Passion hymns printed at Holar were by no means the high point of Gudmundur’s career,
they were never selected for their poetic brilliance and were even amended prior to publication for
theological content (i.e., censored); the printed version differs somewhat from the author’s (lost)
original text. In a letter dated 21 April 1666, Bishop Gisli Porldksson responded to a complaint from

Gudmundur over an unnamed hymn that had been pulled from the book during the typesetting

>% 1529, 31r-v.

1529, 31v.

Gudmundur Erlendsson & Hallgrimur Pétursson, Historia. Pijnunnar og Daudans Drottins vors Jesu Christi.
Epter Textans einfalldre Hliodan / i si@ Psalmum yferfaren, (Hdlar: 1666).

>% 0On the negative reception of the Hymns on the Passion of Christ by twentieth-century literary critics, see
Pérunn Sigurdardadttir, “Hallgrimur med ‘sira Gudmund Erlendssen i Felli i bak og fyrir’,” 49-50.

%0 Arne Mgller, Hallgrimur Péturssons Passionssalmer: En studie over islandsk salmedigtning fra det 16. og 17.
aarhundrede (Copenhagen: Gyldendalske Boghandel, 1922), 172—74; Sigurdur Nordal, Hallgrimur Pétursson og
Passiusalmarnir, 8-9.
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stage. Although Gudmundur’s own letter is no longer extant, it may be gathered from Gisli’s words
that the poet got wind of the decision via some third party and dashed off an irate letter to Hélar,

demanding to know the names of the parties responsible.

In his response, the bishop apologises for having given Gudmundur’s hymn to the typesetter without
having read it over himself first. He gently assures Gudmundur that he does not believe the hymnist’s
intentions to be theologically unsound and diplomatically explains that he has simply set the hymn
aside for closer scrutiny because of concerns that the unwashed masses might misunderstand the

“correct” sense of Gudmundur’s words:

[M]ier vyrdtest psalmurenn nockud oOskiljanlegur fyrer fateekann almuga, einkanlega pa vppa
hann dregur, og talad verdur vm krossen Christi, nidurtoku hannss aff krossenum lynldk edur
Iyffbleeju. Jt(em) steinprona sem hann var i lagduret reliqvas res inanimatas. ba visse eg ecke
vtan einhudrier nasutuli mundu meiga finnast, sem i petta og annad puilijkt villde hnysa. Enn
huorki pier nie adrer geta allstadar vered til explicera edur ogso exprimera mentem, qvo

. . 601
sensu hoc, vel illud acceptum velimus.

(“...I felt the hymn to be somewhat difficult for the impoverished commoners to understand, in
particular as it draws on and speaks of Christ’s cross, His being taken down from the cross, linen
sheets or a shroud. ltem, the stone coffin into which He was lain et reliquas res inanimatas [and
other inanimate objects]. | didn’t know then but that some nasutuli [scoffers] mightn’t be found who
in this as in other like matters might wish to pry. But neither you nor anyone else can be everywhere
to explain or express mentem, quo sensu hoc, vel illud acceptum velimus [the intention, or in what

sense we would wish for this or that to be understood].’)

Bishop Gisli’s description fits with Gudmundur’s seventh hymn, which begins with the earthquake
following Jesus’s death and ends with the sealing of the tomb (steinprd). In his letter, Gisli seems to
be referring the presence of various inanimate objects in the hymn, such as Jesus’s cross and shroud.
There is only a fleeting mention of the cross in the first verse in the 1666 printed edition, however,
and Jesus’s body is merely implied to have been taken down from the cross: the narrative shifts

immediately in the last two lines of the fifth verse to Joseph of Arimathea.®®?

No lifbleeja or linlék is
mentioned, although Joseph is said at one point in the hymn to purchase fine linen. If Gisli is indeed
referring to this seventh hymn in his letter, then it was clearly emended before its publication: all

objectionable points mentioned in his letter have silently disappeared from the printed version.

0L Gisli borlaksson, Prestastefnudémar og bréfabok Gisla biskups borldkssonar, ed. Bjarni Vilhjdlmsson & Junius

Kristinsson (Reykjavik: bjédskjalasafn {slands, 1983), 125.
%92 There is also a corresponding irregularity in the rhyme scheme in these last two lines (ABABCDCDD), but this
may be a coincidence.
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Unfortunately, the printer’s copy of these hymns has not survived. All the same, the bishop’s letter is
an important reminder that the Church monitored Iceland’s sole printing press closely. Not even
hymns were exempt from this scrutiny. In seventeenth-century Iceland, words did not find their way
onto the printed page on the basis of literary merit alone. Just as Gudbrandur borlaksson had
published the Visnabok for the express purpose of providing a spiritual alternative to profane
entertainments, Gisli Porlaksson was more concerned with producing a spiritually unambiguous and
theologically correct volume of hymns on the Passion than with offering Gudmundur Erlendsson’s

best or most popular verses to the general public.®®

If the printing press’s activities encouraged
collective and personal devotional reading and singing in the home, it was a highly controlled form of

interaction with the Word of God, where nothing should be left to the imagination.

This was not the first or the last instance of censorship at Hélar. The treatment of the medival Lilja in
Gudbrandur borlaksson’s Visnabdk has already been mentioned. In 1704, the reading (and singing)
public reacted furiously to the attempt of Bishop Bjorn borleifsson of Hélar to amend some lines in

. , . < 604
Hallgrimur Pétursson’s Passiusdlmar.

These controversial changes, like the changes made by Gisli
porlaksson to Gudmundur Erlendsson’s Passion hymns, were not made to improve the language of
the hymns but rather to bring the work in line with the theology of the day, in a form easily digestible

by the unlearned.

As an editor, Gisli's comments to Gudmundur deal only with the intelligibility of his account of the
Passion, not its quality. It may be that Gisli had even specifically commissioned Gudmundur to
produce a short hymn-cycle on the Passion to be sung during Holy Week — as such, the seven hymns
would functionally complement the Passiusdlmar, which are fifty in number and serve as religious
meditations to be sung during Lent. By 1666, Hallgrimur had already presented manuscript copies of
his Passiusdimar to no fewer than four influential women in Iceland: Ragnhildur Arnadéttir (1660),
Helga Arnadéttir (1660), Kristin Jénsdéttir (1660) and Ragnheidur Brynjélfsdottir (1661).°° No
evidence survives that Gudmundur’s seven hymns circulated in manuscript form prior to publication
at Holar, although two much older hymns by Gudmundur (“Hvad mun vor auma avi hér” and “Upp

lit, min sal, ar sorgum peim”) were printed as filler at the end of the volume.

%3 The most (in)famous example of ecclesiastical politics taking precedence over literary style is probably

bishop Gisli Jénsson’s hymnal from 1558, cf. Kristjan Valur Ingdlfsson, “Sdlmakver Herra Gisla 1558: Kvedskapur
eda kirkjupdlitik?” in Til heidurs og hugbdtar: Greinar um triarkvedskap fyrri alda, ed. Svanhildur Oskarsdéttir
& Anna Gudmundsdattir (Reykholt: Snorrastofa, 2003), 145-60.

% Ma rgrét Eggertsdottir, “Script and print in seventeenth- and eighteenth-century Iceland,” 138—40.

Margrét Eggertsdattir, Icelandic Baroque, 209-10.

161

605



The printed works of Gudmundur Erlendsson have disproportionately coloured his later reception,
and none more so than his 1666 Passion hymns. Pall Vidalin knew (and disliked) these hymns.®%
Sigurdur Nordal is doubtless correct that patronage played its role in the decision to print
Gudmundur Erlendsson’s poetry. Even so, it should be kept in mind that in 1666, Gudmundur was

not only an extremely popular poet but also one of the grand old men of the Icelandic literary scene.

In his seventies, Gudmundur was approaching the end of a long and successful literary career.

Gudmundur Erlendsson was a poet who wrote mainly for manuscript circulation, whose awkward
relationship with print is emblematic of the restrictions of the medium under Church control. This is
somewhat contradictory: Gudmundur was a clergyman and a hymnist, who benefitted more than
most contemporary Icelandic writers from the existence of a printing press at Hdlar. Yet the
emphasis of the Church was on producing hymns that conveyed a uniform orthodoxy, with no room

for ambiguity or reflection.

4.15 The next generation
Gudruan Gunnarsdottir reached the age of 78, passing away on 8 February 1668 at Fell in Sléttuhlid.

Two years later, on 21 March 1670, Gudmundur Erlendsson died at the age of 75. According to Hallur
Gudmundsson’s “O pu fallvalta veraldarvist”, commemorating his father, Gudmundur collapsed
suddenly after his customary morning prayers in the church at Fell.*”” Touchingly, Gudmundur’s last
known poem is his elegy for Gudrun, his partner for nearly a half-century. Hallur states that after
Gudrdn’s death, Gudmundur was increasingly lonely and longed to be reunited with her in heaven.®®
Hallur Gudmundsson’s poem describes the men and women in attendance at Gudmundur’s funeral
as weeping so bitterly that they had to be calmed down in order for the eulogy to be read.®”® The
minister, the Rev. Gunnar Bjérnsson of nearby Hof in H6fdastrond (d. 1672), consoled the mourners

with the image of Gudmundur and Gudrun, together again before the heavenly throne.

These memories of Gudmundur Erlendsson and Gudrudn Gunnarsdottir are preserved through the
medium of handwritten verse. While those who commemorated Gudmundur and Gudrun were
members of their closest circles, it is important to recognize the extent to which scribal and other
related activities specifically aimed at preserving writings by and about Gudmundur were also
sponsored and carried out by Gudmundur’s own children and grandchildren. At the time of
Gudmundur’s death, no literary institutions or organizations existed for the preservation of

contemporary Icelandic literature. Whether based in Iceland or living abroad, scholars were still

8% pai| Vidalin, Recensus, 39.

Hallur Gudmundsson, “O pu fallvalta veraldarvist,” st. 104-107.
Hallur Gudmundsson, “O pu fallvalta veraldarvist,” st. 80-82.
Hallur Gudmundsson, “O pu fallvalta veraldarvist,” st. 118-119.
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mainly interested in the writings of the distant past, and not until some years later would the first

attempts be made at charting the literary landscape of early modern Iceland.

Without the work of Gudmundur Erlendsson’s descendants in preserving his legacy, our knowledge
of Gudmundur as a poet would be fundamentally different, and certainly less nuanced. Gudmundur
enjoyed unquestionable popularity as a poet, and large quantities of his poetry have survived
without the mediation of his children. However, manuscripts preserving large collections of
Gudmundur Erlendsson’s poetry seem to have been originally curated for, copied by and preserved

by his sons and daughters’ families.

Findings of the present research include Skuli Gudmundsson’s centrality to the preservation of his
father’s poetry and the important role played by Gudmundur’s married daughters’ families (see 5.3,
5.5 and 5.6). The chapter on Gudmundur Erlendsson’s life would not be complete without a
discussion of the next generation: the women and men whose activities following Gudmundur and

Gudrun’s deaths proved formative in shaping our understanding of the parson-poet.

4.15.1 Margrét Gudmundsdottir and Jon Illugason
Margrét Gudmundsdottir (1625—after 1703) married the farmer and I6gréttumadur Jon lllugason (c.

1620-1685/1686) around 1654, which is the date when Gudmundur Erlendsson presented Jon with a
volume of his own poetry, christened Gigja. In Chapter 5, | argue that Gigja was likely a form of

wedding gift from Gudmundur.

For the family at Fell, there was reason to celebrate Margrét’s marriage. On his mother’s side, Jén
Illugason was the great-grandson of Gudbrandur borlaksson and the nephew of borlakur Skulason.
He was thus also the first cousin of Gisli borlaksson of Hélar and bPérdur borlaksson of Skalholt, and
his father belonged to the Svalbardseett family (cf. 4.5.1). Although nothing is known of Gudmundur
Erlendsson’s or Gudrun Gunnarsdottir’s ancestry, the match between Jon and Margrét seems to have
been an extremely advantageous one for the parson’s family. Jén was a légréttumadur from about
1658 to 1683 and the hreppstjori for his local district. He rose to the position of regional I6gsagnari
(representative of the regional syslumadur) in 1684 but died not long after this. He also briefly served
as radsmadur or steward for Hélar in 1666—1668, during the episcopacy of his cousin Gisli
porlaksson. This likely places Jén Illugason and Margrét Gudmundsdottir at Holar at around the same
time as Gudmundur Erlendsson’s hymns were printed. In Bishop Gisli’s letter to Gudmundur
Erlendsson in April 1666 (4.14.1), the bishop states that he received the poet’s letter from Jon

610
Illugason.

®19 Gisli porlaksson. Prestastefnudémar og bréfabdk Gisla biskups borldkssonar, 124.
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Jon’s administrative offices required him to engage extensively in scribal activities, though he may

have had assistants. A fragmentary record-book associated with Jén Illugason, JS 360 8vo, contains
texts in multiple hands, including Jén Illugason’s 1664 letter to the people of Svarfadardalur on bad
behaviour, most notably the holding of social gatherings known as vékuneetur (‘waking nights’),

which had resulted in property damage to local tenant farms.®*!

Six of Margrét and Jon’s children were alive at the time of the 1703 census:

Jon Jonsson (1656—-1744)

¢ |llugi Jonsson (1660—after 1705)

* Erlendur Jonsson (1661-1741)

* Eggert Jonsson (1662—after 1741)

* Gudrdn Jénsdéttir the Elder (1665—c. 1741)
* Benedikt Jonsson (1665-1744)

* Gudrdn Jénsdottir the Younger (1668—-1732)

J6n Espdlin names a seventh daughter, Halldéra, who was childless and unmarried.®*? Of the siblings,
only Jon, Illugi and Gudrun the Elder are known with certainty to have had children, but Jon Espélin

613

reports that Eggert fathered a child who died in infancy.”>” Jén Illugason may also have fathered an

614

illegitimate daughter, Jérunn (1666—-1722).

Two of their sons, Jon and Benedikt, received a formal education and entered the clergy. Jon’s career
was marked by scandal: he shifted from parish to parish and was twice temporarily defrocked for

adultery.®

Jon was first ordained in 1681 as the parson at Hvanneyri in Siglufjordur, following the
Rev. Bjorn Jénsson’s death.®*® The Rev. Bjorn had made a late second marriage to a woman nearly
three decades his junior, Pdrey Bjarnadottir (1642—after 1703). Jon became bdrey’s second husband,
and their daughter Margrét was born in 1686. Jon, however, kept a much younger mistress named
béra Gisladottir (1675—after 1706) from at least 1696, despite the synod’s disapproval, and bérey left

him shortly after the time of the 1703 census; béra and Jon’s daughter Gudrun was born in c. 1706.

Benedikt had a much less colourful career, moving to Bjarnanes in the region of Austur-
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Hannes borsteinsson (ed.), “Vokunaetur,” Blanda 4 (1928-1931): 223.

Jén Espdélin, £ttatglubaekur, vol. VI, col. 4969.

Jén Espdlin, £ttatglubaekur, vol. VI, col. 4967.

Jén Espdélin, £ttatglubaekur, vol. VI, col. 4969.

For a biography of Jon Jénsson, see Oscar Clausen, “Sira Jén med morgu vidurnefnin,” Lesbok
Morgunbladsins (11.09.1966): 4, 13-14.

% n 4.5.1, it is hypothesized that Gudmundur Erlendsson and Gudrun Gunnarsdéttir’s foster-daughter Solveig
is Bjorn Jénsson’s son by his first wife, Gudrun Bjornsdottir.
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Skaftafellssysla (Southeast Iceland), where he was ordained in 1691. He married Rannveig

Sigurdardottir (1665—after 1749), but they are not known to have had children.

Illugi, Erlendur and Eggert pursued careers outside the clergy. lllugi Jénsson was the hreppstjori of
Grytubakkahreppur in 1703, a farmer and a carpenter (snikkari). He married bporgerdur Sigurdardottir
(b. 1660) and became the father of a large family. Eggert, nicknamed Hlaupa-Eggert, worked at Holar
as a horse-team driver or handler (lestamadur). Erlendur Jénsson farmed at Urdir after his father’s
death. His inheritance included landed property (although the hardships of the late seventeenth and
early eighteenth centuries meant that he received little income from his tenants),®"’ but in 1707—-

1708 purchased half of the farm of Sakka in Svarfadardalur and moved there soon thereafter. ®* |

n
addition to being a successful farmer, he served as a légréttumadur from 1708 to 1715 and briefly
also the local hreppstjori in 1695-1700. In 1703, Erlendur had lived at Urdir in Svarfadardalur with his
nephew Jén lllugason (b. 1696), a housekeeper, Kristin Hallsddttir (b. 1653), and seven other
servants. The younger Jon Illugason, identified in the census as his brother’s son, must have been the
son of Erlendur’s brother Illugi, but he is not listed in the islendingabdk database. This Jén may have
travelled to Denmark and settled on the island of Falster. Erlendur made a very late marriage to
Hildur Jonsdéttir (1683?-1740),°™ a granddaughter of Sveinn Jénsson of Bard. Hildur was Erlendur’s

first cousin once removed. She was much younger than Erlendur, and the marriage was childless, but

the couple had at least one other foster son.

Jon and Margrét were wealthy enough that their sons were not the only ones to inherit property. A
note made by Jon Illugason in 1677 states that his daughter Gudrdn (he does not specify which
Gudrdn) owns 10 hundreds in Hraun in Sléttuhlid.®*® Gudrun the Elder married a prominent
clergyman, the Rev. Jén borvaldsson (1664—1731), who served at Miklibaer in Skagafjordur from 1692
to his death and was provost for Skagafjordur in 1724-1729. The couple had at least seven children.
After Gudrun the Elder’s marriage, Margrét lived with her daughter-in-law at Miklibaer, where she
was still alive at the age of 78 in 1703. Gudrun the Younger married twice and was widowed twice,
both times to a steward (rddsmadur) of Skalholt — Sigfus Pérdarson (d. 1702) and Arngrimur

Bjarnason (d. 1724) — but is not known to have had children.
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Arni Magnusson & Pall Vidalin, Jardabdk, vol. 13 (Fylgiskjol), 371

For a brief biography of Erlendur Jonsson, see Stefan Adalsteinsson, Svarfdeelingar (Reykjavik: 1dunn, 1976—
1978), 61-62.

2 n the islendingabdk database, Hildur is identified as a daughter of Jén Sveinsson the Younger, born in 1699.
However, Stefan Adalsteinsson’s identification of Hildur as the 19-year-old paternal niece of the Rev. Jon
Sveinsson of Bard (Jon the Elder), living in the minister’s household in Bard, is far more plausible than that she
is the 4-year-old foster daughter of Krakur Sveinsson at Holt in Fljét. Stefan Adalsteinsson, Svarfdeelingar, 62.
%295 360 8vo, 4r-v.
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The following chapter discusses the preservation of Gigja in greater detail, but at least one of
Margrét’s children, Erlendur, is known to have owned Gigja in the early eighteenth century. In 1739,
the Rev. borsteinn Ketilsson of Hrafnagil (1688—1754) reported to the Copenhagen-based scholar Jon
Olafsson from Grunnavik that he had once seen a copy of Gigja belonging to Erlendur Jonsson (1661—
1741).5%* It is unknown whether the copy in question was the manuscript presented to J6n Illugason

in 1654 or a later copy, and its whereabouts after Erlendur’s death are unknown.

4.15.2 Hallur Guomundsson
Hallur was born some time between 1622 and 1630. Most of what can be learned of Hallur’s life is

contained in his poem “O pu fallvalta veraldarvist” from 1670, which survives in Skuli’s copy in 1529
and was composed to commemorate his father but also describes the loss of other loved ones: his

brother, mother and wife.

Hallur does not name his wife in his poem, but he describes his sorrow and loneliness following her
death and his worries for his children as a single father (stanzas 22—-27). According to stanza 88,
Gudmundur fostered two of Hallur’s children at Fell: Olafur and Sigga (Sigridur). Olafur (1651-after
1703) farmed at Ingveldarstadir in Hélahreppur at the time of the 1703 census; he was married to
Una Einarsdéttir (b. 1654), and they had a young son, Einar. Hallur names a daughter Sigga in his
letter to Skuli of 1679 (1529, binding fragment |, see 5.5.2.1), when Hallur’s sister-in-law Ol6f assisted
in completing Sigga’s hat, but no Sigridur is listed among Hallur’s children in the islendingabdk
database. She is likely the Sigridur Hallsdottir (b. 1659) who was the second wife of Gudmundur
Asgrimsson (1646—after 1709). The couple and their children lived at A in Unadalur in

Hofdastrandarhreppur at the time of the 1703 census.

Hallur and his wife also had two sons named Jon. One seems to have been reduced to extreme
poverty and was a vagrant by 1699. He died of exposure that winter but had earlier stabbed a
woman for refusing him food.®*? The other Jén (b. 1652) lived at Hélar in Hjaltadalur at the time of

the 1703 census, where he worked as the chief steward but is not known to have married.

Hallur’s characterization of himself in “O pu fallvalta veraldarvist” as the black sheep of the family
(stanzas 72-75) likely had a grain of truth, although his behaviour was hardly more shocking than his
father’s as a young man (see 4.3). In 1666, the widowed Hallur required public absolution for
fathering a child with an unnamed woman in the local community. This child was probably Hallur’s
daughter Ingibjorg (1666—after 1703), who at the time of the 1703 census was married to the farmer

Hallur Bjarnason (1653—after 1742) of Sydsti-Héll in Sléttuhlid. For a unmarried mother to announce

L bsrunn Sigurdardottir, ““A Krists ysta jardar hala,” 180.
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that the father was an unmarried local man was a fairly common occurence in early modern Iceland,
but this minor breach of the morality law caused serious consternation within Hallur’s family, as
Hallur’s own father and brother were normally responsible for absolving their parishioners as part of
their pastoral care. Gudmundur wrote a letter to Bishop Gisli of Hdlar inquiring whether the minister
of a different parish might be given charge of public absolution, to which Bishop Gisli responded on 7
December that he gave his permission for such an arrangement, with the stipulation that absolution

had to take place in the church in the parish in which the offence occurred.®?

By the 1670s, Hallur Gudmundsson was solidly established as a respectable farmer in Sléttuhlig,
farming at Tjarnir. He was in the hreppstjorn for Sléttuhlidarhreppur by 1673 at the latest, and in

24 1n the

1678 he was one of the local men entrusted with the case of an invalid pauper at Myrar.
islendingabdk database, Gudmundur Hallsson (1681—after 1746) and Gudrin Hallsdéttir (1683—after
1703) are listed among Hallur’s children. In 1703, Gudrun was a servant at Fell in Sléttuhlid, and
Gudmundur was a servant in the household of his cousin Gudrun Jénsddttir and her husband, the

Rev. Jén borvaldsson, at Miklibaer (see below). It is entirely possible that Hallur had married again by

this point, as he was still alive and well in 1688.

Despite enjoying respect within his community as a participant in the hreppstjorn, Hallur was an
ordinary tenant farmer. Neither he nor any of his children received formal education, and at least
one of his sons ended his life in extreme poverty. Hallur passed away some time before the 1703
census was taken. His poetry is poorly preserved, surviving largely thanks to Skuli’s efforts: Skuli
copied “O pu fallvalta veraldarvist” (ff. 1r—=7v) and Hallur’s hymn “Jesus fraegstur frelsari minn” (f.
35v) in 1529, and 232 contains a poem addressed to Einar Jonsson, “Ydur brddur, Einar minn”

(currently on ff. 11r—v), for whom Skuli copied Gigja.

4.15.3 Pora(?) Gudmundsdéttir and Jén (?)Nikulasson
According to “O pu fallvalta veraldarvist,” Gudmundur Erlendsson was survived by a second married

daughter. Based on the evidence of 232 (see 5.3), she had a son named Einar Jonsson. Einar is not
known to have been one of Margrét’s sons, nor can it be easily explained why one of her children
would seek out Skuli’s assistance in obtaining a copy of Gigja. Gudmundur and Gudridn had a
daughter named béra who died at a very young age and may have been named after Gudmundur’s
sister, who passed away as a young woman. Just as it was common for newborns in Iceland to be

given the name of a close relative who had recently passed away, parents often named their children

%23 Gisli porla ksson, Prestastefnudomar og bréfabok Gisla biskups borldkssonar, 141-42.

624 pf, Syslumadurinn i Skagafjardarsyslu og bajarfégetinn & Saudarkrdki 0000 GA/1-1-1, 6-7, 203—4.
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after a son or daughter who had died in infancy.®®> J6n Espélin believed that one of Gudmundur and
Gudrun’s daughters was named bdra, which is more likely to refer to a women who reached

adulthood than an infant.®*®

It is unknown whether Einar Jonsson’s mother was still alive in 1703. There were only two women
between the ages of 73 and 83 with the patronymic Gudmundsdéttir in Skagafjordur at the time of
the census.®”” One is Gudmundur’s 78-year-old daughter Margrét at Miklibaer (see above). The other
is a 73-year-old Péra Gudmundsdottir, a widow living with her 45-year-old daughter Ingibjorg
Jonsdattir at Reykir in Saudarhreppur in Skagafjordur, whose parentage is unknown. Ingibjorg was
married to the local hreppstjori, lllugi Jonsson. béra at Reykir had plainly been married to a man
named Jon, and her daughter’s name is that of Gudrdn Gunnarsdoéttir’s mother. Hallur also had a
daughter named Ingibjorg. Finally, the hreppstjori lllugi Jonsson was a nephew of Margrét’s husband
Jon lllugason. If this woman was indeed Gudmundur Erlendsson’s daughter, Péra was the third-
youngest of her sibling group, born around a year before her brother Skuli. Ultimately, it is
impossible to be sure that this is Gudmundur Erlendsson’s daughter, but it is not unlikely given that

Gudmundur’s daughter was almost certainly alive in 1688.

As discussed in 5.3, Jon the Younger’s funeral poem for Jén Nikulasson of Skriduland in Kolbeinsdalur
in Skagafjordur (c. 1624—-1688) seems to commemorate his unnamed sister’s husband. In this case,
she must have married by 1654 at the latest, as Einar was born the following year. She and Jon had
15 children, 10 of whom (including Einar) were alive in 1688 and 8 of whom lived in Iceland.
According to Jon Gudmundsson, Jon Nikulasson was a member of the hreppstjorn in his community
of Hélahreppur (Vidvikursveit). Jon could both read and write, as his competently written signature is

found in Benedikt Halldérsson’s records in connection with his administrative activities.®*®

As discussed in 4.9, at least two farmers by the name of Nikulas Jonsson lived in Skagafjordur, one an
umbodsmadur by 1633 and the other a I6gréttumadur by 1650. Nikulas was not a common name
(there were only 4 men by this name in Skagafjordur at the time of the 1703 census). A clergyman’s
daughter would typically married a man of good status in the local community, so it is a reasonable
assumption that Jon Nikulasson is likely the son of one of these two men and named after a paternal
grandfather. Einar Jonsson, Jon Nikulasson and Nikulas Jénsson thus form a transgenerational cluster

(or chain) of literacy closely connected to that of Gudmundur Erlendsson’s family.

®2° 916f Garda rsdottir, “Naming practices and the importance of kinship networks,” 297-314.

Jon Espdélin, £ttatglubaekur, vol. VIII, 6622. Jon Espdlin names three daughters: Margrét, béra and Ingibjorg,
but the Ingibjorg he names (the wife of Hallur Bjarnason) is clearly Hallur’s daughter and not the mother of
Einar Jonsson, see 4.15.2.

®2’ No woman of this age range with the patronymic Gudmundsdattir lived in Eyjafjordur.

bi. Syslumadurinn i Skagafjardarsyslu og baejarfégetinn & Saudarkréki 0000 GA/1-1-1, 18.
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Einar Jonsson (1659—after 1709) and Gudny Hjalmarsdottir (1660—after 1703) were one of three
farming couples at Nefsstadir in Fljot at the time of the 1703 census. In the census, he is singled out
as a capable blacksmith. Einar and Gudny had a 10-year-old daughter Svanhildur and a 7-year-old
daughter Margrét, as well as two maidservants — buridur Grimsdottir (36) and Gudrun
Gudmundardéttir (30) —about whom nothing is known. Also farming at Nefsstadir was Hjalmar
Erlendsson (77), who is identified in the census as medicus et artifex (‘doctor and artisan’) and is

clearly Gudny’s father. Hjalmar’s daughter Adalbjorg (39) acted as his household manager.

4.15.4 Skili Gudmundsson and 016f Jénsdéttir

Gudmundur’s second-youngest child, Skuli, was a tenant farmer, and a quite successful one. Unlike
Hallur, it is uncertain whether Skuli participated in the local hreppstjérn. Skuli did not have a formal

education, but he was an excellent scribe and took great interest in his father’s legacy.

Skuli married Ol6f Jénsdottir (1646—after 1703) in 1668 or shortly thereafter. Unusually, Bishop Gisli
borldksson intervened directly on Skuli’s behalf in the marriage arrangements. Ol6f’s father, J6n
Jonsson, had died before 1668, and her eldest brother, Illugi (1638—1706), was reluctant to take the
initiative as O16f’s legal giftingarmadur to permit the marriage. Apparently, lllugi wished first to
consult with their brother Olafur, but there was some difficulty in contacting Olafur and getting a
response, since he lived far away in the Eastfjords and does not seem to have been in regular contact
with his siblings. Gisli encouraged lllugi, as the eldest brother, to take the initiative and stop dragging
his feet, characterizing Skuli as an honourable man who needed to get married promptly as he had

already started farming and was einhentur (‘one-handed’) without a wife.®*

Since lllugi was pursuing a clerical career (he was ordained as minister for Grimsey in 1670), what the
bishop presents as friendly advice may be read as a direct order to Illugi to consent to the match.
Here, Skuli’s position at the fringes of Bishop Gisli’s own kinship network (Skuli’s brother-in-law, Jén
Illugason, was Gisli’s first cousin) proved expedient; Gisli did not write this sort of letter every day on
behalf of the bachelor farmers of Skagafjordur. Skuli’'s marriage would have brought him not only a
“hand” (to use Bishop Gisli’s metaphor) but also advantageous family connections. By birth, Ol6f was

a descendant of Bishop Jon Arason and a member of the Svalbardsaett family.

Hallur’s letter to Skuli in 1679 (see 5.5.2.1) sends greetings to Olof and the couple’s sons. By this
time, Skuli was plainly no longer living in Sléttuhlid. In 1688, Skuli and Olof farmed at Bjarnastadir in
Unadalur, but they were at Reyninesstadur in Reynistadarhreppur at the time of the 1703 census.

Only one of their sons is known to have been alive at this time: 23-year-old Gudmundur, who lived at

2 Gisli porla ksson, Prestastefnudomar og bréfabok Gisla biskups borldkssonar, 201.
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his parents’ household at Reyninesstadur. He had recently graduated from Hélar, and in 1706 he

became the minister for Vesturhdpshdlar.

Sadly, Gudmundur was one of the many young men to die in the stdrabdla epidemic the following
year. Shortly before his death, Gudmundur had married Pérunn Egilsdéttir (b. 1683). borunn
belonged to the Skardverjazett and Svalbardsaett families on both sides of her family and was
likewise a descendant of Bishop Jon Arason through both her mother and father. Pérunn’s mother,
Ingibjorg, was the illegitimate daughter of Pall borlaksson, who was Gudbrandur borlaksson’s great-
grandson. After Gudmundur’s death, bérunn married the farmer and légréttumadur Teitur Eiriksson
(1664—1728) of Efri-NUpur in Hinavatnssysla, whose first wife passed away after the time of the
1703 census. Pérunn and Teitur had at least five children, including a son Gudmundur (d. 1747), but

it is unknown who inherited Skuli’s library after his death, or even in what year Skuli died.

Skuli had a reputation as a talented and popular poet in the early 1700s: in Pall Vidalin’s appraisal,
Skuli was a better poet than his father and composed both poetry and rimur, although Pall states

that he did not recall any titles.®*°

Skuli is not mentioned in Finnur Sigmundsson’s Rimnatal, and his
work is probably lost. Surviving examples of Skuli Gudmundsson’s poetry in his own hand can be
found in 232, addressed to Einar as the recipient of his manuscript. From this, it can be seen that he

was a practiced poet who expressed himself fluently in verse, even if he was not a learned writer.

The amorphism poem Klasbardi, which is a collection of traditional proverbs in verse composed in
1704, is plausibly attributed to Skili Gudmundsson in some manuscripts.®*! Klasbardi is attributed to
Skali Porbergsson (1785-1843) in Pall Eggert Olason’s bibliography,®* but this is highly improbable in
light of the fact that the oldest manuscripts (in which Skuli Gudmundsson is named as the author)

date from about the mid-eighteenth century, long before the younger Skuli’s birth.

From the glimpses of Gudmundur Erlendsson’s sons Skuli and Hallur offered by 232 and 1529, both
men were unmistakeably experienced, skilful poets. This is unsurprising considering that they grew
up in a household where they were exposed to music and poetry from birth, but their own work
surfaces on the manuscript page only where it serves a clear social function. In Hallur’s case, it is easy
to argue that his work has not been preserved due to his family’s difficult circumstances; he had
many children and had to provide for them single-handedly after his wife’s death. In the 1680s,

Hallur again had a young family, meaning that his time and his financial resources were in shorter

830 pg)| Vidalin, Recensus, 40.

Rask 88 a, 19r—33v; the poem is also attributed to Skuli Gudmundsson in Lbs 1608 8vo and Lbs 1999 4to.
Pall Eggert Olason, islenzkar aeviskrdr frd landndmstimum til drsloka 1940, vol. 4, 297.
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supply than for his brother Skuli. In Skuli’s case, the son who might have preserved Skuli’s legacy died

in the epidemic in 1707.

4.15.5 Jén GuOmundsson and Gudrun Pérdardottir
Gudmundur and Gudrun’s youngest son, Jén (1631-1702), seems to have assumed his older

brother’s identity as Gudmundur’s successor following the tragic death of Jén the Elder. In 1649, the
year of Jon the Elder’s death, Jon the Younger would have turned 18. It is impossible to know
whether he had already enrolled at Hélar at the time. He was a clergyman by 1658, when he
attended Bishop Gisli’s wedding to Grda borleifsddttir with his father (see 4.4.1). Jon succeeded his

father as parson for Fell in 1668, and he remained there until his sudden death on 12 July 1702.

Like his sister Margrét, Jon made a match that reinforced his ties with the elite of North Iceland. His
wife, Gudrun bordardottir (1643—after 1703), was Jon lllugason’s first cousin and a great-
granddaughter of Gudbrandur borlaksson’s. The date of their marriage is unknown, and they are not
known to have had any children. According to Jén Espdlin’s unnamed and not always reliable
sources, “var hun ei til samfara og stirt med peim” (‘there was no intercourse with her and the
marriage was strained’), which Pall Eggert Olason expands as “talid, ad hin hefdi eigi edli til pess ad
ala bérn, enda for stirdlega a medal peim” (‘the marriage was strained because Gudrun was not

%33 )6n Espolin and Pall Eggert Olason probably had

believed to have the nature to bear children’).
limited insight into how (un)happy Jon and Gudrin’s marriage was, and it is impossible to know
whether there was any biological basis for their claims, particularly in light of the treatment of more

634 The transformation of seventeenth-

than a few better-educated Icelandic women in later folklore.
century individuals such as Ingibjorg Jonsdottir and Margrét bordardattir into various forms of un-
women (by the narrow standards of the time) did not necessarily have a strong connection to their

own lived experiences.

Jon the Younger was talented, being an artist as well as a poet and scribe. Gudmundur Erlendsson’s
surviving memorial plaque for Pérunn Benediktsdoéttir (see 4.4) demonstrates that Gudmundur was
an artist as well as a poet. Like his father, Jon had a strong artistic impulse, and he was an amateur

painter in addition to a poet (see 4.5.2). He wrote in a hand similar to his brother Skuli, but slighly

more angular and evenly spaced, with an eye to visual impact.

633 Espdlin, £ttatslubaekur, vol. VIII, 6620; Pall Eggert Olason, slenzkar aeviskrdr frd landndmstimum til drsloka

1940, vol. 3, 129. J6n Espdlin’s geneology of Gudmundur Erlendsson and his family contains obvious errors, and
it should be noted that he confuses Jon Gudmundsson the Elder and Jén Gudmundsson the Younger.

%% See also Soffia Audur Birgisdoéttir, “Hid ,,sanna kyn“ eda veruleiki likamans? Hugleidingar spunnar um
frasogn af Gudranu Sveinbjarnarddttur,” Ritid 17.2 (2017): 39-77.

171



Jon continued the family tradition of composing occasional poetry for the elite of North Iceland. Jon’s
commemorative poem on the death of Bishop Gisli borlaksson in 1684 was printed at Hdlar in 1685.
For the bishop’s widow, Ragnheidur Jonsdottir of Grof (1646—1715), he created a beautiful copy of
the poems of Olafur Jénsson of Sandar (Lbs 1205 4to), ending with a dedicatory poem of his own.
Whereas Gudmundur could cultivate literary connections with successive generations of patrons at
Holar and the large manors of North Iceland (see 4.4), Jon had more limited opportunities in the last
two decades of the seventeenth century. There is material evidence indicating that Jon enjoyed the
patronage of two powerful sisters: the aforementioned Ragnheidur Jonsddttir, who made a brief
second marriage to Bishop Einar borsteinsson of Hélar (1633—-1696), and Helga Jonsdéttir of Laufas
(c. 1639-1718), who married Teitur Torfason (d. 1668) and later the Rev. borsteinn Geirsson of
Laufés (1638-1689).5*

Jon’s poetry has been better preserved than that of his brothers, but less is written here about Jon
for the simple reason that | have been unable to identify any direct, material evidence of Jén’s
participation in copying and preserving his father’s poetry. There is no indication of whether or not
Jon engaged in such activities; Jon’s manuscripts may simply not have been preserved after his
death. The same is true for Gudmundur and Gudrun’s fourth son, who seems not to have married

but whose hand might be preserved anonymously in 1529 or another contemporary manuscript.

® bsrunn Sigurdardottir, “Handrit Ragnheidar Jonsdottur i Grof,” in Margaritur hristar Margréti Eggertsdottur

fimmtugri 25. november 2010 (Reykjavik: Menningar- og minningarsjodur Mette Magnussen, 2010), 101-3.
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5.0 The preservation and transmission of Gudmundur
Erlendsson’s poetry

pa 6ld sé spurt ad eg sé burt
Oska eg vara megi
stokur og vers sem verd eru pess

. ) e . . 636
en verri bégurnar eigi.

(“‘When the people hear that | am gone, | wish that what endures will be the worthwhile ditties and

verses, and not the worse doggerels.’)

Works by Gudmundur Erlendsson are frequently found in handwritten poetic miscellanies of the
seventeenth, eighteenth and nineteenth centuries. Such privately produced miscellanies were
generally assembled for the benefit of their owners and other associated users. They tend to present
material in a manner that is primarily meaningful for the individual, often treating original authorship
as a matter of secondary importance. If information on authorship is provided at all, it may be wildly
unreliable —as in the case of the various copies of Einvaldsédur circulating under the name of the

non-existent parson Gudmundur Einarsson from Sandar in Sléttuhlid, supposedly composed in 1688.

In the case of Gudmundur Erlendsson and a number of other major early modern Icelandic poets,
such as the Rev. Olafur Jénsson of Sandar, large collections of their poems exist in the form of
kveedabaekur (‘songbooks’). Although the term kvaedabdk can be meaningfully applied to any single
poetry manuscript forming a more or less coherent whole (cf. the Kvaeedabok ur Vigur, AM 148 8vo,
collected by Magnus Jonsson of Vigur, which in its current state contains poems in twelve hands,
including Gudmundur Erlendsson’s “Nyr minnis annall einn er hér” on the execution of King Charles
1), the kvaedabdk of a particular early modern poet generally refers to a self-compiled anthology that
circulates in manuscript form. There is only one AM 148 8vo, but there are at least 25 copies of

Olafur Jonsson’s kvaedabdk, none the the poet’s own hand.®*’

In studying the preservation and transmission of an early modern Icelandic poet’s work, it is helpful

to start with the manuscripts closest to that poet. Gudmundur Erlendsson is somewhat unusual in

636 232, 207v. The quotation is from the fourteenth manséngur of the Rimur af Sal og David.

On the kvaedabdk of the Rev. Olafur Jonsson, see Arni Heimir Ingdlfsson, Tonlist lidinna alda: islensk handrit
1100-1800 (Reykjavik: Crymogea, 2019), 135-51.
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that he appears to have created more than one self-curated anthology of his own work in later life.
The best-documented of these anthologies are Gigja and Fagriskogur, which Hallur Gudmundsson
names in “O pu fallvalta veraldarvist” (see 4.15). Pall Eggert Olason believed both books to be extant,
arguing that: (a) JS 232 4to (232) is a copy of both Gigja and Fagriskdgur, (b) Lbs 1055 4to (1055) is a
copy of Gigja only, (c) Lbs 271 4to contains part of Gigja®*® and (d) JS 250 4to (250) preserves part of
Fagriskégur in what appears to be Gudmundur Erlendsson’s own hand.®*° Pall Eggert did not cite any
direct evidence for 232 and 250 containing Fagriskogur, but he evidently believed Gigja and

Fagriskégur to be two parts of a complete anthology of all of Gudmundur’s sacred poetry.®*

This conception of Gigja and Fagriskogur as a two-part anthology of sacred poetry is almost certainly
a misunderstanding. In “O, pu fallvalta veraldarvist,” Hallur Gudmundsson explains that his father
gave Fagriskogur to his most famous son — presumably the educated parson-poet Jén the Younger —

;. . . , 641
and Gigja to his son-in-law Jén Illugason.

Stanza 143 confirms that Gudmundur included only a
selection of poems in the two books, which according to stanza 144 were specifically intended for his
children and their families. Stanza 145 references a now-lost preface to Fagriskogur, separate from
the surviving verse preface to Gigja (see 5.1). Based on this, Gigja and Fagriskogur do not form a
single collection. What Hallur describes in 1670 are two fully completed and bound volumes that
circulated independently of each other from the outset, curated for different recipients living in

geographically distant regions: Jon lllugason in Svarfadardalur in Eyjafjordur and Jon Gudmundsson in

Fell in Sléttuhlid in Skagafjordur.

Following Pall Eggert Olason, scholarship on Gudmundur Erlendsson tends to treat Gigja as the
equivalent of a printed poetry anthology. B6dvar Gudmundsson’s article on post-Reformation

Icelandic literature cites the number of pages in 232 as if this were a measure of Gigja’s original

642
h.

lengt However, even a brief survey of 232 shows that it contains well-marked additions by

®%8 These are 27 hymns from Gigja on ff. 88r—105v in Halfdan’s hand. According to Halfdan’s rubric at the top of
f. 88r, the hymns are copied from “authographo fra G. W.” (‘the author’s manuscript, from G. V.’), which
Halfdan had evidently borrowed. In the absence of an edition of these 27 hymns, however, it is difficult to see
the relationship between Lbs 271 4to and other copies of Gigja. For a description of the construction of this
manuscript, see Chapter 2.2.

39 pal Eggert Olason, Menn og menntir, vol. 4, 760.

Pall Eggert Olason, Menn og menntir, vol. 4, 760. The original suggestion that 250 contains Fagriskégur
originates from Hannes borsteinsson. Observing that 250 was a fragmentary manuscript from the second half
of the seventeenth century, written in a hand similar to Gigja in 232 (and in places possibly Gudmundur’s own
hand), he commented “Skyldi petta ekki vera brot ur ,,Fagraskdgi“ annarri hofudljodasyrpu séra Gudmundar?”
(‘Mightn’t this be a fragment of Fagriskdgur, the second of the Rev. Gudmundur’s main poetry anthologies?’)
Hannes borsteinsson, “Gudmundur Erlendsson prestur Felli,” £vir leerdra manna, vol. 21, 13.

*1 Hallur Gudmundsson, “O, pu fallvalta veraldarvist,” st. 146—147.

2 “pennan kvedskap skrifadi hann inn i mikla dodranta, og eru heimildir um tvé handrit, sem hann kalladi
Gigju og Fagraskdg. Hid fyrrnefnda er vardveitt, en einungis er nu til hluti af Fagraskdgi. Pad ma hafa til marks
um magn kveeda Gudmundar ad Gigja er rimar 1100 bladsidur, en haett er vid ad peim sem legdi 4 sig ad lesa
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Gudmundur Erlendsson’s sons. As argued below in greater detail, no one surviving manuscript copy
in its current state preserves Gudmundur Erlendsson’s complete vision of Gigja, nor should one

consider Gigja to be a single, fixed collection analogous to a print anthology.

Harold Love’s concepts of scribal publication and scribal communities have frequently been applied

%43 While Love’s treatment of

to nineteenth-century scribal culture in Iceland, and with good reason.
post-Gutenberg manuscript culture has been criticized for framing scribal practices largely in terms of
their relationship to commercial print texts,®* it is a useful model for dealing with scribal activities in
Iceland from the mid-eighteenth through to the early twentieth centuries.®* Hand-copied texts
closely patterned on printed volumes were produced for profit and exchange by entrepreneurial
Icelandic authors, editors and scribes.®*® Given Iceland’s small, diffuse population, one could argue
that scribal publication was a response to the small market for Icelandic-language publications, which
made mass production of all but the most popular titles financially unviable. Scribal publication

offered an opportunity for authors and copyists to earn a profit with their pens but also for

individuals to disseminate material within their own private circles.

A consumption-oriented scribal publication model does not fit neatly with Gigja. Rarely for an
Icelandic poet of his day, Gudmundur Erlendsson does fall into the category of “published author” in
the most traditional, print-oriented sense of the term. A large body of his writings is squarely aimed
at the general public, and he deliberately tailors his style to the needs of an unlearned audience. As
with Einar Sigurdsson of Eydalir, Olafur Jénsson of Sandar and other early Lutheran poets
represented in the 1612 Visnabdk, Gudmundur’s verses tend to be transparent enough in meaning to
make them accessible even for children. However, there is no actual evidence that Gudmundur (a)
compiled Gigja in the hope of its eventual print publication, (b) used a scribal medium for Gigja as a
stand-in for print because print publication was not a viable option or (c) created Gigja because he

wished to exercise control over the transmission of his poetry.

pbaer paetti meira til um magn en geedi.” Bodvar Gudmundsson, “Nyir sidir og nyir leerdémar: Bokmenntir 1550—
1750,” in islensk békmenntasaga, vol. 2, ed. Vésteinn Olason, 2nd edition (Reykjavik: Mal og menning, 2006),
463.

3 See e.g., David Olafsson, “Vernacular Literacy Practices in Nineteenth-Century Icelandic Scribal Culture,” in
Att ldsa och att skriva: Tva vdagor av vardagligt skriftbruk i Norden 1800-2000, ed. Ann-Catrine Edlund (Umea:
Umea University, 2012), 65—85; Harold Love, Scribal Publication in Seventeenth-Century England (Oxford:
Clarendon Press, 1993).

oad Ezell, Social Authorship and the Advent of Print, 22—-23.

David Olafsson, “Post-medieval manuscript culture and the historiography of texts,” in Mirrors of Virtue, ed.
Margrét Eggertsdottir & Matthew James Driscoll, 28—-29.

*% Matthew James Driscoll, The Unwashed Children of Eve: The Production, Dissemination and Reception of
Popular Literature in Post-Reformation Iceland (Enfield Lock: Hisarlik Press, 1997).
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For reaching his audiences, Gudmundur’s preferred medium was arguably song. Gudmundur’s
concern with touching hearts and minds through the medium of song is strongly influenced by the
teachings of Bishop Gudbrandur borlaksson, as discussed earlier. Eight hymns in the version of Gigja
preserved in 1055 include musical notation, and four in 1529. Many headings for non-notated pieces
contain information on the melody, while poems for which no explicit musical information is
provided tend to be associated with a lively performance culture in the seventeenth century

647

(including vikivaki and rimur).”" Gudmundur makes frequent reference to the physical presence of a

performer and a listening audience in his poetry, particularly in opening lines such as “Yngisfélki eg vil

P . , , . . 648
hér / eina visu réma,” (‘l wish to voice a verse for the young people here’).

It should not be surprising that a Lutheran minister valued the voice as an important tool for the
transmission of literature. Accustomed to sermonizing from the pulpit on holy days for nearly a half-
century, Haaberg’s concept of “earways to heaven” resonates closely with Gudmundur Erlendsson’s
project as a poet for the common people.®*® As discussed in Chapter 4, many of Gudmundur’s
surviving compositions deal with topical subjects and are structured for performance within the
community. They speak to a vibrant and social literary culture in seventeenth-century Iceland, in

which the spoken (or chanted) word held tremendous weight.

There is no evidence that Gudmundur Erlendsson deliberately circulated works via scribal publication
to which he wished to restrict access, nor would such an approach have been particularly effective.
Love’s interpretation of scribal culture is somewhat idealistic when he argues that “the printed text
was, with a few high-risk exceptions, a censored and controlled text; the scribal text, a free one.”®°
Using a scribal text to criticize the legislation on the morality laws (Stéridomur) for a small,
handpicked readership in 1647-1648 nearly cost Gudmundur Andrésson his life in 1649; he lived the
rest of his life in exile in Denmark.®*! Limiting physical access to a scribal text in Icelandic was an

insufficient means of controlling its circulation within a small population with a high vernacular

literacy rate.

®7 On vikivaki performance culture, see Jén Samsonarson, Kvaedi og dansleikir, vol. 1 (Reykjavik: Almenna
békafélagid, 1964).

*48 232, 145v; 250, 19r.

Jon Haarberg, “Earways to Heaven: Singing the Catechism in Denmark-Norway, 1569-1756,” in Religious
Reading in the Lutheran North: Studies in Early Modern Scandinavian Book Culture, ed. Charlotte Appel &
Morten Fink-Jensen (Newcastle-upon-Tyne: Cambridge Scholars, 2011), 48-69.

630 Love, Scribal Publication in Seventeenth-Century England, 184.

Gudmundur Andrésson, Deilurit, ed. Jakob Benediktsson, {slenzk rit sidari alda 2 (Copenhagen: Hid islenzka
freedafélag, 1948). On the boundary between controversial texts and dangerous manuscripts, see Parsons,
“Text and Context,” 65—68.
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That scribal texts were “free” texts may have been more true in major population centres than in
rural communities, but one’s social status arguably played a key role in one’s ability to express
oneself freely in written form. More elite members of society — particularly office-holders with a
formal education — had not only better access to manuscript culture but also less rigorously
controlled access to printed and handwritten material than poorer individuals from less prominent
families. Had Gudmundur Erlendsson wished his poems to remain private (unlikely given that their
first stanzas usually reference some form of listening and/or vocal performance), then he could have
followed the example of Bishop Brynjolfur Sveinsson of Skalholt, who discretely composed verses in
Latin addressed to the Virgin Mary (Ad beatam virginem).*** There were boundaries between
acceptable and unacceptable texts irrespective of their medium, but boundaries could shift

depending on the identity and social status of the scribe, recipient and owner.®

Oral transmission may still have been the norm for comic poetry. Gudmundur Erlendsson and
Asgrimur Magnusson’s Grylukvaedi first appears in a ballad collection that is the work of Bishop
Brynjolfur Sveinsson’s brother Gissur Sveinsson, in which much of the material evidently derives from

654
oral performances.

While seventeenth-century manuscripts such as AM 441 12mo that preserve
contemporary comic and popular poetry have not yet been studied comprehensively, comic poems
and ditties by seventeenth-century Icelandic poets often survive thanks to their oral transmission and
eventual transcription by later generations.®>®> The modern distinction between orally performed and
written literature does not strongly apply to early modern Icelandic poetry. Just as we have moved

past the idea that literature is something found in a printed book, it may be useful to re-examine the

role of a physical carrier as a defining feature of literary texts.

Use of paper for recording and sharing poetry is tied to social function. The desire to share literature

across long distances is one obvious reason for the creation of written copies of poems. Early modern

®2 See Einar Sigurbjornsson, “Ad beatum virginem,” in Brynjolfur biskup — kirkjuhéfdingi, freedimadur og skald:
Safn ritgerda i tilefni af 400 dra afmeeli Brynjolfs Sveinssonar 14. september 2005, ed. Jon Palsson, Sigurdur
Pétursson & Torfi H. Tulinius (Reykjavik: Haskélautgafan, 2006), 64—77.

83 At Myrar in Dyrafjordur on 28 April 1727, a young man who had recently sent some offensive handwritten
verses in a letter to a neighbour (probably intended as a joke) was fined when the neighbour (Eirikur
Gudmundsson) complained. The young man (Jén Ketilsson) had not composed the verses himself, but he
copied them out somewhat illegibly and sent them in a signed letter to Eirikur. Mitigating factors in his case
included his youth: Jon was only 17 years old “og pé enn favisari ad viti en aldri, sem syni sig ad hann hafi sitt
nafn sett undir soddan” (‘and even more ignorant for his age than usual, which can be seen from how he has
signed his name under this sort of thing’) and the uncertainty among those present over whether Jén had
intended to offend by sending them to Eirikur Gudmundsson. However, there was a general consensus that
copying a nidvisa (‘defamatory poem’) about someone named Eirikur and sending it to someone also named
Eirikur was a punishable act, even if it was sent privately. Mar Jénsson (ed.), Til merkis mitt nafn: Domabaekur
Markusar Bergssonar syslumanns isafjardarsysiu 1711-1729, Synisbék islenskrar alpydu 6 (Reykjavik:
Haskélautgafan, 2002), 296-99.

634 Parsons, “Gryla in Sléttuhlid,” 216-19.

833 Cf. J6n Samsonarson, “Leppaludi Hallgrims Péturssonar,” 43—49.
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Iceland had no permanent urban settlements, and poets belonging to the clergy would often be
granted parsonages far from family members and former schoolmates with whom they wished to
remain in contact. Verse epistles (/jodabréf) became increasingly popular in the seventeenth century,
and they remained a common means of sharing family and community news in the nineteenth
century. Bjarni Gissurarson in East Iceland was an extremely prolific writer of /jodabréf to friends and
family.®*® “Skeggi til Laugu skrifar og segir” (see 4.3.2) is a parody of a private love-letter in verse to a
distant recipient, but the only example associated with the ljodabréf tradition in the Gigja
manuscripts is Gudmundur Erlendsson’s poem to borlakur Skidlason from 1641 (“Hofum lidsmenn,
ljufa”) on the death of his father Erlendur and three other clergymen in North Iceland the same year
(Egill Olafsson at Tjorn in Svarfadardalur, Jdn Gudmundsson at Hvanneyri in Eyjafjérdur and Olafur

[Magnusson] at Staerri-Arskégur).®’

Unbound single-sheet manuscript texts and small pamphlets were probably a common means of
circulating poetry across regional boundaries, even if few of these survive. Rare examples may be
found in 1529, which contains a translation of a German prophesy from 1648 on a single bifolium in
an unknown hand and a copy of Gudmundur Erlendsson’s poetry on the death of King Charles | of

England on a bifolium and a half-leaf (see 5.5.1).

In order to understand Gudmundur Erlendsson as a poet, it is helpful to understand him as a social
author in a cultural milieu that supported many different modes of sharing one’s work, rather than as
a poet who was forced to hand-copy his material in the absence of a commercial printing press. As
Gudmundur Erlendsson’s own verse preface makes clear, Gigja was never a public-oriented
anthology, despite the fact —importantly —that many of the individual works contained in Gigja
engage with a public audience. In all probability, Gigja was initially created in direct connection with
the wedding of Margrét Gudmundsdoéttir and Jon lllugason in c. 1654. Jén was Bishop Gudbrandur
borlaksson’s great-grandson, and the nephew of Bishop borlakur Skulason. Gudmundur Erlendsson
had long cultivated the patronage of Bishop Gudbrandur’s family, and the alliance must have been a
source of enormous pride for Gudmundur and his wife, Gudrdn Gunnardadttir. Gudmundur and
Gudrun did not belong to Iceland’s ruling class, and their financial means were modest compared to
the family of borlakur Skulason. However, in terms of cultural upbringing, one can argue that

. . . 658
Margrét and Jén were on an equal footing.

® J6n Samsonarson, “Eftirmali,” in Bjarni Gissurarson, Solarsyn: Kvaedi, ed. Jdn M. Samsonarson (Reykjavik:

Bokautgafa Menningarsjods, 1960), 111; Harpa Hreinsdottir, Liodabréf Bjarna Gissurarsonar i Lbs 838, 4to (MA
thesis, University of Iceland, 2007).
®7232, 101v-102r; 1055, 133r-134r.

88 Cf. bérunn Sigurdardéttir, “Constructing cultural competence,” 277-320.
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Epithalamia were sometimes composed to celebrate upper-class marriages in early modern Iceland,
but the bride’s father seems to have gone an extra step for this union: creating a massive volume of
poetry dedicated to his new son-in-law, welcoming Jén into the family and reinforcing the social
bond between Jén and the parson’s household in Sléttuhlid. Fagriskdgur, given to Jén the Younger,
may have been a similar wedding gift on the occasion of Jon’s marriage to Gudrun bérdarddttir, who
was closely related to Jon lllugason and the elite of North Iceland (see 4.15.5). It is unknown what

happened to the manuscript after Jon’s death in 1702.

5.1 (Gigja, a spiritual fiddle.

Gudmundur Erlendsson’s verse preface to Gigja, which is addressed to the book’s reader, makes
clear that the poet conceived of Gigja as a two-part whole, with each part forming a musical “string”
for the reader-singer on which to perform.®* It begins with a description of the construction of his

volume and the concept informing its structure:

Gigju strengi tjai eg tvo,
tals dr girni snuna,
minnar eins eg segi svo,

ur samstaedum tilbuna.

Fyrri partur hennar hefur
heilog vers og kveedi.
Annar, sjadu, af sér gefur

ypparleg heilraedi.**°

(‘l express the two strings of my gigja, twisted from the guts of speech, created from a
complementary pair: the first part has holy verses and poems. The second — see — gives excellent

advice’)

According to Gudmundur’s organising principle, the two parts of his manuscript form its strings, each
of which has a distinct sound or tuning, and which together produce a pleasing balance or harmony.
He expands this metaphor, whereby the book’s reader is the player or performer who interacts
bodily with the gigja. By the time Gudmundur compiled Gigja, his children were adults, and he states
that Gigja is a book he has created for their spiritual comfort in times of adversity. This does not

necessarily mean that Gudmundur was near death at the time he created Gigja, as by the time he

659 232, 2r-3r. A second copy is in 1055, 2r—v.

%032, 2r-3r.
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composed the Rimur af Sdl og David on Grimsey he was already contemplating himself as a man
advanced in years. For the second part, he states that he has included poetry for times when the

mind is joyful, including aevintyri (‘adventures, exempla’) of the behaviour of birds and animals.

Gigja is constructed as a spiritual fiddle, but one that had a close relationship to the material and
performance culture of seventeenth-century Skagafjérdur. Probably, Gudmundur’s most direct
inspiration was the folk-instrument known as the gigja (cognate to ‘gigue’) in various Icelandic

SOUFCES.661

The bipartite structure described in Gudmundur’s preface appears to have been popular for Icelandic
songbooks in the early 1600s, with hymns in the first section and more varied pieces in the second.
Gudbrandur borldksson’s printed Visnabdk takes this form, as does Olafur Jénsson of Sandar’s
kvaedabok.%®? Olafur Jonsson’s kvaedabdk circulated only in manuscript form, but Gudmundur’s son
Jén the Younger made a copy of Olafur Jdnsson’s poetry anthology (kvaedabdk) in 1687 for
Ragnheidur Jénsdéttir, and there is every reason to believe that Gudmundur was familiar with both
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models.

The form was not limited to poetry manuscripts: Gudrun Ingélfsdéttir observed a bipartite
structure in an eighteenth-century miscellany belonging to bPérey Bjornsdottir (1676—1745), from
Hvassafell in Saurbaejarhreppur in Eyjafjérdur, which her husband Gudmundur Olafsson copied for
her some time between their marriage in c. 1700 and Gudmundur’s death in the storabdla epidemic

in 1707.%%

There is no mention of Fagriskégur by name in the preface to Gigja, though Gudmundur does
compare himself to an aging tree and mentions that he is on the road to completing another book
(kver), containing rimur and hymns. Fagriskdgur’s title (‘Fair Forest’) might point to an affiliation with
Gudmundur’s riddle of the book-as-tree in Einvaldsédur (see 4.12), but read together with Hallur’s
funeral poem, Gudmundur’s comparison between himself and a tree at the point of falling suggests
that he also interpreted fagriskogur as a metaphor for his expanding family and kinship network: the

old tree’s little saplings had grown into a beautiful forest.

®%1 See Résa borsteinsdéttir, “Holur kassi og grofur strengur: Heimildir um alpyduhljédfeeri 8 ymsum timum

fram til arsins 1900,” Saga 54.2 (2016): 108—41.

2 bsrunn Sigurdardottir, Heidur og huggun, 49; Kari Bjarnason, Pétur Pétursson & Sigurdur Sigurdarson,
“Formalsord,” in  héndum pinum minn herra Gud hefur pu teiknad mig: Brot tr séimum og kveedum séra Olafs
Jonssonar @ S6ndum i Dyrafirdi (1560-1627), ed. Kari Bjarnason & Matthias Johannessen (Reykjavik:
Haskélautgafan, 2006), 9.

%83 | bs 1205 4to. According to the poem dedicating the manuscript to Ragnheidur on f. 28v, it was presented on
the occasion of the first day of summer, a traditional day for giving gifts. Porunn Sigurdardottir suggests that
the manuscript was Jén’s gift to Ragnheidur. Pérunn Sigurdardéttir, “Handrit Ragnheidar Jonsdéttur i Grof,”
101-3.

®%* Gudrun Ing6lfsdéttir, ,[ hverri bék er mannsandi“: Handritasyrpur — békmenning, pekking og sjélfsmynd
karla og kvenna ¢ 18. éld, Studia Islandica 62 (Reykjavik: Békmennta- og listfraedastofnun Haskdla islands,
2011), 208, 256-57.
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5.2 Gigjain 1055

Lbs 1055 4to is a copy of Gigja made by the Rev. Markus Eyjélfsson in 1787—-88, at which time he
served as parson for Myrar in Dyrafjordur. Markus Eyjoélfsson is a scribe of particular interest, since
he also copied Einvaldsodur (see 4.12) in Lbs 655 8vo. According to Markus’s meticulous scribal
documentation on f. 1r, the exemplar for 1055 is a copy of the original Gigja made at Lambavatn in

Raudasandur in 1692—4 by J6n Olafsson, i.e., the Rev. Jén Olafsson of Lambavatn (1640/1641-1703):

Andleg
gigja
edur
hljoofaeri.
Af
salmum, visum, rimum, kvaedum og deemiségum
samantekin
bérnum minum og naungum til frodleiks i Guds
ordi, og annarrar naudsynlegrar undirvisunar,
af fodurlegri astsemi uppskrifud og til aevi-
minningar eftirlatin
af
séra Gudmundi Erlendssyni kirkjupresti
ad Felli i Sléttuhlid i Hegraness pingi
Anno 1654.
Salm. 104. Eg vil syngja drottni mina lifdaga, og minn Gud lofa
svo lengi sem eg er.
AJ nyju uppskrifad eftir authoris eigin bok af mér undir-
skriféudum
skrifudum ad Lambavatni a Raudasandi
1692 — 3 — og 4. Jonas Olavius MS.
En ég byrjadi i Decembri 1787. Marcus Eyjolfsson.

(‘A spiritual gigja or musical instrument of hymns, verses, rimur, poems and exempla. Compiled for
my children and neighbours, for knowledge of God’s word and other necessary teachings, copied
with fatherly love and left in memory of [my] life by the Rev. Gudmundur Erlendsson, minister for Fell
in Sléttuhlid in Hegranessping, Anno 1654.

Psalm 104. | will sing unto the Lord as long as | live; | will sing praise to my God while | have being.
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Recopied from the author’s own book by me, the undersigned, at Lambavatn in Raudisandur [in]
1692 -3 — and 4. Jonas Olavius MS.
But | started in December 1787. Markus Eyjolfsson.’)

As in 232, the manuscript begins with Gudmundur Erlendsson’s introduction to the manuscript (2r—
v), followed by the list of all the books of the Bible in rhymed verse (3r). On 3v are written a series of
short verses by Gudmundur Erlendsson not found in 232 (described in 5.2.1). The recto side of the
following leaf, f. 4r, was originally left blank by the scribe, probably so that a dedication could be
added at the time of the book’s presentation to its intended recipient. It now contains a statement in
a plain hand, dated 10 December 1789, declaring that Helga Porvaldsddttir has given the book to her
son Gudmundur Palsson of H6fdi (1773-1848), making Helga borvaldsdéttir (1731-1803) the
probable commissioner of the volume and Gudmundur Palsson the intended recipient. Surprisingly
enough, Markus Eyjélfsson copied Jon Olafsson’s dedication on the verso side, from which it can be
seen that this now-lost exemplar, hereafter *JOG, was produced as a wedding gift for J6n’s daughter
Halla (1676—after 1703), who married farmer Jén Palsson (1670—after 1703) and lived at Breidavik.
Markus Eyjolfsson left blank spaces on ff. 59v and 61r to indicate missing text, suggesting that *JOG

was in a worn state by the late eighteenth century.

J6n Olafsson does not clarify on the title-page what he means by the author’s autograph manuscript,
but it seems, based on the poems discussed in 5.2.1, that this was the Gigja manuscript produced in
1654 for Jon lllugason, hereafter *JIG. As with 232, 1055 is not a copy of Gigja alone. The first poems
after the dedication in 1055 are the Exodus Hymns (Exodi sdlmar), a cycle of 76 hymns based on the
Book of Exodus (ff. 5r—48v), accompanied by several verses addressed to the reader that explain in
more detail the plan of the Tabernacle (49r—v) and a final poem addressed to the Book of Exodus
itself (50r). This work is not present in 232 and is not an easy fit with Gudmundur Erlendsson’s own
description of Gigja’s content. The Exodus Hymns, if they are indeed by Gudmundur Erlendsson,
form a book in their own right, with a postscript that binds the cycle into a self-contained unit. In
232, a heading indicates the beginning of the first and second strings. To place the Exodus Hymns at
the beginning of Gigja would be to weaken its concept structurally, and it is more likely that the

Exodus Hymns were joined with Gigja at a later date than 1654.

Gigja in 1055 arguably begins only on f. 51r, with the hymn “Eilifi einvaldsherra” (ff. 51r—v) as in 232.
The heading introducing the first section of the book (found in 232 and 1529) has not been copied.
However, the page header for the section from f. 51r (“Eilifi einvaldsherra”) to f. 87v
(“Polinmaedinnar deemid dyrt”) is “Adskiljanlegar salmvisur” (‘Various different hymns’), a collective
title echoing Gudmundur Erlendsson’s description of the first part of his Gigja as containing songs
and hymns “eftir adskiljanlegum timum og tilfellum” (‘for different times and occasions’) in 232 and
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1529 (see 5.3 and 5.5). After this point in 1055, page headers give the name of the poem or cycle

rather than a content description.

Worryingly for a manuscript supposedly descending from a manuscript from 1654, there is a short
hymn on ff. 82v—83r (“Fridar musterid fagra”) that is dated in the rubric to 1676 — six years after

665
h.

Gudmundur Erlendsson’s deat Fortunately, the same hymn is also in 232 (ff. 45v—46r), with no

date of composition specified.

On ff. 88r—96v are Gudmundur Erlendsson’s seven Passion Hymns, printed in 1666. Gudmundur
Erlendsson’s irate exchange with Bishop Gisli Porlaksson proves conclusively that the copy of the
Passion Hymns in 1055 derives from the printed version rather than a manuscript copy predating
1666, as one hymn was censored (see 4.14.4). Like the Exodus Hymns, these would not have formed
part of the original Gigja, but Markus Eyjélfsson’s manuscript locates them in Gigja’s first string in
1055. This is further evidence for reorganization of the manuscript after 1654. It is impossible to see
whether the Exodus Hymns and Passion Hymns were inserted into *JIG or *JOG at a later date or
whether Markus Eyjdlfsson himself added them into his version of Gigja, given that he had access to

other poems by Gudmundur Erlendsson, including Einvaldsoédur.

Gudmundur’s commemorative poem on Bishop Gudbrandur borlaksson (“Diktar lofkveedi Davids
son”) on ff. 127v-129r, dated 1628, and an elegy composed on the same occasion for Halldéra
Gudbrandsdéttir (“Lausnarinn, ljufur minn”) on ff. 129r-130v are immediately followed by
Gudmundur’s commemorative poem on Gudbrandur’s successor at Hélar, Porlakur Skdlason (“Avi,
avi vort auma land”) on ff. 130r-131v. Since Bishop porlakur died in 1656, Gigja from 1654 could not
have originally contained this poem. However, it is impossible to ascertain whether the poem was

inserted in *JIG after its initial presentation to Jon lllugason.

On f. 136v is a rubric that does not originate from Gudmundur Erlendsson himself: “Prjar stokur séra
Gudmundar” (‘Three stanzas by the Rev. Gudmundur’). The three eight-line dréttkveett stanzas
clearly belong to a single poem, “Audugir gai ad Gudi”. Markus Eyjolfsson uses a two-column format,
without marking the beginning and ending of each stanza. The poem is also found in 232 on f. 102r
under the rubric of “Prjar stokur med sama brag” (‘Three stanzas with the same metre [as the

previous poems]’), where the verses are not laid out in columns.

The division between the first and second part of Gigja is not as clearly marked in 1055 as in 232, but

f. 137r begins with Barnards, a proverb-poem that gives excellent advice as promised by the preface.

®%° {B 196 4to contains a copy of “Fridar musterid fagra” with the date 1676 on f. 34r and several other hymns

by Gudmundur Erlendsson. These appear to derive from *JOG.
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There is a change in ink here, and comparison with 232 shows that this is the point at which Gigja’s
second “string” likely began in *JIG. Barnards occupies just over 17 pages in 1055 (ff. 137r—145v),
followed by Gydingaraunir on ff. 145v—149r, Postulavisur on ff. 149r-151v and Légmadlsbdkin on ff.
151v—-154v. After this come mainly narrative and fable poems on the adventures of humans, birds
and animals, including a short section (ff. 174r—175) in a contemporary but less practiced hand,
containing Gudmundur Erlendsson’s Kveedi af fuglinum Fénix (“Um Fonix vil eg fuglinn tja”) on the

Phoenix. The page headers at the end of this section (ff. 182r-186v) read simply “Kvaedi” (‘poems’).

The last section of 1055 contains four rimur cycles by Gudmundur Erlendsson: Rimur af Mdses (187r—
218v), Rimur af Gedeon (ff. 219r—230v), Rimur af Samson sterka (ff. 231r-240v) and Rimur af Sdl og
David (ff. 241-308v). These rimur are not written continuously: each new rimur cycle begins on a
new leaf, and blank space is left at the end of the final rima in each cycle, filled with a small vignette
on f. 230v and a squiggle imitating a vignette on f. 218v and 240v. The final leaves of the Rimur af Sal

og David are tattered, and no index has been preserved.

5.2.1 Five poems
On f. 3v of 1055 are five short poems that all evidently originate in *JIG or *JOG but are not by a

single author and would not have had the same neat layout as in 1055. These include both

dedicatory poems and poems that may have originated as marginalia.

The first is a simple 8-line dréttkvaett stanza (“Jesus um heilt his”), an evening prayer for the
protection of the farm (byli) and the sleeping quarters (svefnsalur) from the power of darkness,
which is attributed to Gudmundur Erlendsson in the heading. Below this is a two-stanza poem
addressed to the scribe’s daughter (“Skoda hvad hér skrifad star”), reminding her to take good care
of Gigja. Given that *JOG was copied for Halla Jénsdéttir, she is likely the daughter being addressed
in these particular stanzas rather than Margrét Gudmundsdattir, especially since the poem
deliberately copies the wording of the fifth and final poem on the page, which appears to be

Gudmundur Erlendsson’s original manuscript dedication to Jén Illugason, Margrét’s groom.

The third poem is a two-stanza address to the reader. In the first stanza, an unidentified first-person
speaker (the poet, the scribe or an owner) asks the reader to treat “my” Gigja well and not makdlera
(‘stain, dishonour,’ from Lat. maculo) the book; in the second stanza, Gigja herself speaks in the first
person and repeats the request not to stain or treat her badly, as she has come to educate the reader
and needs to travel widely after this. The poem is a reminder that manuscript volumes such as Gigja

were created primarily for circulation and use, rather than the long-term preservation of a collection
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of poems.

Since the book was intended for sharing, it was important for those handling the book
to do so carefully. It is also a reminder of the book’s didactic function for seventeenth-century users.
The poem is anonymous; one indication that Gudmundur Erlendsson is possibly not the author is
found in the final line, “medferdina ad vanda” (‘to take care in handling [the book]’). This is identical

to the last line of the fifth poem on 3v (see below), which was original to *JIG. It would be unusual

for a poet such as Gudmundur to repeat the same line of poetry twice on the same page.

The fourth poem is the most bizarre in its context: a Latin distich and its Icelandic translation.®®’ This
well-known distich alludes to a gruesome legend whereby a boy playing butcher kills his brother
(copying his father who has just killed a pig), typically leading to a chain of deaths. William Hansen
observes that variations of this particular folktale (AT 2401, The Children Play at Hog-Killing) tend to
be told as a recent true event at a given location, but that the story itself was known in antiquity,
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medieval Arabic literature and in German literature from at least the sixteenth century.”™ The Latin

distich in 1055 is identical to the one printed by Hansen from a German source from 1600,%* in which
the husband kills the pig, the oldest boy kills the middle brother with the butcher’s knife, the wife
stabs the oldest boy, the youngest boy drowns in the bathwater, the wife hangs herself and the

husband dies of grief:

Sus, pueri bini, puer unus, nupta, maritus,

cultello, lympha, fune, dolore cadunt.
(‘A pig, two boys, one boy, a wife, a husband, perish by knife, water, rope, grief.’)

Hansen’s observation that the folktale has a tendency to mutate into a local legend is certainly true
of Skagafjordur in the seventeenth century. A localized version of the legend can be found in the
Skardsdaranndll chronicle compiled by Bjorn Jonsson of Skardsa (1574-1655), who set the tragedy in
the eastern part of Iceland in the year 1553, around two decades before his own birth. Perhaps
because neither pig farming nor the bathing of small children were widely practiced in early modern
Iceland, Bjorn Jonsson’s cautionary tale has the wife threaten the older boy with the knife, the older
boy threaten and attack his younger brother (mimicking the adult’s observed behaviour, as in other
versions of the legend), the wife stab the older boy and the husband beat the wife to death. The
most notable variation to the story is its conclusion: for killing his wife, the husband (Bjérn names

him Bjarni) is given the penance of walking around Iceland barefoot. He supposedly walks three

*%° Ma rgrét Eggertsdottir, “Inngangur,” Hallgrimur Pétursson, Ljiodmeeli 1, xv.

1055, 3v.

William F. Hansen, Ariadne’s Thread: A Guide to International Tales Found in Classical Literature (Ithaca:
Cornell University Press, 2002), 79.

%9 William F. Hansen, Ariadne’s Thread, 80.
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times around Iceland before settling at Efranes in Skagastrond in Skagafjérdur, where he marries a
woman named Arndis and has a son Jén who dies in mysterious circumstances. The entry ends with
the statement that Bjarni was “sifelldlega berfaettur, og hann gekk svo hart um grjot, sem hver inn
skofatadur” (‘always barefoot, and he walked on stone as firmly as anyone might in shoes’), as if
Bjarni’s barefootedness somehow supported the claim that he had indeed walked three times
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around Iceland.

Although its presence in Skardsdranndll shows that the legend circulated in the vernacular, the Latin
distich and its translation are the contribution of someone schooled in Latin. Its position as the fourth
of five items is a strong indication that the Rev. Markus Eyjélfsson copied the material from his
exemplar. Its translator is unknown, but it cannot have been part of Gudmundur Erlendsson’s own
original layout for the dedicatory page of *JIG. It probably numbers among later additions to either

*J1G or *JOG, possible scribbled in a margin or other originally blank space.

The fifth poem has the name Gudmundur Erlendsson written immediately below it and is clearly

Gudmundur’s original dedicatory poem for the lost *JIG:

Bornin min par viti a von
med visukorni nyju,
ad oll hefur Jén minn Illugason

eignarrad a Gigju.

En ad lani um ma sj3,
ad peim komi til handa,
bau eg bid, sem mest ad ma,

medferdina ad vanda.

(‘With this new little verse, my children may know that my Jén lllugason has complete possession of
Gigja. But so that they might have access, [he] will see to its loaning, so | ask them to be as careful as

possible in its handling.”)

This poem was clearly added to Gigja by Gudmundur Erlendsson himself at the time of its
presentation to Jon lllugason, and it mainly repeats the sentiments of Gudmundur’s prologue: Gigja
belongs to Jon lllugason, but he is expected to share. Margrét and Jon’s eldest surviving child, Jdn,

was born in 1656. The date of 1654 on the title-page of 1055 is thus in keeping with the approximate

670 ¢

IA1,132-34.
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date of their marriage. The verses addressed to Jon lllugason on f. 3v, absent from 232, suggest that

1055 descends from an autograph copy of Gigja specifically dedicated to Jon, whereas 232 does not.

5.2.2 JS207 8vo
JS 207 8vo (207) derives partially from a copy of Gigja (probably *JOG). Other religious poetry is also

included in the manuscript and Gigja’s structure is not retained. The manuscript is undated, and the
main hand is unknown. Pall Eggert Olason suggested an approximate date of 1720, but it could easily

. 671
have been written a decade or two later.

However, 207 is at least 40 years older than 1055, and it
thus provides some clues as to the circulation of Gigja in West Iceland after J6n Olafsson gave a copy

to his daughter Halla.

Halla Jénsdéttir, the owner of *JOG, lived in Breidavik in Raudasandshreppur in Bardastrandasysla at
the time of the 1703 census. An owner’s statement on f. 183v of 207 names the book’s owner in
1747 as Sigridur Gunnlaugsdottir (1693—after 1762), who grew up on the island of Svefneyjar in
Breidafjordur, part of Reykhdlahreppur in Bardastrandarsysla. Both Sigridur and her older brother
Olafur Gunnlaugsson were poets.®’? Sigridur married the Rev. Sigurdur pérdarson (c. 1689-1767),
who served as parson at Brjansleekur in Bardastrond from 1723. The date of their marriage is
uncertain, but their oldest surviving child was born in 1733. Pall Eggert Olason suggested that the
main scribe could be Sigridur’s husband, but this also is uncertain.®’”® The four final leaves (ff. 232r—
235v) have been more conclusively identified as the work of Pétur Jéonsson (1701—-before 1788), who

moved to Svefneyjar and was a prolific scribe.

According to an undated inscription on the inside cover, the volume’s owner is the unmarried
Gudridur Hjaltadottir. Although the inscription is in a conservative hand, the paper probably dates
from the nineteenth century. Only one single women in the islendingabdk database by the name of
Gudridur Hjaltadottir who was alive in the first half of the nineteenth century survived early
childhood. Her parents, Hjalti Sigurdsson (b. 1662) and Steinunn Alfsdéttir (1659-1718) were a
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property-owning couple who farmed at Brekka in Strandarhreppur in Borgarfjordur.
sister had also been christened Gudridur in May of 1797 but died as a tiny infant. The younger
Gudridur (1800-1876) was unmarried and lived most of her adult life at Kalfanes in Strandasysla.
Even if the manuscript’s provenance is unclear, it clearly originated and circulated in West Iceland

and was clearly — like *JOG —a manuscript owned by women.

7L pal Eggert Olason, Skrd um handritaséfn Landsbokasafnsins, vol. 2, 655.

Poetry by Sigridur is preserved in JS 254 4to and JS 475 8vo.
Pall Eggert Olason, Skrd um handritaséfn Landsbokasafnsins, vol. 2, 655.
Gunnar F. Gudmundsson, Jardabréf fra 16. og 17. 6ld (Copenhagen: Hid islenska freedafélag, 1993), 56.
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5.3 Gigjain 232

In 1688—-1689, Gudmundur’s son Skuli compiled a massive tome, now 232, at the request of Einar, a
close relative whom Skuli addresses as his brother, using the honorific pér. On f. 11v, Skuli’s brother
Hallur refers to Einar first as his brother (using the honorific pér) but then more specifically as his

sister’s son. From this, can be deduced that Einar was Skuli’s biological nephew and almost certainly
one and the same man as the Einar Jonsson of Lundur in Fljot (1659—after 1703) who presented the

manuscript to his wife, Gudny Hjalmarsdéttir, according to the full-page inscription on f. 4r of 232.

Einar’s original request was probably to create a copy of Gigja, but the resulting codex is more
complex and should not be viewed as a direct copy of Gigja or any other one single manuscript. As
currently bound, 232 begins on 1r with Skuli’s elaborate title-page, which has an ornate and colourful
border depicting flowers and urns. The first part of the title is virtually identical to that of 1055,

although it is written in the third person, and the quotation is the same:

Andleg
gigja edur hljodfeeri
af
salmum, visum, rimum, kvaedum og deemi-
ségum, samantekin bérnum sinum og naungum
til frodleiks i Guds ordi, og annarrar na-
udsynlegrar undirvisunar. Af fo-
durlegri astsemi uppskrifud og til
a&viminningar eftirlatin,
af
séra Gudmundur Erlendssyni, fyrr-
um stadhaldara ad Felli i Sléttu-
hlid.
Y. 104. Eg vil lofsyngja drottni mina lifdaga,
og minn Gud lofa a svo lengi sem eg er.
Endurskrifud a Bjarnarstédum i Unadal af Skula

Gudmundssyni, Anno 1688.

(‘A spiritual gigja or musical instrument of hymns, verses, rimur, poems and exempla. Compiled for
his children and neighbours, for knowledge of God’s word and other necessary teachings, copied
with fatherly love and left in memory of [his] life by the Rev. Gudmundur Erlendsson, the former

benefice-holder for Fell in Sléttuhlid.
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Psalm 104. | will sing unto the Lord as long as | live; | will sing praise to my God while | have being.
Recopied at Bjarnastadir in Unadalur by Skdli Gudmundsson, Anno 1688.’)

This title-page is followed immediately by Skuli’s copy of Gudmundur Erlendsson’s verse preface to
Gigja (2r-3r). After the preface and a list of all the books of the Bible in rhymed verse (3v), in Skuli’s
hand. This is probably simply filler for a blank leaf, but it is also found in 1055. On f. 4r is an elaborate

full-page dedication in an unidentified hand:

bessa andlegu
gigju edur hljodfeeri
a seruverdug heidurs-
kvinna
Gudny Hjalmars-
dottir
hvorja henni hefur gefid hennar Gud

elskandi og dyggdum pryddi

This spiritual
gigja or instrument
belongs to the honourable
lady
Gudny Hjalmars-
dottir
Who has been given it by her God-

Fearing and virtuous

ektamadur husband

Einar Jonsson & Lundi i Einar Jonsson of Lundur in

Fljétum Fljot

The date of Einar and Gudny’s marriage is unknown, but it was presumably some time before 1693,
when their daughter Svanhildur was born. Given that Skuli completed 232 at Einar’s urging in 1689,
the book may well have been produced in connection with Einar’s upcoming marriage to Gudny, as
part of economic and cultural arrangements surrounding the match. In the seventeenth century, a
manuscript was still considered an appropriate wedding gift from a groom to a bride, i.e., the

675

tilgjof,”"> and the prominent notice in 232 that Einar has personally given the book to his wife Gudny

is a strong indication that it formed part of Gudny’s tilgjéf.

At over 550 leaves, the manuscript had indisputable economic value, but the book was also a
material expression of Einar’s cultural background. The poems in 232 attest not only to Gudmundur

Erlendsson’s virtuosity as a poet but also Einar’s valuable family connections. This included

675 Arthur, “The Importance of Marital and Maternal Ties,” 202.
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occasional poetry composed for his grandfather’s patrons — a catalogue of the powerful families to
whom Gudny and Einar might turn for support should the need arise. Given that her father Hjalmar
was also a poet, albeit not quite as prolific as Gudmundur, Gudny would have shared in common

with Einar that poetry and its performance formed a major part of her household life.

Following the dedication on f. 4r are two indices created by Skuli.®”®

The first is a list of hymns by first
line (5r—6v), covering ff. 1-52, while the second is a list of verses and poems (7r—9r), covering mainly
ff. 53—156 but also a handful of poems that Skuli has copied between rimur, discussed below. On f.
9v is a list of the 14 rimur cycles included in 232. Skuli notes below this that there are also 124 short

poems based on Aesop’s fables, but these are not individually listed in the index.

After the indices come two dedications in verse to Einar, one by Skuli (f. 10r—v) and one by Hallur (f.
11r-v), in Hallur’'s own hand. In its original state, these formed the very final leaves of 232 (as stated
by Hallur himself),®”’ being placed after the indices. The original foliation of the manuscript is written
in Skuli’s hand in the top-right corner of each recto leaf, from which it can be seen that although the
indices and dedicatory leaves have been moved to the front of 232, no additional reorganization of

the manuscript’s leaves has occurred.

Headings on f. 12r and f. 64r mark the beginning of Gigja’s first and second strings. The heading on f.

12, the first line of which is damaged due to trimming, reads:

Fyrsti partur kversins [inniheldur]
nokkrar séngvisur og salma, hvorja
eg hefi eftir adskiljanlegum timum og
tilfellum, hér og par, sungid og saman

skrifad

(‘“The first part of the volume [contains] a number of songs and hymns, which | have for different

times and occasions, here and there, sung and compiled.’)
The second heading, on f. 64r, reads:

Annar partur pessarar békar hefur inni ad halda
andlegar visur, og heilog kvaedi, af
ymsum efnum gjord og sam-

sett

®7% These were originally bound after f. 541v.

Cf. “pessar stokur, pad er min von, / po eg teiknad hafi, / minn adgaeti systurson, / & sidasta Gigju lafi” (‘These
verses, | hope, though | wrote them, my dear sister’s son, on Gigja’s last stub...”) 232, 11v.
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(“The second part of this book contains spiritual verses and holy poems, composed and compiled

from diverse matter.’)

The first poem in the first section is the hymn “Eilifi einvaldsherra” on f. 12r—v, as in 1055. The first
poem in the second section is Barnards (ff. 64r-72v), followed by Gydingaraunir (ff. 72v-76r), Guds
bordsvisur (ff. 76v—78r) and Logmadlsbokin (ff. 78r—80v). At least one poem has been added to the
second string that is not Gudmundur’s own: “ Austurriki eitt furdu fritt”, the Rev. Olafur Jénsson of
Sandar’s translation of the folk-ballad “Schloss in Osterreich” (‘The castle in Austria’).®’® An
unpublished examination of the preservation of this poem by the present author and Johnny
Lindholm confirms Olafur Jénsson’s authorship. New stanzas in 232 have been added that may have

been Gudmundur Erlendsson’s, and Skuli may have believed his father to be the author.

In 232, “Diktar lofkvaedi Davids son” from 1628 (ff. 55r—56v) and “Avi, avi vort auma land” from 1656
(ff. 56v—58r) are copied back-to-back, as in 1055. Other poems and cycles in 232 composed after

1654 (according to dates in rubrics, margins and colophons) include the following:

* Visnaflokkur ut af nokkrum historium ur gjérningabdk postulanna (“Undir audum huga”), a
cycle of poems based on the Book of Acts, ff. 116r—-134v (1659)
e “Egvar fyrstilerikd,” ff. 140r-141r (1661)
e “0Jest himnesk haena,” ff. 60r—61v (1663)
e Vékuvarpa, ff. 288r-293v (1663-1664)°"°
A note on f. 167v marks the division between the narrative poems in Gigja’s second string and the
beginning of the rimur section on the facing page, f. 168r, which Skuli classifies as the book’s third

part:

bridji partur pessarar békar hefur
inni ad halda ndkkra rimna flokka, i

fyrstu Rimur af Sal og David
(‘The third part of this book contains several rimur cycles, starting with the Rimur af Sdl og David’)
The rimur cycles in 232 are, in order:

*  Rimur af Sdl og David
*  Rimur af Mdses

*  Rimur af Jonas spdmanni

678232, 95r—96r.

®79 skali's heading gives the title as Vékubon.

191



* Rima af sjé sénnum

*  Rimur af Eli spadmanni

*  Rimur af Eliseus spamanni
*  Rimur af Gedeon

*  Rimur af Samson sterka

* Reeningjarimur

*  Rimur af barndoémi Krists

*  Rimur af Herddes

*  Rimur af Pilatus

s Vilbaldsrimur

e /Asopsrimur

From Gigja’s title-page in 232 and 1055, it would seem that rimur formed part of Gigja from the
outset, but it is difficult to know whether Skuli has added rimur not initially include in Gigja at this
point in 232. It is also noteworthy that the rimur section contains shorter non-rimur poems between
rimur cycles, including Gudmundur’s prayer for his son Jon from 1622 (see 4.11), Vékuvarpa (see
4.13) and occasional poems for the family of Pérunn Benediktsdéttir and Olafur Jonsson of
Modruvellir from 1619 and 1628 (see 4.4).%° This indicates that Skuli completed the first and second
parts of 232 before beginning work on the third part but obtained a small number of poems from
other sources as he worked on his manuscript project and inserted these where space allowed,

rather than collecting them in a separate gathering.

Verses by Skuli on the progress of his scribal project at the end of Vékuvarpa on f. 293v, dated 22
May 1688, describe how its completion has been delayed by the hard winter. Skdli makes a direct
connection between the harsh, snowy conditions and his inability to work on Gigja. By 22 May, Skuli
states that he has completed only 60 quires (érk), and still has much of Gigja left to copy. God only
knows whether Skuli will live to complete the job; thrice nineteen years of his life have passed away
(i.e., he is 57), and his eyesight is getting poor. This is a fairly good indication that Skuli had an

exemplar of Gigja before him with additional material.

The last of the rimurin 232 are £sopsrimur (ff. 455v-492r), which end with a note in Skuli’s hand
that the third section of the manuscript is complete and a single stanza (also in Skuli’s hand) stating
that he has been unable to obtain more rimur and other material will now follow. This begins with

Gudmundur’s commemorative poem from 1621 on Olafur Jénsson of Médruvellir (see 4.4), but at

%80 732, 394v-397v and 492v—494v.
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the poem’s end on f. 494v come the words “Endir visnanna” (‘the end of the verses’) and the

remainder of the page is blank. On the facing page (f. 495r) is a new heading:

Fjordi partur pessarar bokar hefur inni ad
halda deemiségur £sopi og hans spakmeeli,
i nokkur kvaedi saman tekin, peim til
gagns og gamans sem hlyda og

skilja kunna

(‘The fourth part of this book contains £sop’s fables and his adages, compiled into several poems for

the benefit and amusement of those who may listen and understand.’)

There are 63 short narrative poems based on £sopic fables, the last of which ends on f. 538v.
Following this on f. 538v is a note by Skuli: “Hér endast £sopi deemisogur, en eftir fylgja faeinar
annars stadar addregnar” (‘Here end Aesop’s fables. After this come a few obtained elsewhere’).

These additional poems number only four in total, listed here by incipit:

, . P . . . . . 681
e “Kongurinn fugla kalla réd” (refrain: “Marglatum munni, mistrdad er”)

ce s , , P . e . 682
¢ “Fjollin stéru stddu sér” (refrain: “I megnum perrir pornar upp”)

e “Krdkan fordum blékk & bran” (refrain: “Hagnadarsemi heitir konst”)%?

e “Sumir hafa pa sinnis grein” (refrain: “Heift og 6fund halda eitt”)®*

On f. 541r is another note by Skuli: “[F]yrst petta blad gengur af pa set eg hér kvoldvisur séra Jéns
Gudmundssonar, vid kvoldvisna tén” (‘Since this leaf is left over, | shall set the Rev. Jon
Gudmundsson’s evening verses here, to the evening verse melody.’). These verses reach only
midway down the verso side, at the end of which Skuli has written a verse of his own: “Skrifad um
sidir, er nu ut, / innihaldid Gigju. / Eg henni valdi endahnut / sem upphafid ad nyju” (‘Finally written,
now the content of Gigja has come to a close. | chose it an end-knot as the new beginning’).*®®
Comprehensible only through the interaction between the poet-scribe’s words and the visual layout
of the page, an endahnutur would normally signify a printer’s ornament or knot-like scribal

decoration at the end of a book. Skuli has indeed placed his verse where one might normally expect

an intertwining ornament.

%81 732, 538v-539r; 250, 538v—539r.

232, 539r-v; 250, 107r-v.

232, 539v-540r; 250, 107v-108r.
232, 540r-v; 250, 108r-v.

232, 541r.
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Much as in a printed book, the final poem at what was originally the end of 232 is filler of sorts, since
an empty leaf remained after Skuli completed the task of copying his father’s poetry book for his
nephew. Skuli’s choice to end his father’s anthology with his brother’s poem is a indication of how
Skuli sees his brother Jon as his father’s successor as a religious poet as well as the parson for Fell.
The reference to Gigja at the book’s end is also a fairly strong indication that Skuli’s exemplar for
virtually all of the material copied before f. 538v was indeed Gigja rather than Fagriskégur. The
catchword at the bottom of f. 541v is “Registur yfir” (‘The index of’); 5r in 232 was originally the next

page after this.

On ff. 542r—44v is a funeral poem for Bishop Gisli Porldaksson by the Rev. Jon Gudmundsson of Fell in
an unknown hand, being neither Skdli’s nor Hallur’s but contemporary and quite similar.®®® This hand
is characterized by subtle but whimsical details, such as what appears to be a miniscule bird in the N-
initial beginning the poem and a tiny face in a large O-initial near the top of f. 543v. This poem was

copied as a single codicological unit and ends with a book-knot in the style of a printer’s ornament.

The final 8-leaf gathering in 232 does not belong to Gigja proper but is in Skuli’s hand. The first item
is a long funeral poem by the Rev. Jon Gudmundsson on the death of a certain Jon Nikuldsson in
September 1688 (ff. 545r-548v), ending with a small decorative cluster of pen flourishes. No such
individual is found in the islendingabdk database, but according to the poem, Jén Nikuldsson was at
Skriduland in Kolbeinsdalur in Skagafjordur at the time of his death and was 64 years old; his wife of
34 years survived him, as did 10 of their 15 children, of whom two sons — both named Jén — had left

the country and held administrative posts of some sort (embaettismenn).®®’

The poem states that Jon
Nikulasson had been a member of the hreppstjorn (‘local administration’) for his community, and a
man named Jon Nikuldsson was indeed listed in the hreppstjorn of Hélahreppur in the 1670s. This is
almost certainly one and the same individual. Jon Nikulasson did not belong to the uppermost
echelons of Icelandic society, but he was influential within his local community. That two of Jén’s

sons had emigrated by 1688 and were now working abroad is a particularly interesting detail: the

ordinary people who left Iceland in the seventeenth century are not typically well documented.

On f. 548r, Jon Gudmundsson addresses the widow as his sister, using the familiar pu (in contrast to
Hallur’s use of pér for their brother Skuli, see 5.5.2.1). This may be simply a gesture of warmth on the

poet’s part, but the widow might also quite literally be his own sister, and hence the mother of Einar

*% The poem (“Nu bidjum Gud ad nada oss”) is composed on the death of Bishop Gisli borlaksson of Hélar in

1684 and was later printed at Hélar in 1685, see bérunn Sigurdardéttir, Heidur og huggun, 377-78. The
commemorative volume in which it was published was the first of its kind in Iceland, cf. Halldér Hermannsson,
Icelandic Books of the Seventeenth Century, 1601-1700, 38—39. Jon Gudmundsson himself did not copy the
poem in 232, based on comparison with Lbs 1205 4to.

®87 232, 546r.
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Jonsson. Such a connection would explain three puzzles: why Jon Gudmundsson composed a lengthy
poem about an otherwise unknown farmer in Kolbeinsdalur (longer even than his funeral poem on
the death of Bishop Gisli borlaksson), why Skuli copied the poem for Einar Jonsson and why it was

inserted at the end of Gigja.

On ff. 548v—549r, Skuli copied a hymn, “Letrad svo finnst um liljurnar,” by an unnamed poet who
might also be Jon Gudmundsson. Its rubric states that it is based on the proverb “peir sem liljurnar
lesa edur plokka, stingast af pyrninum” (‘They who gather or pluck the lilies will be stung by the
thorns’). This is followed by a second hymn on patience in times of trial (“Lat pér, sal min, eilynda
verr”) by the Rev. Jon Gudmundsson on ff. 549r-550r; Skuli has written Jon’s name in the outer

%88 |f J6n Nikuldsson was indeed Jén Gudmundsson’s brother-

margin at the end of the second hymn.
in-law, then these hymns may have been intended as encouragement for his grieving widow and

children, although they do not directly fall into the category of funeral poems.

The final item in 232 is also copied by Skuli (ff. 550r-552v): Gudmundur Erlendsson’s poem
commemorating his mother, Margrét Skuladottir. The final verse of this poem states that it is to be
hung on the right side of the church at Fell, suggesting that it was probably framed in a similar
manner as Porunn Benediktsdéttir's memorial. Possibly, Skuli copied the poem directly from his
grandmother’s memorial. In 1703, Einar and Gudny had a young daughter Margrét of their own; the
name continued to have significance for the family as a living connection with their kinship network

and with the past.

Whether Skuli himself inserted these later additions into Einar’s copy of Gigja (ff. 545r-552v) is
unknown, but if Einar’s father had died in September 1688, when Skuli was in the process of
completing Gigja, then Skuli may have decided to include an additional section after he had

completed the indices.

5.4 Gigjain 250

When 250, 232 and 1055 are examined together, 250 seems to be a defective seventeenth-century
copy of Gigja later taken apart and rebound in a different order, with later additions by Hallgrimur
Hannesson Scheving (1781-1861). Although P&ll Eggert Olason proposed that it is in Gudmundur
Erlendsson’s own hand, Grimur M. Helgason strongly doubted that this was the case, based on his

689

own editing work on Gudmundur’s verse adaptations of £sop’s fables.®®” Pall Eggert Olason’s

*% The hymn, later printed in the 1772 hymnal, is also included in Lbs 271 4to (114v-115v).

Gudmundur Erlendsson, Daeemiségur Esops i ljodum, ed. Grimur M. Helgason (Reykjavik: Zskan, 1967), xiii—
Xiv.
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690
A close

observation that the hand of 250 is very similar to that of Lbs 1698 4to still stands.
palaeographical investigation of seventeenth-century manuscript hands would be required to sort

out the scribe’s identity with any certainty. The manuscript is foliated in the main scribe’s hand, from
which it can be seen that hundreds of leaves are now missing: ff. 1-200, 221-293 and 296—315. In its

complete state, 250 would have rivalled 232 in thickness: 486 foliated leaves and at least 12

unfoliated leaves that may have originally formed a separate codicological unit (see below).

The manuscript was completely disassembled in the first half of the nineteenth century, most likely
in an effort to salvage what remained of a badly damaged volume. Unfortunately, the amateur
conservator (here assumed to be Hallgrimur Scheving, whose hand is on the paper pasted on top of
7v) did not have the objective of saving all intact material in the manuscript. In early 2012, the
present author observed that six leaves in 250 had been partially or fully pasted over with younger
paper. Conservator Rannver Hannesson of the Manuscript Department of the National Library of
Iceland kindly removed the adhesive, revealing Gudmundur Erlendsson’s original text underneath.
From this, it was possible to see that a complete religious poem on ff. 111r-112v (“A einn Gud eg
@0stan trui”) has been crossed out and pasted over. It cannot be ruled out that other intact material
from the original manuscript was deliberately discarded due to a lack of interest on a later owner’s

part.

The first three leaves in the main scribe’s hand in 250, ff. 5r—7v (originally ff. 293r—295v), preserve
the end of Vinavisur (“Einn mann adur i heimi”) on ff. 5r—7r and the beginning of Kvaedi um
polinmaedi (“Hvad skal margt ad maela”), on f. 7v (pasted over to 2012). These poems are not copied
back-to-back in 232 or 1055 but are present in each manuscript.®* Following these two poems in 250
are two poems on ff. 8r—17v that were originally located much earlier in the manuscript: the original
folio number on f. 8r is 201. These are Barnards and Gydingaraunir (see Table 1), both now defective.
Hallgrimur Scheving copied the rubric and first three stanzas of Barnards on a scrap of paper that he
pasted over the beginning of Kvaedi um polinmaedi (originally f. 295v). The entirety of what survives

of Gydingaraunir on f. 17v (originally f. 220v) was also covered until 2012.

Title Rubric (250) Ff. Rubric (232) Ff.

Barnards [Barnards. bad 8r-17r 64r—72v

) Annar partur pessarar
eru almargir (201r—220r)

0 pal Eggert Olason, Skrd um handritaséfn Landsbokasafnsins, vol. 1, 583. Lbs 1698 4to contains the oldest

surviving copy of Kvennadans, cf. Anthony Faulkes, Magnusarkver, 62.
1 n 232, the former is on 107r—-109r and the latter on 137r—v. In 1055, Vinavisur is on 172r-174r and Kvaedi
um polinmaedi on 180r-181r.
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Salémons bokar hefur inni ad

ordskvidir halda andlegar visur og
ungdéminum til heilog kvaedi af ymsum
gagns]®* efnum gjord og
samansett.
Barna rés

pad eru almargir
Salémons ordskvidir,
ungddéminum til gagns
og gudraekni, saman i

lj6o settir med Lilju lag

Gydingaraunir Gydinga raunir, | 17v(220v) Gydinga raunir, faar af 72v-76r
faar af morgum, morgum, med sama lag

med Lilju lag

Gidinga Rauner

Faar af Morgum

Med Liliu lag:

Table 1. Barnaros and Gydingaraunir in 250 and 232

Initially, the present author was intensely disappointed when the removal of the nineteenth-century
leaves revealed poetry already known from 232 and 1055. As exciting as it would have been to
discover a new long-lost work by Gudmundur Erlendsson, 250 is more closely related to 232 and
1055 than was obvious before 2012. Pall Eggert Olason’s explanation for the obvious similarities
between 250 and 232 was that Skuli had copied Fagriskdgur (i.e., 250) into 232. However, Barnards
and Gydingaraunir are among the core poems of the Gigja anthology in both 232 and 1055 (see 5.2
and 5.3). In 232, the didactic poem Barnards is identified in the heading as the first in Gigja’s second
“string” or section, immediately followed by Gydingaraunir. The original rubric of 250 is lost, but the
short title copied by Scheving must have been copied from a very similar heading as in 232. It would

also be unusual for Skuli to copy Fagriskogur while still repeatedly referring to the volume as Gigja.

692 Defective, copied by Hallgrimur Scheving on f. 7v.
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Due to a large lacuna, it is impossible to know what originally came after Gydingaraunir in 250. In
232, Gydingaraunir is followed by Guds bordsvisur (“Horfid til og lika laerid”), which is identified as
having the same tune (Liljulag). In 1055 the next poem is Légmdlsbokin (ending on f. 154v), and Guds

bordsvisur comes slightly later, on ff. 156v—157v.

Ferdaknutskveedi currently follows after Gydingaraunir in 250 on 18r—19r. This poem was originally
located much later in 250, the first leaf of Ferdaknutskvaedi being foliated as 316. This poem is in 232
on ff. 148r—149r. Although the order of poems following Ferdaknutskvaedi in 250 is not identical to
that in 232, the material itself plainly belongs to Gigja’s second string: moral poems for children,
aevintyr (‘adventures’) and daemisdgur (‘fables’). Two autobiographical poems in this section of 250,
as well as Gigja’s second string in 232 and 1055, are “Almattugur Gud himna haeda” and “Skordu fér

ar fjordum” (see 4.8), narrate the tale of a dramatic and suspenseful sea crossing.®*

The last of the miscellaneous adventure poems in 250 is on f. 56v (originally 433v), with the bottom
two-thirds of the page originally left blank. Gudmundur Erlendsson’s verse adaptation of Z£sop’s
fables begins on f. 57r (originally f. 434r) of 250 and on f. 495r of 232. According to Skuli, the fable-
poems are the fourth section of his copy of Gigja (see 2.3). There is no lacuna in 250 between 56v
and 57r, but the rubric on 57r in 250 is very close to that in 232, with the exception that it does not

identify the poems as a distinct section of the book:

Damiségur Z£sopi, og hans spakmaeli, i nokk-
ur kvaedi saman tekinn, peim til gagns og gam-

ans sem hlyda kunna.

(“ZEsop’s fables and his adages, compiled into several poems for the benefit and amusement of those

who may listen.’)

There are 63 verse fables, ending on f. 106v (originally f. 484v) in 250 and f. 538v in 232. Both 232

and 250 end with an additional four fable-poems not belonging to Aesop’s collection (listed in 5.3).

The remaining leaves in 250 (ff. 109-120) are not foliated. These may have belonged to a separate
and extremely fragmentary codicological unit, originally somewhat taller than the first part of the
manuscript. The hand on 109r—118v is not identical to that in the earlier part of the manuscript but is
close enough that the main scribe should not be ruled out entirely. There is a rise from 22-23 to 25—

27 lines per page, and the upper margin of f. 114 shows clear evidence of trimming.

693 Copies of “Almattugur Gud himna haeda” are in 232, 97r—101r; 250, 47v-52v (orig. 424v—429v); and 1055,

161v-166r. “Skordu fér ur fjordum” follows immediately after this poem in all three manuscripts (232, ff. 101r—
v; 250, ff. 52v-53r (orig. 429v—430r); 1055, 166r—v) but is written in a two-column format in 1055.
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The content of this final section has an uncertain relationship to Gigja. It begins on f. 109 with a
single leaf preserving Kveedi um skammvinnan bloma fallvaltrar evi and the beginning of Ndtturu
spegill, the latter of which has been pasted over with a scrap of paper as part of the nineteenth-

century reorganisation of the manuscript. Following this on f. 110-113 are a series of poems:

* The last two stanzas of a defective hymn or religious poem, crossed out in a later hand, f.
110r

* A complete fable-poem, Um rddgjafann og apynjurnar (‘On the counsellor and the
monkeys’), ff. 110r—v

* Anarrative poem (“Einn hja 6ldum béndi bjé”), ff. 110v—111r

* Areligious poem (“A einn Gud eg aedstan trui”), crossed out in a later hand and pasted over,
ff. 111r-112v

* A complete narrative poem on the life of Gennadius, Genadius visur, 112v-113v

Gudmundur Erlendsson’s Vékuvarpa is in a two-column format on 114r-120v, the last two leaves of
which poem are in a less practiced and probably younger hand (replacing lost leaves?). A simple ink
border has been drawn around these two columns. Since Vékuvarpa reliably dates from 1663-1664,

it cannot have been part of any manuscript produced before this date.

Comparison with Skuli Gudmundsson’s copy of Gigja indicates that the first string of Gigja would not
have filled all of the first 200 missing leaves in 250. However, Gudmundur Erlendsson’s verse

prologue to Gigja specifically mentions the presence of rimur,®**

of which there are currently none in
250. Although 250 could not have contained all of Gudmundur’s rimur cycles, the manuscript may
have included a selection. Were the Exodus Hymns included in 250 as in 1055, this would also
account for a large number of leaves at the front of the manuscript. Given that the first “string” of
Gigja contains hymns and religious poetry, it is unlikely to have interested a nineteenth-century

owner who systematically crossed out and obscured what little non-narrative religious material now

remains in the book.

5.5 Gigjain 1529

1529 is an unbound manuscript of 86 leaves, including single leaves and loose quires. The leaves

currently measure approximately 193 x 160 mm,®” but some trimming may have occurred at the

694332, 2v.

Based on a measurement of Gigja’s first leaf in 1529, f. 55.
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point at which it was bound, since the leaves in the manuscript are quite uniform despite being the
assembled work of many different scribes. The material is not currently in its original order, and at no
point in time did it form a single continuous whole. When Pall Eggert catalogued the manuscript as
part of his work for the National Library of Iceland, he identified it as the work of two main hands:

696
f.

Gudmundur Erlendsson’s son Hallur and Gudmundur Erlendsson himsel Pérunn Sigurdardottir

proposed either Hallur or Skuli Gudmundsson as being the first main hand and Gudmundur

d.%*” Karl Olafsson, who created a more detailed description of 1529 for the

Erlendsson the secon
online catalogue, tentatively identified 1529 as the work of 8 hands, again with two main hands (not
identified by name in the catalogue). | concur with Karl Olafsson’s analysis of the division of hands in

. . . 698
the manuscript, which is as follows:

Scribe Ff.

Hand A 1r—35v

38r—46v

76v—77v

Hand B 50r-53v

55r—74v3

Hand C 36r-37(bis)r

Hand D 47r—49v

54r—v

Hand E 74vA—76r

Hand F 78r—79v

Hand G 80r—v

%% “Ag mestu m.h. Halls Gudmundssonar og (bl. 39-73) m.h. sira Gudmundar Erlendssonar sjalfs, fédur hans
(fré efri arum hans).” Péll Eggert Olason, Skrd um handritaséfn Landsbdékasafnsins, vol. 1, 542.

7 bsrunn Sigurdardottir, Heidur og huggun, 198, 323, 399.

% 16 avoid confusion, scribes are referred to in this chapter by alphabetical letter rather than by Roman
numerals as in the online catalogue. Note that Hand B is currently on ff. 50r-53v rather than 50r-51v and 53r—
54v and Hand D is currently 54r—v rather than 52r—v as stated in the online catalogue. This is not Karl Olafsson’s
error; the manuscript was reorganized in connection with digitization without the catalogue being updated.
Accessed 1 October 2019, https://handrit.is/en/manuscript/view/is/Lbs04-1529
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Hand H 81r—-85v

Table 2. Hands in 1529 (based on current manuscript order)

Hand A is unmistakeably Skuli Gudmundsson’s, based on comparison with Hallur’s and Skuli’s hands
in 232.5%° Hallur Gudmundsson’s poem “O pu fallvalta veraldarvist” in Hand A on ff. 1r—7v, which
commemorates his recently deceased father, ends with the words “Hans eftirpreyjandi sonur Hallur
Gudmundsson hefur petta sorgandi sungid” (‘His mournful son Hallur Gudmundsson has sorrowfully

7% presumably, Pall Eggert Olason identified Hand A as Hallur’s on the basis of this clause.

sung this’).
The statement is one of authorship rather than a scribal colophon, however. The expression may be

copied directly from Hallur’s original, but the hand is clearly not Hallur’s.

Hand B, plausibly identified in earlier scholarship as Gudmundur Erlendsson’s hand, is on ff. 50r—53v
and 55r=74v, Il. 1-3. The earlier leaves preserve part of Mdses rimur and are one of several
fragments of the poem in different hands (see 5.5.1). On f. 55r is the beginning of “Eilifi
einvaldsherra”, which is also the first poem in Gigja in 1055 and 232. The leaf is severely damaged,
with staining and wear consistent with having been located at the front of a volume for some time. If
this volume was in a bound state, there was probably no flyleaf protecting the text. Further evidence
that 55r was once the first leaf in a poetry volume are: (a) the many pen trials in different inks and
hands, a strikingly different pattern of use than for other leaves of the manuscript,’®* and (b) the
presence of a small letter ‘a’ at centre in the bottom margin in a dark ink, a feature borrowed from

printed books. Gigja in 232 has a capital letter ‘A’ in Skuli’s hand on f. 12r in a similar position.

The text on the top of the page is barely legible, with the first line of text unreadable without imaging

technology. However, a semi-diplomatic transcription of f. 55r, Il. 2-3 reads:
vysum og psalma huoria eg hefe Eptir adskil[....... ]
tymumm og tilfellum, hier og par, sungid og samanskrifa[d]

As far as it can be read, the heading on f. 55r in 1529 is identical to that on f. 12r of 232 (see 5.3).

Based on this, 1529 preserves an original autograph manuscript of Gudmundur Erlendsson’s Gigja

%9 Eor variations in Skuli’s hand, see e.g., 232, 25r and 44r-v.

7% | bs 1529 4to, f. 7v.

E.g., “penne gddu” is jotted inconspicuously in the bottom margin in a seventeenth-century hand, possibly
Skuli Gudmundsson’s. “Penni godur” (‘A good pen’) is a typical pen trial. Another pen trial is written directly
over the text; it includes the clearly written word “partur” (‘part’), a word that would still presumably have
been visible in the rubric at the top of the page.
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that cannot be Jén lllugason’s copy from 1654, based on both internal and external evidence.”®

Table 3 illustrates the ordering of the poems in this section, based on the current organization of the

manuscript:

No. | Incipit Ff.

1 “Eilifi einvaldsherra” 55r—v

2 “polinmaedinnar deemi dyrt” 55v-57r

3 “0 Jest minn edla godi” 57r-v

4 “Syndgadu ekki saeta barn” 57v, 68r

5 End of “Sja minn fulltrui og fromur pjonn” (See no. 23)
6 “Dyrdlegur er og drottni kaer” 58r—v

7 “pegar ad minnkar matturinn” 58v—59r

8 “Eg prey af 6llu hjarta” 59r-v

9 “Vert herra Jesd minn hja mér” 59v

10 “Hvad mun vor auma &fi hér” 60r—v

11 “Upp lit min sal dr sorgum peim” 60v, 63r

12 End of “Herrans hér postula” (See no. 19)
13 “pjadur og luinn ligg ég hér” 63v—64r

14 “Minnstu 6nd min pé mannraunir” 64r—v

15 “Minn Gud og mildi fadir” 64v, 70r

16 End of “Timi til alls an efa er” (See no. 29)
17 “pessum so6fnudi fer ég fra” 65r—v

18 “Diktar lofkvaedi Davids son” 66r-67v

19 “Herrans hér postula” 67v, 61r—62v
20 End of “Syndgadu ekki saeta barn” (See no. 4)

72 The evidence of 1055 shows that the 1654 copy had at least one dedicatory leaf, with poetry by Gudmundur

Erlendsson presenting the work to Jén, which would have shielded the leaf containing “Eilifi einvaldsherra”
better than in 1529. The manuscripts align more poorly in Table 4 than 232 and 1529. Furthermore, there is
overwhelming evidence that Jon lllugason’s manuscript remained in his children’s possession and was bound
with additional manuscript material not present in 1529.
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21 “Gud er min huggun, hjalp og traust” 68r—v

22 “Volt og hardbyl er vistin su” 68v—69r

23 “Sja, minn fulltrdr og fromur pjén” 69v, 58r

24 End of “Minn Gud og mildi fadir” (See no. 15)
25 “Eg pakka Gudi eilifum” 70r-v

26 “Hvenar mun koma minn herrann s3” 70v=71r

27 “Ris mér hugur vid heimi” 71r-72r

28 “pann ageetasta aldingard” 72r-73r

29 “Timi til alls an efa er” 73r—v, 65r

Table 3. Gigja in 1529 (order as currently organized)
As can be seen from the table, the order in which the leaves in this section are currently organized is
somewhat arbitrary. Surprisingly, when reordered with the help of 1055 and 232, what survives of

Gigja in 1529 is a fully intact section containing 24 poems. The reconstructed order is as follows, with

‘M’ indicating the presence of musical notation:

No. | Incipit 1529 232 1055

1 “Eilifi einvaldsherra” (Baen 55r—v 12r—v 51r-v
Manasses)

2 “polinmaedinnar deemi dyrt” 55v-57r 12v-14v 86v—87v
(Jobs raunir)

3 “0 Jest minn edla gédi” (Baen 57r—v 47v—-48r 51v-52r
hins heilaga Bernhardi)

4 “Syndgadu ekki, saeta barn” 57v, 68r, M 48r 83r—v
(Nokkur vers bérnunum og
hinum eldri til vidvérunar)

5 “Gud er min huggun, hjalp og 68r—v 14v-15r 82v—83r
traust” (Utvalin kjérgrein frur
Sophia)

6 “Volt og hardbyl er vistin su” 68v—69r 15r-16r 52r-v
(Um vora hégomlega eevi)
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“Sja, minn fulltrdi og fromur
bjon” (Ut af 53. kapitula Esaja

‘< 703
spdmanns)

69v, 58r

48v—-49r

54v-55r

“Dyrdlegur er og drottni kaer”
(Um gdéda og gudlega burtfér)

58r—v

49r—v

55r—v

“pegar ad minnkar matturinn”
(Versakorn)

58v-59r

16v

84v—-85r

10

“Eg prey af dllu hjarta” (Séngvisa
med hvérri vonandi manneskja i
drottni segir sinn dauda

. 704
velkominn)

59r—v

16v-17r

55v-56v

11

“Vert herra Jesd minn hja mér”
(Andldtsord doktor Baldvini)

59v

20r

83r

12

“Hvad mun vor auma avi hér”
(Nydrsvisa 1634)

60r—v

20v-21r

85r—v

13

“Upp lit min sal dr sorgum peim”
(Nydrsvisa 1632)

60v, 63r

21r-22v

85v—-86v

14

“pjadur og luinn ligg ég hér”
(Salmur i b6lunni 1615)

63v—64r

22r—v

60v—61r

15

“Minnstu 6nd min po
mannraunir” (Hugvekjukorn i
bdlunni 1615)

64r—v

22v-23r

61lr—v

16

“Minn Gud og mildi fadir”
(Pakklzaetisvisa 1636)

64v, 70r

23r-24r

61v—62r

17

“Eg pakka Gudi eilifum”
(Pakklzetisvers Margrétar
Gudmundsdottur 1633)

70r—v

27r—v

67r

18

“Hvenaer mun koma minn
herrann sa” (Nokkur ord
preyjandi sdlar)

70v—71r, M

50r-51r

67v—68r, M

19

“Ris mér hugur vid heimi”
(Vidvérunarvisa 1628)

71r=72r, M

51r—v

135v-136v, M

20

“pann ageetasta aldingard”

72r—73r

27v—28v

68r—69r
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Here, pjon rhymes with mun (“Sia: Minn fulltriir og fromur pion, / Forsidligana breyta mun”).
According to 1529, this is a translation from German.




(Andleg paradis, edur Salomons

hdfur)
21 “Timi til alls an efa er” 73r—v, 65r 53v-54v 160r-161r
(S6knarkvedja 1631) (Second string)
22 “pessum so6fnudi fer ég fra” 65r—v 54vy-55r 161r-161v
(Grimseyjarkvedja 1634) (Second string)
23 “Diktar lofkvaedi Davids son” 66r-67v, M 55r-56v 127v-129r

(Erfiljod um Gudbrand
borldksson 1628)

24 “Herrans hér postula” 67v, 61r—62v 83v—86r 149r-151v
(Postulavisur 1629) (Second (Second string)
string)

Table 4. Reconstructed order of Gigja in 1529, compared with 232 and 1055 (N =
notation)

For reasons of space and scope, the vast project of examining Gigja and its structure on a poem-by-
poem has not been attempted here. However, it is clear from this section of 24 poems that 232 and
1055 both originate in a manuscript very similar to Gigja in 1529. In all three manuscripts, there is an
effort to group poems by subject and/or function. For instance, the poems 8-11 in 1529 all relate to

preparation for death, whereas 14—-17 deal with disease and recovery from illness.

When compared to 250, which Péll Eggert Olason believed to be in Gudmundur Erlendsson’s hand,
the difference in the quality of the script is striking. 1529 is a fair copy, but nevertheless not a
presentation copy of the same calibre. Unfortunately, it is not possible to compare 250 and 1529

directly, as there is no overlap in content in their current state of preservation.

5.5.1 Other content and hands
The second main hand in 1529 belongs to Skuli Gudmundsson. In light of this, together with the

evidence of Binding fragment | (see 5.5.2.1), Skuli is a plausible candidate for the manuscript’s owner
following his father Gudmundur’s death, particularly since Skuli’s contributions to the manuscript
were not made at a single time. This could also explain how Skuli was able to supply Einar Jonsson
with a copy, but it is difficult to make generalizations on the relationship of 1529, 1055 and 232 in

the absence of a critical edition of the 24 poems in Table 4.

Table 5 below summarizes briefly the structure of 1529 and the contributions of individual scribes.
Where there is evidence of gatherings forming a single continous whole (such as a catchword

aligning with the first word of the next gathering), these gatherings are grouped together. In general,
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however, with the exception of the Gigja section, the manuscript is constructed mainly from smaller

codicological units.

Skuli appears to have added hymns to originally blank space at several points in 1529 (see Table 5),
strengthening the hypothesis that he was its owner. An ambiguous codicological boundary occurs
between ff. 20v—21r, where Skuli has added five lines and a catchword to the end of 20v in a lighter
ink. As currently preserved, 20v and 21r align seamlessly, but an unknown period of time elapsed

between the completion of gathering Il and Skuli’s additions.

The current order of leaves in 1529 is a poor reflection of its original state, and a non-wholistic
attempt to paginate and restructure the manuscript in connection with its digitization has
unintentionally added to the confusion. According to a note on the online catalogue, the order of ff.
49-54 was changed at the time when the manuscript was digitized but after the manuscript was

705
d.

paginate At the same time, f. 61 was moved in the physical manuscript copy, although not in the

P . « . 706
digitized version available online.

While documentation of the most recent changes has been excellent, changes to the ordering of
1529 have been unsystematic, and the intended level of preservation is unclear. If the objective is to
conserve 1529 in the order in which it has been preserved, then ff. 49-54 and 61 should not have
been reordered. Assuming, however, that the objective is to restore individual codicological units
within 1529 to a more original state, then ff. 55r—73v should be reorganized as shown in Table 4 and
refoliated, and ff. 47-54 must likewise be reorganized (see below). Finally, should the objective be to
restore the structure of 1529 to a state closer to its original order, it is fairly clear that ff. 55r—73v
were originally at the front of the manuscript and that the quire ff. 1r—7v was moved to the front at a
much later date. Since this decision was likely made to protect the badly damaged leaves written by
Gudmundur Erlendsson, there is valid reason to keep ff. 55r—73v in its current position in the middle

of the manuscript.

The most recent reorganization of ff. 49-54 is a mistaken interpretation of the relationship between
the copy in Hand B (Gudmundur Erlendsson) and Hand D. The end of f. 49v and the beginning of f.
50r do line up in terms of the text; an unknown hand has added the catchwords “tuttugu skulu” to
the bottom of f. 49v in a different ink than on either 49v or 50r, and “tuttugu skulu” are indeed the
first two words on f. 50r. However, the copy on ff. 50r-53v (two bifolia) in Hand B ends in the middle
of the thirteenth rima, whereas Hand D on f. 54r begins on the ninth rima. The bifolium 49/54,

positioned as the outermost in gathering XlI (see Table 5), is currently backwards and should be the

795« hs 1529 4to,” Handrit.is, accessed 1 October 2019, https://handrit.is/en/manuscript/view/is/Lbs04-1529
796« hs 1529 4to,” Handrit.is, accessed 1 October 2019, https://handrit.is/en/manuscript/view/is/Lbs04-1529
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outermost bifolium of gathering XI. Supporting this, the original catchword (“hann”) at the bottom of
f. 54v lines up with the beginning of f. 47r. Following this change, Gathering XII has only four leaves
(two bifolia) in a single hand. In the absence of a critical edition of Mdses rimur, it is difficult to reach
any secure conclusions on the relationship between the Mdses rimur: Hand D may have copied only
a short section of the text in order to bridge a gap in Gudmundur Erlendsson’s original. There is,
however, a clear codicological boundary between the end of Mdses rimur and the beginning of Gigja,

and another clear boundary between the end of the Gigja section and Elias aevi.

Elias aevi (“Elias @evi hreina”) is a cycle of three poems by Gudmundur Erlendsson, currently found on
ff. 74r—76r. There is a hand change on f. 74v: Karl Olafsson identified a probable shift between
scribes at f. 74r, |. 4, from Hand B (Gudmundur Erlendsson) to Hand E, beginning with the rubric of

the second poem in the three-poem cycle.””’

The hand is extremely close to Skuli’'s. Gudmundur
Erlendsson’s collaborator in copying Elias aevi may in fact be a younger Skuli: ff. 73r=76r in 1529 were
probably copied at least twenty years before 232. Skuli’s characteristic hand returns on ff. 76v=77v in

dark ink, adding two hymns to an originally blank half-leaf and leaf at the end of the gathering.

Hands C—E are unknown, and | do not speculate on their identities here. A good number of
individuals in Gudmundur Erlendsson’s social circles and his local community were excellent scribes,
as discussed in 4.9. There seems to have been a high standard of literacy in Sléttuhlid: an
examination of Benedikt Hallddrsson’s surviving record-book from 1673—-1680 shows that all five
members of the local hreppsnefnd for Sléttuhlid in 1678 could write well.””® Hallur Gudmundsson was

one of these five men, but the other four were farmers not known to have grown up in a clerical

household.

Scribe Gatherings Content
Hand A (Skali l: 1r=8v (a) “O pu fallvalta veraldarvist” (Hallur
Gudmundsson) Gudmundsson), (b) morning and evening

hymns by the Rev. Jon Magnusson of Laufas

(a) “Gudhraeddrar kvinna Gudrunar” (Sveinn
II: 9r—16v Jénsson of Bard), “Vil eg i Gudi gladur
(Gudmundur Erlendsson), “Jesu sjalfur og
: 17r-20v Johannes lika” (Jon Gudmundsson); (b)
hymns by Gudmundur Erlendsson and

"7 Elias aevi is found in both 232 (ff. 102r—=105r) and 1055 (ff. 97r—99v).

bi. Syslumadurinn i Skagafjardarsyslu og baejarfégetinn & Saudarkroki 0000 GA/1-1-1, 203. Although the
ability to write one’s name is not equivalent to active scribal participation, the men’s handwriting is excellent.
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IV: 21r-24v Hallgrimur Pétursson, (c) anonymous
hymns’%
V:25r-28v
(a) Vékuvarpa, (b) “Allt eins og blémstrid
eina (Hallgrimur Pétursson), (c) Jesus
VI: 29r—35v fraegasti frelsari minn (Hallur Gudmundsson)
Hand C (unknown, VII: 36r—37bisr “Nyr minnis annall einn er hér” (Verse
17th c) account of the death of Charles | of England,
translated by Gudmundur Erlendsson)
Hand A (Skuli VIIl: 38r—v Médses rimur (no. 1 (defective), no. 2-7, no. 8
Gudmundsson) (defective))
IX: 38v—44v
X: 45r-46v
Hand D (unknown, Xl: 47r-48v Modses rimur (no. 9 (defective), no. 10, no. 11

17th c.)

Xll(a): 49r—v’*°

(defective))

Hand B? (Gudmundur

Erlendsson)

Xll(b): 50r-53v

Modses rimur (no. 11 (defective), no. 12, no.
13 (defective))

Hand D (unknown, Xll(a):54r—v Médses rimur (no. 9 (defective))
17th c.)
Hand B (Gudmundur XHI=XVIII: Gigja (24 poems, see Tables 4 and 5)
Erlendsson)
55r-73v
Hand B (Gudmundur XIX: 74r-76r Elias zvi
Erlendsson) and
Hand E (unknown,
17th c.)
Hand A (Skuli XIX: 76v=77v “Madur, madur, minnst pinn sid” (Jon

Gudmundsson)

borsteinsson), “Timanum hef eg illa eytt”
(Gudmundur Erlendsson, defective)

709

The last of these hymns in Skali’s hand, “O Jesu, Jesu, Jesus kaer” on f. 28v, has been added in a dark brown
ink and appears to be a slightly later addition. Another hand has added the name Arni Pétursson to the rubric.
Arni Pétursson (1652—after 1731) was a farmer-poet and l6gréttumadur in North Iceland.

0 This bifolium (49/54) was recently moved to a wrong position in the manuscript, see discussion above.
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Hand F (unknown, XX: 78r—79v Icelandic prose translation of an account of a

17th c) vision of an angel in Stuttgart on 21 February
1648

Hand G (unknown, XXI: 80r—v Legal notes based on Jonsbdk, unknown legal

17th c.) sources

Hand H (unknown, XXIl: 81r—85v Konunga spegill (defective)

17th c.)

Table 5. Scribes and content of 1529 (based on current order of leaves)

Table 5 demonstrates that 1529 is a complex composite manuscript that contains material of a type
that does not typically survive in manuscripts of this age, namely two pamphlets that are currently
located at ff. 36r—37bisr (Hand C) and 78r—79v (Hand F). On ff. 78r—79v in particular, which is a single

bifolium, there are clear signs of folding to a size suitable for sending in a letter or packet.

Hand G and Hand H, identified by Karl Olafsson, are clearly distinct from other hands in the
manuscript. Both contain fragments of prose writing with no clear connection to the remainder of
the manuscript. Hand G is characterised by long, sweeping strokes. Macrons above the line
frequently exceed the length of the word itself and are sometimes curved or looped. The hand is
highly polished; the impression is that of a well-trained scribe who is experienced in producing
material of this type. The text on ff. 80r—v is probably not a copy of any one single work but rather a
collection of legal notes. The first (“Handran og Kvenna legord,” 80r, I. 1) is from Pjélfabdlkur in the

711

Jonsbok law code.””” The catchwords at the bottom of each page indicate that this section was

originally longer than the single leaf now preserved.

The text copied by Hand H, previously unidentified, is a copy of the Old Norse Konungs skuggsjd. The
scribe’s exemplar may have been defective, as the fragment ends on a description of the philosopher
Craton (f. 85r, Il. 9-13), with the word “fines” (‘end’) at the end of |. 13. The remainder of the leaf is
blank except for a second enlarged “fines” immediately below this in the scribe’s hand. In Konungs
skuggsjd, the description of Craton is immediately followed by a description of another pagan

712

philosopher, Zenophilus.”™* Despite this not being an obvious spot in the text to break off, it was clear

to the scribe that this was the end: the final three lines are arranged in a slightly tapering layout. It is

"t Cf. Méar Jénsson (ed.), Jénsbdk: Logbdk islendinga hver sampykkt var ¢ alpingi drid 1281 og endurnyjud um

midja 14. 6ld en fyrst prentud drid 1578, Synisbdk islenskrar alpydumenningar 8 (Reykjavik: Haskélautgafan,
2004), 247.

"2 The material derives from the Actus Sylvestri, cf. Arnold Ehrhardt, “Constantine, Rome And The Rabbis,”
Bulletin of the John Rylands Library 42.2 (1960): 296-97.
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also tightly spaced, even where the end of the exemplar is rapidly approaching — the text is the work

of a scribe accustomed to parsimonious use of paper.

There is extensive marginalia in 1529, except from f. 80r to the end of the manuscript. Several names
are written on the verso side of f. 37bis. One is the signature of Jon Skulason, whose identity is
unknown (there were 10 men by this name at the time of the 1703 census). A 58-year-old Jén
Skulason lived with his sister Gudrun Skuladdttir and three servants at Dukur in Reynistadarhreppur,
not far from Skuli (but too old to be Skuli’s son), but the hand more likely belongs to a somewhat
later reader or owner. The name Gottskalk borvaldsson is written twice on f. 37vbis and evidently
belongs to the I6gréttumadur who farmed at Modrufell in Eyjafjordur, Hreidarsstadir in
Svarfadardalur and borleifsstadir in Blonduhlid. Gottskalk (1685—-1767) and Skuli’s daughter-in-law
pérunn Egilsdéttir were second cousins. Gottskalk was a fairly active scribe in the first half of the
eighteenth century, and his scribal interests were diverse.”*® The name Gottskalk also appears on f.
34r and 108v, and Gottskalk is a plausible later owner of the miscellany, as it would likely have been
material of interest for him. A third name is that of a woman, buridur Gudmundsdottir m.e.h. (‘with
her own hand’). This could be the eldest daughter of the Rev. Gudmundur Jénsson (1669-1748) and
Sigridur borkelsdottir (b. 1675); this buridur (1695-1771) was the paternal granddaughter of Herdis

Asgrimsdottir (see 5.4).

5.5.2 Binding fragments in 1529

Two binding fragments are preserved in an envelope accompanying 1529. Both are long, narrow
strips probably used for reinforcing the binding at the spine. The paper is in a deteriorated state, but

there appear to be tiny sewing holes along the midline of both.

It is uncertain whether the both fragments were fully visible in the manuscript at the time that Pall
Eggert Olason created his catalogue. According to the online catalogue of the National Library of

714

Iceland, 1529 underwent unspecified conservation work in 1977.""" Conservator Kristjana

Kristjansdottir may have placed the two binding fragments in an envelope at this time.

5.5.2.1Binding fragment |

The first binding fragment preserves a strip of letter from Hallur to his brother Skuli, thanking Skuli’s
wife Ol6f Jonsdéttir for her assistance in completing his daughter Sigga’s hat (see 4.15.2). It captures
an otherwise mundane exchange between the brothers’ families. The surviving fragment is only 165

mm wide by 28 mm high and has been cut at the bottom. The top of the letter, the date (19 March

" Two manuscripts in his hand are JS 79 4to and Lbs 1186 8vo, containing theology, prayers and hymns.

According to the notes of Halldor Hjadlmarsson in Lbs 3712 4to, Gottskalk also copied a number of sagas,
including Laxdeela saga, Svarfdaela saga and Reykdeela saga.
714 4 hs 1529 4to,” Handrit.is, accessed 1 October 2019, https://handrit.is/en/manuscript/view/is/Lbs04-1529/
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1679) and the signature on the back have all been preserved, as have 9 lines of text. Since private
letters between seventeenth-century Icelandic farmers rarely survive, the text has been included
below in a semi-diplomatic transcription. The language presumably reflects the conventions of the
day. The letter addresses Skuli formally by his full name, using the honorific pronoun pér, but Hallur

expresses warmth and gratitude for Ol6f and Skuli’s support.

From a codicological perspective, the fact that Skuli is the letter’s recipient strongly indicates that (a)
he was personally involved in gathering and binding the diverse contents of 1529 into a single
volume (although some leaves have since been lost) and (b) the original binding dates from Skuli’s
own lifetime (as early as the 1680s). It is unlikely that a later owner of 1529 in the early eighteenth

century happened to come across an old letter of Skuli’s by coincidence.

Eg heilsa ydur astsamlega, j drottni jesu nu sem jafnan med filgianndi 6skumm allra | velferda
Salar og lyf vegna minn allra kigrasti og godi brodir Skiile minn Gudmunnds | son, flirer a]lla
elskusemi [m]ier audsynda til orda vtlite og atvika packa eg ydur audmiukl- | ega, pad nu
einkumm po, sem nyast er, Sem er 6makjd fullnadar adgierdinz 4 hatti | Siggu litlu m: gud bid
eg ad blessa 6lufu myna goda firer pa pionusta, mier piki | [..... .... ] pann malshatt Riettilega,
ad defni auaxstest i 1[ag]s manns h[endumm] etc | audmiukt, og af allri alud, sskumm vegr (hier
a bg) huert med odra yckur 6lufu | minni jons dottur godrar heilsu og hagsemi firer Sal og Iyf,
asamt yckar vnngu og astkigu | son[...... .... ] umm alld[.] eiljfar amen  ydar af hl......... 1.119
Marty 79: Hall[.] Gadmunds Son E.H:

5.5.2.2Binding fragment Il

The second binding fragment belongs to an administrative document in an unidentified hand, quite

similar to Skuli’s, with 26 lines of text. The fragment measures 163 mm high by 28 mm wide.

On the recto side is a list of farms and crofts in the administrative district of Svarfadardalshreppur.
The order of the twenty farms is identical to that of the 1703 census, even though the farms are in

three different church parishes in Svarfadardalur.”*

The list also originally included personal names
(most likely those of household heads), almost always written after the farm name. Six lines begin
with a personal name rather than a farm name; this may indicate multiple households or farm names

may have been cut. Two crofts listed in the 1703 census (Karlsarkot and Holskot) are not present in

5 Arni Magnusson & Pall Vidalin, Manntal, 322-23. Sauddrkot, Saudanes, Saudaneskot, Karlsa, Karlsarkot,

Holl, Holskot, Upsir, Upsakot nedra, Upsakot efri, Brimnes, Beggustadir, Argerdi, Hrafnstadir and Hrafnstadakot
are all in Upsastrond (Upsasokn). Hdmundarstadir, Litlu-Hamundarstadir, Hella, Birnunes, Sela and Selarbakki
are in Arskégsstrond. One farm, Hrisar, is in Vallnasdkn. At the time of the land register (taken in 1712),
Erlendur Jénsson of Sakka (see 4.15.1) rented the Hrisar farm in addition to Sakka (in which he owned 22
hundreds). Arni Magnusson and Pall Vidalin, Jardabdk, vol. 10 (Eyjafjardarsysla), 92-96.
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this list, but lines 7 and 13 (below Karlsa and H4ll) may have contained information on the occupants
of these crofts. On the verso side are numerical values (taxes or tithes?), suggesting that the list of
farms continued on the verso side, which would also be consistent with the district’s size —
Svarfadardalshreppur was quite populous and had 669 inhabitants in 1703. Since some of the farms

were privately owned, the figure plainly does not indicate rents paid.

The presence of crofts on the list is useful for dating the fragment, because crofts were more
frequently established or abandoned than farm households. Two crofts on the list (Hrafnstadakot
and Upsakot nedra) were not occupied at the time of the 1703 census, so a document relating to the
census may immediately be ruled out. According to the land register made in 1712, the occupant of
Upsakot nedra and Upsakot efri was the same, but there were clearly two separate households on
the Upsakot crofts at the time the list was drawn up; a third croft had been established 40 or 50

years earlier but abandoned in c. 1692.7*

Saudarkot (I. 10) was abandoned in the storabdla epidemic and had not been continuously occupied;
the farmer Steingrimur Olafsson of Saudanesskot (b. 1653) rented the land for haying in 1712, and he

717

may be the Steingrimur listed in |. 11.”" Karlsarkot (uncertain, |. 7?) was also abandoned in the

718

storabdla epidemic but had only been established around 1682."" Hdlskot (uncertain, I. 13?) was

19 A croft known

established around 1672 and occupied continuously until being abandoned in 1712.
as Brimneskot (not listed) was established at Brimnes before 1682 that was occupied for several
years by a poor fisherman, but it had not been lived in since.”” No Hrafnstadakot is listed in the 1712
land register, but it is probably identical with Aragerdi, a croft belonging to the Hrafnstadir land,
established around four decades previously (i.e., in the late 1660s or early 1670s) and abandoned in
1695.”%* Based on this, the document’s terminus ante quem is 1695. It is impossible to identify any of
the individuals named on the fragment based on the 1703 census, supporting that it dates from the
second half of the seventeenth century, but it is unclear whether it is old enough to relate directly to

Jon lllugason’s administrative work (cf. 4.15.1). A semi-diplomatic transcription is provided in the

table below:

Line Text Farm Household head, 1703

716 {

Arni Magnusson and Pall Vidalin, Jardabdk, vol. 10 (Eyjafjardarsysla), 46—47.
Arni Magnusson and Pall Vidalin, Jardabdk, vol. 10 (Eyjafjardarsysla), 41.
Arni Magnusson and Pall Vidalin, Jardabdk, vol. 10 (Eyjafjardarsysla), 43.
Arni Magnusson and Pall Vidalin, Jardabdk, vol. 10 (Eyjafjardarsysla), 44.
Arni Magnusson and Pall Vidalin, Jardabdk, vol. 10 (Eyjafjardarsysla), 48.
Arni Magnusson and Pall Vidalin, Jardabdk, vol. 10 (Eyjafjardarsysla), 50.
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1 Hrafnstadak[ot]

Hrafnstadakot

2 Hrafnstadir Hrafnstadir Sigurdur borbjérnsson
3 Vpsir: Sera Upsir (beneficium) Séra Seemundur Hrolfsson
4 Vpsakot, G Upsakot porkell Jénsson

5 Vpsakot ned[ra] Upsakot nedra --

6 Kallsa, I:)orv722 Karlsa Jén Bjarnason

7 Sigfus kiar’? --

8 Saudanes Saudanes Sigurdur Einarsson

9 Saudanesk[ot] Saudaneskot Steingrimur Olafsson
10 Saudakot Saudarkot Bjorn Einarsson

11 Steingrimur’* -- -

12 Héll: Gud Holl J6én Jénsson

13 Gudmund’* --

14 Brimnes: G Brimnes Ingimundur Jénsson

15 Bpggustadir

Boggustadir’*®

Gunnar borleifsson

722
723

borvaldur or borvardur.

Sigfus Kjartansson(?) In 1703, a 86-year-old Témas Kjartansson (1617-1714) was among the paupers in the
hreppur. His brother Sigfus is named as a witness to a property dispute in Jon Illugason’s bréfabdk, JS 360 8vo,
63v—64r. TOmas was probably the farmer at Ingvarir at the time, cf. Stefan Adalsteinsson, Svarfdaelingar
(Reykjavik: 18unn, 1976-1978), vol. 2, 242.

" The only Steingrimur in Svarfadardalshreppur in 1703 is the 50-year-old farmer at Saudaneskot.
Gudmundur. The name was extremely common in Iceland; there are 17 Gudmundurs in
Svarfadardalshreppur in the 1703 census, between the ages of 3 and 73.

726 Other variants: Beggustadir/Boggvisstadir. Arni Magnusson and Pall Vidalin, Jardabék, vol. 10
(Eyjafjardarsysla), 48.
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16 Argerdi, H Argerdi Magnus Jonsson

17 Hrysir, Sig Hrisar Oddur Gudmundsson
amundar amundarstadir a) Sigurdur Bjarnason

18 Hamund Hamund dir’?’ (a) Sigurdur Bj

19 Vigdys par’?® -- (b) J6n Bjornsson

20 Hella, Tom’* Hella Pérdur Sigfusson

21 Jon tumas”>° -

22 Blir]nunes, Birnunes Jon Jénsson

23 Sela, Ar Seld Séra Gudmundur borlaksson

24 Seldrbacki Selarbakki Ingibjorg bérarinsddttir

25 Kalfskinn, Kalfskinn porkell Gudmundsson

26 vm benedi[kt]”**

Table 6. Binding fragment I1.

5.6 Women, literacy and Gigja

Gigja and its transmission are more intimately connected to women'’s literacy in early modern
Iceland than has previously been recognized. While Gudmundur Erlendsson dedicated Gigja to his
prestigious new son-in-law, Jén lllugason, it was no less intended for the use of Margrét in her new

. . 732
role as wife and mother in a well-to-do farm household.

In compiling Gigja, Gudmundur included at least two poems specifically composed for his daughter
Margrét, which both conceal her name. These are “Eg pakki Gudi eilifum” from 1633, a hymn of

thanksgiving composed for her to sing after recovery from a long period of illness,”** and “Min sal pig

>’ There is a Stéru-Hdmundarstadir and a Litlu-Hdmundarstadir in the 1703 census; the two lines in the binding

fragment may have listed each on a separate line.

728 Vigdis. There were eight women named Vigdis in Svarfadardalshreppur at the time of the 1703 census,
including two at Argerdi (2 and 66 years old), one at Kalfskinn (7) and Hrafnsstadir (51).

72 Témas. Five men by this name lived in Svarfadardalur in the 1703 census: the farmers Tdmas Jonsson of
Burfell (51), Témas Bjarnason of Hamar (58) and Témas Einarsson of Hof (48); the labourer Témas
Gudmundsson (46); and the aforementioned pauper Tdmas Kjartansson (86).

739 )6n Témasson. There are two adult men by this name in Svarfadardalur in the 1703 census: a 34-year-old
pauper and the 58-year-old farmer at Ingvarir.

! Benedikt. No Benedikts lived in Svarfadardalur at the time of the 1703 census.

Gudrdn Ingdlfsdéttir, ,/ hverri bék er mannsandi,“ 256=57. See also bérunn Sigurdardéttir, “Constructing
cultural competence,” 277-320.

%3 1055, 67r.
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bidur saeti Gud,” a hymn in which the first letters of the first seven stanzas spell M-A-R-G-R-E-T and
the first words of the remaining four stanzas reveal the message GUD MUNDAR DOTTIR A: (‘Margrét

Gudmundardottir owns [this]’).734

Gigja unites poems composed for major life events within Gudmundur’s close family with occasional
poetry by Gudmundur praising Bishop Gudbrandur borlaksson and his relatives — the kinship
networks to which Margrét belonged by birth and by marriage. The anthology also contains a large
body of moral and didactic poetry specifically targeted at young children and their parents,
suggesting that Gudmundur conceived of Gigja as being used within the household by the young
parents-to-be, and Margrét in particular. Although the official guardian of Gigja may have been Jdn,
it is clear that Gudmundur had his daughter Margrét in mind as a primary user of the manuscript
within their household. The visual message left for Margrét in “Min sal pig bidur saeti Gud” is a strong
indication that Margrét was literate. The absence of poems for Gudmundur’s other married daughter
(Pdra?) is not an indication of favouritism, but rather the specific functions and intended recipients of

Gigja.

As argued above, Margrét’s nephew, Einar Jonsson, sought to have a copy made in anticipation of his
marriage to Gudny Hjalmarsdottir (232), who grew up in a cultural and literary household and may
also be presumed to have been a literate woman. Einar likely gifted 232 to Gudny in connection with

their wedding, as gifts from groom to bride were common in early modern Iceland (see above).

When, in 1692-1694, J6n Olafsson of Lambavatn copied the autograph manuscript of Gigja given to
Jon lllugason and Margrét Gudmundsdéttir, he did so with the objective of giving it to his daughter
Halla as a wedding gift, which he states directly in his poem to her (see 5.2). It is less likely that Helga
porvaldsddttir commissioned her copy of Gigja (1055) in the late eighteenth century with the specific
purpose of a wedding. Still, Gigja was plainly considered an appropriate gift from a parent to a grown

child. In Helga’s case, the woman’s role is the book’s commissioner rather than its recipient.

The role of women in vernacular manuscript culture in early modern Iceland has received increasing
attention in the last two decades. To date, the single largest study is Gudrtn Ingélfsdéttir’s A hverju
liggja ekki vorar géfugu kellingar, which examines the period from the Middle Ages to the eighteenth
century.”* Margrét Eggertsdéttir, Pérunn Sigurdarddttir, Natalie Van Deusen and Susanne Miriam
Arthur are also among those to have researched women’s participation in manuscript culture. As a

result, a much more nuanced picture of women'’s literacy is emerging, in which the focus has shifted

7341055, 77v-78r.

Gudrdn Ingdlfsdéttir, A hverju liggja ekki vorar géfugu kellingar: Békmenning islenskra kvenna fré midéldum
fram a 18. 6ld (Reykjavik: Haskolautgafan, 2016).
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from representation in printed literature to the many ways in which women used writing and books

in their everyday lives.

In Iceland, most surviving early modern manuscripts belonging to women are associated with owners
of very high social status, such as the daughters, wives and widows of bishops. J6n Gudmundsson’s
Lbs 1205 4to is a typical example of this, being created for Ragnheidur Jonsdottir, the wealthy and
well-educated widow of Bishop Gisli Porlaksson of Hdlar. Gigja’s owners were not quite of this social
class, although Margrét Gudmundsdottir and Jén Illugason were a well-to-do property-owning couple
whose daughter Gudrun the Younger lived at Skalholt during the episcopy of her cousin bérdur
porlaksson. However, Gudny Hjalmarsdottir and Halla Jonsdottir shared in common with Margrét
that they came from cultural households and entered into a marriage that elevated them to the
position of mistress of a farm household. All three had well-educated fathers: Jén Olafsson and
Gudmundur Erlendsson were clergymen who had both been educated at Hélar, while Gudny’s father
Hjalmar was considered a doctor and artisan within his local community according to the 1703
census. Hjalmar was not trained as a physician at a formal institution (none existed in Iceland at the
time), but his learning exceeded that of most other men in his community. Like Gudmundur, Hjalmar

was a poet.

Gudmundur Erlendsson did not compile Gigja for a very young bride. If Margrét and Jon were indeed
married in 1654, then she would have been around 29 at the time. Gudny was also around 29 when
232 was completed in 1689, and her marriage to Einar Jonsson must have occurred before the birth
of their daughter Svanhildur four years later. In 1694, when Jén Olafsson completed *JOG, Halla

Jonsdadttir was only 18, a young age for a woman to marry by Icelandic standards.

Outside the elite (such as Helga Magnusdattir of Breedratunga in South Iceland, born in 1623 and
married in 1639), women in early modern Iceland rarely married before their twenties at the earliest,
often working as unmarried servants into their thirties or beyond.”®® Arni Daniel Jaliusson has
recently suggested that ordinary women benefitted from the growing importance of woolworking in
early modern Icelandic society. Even if their economically valuable labour was by no means rewarded
by equal pay or social status, single women were able to enter a contract of bonded service with a
farmer for a wage, and to acquire goods and property of their own.”*” Adolescent girls were not
routinely pressured into early marriages with much older men, nor were adolescent pregnancies

normalized in an era when medical assistance in the event of complications was non-existent.

38 Loftur Guttormsson, Bernska, ungdémur og uppeldi @ einveldiséld, 105-6, 114-15, 124.

37 Arni Daniel Juliusson, Af hverju strdi, 228-30.
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In addition to this, | would also argue that women had opportunities to develop their own identities,
apart from those of wife and mother. From a single woman to a wife and parent was a major
transition in a woman'’s life, particularly if the full responsibility of managing a large household fell on
the new bride’s shoulders.”*® These responsibilities included the religious education and discipline of
all children and youths in the household, including young paupers who lacked a fixed household.
While confirmation did not exist as a formal rite of passage before the eighteenth century, the
Church nevertheless expected farming couples to instill children with a deeper understanding of
Christianity than the basic ability to repeat the catechism.”*® For already an literate woman, a book
such as Gigja could assist in the project of locating suitable material to improve children’s and
servants’ comprehension of necessary virtues for those in their station, including obedience and
patience, and for offering spiritual comfort to individuals in times of difficulty. Unlike a book of prose
sagas or rimur, which might be read voraciously cover-to-cover and then loaned to another

household, Gigja functions as a reference work for the entire household.

As elsewhere in Europe, a married woman’s labour in her husband’s household did not entitle her to
joint ownership of the family’s assets, which could be disastrous for the woman’s financial
security.”* Even if the hymn “Min sél pig bidur saeti Gud” belonged to Margrét Gudmundsdéttir
according to the text itself, she had no direct claim to Gigja: it was her husband’s property, and the
manuscript stated as much. Later seventeenth-century copies of Gigja (232 and *JOG) take care to
establish the woman’s rights to the book: elaborate dedicatory material also served as documents of

ownership.

5.7 Conclusion

Based on examination of the manuscript evidence, | argue that 232, 1055, 250 and 1529 all preserve
an anthology of Gudmundur Erlendsson’s poetry that circulated under the title of Gigja. Excitingly,
1529 appears to contain the oldest known autograph copy of an Icelandic poet’s own anthology

(kvaedabdk),”** although only a small part of the volume still survives. The evidence of 1055 dates

38 See borunn Sigurdardottir, “Voices from the past: Occasional poetry as a historical source,” in Gender,

History, Futures: Report from the XI Nordic Women’s and Gender History Conference, Stockholm, Sweden,
August 19-21, 2015, ed. Daniel Nystrom & Johanna Overud (Umea: Sveriges kvinno- och genushistoriker,
2018), 121-30.

3 ¢, e.g., Brynjélfur Sveinsson, Guds dyrd og sdlnanna velferd, 60.

Gudny Hallgrimsddttir, A Tale of a Fool? 60-61, 102—-14.

Although older autograph copies of individual poems do exist, a manuscript such as AM 439 12mo (partly in
Stefan Olafsson’s hand from 1636) does not have the objective of gathering Stefan Olafsson’s own poetry into a
single, curated anthology; the section known with certainty to be in Stefan Olafsson’s hand is a collection of

740
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1529 to c. 1654, assuming that 1529 is the fair copy on which *JIG was based. A date of c. 1654 is
further supported by the absence of Gudmundur’s poem “Avi, avi vort auma land” on Bishop
porlakur’s death in 1656. In 1055 and 232, the poem is copied back-to-back with “Diktar lofkvaedi
Davids son” on Bishop Gudbrandur (1628), but in 1529 the older poem is followed by “Herrans hér

postula” from 1629.

This is at least three decades older than Bjarni Gissurarson’s MS Boreal 78 and up to a half-century
older than Bjarni Gissurarson’s Thott 473 4to: the terminus post quem of the former is 1683-1684,
and that of the latter is 1691-1692.”*> An important next step will be to edit the poems in 1529 to
examine their textual relationship to other early modern manuscripts of Gigja. Closer

palaeographical analysis of the hands in 1529 and 250 would also be valuable.

None of the manuscripts examined provided evidence for the survival of Fagriskégur. At the same
time, a deeper examination of the circumstances of Gigja’s production reveals the close relationship

between manuscript production and social function in early modern Iceland.

This raises the question: what is Gigja? Based on the available manuscript evidence, | argue that
Gigja and Fagriskégur were not conceived of as poetry anthologies in a modern sense. They do not
necessarily contain Gudmundur Erlendsson’s best poems, but instead those he felt were most
appropriate for circulation and use within the homes of his children and their partners. Although he
may have been inspired by models such as Gudbrandur borlaksson’s Visnabdk, Gudmundur created

his poetry manuscripts with specific occasions, functions and recipients in mind.

Gigja brings together poems composed at various stages of Gudmundur Erlendsson’s career as a
poet and clergyman, and for various occasions. In general, Gudmundur Erlendsson seems to have
chosen pieces from his existing corpus of poems, rather than composing new material for theoretical
situations that might befall his family in future. The dedicatory poems in 1055 and Gigja’s preface in

1055/232 are exceptions; Gudmundur created them expressly for his anthology.

The manuscript created in 1654, *JIG, can be characterized as an occasional manuscript, analogous
to an occasional poem. Given the differences in content between manuscripts of Gigja, it also seems

evident that more than one version of Gigja existed in the seventeenth century under the same title.

poetic exchanges between the poet and various other writers within his social circles. The second part, possibly
also in Stefan Olafsson’s hand, comprises six poems by Gudmundur Erlendsson.

2 J6n M. Samsona rson, Séra Bjarni Gissurarson i bingmula, avi hans og kvedskapur (Cand.mag. thesis,
University of Iceland, 1960), 105-17. Jon Samsonarson believed that Bjarni wrote his manuscripts soon after
completing the last dated poem in each respective manuscript, but a more recent study pointed out the
presence of the date 1704 in Bjarni’s scribal colophon on f. 30v. Katherina Baier, Eevastiina Korri, Ulrike
Michalczik, Friederike Richter, Werner Schéfke & Sofie Vanherpen, “An Icelandic Christmas Hymn: Hljomi
raustin barna best,” Gripla 25 (2014): 242.
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One explanation is that Gudmundur continued to compose poetry after 1654. Gudmundur himself
may have personally reworked and reorganized Gigja accordingly. Subsequent scribes and owners
also reworked, reorganized, rearranged, subtracted from and added to Gigja, as shown in this

chapter.

Gigja’s bipartite structure is a fundamental aspect of the book, present already in 1529. Gigja’s first
section attends to the spiritual health of the family, providing texts through which the household (or
its individual members) can respond to adversities such as insomnia, illness, loss and despair by
raising their voices in song. As such, it contains mostly hymns. The second section is focused on the
moral, educational and cultural needs of the family. Didactic poems and verse narratives with
explicitly moral teachings are in the foreground, but a diverse range of texts are presented, including
hymns, knowledge poems, narrative kvaedi on historical subjects, rimur and vikivakakvaedi with
regular refrains. The inclusion of vikivaki poetry demonstrates that Gigja was not exclusively a book
to which one sat and listened: in the seventeenth century, vikivaki is associated with dance lyrics and

. . 743
social gatherings.

Sveinn Yngvi Egilsson has studied the development of the book of poetry as an artistic whole in
Icelandic literature, pointing out that the thirteenth-century Eddic manuscript GKS 2365 4to (the
Codex Regius) displays a desire for internal structure on the part of the scribe (or, possibly, the

744
exemplar).

In the case of Gigja, the concept behind its structure — the metaphor of the poetry
book as a stringed “instrument” for the reader-performer-audience to pluck — comes directly from
the poet himself. Examining the preservation of Gigja, each manuscript copy is an artistic whole in its
own right; as with all legendary instruments, successive generations of musicians have been their

custodians and kept them in functional order.

The format of Gigja in 232, 1055, 250 and 1529 appears to have been approximately the same: a
single quarto volume, which as reconstructed would have been quite thick. As such, it was not a
conveniently portable book, which must have ultimately contributed to its survival. By contrast, the
leaves of the eighteenth-century poetry volume JS 207 8vo measure only 150 x 100 mm. Although
thick (43 mm, not counting the binding), the smaller volume suggests a private reading function — an
individual can easily tuck the book away in a pocket or pouch to carry on the person, and the outer
corners of the front cover have been worn smooth by constant rubbing against something soft such

as fabric. For 232 to survive in such excellent condition, it must have been handled with particularly

3 )6n Samsonarson, Kveedi og dansleikir, (Reykjavik: Almenna bdkafélagid, 1964).

Sveinn Yngyvi Egilsson, “Ad yrkja bok: Ljodabdkin sem , listraen heild“,” Textar og tulkun, 13—40.
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great care throughout its lifetime in the community. Hallur Gudmundsson’s advice to Einar that he

745
not loan the book out to readers all over Iceland was clearly heeded.

Skuli’s expectations of 232 were similar: that they would remain within Einar’s household. In
dedicating 232 to Einar on the evening of April 30, 1689, Skuli Gudmundsson acknowledged a
plurality of manuscripts of Gigja, modestly hoping that this Gigja would serve and entertain Einar as

well as a more elegantly written copy:

Yndi og skemmtun ydur ad pvi
®tid verda megi
hvort sinn pegar horfid i

hana, 4 nott edur degi.
(‘May it always bring you pleasure and enjoyment, each time you look in it, whether day or night.”)

In the case of *JIG from 1654, Gudmundur Erlendsson seems to have expected that the book would
be shared and copied extensively in future. The poems at the beginning of *JIG/*JOG/1055 (see
5.2.1) state as much: Gigja is intended for use and circulation, and *JIG travelled as at least as far as
the desk of Jon Olafsson of Lambavatn in the late seventeenth century. The version found in 1529
was probably bound in a more permanent binding (requiring the use of scrap paper) only after it
came into Skuli Gudmundsson’s possession. It seems to be only a fair copy of Gigja, not a
presentation copy such as 232 and 1055. However, all surviving copies of Gigja save for 1055 were
bound together with at least one other codicological unit, and even 1055 provides evidence of later
additions to *JIG/*JOG. This cumulative approach was arguably pragmatic, aiding the survival of

otherwise ephemeral texts: for paper, there is safety in numbers.

745

232, 11r.
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6.0 Conclusion

In an irony of history, the oldest extant autograph poetry anthology in Iceland belongs to a poet who
believed himself to be poised at the teetering edge of temporal time. The transience of all human life
is a common theme in baroque poetry, in Iceland as elsewhere in Europe. For Gudmundur
Erlendsson, as for many of his contemporaries, there is a sense of immediacy and concreteness to
the end of the world that is increasingly less hard for modern readers to comprehend. The idea that
human behaviour can directly and adversely impact the natural environment, and that isolated
disasters on a local scale can function as warnings and omens of worse to come, is hardly alien to
anyone engaging with world news today. The possibility of staving off the world’s impending end

through true repentance is the core message: act now, and there is still hope.

As presented in Gigja, the chronology of Gudmundur Erlendsson’s poetic career begins just over 400
years ago, as a young graduate of the Latin school in 1615, during a smallpox epidemic that nearly
claimed his life. A hundred years on, a still more deadly strain of the same disease ended the life of
his grandson Gudmundur Skdlason at around the same early point in his career. The older

Gudmundur lived to become one of Iceland’s most prolific poets, and the focus of this dissertation.

Earlier criticism of the aesthetics of Gudmundur Erlendsson’s poetry largely overlooked the
important function of verse and manuscripts as media for memorializing events and disseminating
information in early modern Icelandic communities. We may be more culturally familiar with prose
for scientific and journalistic communication, but it is not an inherently more reliable medium. The
Latin distich and its translation in 1055 (5.2.1) reveals that the entry for 1553 in the Skardsdranndll is
not only a fiction but one based on a much older legend, which also circulated in its written form in
Iceland. The translated poem is difficult to take seriously as a genuine historical record, but scholarly
research on sixteenth-century Iceland has included the prose version in Skardsdranndll as an
accurate account of an actual legal case. By contrast, Gudmundur’s eighteenth manséngur in the
Rimur af Sal og David is a unique first-hand account of the nature and local culture of Grimsey in the
early 1630s. In spite of its importance for early modern Icelandic audiences, poetry continues to be
underedited in favour of what to modern readers appear to be more factual modes of writing, to

everyone’s loss.

Today, the year 1615 in Icelandic history is remembered as the year of the last massacre in Iceland’s
history: the killing of shipwrecked Basque whalers in the Westfjords. It was also the year in which the
future bishop borldkur Skdlason and the young adventurer Jén Olafsson boarded two very different
ships —one Danish, one English — on voyages that took very different trajectories. The hypothesis

that unedited poems by Gudmundur Erlendsson provide evidence for a poorly documented outbreak
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of smallpox that same year, perhaps largely localized to the vicinity of a crowded fishing station or
trading centre in Skagafjordur, followed by the better-documented epidemic of 1616-1617, is worth
taking notice of. That Gudmundur Erlendsson’s own hand has recorded that he was at Hafsstadir in
his nineteenth year when he battled smallpox in 1615 makes “pjadur og ldinn ligg eg hér” a more
reliable manuscript witness than most historical chronicles. The first draft of this dissertation was
submitted in December of 2019; its title predates the name COVID-19 by a hair’s breadth. It is no
longer possible to wrap up with the observation from an earlier draft of the conclusion that plagues
devastating entire communities, such as those experienced by Gudmundur Erlendsson, are
“thankfully strange and remote” for modern Icelandic audiences. Since Chapter 4.2.1 was written,
discussions of more deadly second waves of epidemics and the impact of large mass gatherings (such

as the Alpingi) in spreading contagious disease have become extremely relevant.

Epidemiologically speaking, present-day Iceland is not so different from early modern Iceland: as an
island, it is theoretically possible to cut off the country from the rest of the world, if at a very high

social and economic cost, but isolation alone provides no long-term protection from outbreaks. Just
as the Black Death eventually reached Iceland, a half-century after sweeping through Norway, it was
only the development of a smallpox vaccine that halted epidemics from reaching Iceland via contact

with countries where smallpox remained endemic.

Gudmundur Erlendsson’s poems provide devastating evidence of the personal and social impacts of
contagious diseases and the utter unviability of herd immunity by infection, sometimes touted in
recent months as a solution to COVID-19 in spite of a lack of any evidence that survivors gain lifelong
immunity. In early modern Iceland, herd immunity through direct infection with smallpox or the
measles was achieved — in theory — at the cost of incalculable human suffering, high death tolls and
similarly high rates of permanent disfigurement and lifelong disability (including blindness). A few
decades on, the same disease would surface to tear through the community and attack the next
generation. Gudmundur Erlendsson’s songs for the survivors are framed as acts of thanksgiving for
God’s mercy, but they are not happy ones. The imagery is bleak, particularly in “Almattugi og mildi
Gud,” where the end of the 1644 measles epidemic segues darkly into the turmoil of the Thirty Years'

War (see 4.2.2).

The organization of all manuscript versions of Gudmundur Erlendsson’s Gigja anthology underscores
the importance of songs and music in combatting adversity and despair at the individual, household
and community level. In some instances, such as Gudmundur’s Rimur af Elia spdmanni (4.11), intense
personal despair is voiced by the poet-narrator, which emotion transitions to a state of consolation

through acknowledgement and prayer. A large body of poetry included in Gigja is more lighthearted
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entertainment, and Gudmundur’s verse preface to Gigja (see 5.1) speaks to the need for balance and
harmony. For the most part, however, Gudmundur Erlendsson seems to have deliberately excluded

the the carnivalesque from his legacy as a poet.

Gudmundur was a learned poet, but he was not a bookish poet. His playful statement in Einvaldsédur
that he writes for the simple and not Zoilus (see 4.12) is aimed directly at educated listeners who
would recognize Zoilus as the nitpicking and unreasonably harsh critic of Homer. Unlike many of his
contemporaries, including Magnus Olafsson of Laufas, there is no evidence that Gudmundur ever
wrote poetry with the objective of seeking the patronage of Danish officials and scholars. While he
enjoyed the patronage of elite members of society in North Iceland and used poetry as a means of
advancing his career, much of his poetry is intended to be comprehensible for ordinary men, woman
and children (see 4.9). His poems avoid opacity, obscure allusions and antiquarian expeditions to the
Old Norse-Icelandic past. His fascination with the ancient past manifests itself not in close emulation

of skaldic models but rather in works such as Einvaldsodur and his rimur on the life of £sop.

Although sixteenth-century humanism is often associated with philology and classical learning, it also
stressed the need for moral improvement. While it would be a stretch to argue that Gudmundur
Erlendsson is a humanist poet, his poetry is closely aligned with Gudbrandur borlaksson’s vision of
the reformed poetic landscape, cleansed of vices and spiritual error. The term of vernacular humanist

(see 4.2.1) describes Gudmundur well.

Gudmundur Erlendsson’s access to the literature and knowledge of the outside world came largely
through the written word, including ephemeral material such as printed pamphlets. The routes by
which he acquired this material are largely undocumented, but in some cases he likely obtained
manuscript translations (such as that of Jesu Barndoms Bog, see 4.8.2), while in others (such as
Einvaldsddur, see 4.12) he worked directly from a printed book. Although he was heavily influenced
by the work of the older generation of poet-clergymen, most notably Einar Sigurdsson of Eydalir and

Olafur Jénsson of Sandar, he also looked outside Iceland for inspiration and new material.

In many cases, it is difficult to pinpoint Gudmundur’s exact sources. However, the speed at which
Gudmundur Erlendsson could obtain new material circulating elsewhere in Europe, particularly in the
case of the anti-Semitic material presented in versified form in Gydingaraunir (see 4.13), suggests
that his poems were frequently composed in response to very recent events in Europe. From what is
known of the anti-Semitic tract’s history, it journeyed from Rome to Iceland in the space of only
about six years, crossing national, religious and language borders in the process. If any additional
proof was needed that Icelanders were not living in an isolated bubble during the early modern
period (cf. 3.3), this is surely it. Gydingaraunir belongs to an all too large corpus of early modern
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European writing directly targeting Jewish communities, legitimizing persecution as divinely
ordained. As a body of literature, works such as these collectively represent some of Europe’s most
difficult literary heritage (cf. 3.4). Just as it is important to acknowledge the positive outcomes of
cultural and literary contact in early modern Iceland (see 3.5), Gydingaraunir is a timely reminder of

just how rapidly hateful ideas and stereotypes can spread.

The remarkably strong manuscript preservation of Gudmundur Erlendsson’s religious and didactic
poetry can be largely attributed to the activities of his children and their descendants. Evidence of
direct collaboration between Gudmundur and other members of his kinship network includes co-
authorship of poems, but members of Gudmundur Erlendsson’s extended kinship network also
continued to be major players in the active promotion and dissemination of Gudmundur’s poetry
after the poet’s death. In particular, his son Skali Gudmundsson took a leading role in the project to
promote his father’s memory. Skuli and two of his brothers were poets like their father, but Skuli and
his older brother Hallur seem to have placed minimal emphasis on the preservation of their own
poetry in written form, instead focussing on the cultivation of their father’s legacy and the poetic
reputation of their youngest brother, Jon, who succeeded Gudmundur as the parson for Sléttuhlid.
That their own poetry is not better preserved may be an indirect consequence of the calamities of

the late seventeenth and early eighteenth centuries.

Throughout his career as a poet, Gudmundur wrote extensively for and about women. These range
from poorly preserved mocking poems in which the woman is the target of satire (see 4.3) to large
framed memorial poems intended for public display in church (see 4.4 and 4.5.2). The poems

identified in the present research as having a named female recipient or subject include:

* two hymns for his daughter Margrét
¢ one hymn for his wife Gudrun (or possibly another woman by this name)
* an elegy for his wife Gudrun, probably his last composition

* an elegy composed for Halldora Gudbrandsdaéttir, daughter of Gudbrandur borlaksson, on

the death of her father
* one poem for Valgerdur Halldérsddttir, commissioned by a woman in her powerful family
* amemorial plaque for Pérunn Benediktsdottir, his early patroness

* amemorial plaque for Margrét Erlendsddttir, his mother
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Many of the oldest extant manuscripts of Gudmundur Erlendsson’s poetry are closely connected with
early modern women'’s literacy. In addition to the Gigja manuscripts (discussed in 5.6), two
manuscripts not otherwise falling under the scope of the present research are AM 608 4to and AM
104 8vo. The former preserves fragments of Mdses rimur and Rimur af Sdl og David and was given to
Arni Magnusson by pPérdis Jénsdéttir in 1707 and contains the signature of bérdis’s sister-in-law Elin
Hakonardottir, one of the wealthiest women in Iceland in her day. The latter contains a copy of Rimur

af barndémi Krists made in 1677 for Kristin Arnadéttir.

Gudmundur Erlendsson subscribed enthusiastically to the humanist values espoused by his patron
Gudbrandur borlaksson of Hélar, manifested in the plethora of verse compositions aimed at
improving the religious literacy of his audiences. Gudmundur’s insistence on composing vernacular
poetry that educated and fortified the audience — without requiring a priori knowledge transmitted
almost exclusively from men to other men in the pre-modern period — may have increased his appeal
among women who enjoyed a relatively higher social status in their community but were not granted

access to book-learning comparable to that of their male siblings.

Gudmundur Erlendsson was a highly influential poet in the literary milieu of seventeenth-century
Iceland, but one whose most important works circulated in manuscript copies. By contrast, many of
the writings today considered to form a central part of the early modern literary canon were virtually
unknown and unread before they were edited by textual scholars and disseminated through the
medium of mass print. A case in point is the Pislarsaga of J6n Magnusson pumlungur, discussed in
Chapter 3, which before 1914 was accessible to the world only in a single eighteenth-century copy
made by the author’s grandson for a Danish administrative official and later housed in the Royal
Danish Library in Copenhagen. Today, the Pislarsaga is available in three separate print editions and

multiple translations.

Since manuscript culture was the main vehicle for the transmission of literature and learning in early
modern Iceland, a paradox has arisen: many writings that were well known and widely shared are
only available to the most determined of readers today. When Jon Helgason wrote of early modern
Icelandic literature as stunted and low-growing vegetation (see 3.4), it was an implicit comparison to
the tall, thriving forests covering Iceland in myths of the early settlement period. The towering legacy
of the classical Icelandic sagas, which take place during and after the settlement of Iceland, is
unmentioned but ever-present in Jén’s ambivalent acknowledgement of the existence of a post-

Reformation literary landscape.

As preserved today, Gudmundur Erlendsson’s poetry does not give the impression of an author who
quakes in the shadow of a lofty literary past. Bathed in the rosy glow of a new spiritual renaissance,
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his golden age is found in the here and now, in which poetry and singing permeate virtually every
aspect of life from cradle to grave. Gudmundur’s poetry serves many purposes: to comfort and
console; to celebrate and encourage; to praise and commemorate; to mock and ridicule; to heal; to

warn; to educate.

In the introduction, | suggest that a label of people’s poet does not strongly apply to Gudmundur
Erlendsson. He received formal schooling and had a long career as a cleric and poet in the service of
three consecutive bishops of Hélar. Many of his poems openly cultivate the patronage of the rich and
powerful within Iceland. His poems addressed to the simple should be seen in the light of his
responsibilities as a parson. However, a parson’s day-to-day life was not always much different from
that of a farmer. In poems such as Buraunakvaedi, which poke fun at the everyday annoyances of a

farmer’s life, Gudmundur speaks as a member of his local community.

In “Almattugur Gud himna hada,” Gudmundur elevates the experiences of the common people to
the realm of the heroic. The poem, on one crew’s struggle for survival after being blown off course
during a winter storm, resonated deeply with generations to come. Unlike the more sensational
calamities chronicled by Gudmundur Erlendsson, such as the spectacular fall of kings and empires in
Einvaldsddur, the dangers described in “Almattugur Gud himna hada” were an ever-present threat
to the crews of the small open boats that set out every fishing season for centuries. Although never
printed, manuscript copies of the poem were widely disseminated, and it was no less important as a
literary model for future compositions on the same subject. For inhabitants of coastal and island
communities, it became increasingly popular to preserve the memory of experiences at sea through

narrative verse. Over 20 rimur on hardship at sea have survived, all post-dating Gudmundur’s poem.

Isolated and adrift in the North Atlantic Ocean, ten men at the end of the world returned home —

in spite of all odds.
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Utdrattur

i doktorsritgerdinni , Kvedid vid heimsins enda” eru héfundarverk og aevi Gudmundar Erlendssonar
(um 1595-21. mars 1670) rannsokud sem hluti af steerri heild. £viferill Gudmundar er rakinn med
tilliti til samfélagspatttoku skéldsins og hlutverks kvedskapar og handrita. [ fyrstu premur kéflunum er
leitast vid ad stadsetja skaldid i tima og riumi. Gudmundur var pjénn Guds og virkt skald i meira en
halfa 6ld eda fra 1615 til 1668. Pad rann mikid vatn —og bldd — til sjavar i Evrépu 4 peim tima en faerd
eru rok fyrir pvi ad islenskt samfélag hafi ordid fyrir steerra hoggi a aratugunum eftir dauda
Gudmundar. Hormungarnar héfdu ahrif 4 békmenntapatttdku islendinga og ollu kynslédarofi. Ekkert
barnabarn Gudmundar gerdist arftaki hans sem prestur og skald. Umfjollunin tekur mid af nyjum
rannséknum i békmenntum, sagnfraedi og handritafraedi en jafnframt er hugad ad ahrifum eldri
rannsokna a vidhorf nyrra rannsakenda og adgang okkar ad verkum ur og um samtima skaldsins.
betta eru forsendur hinnar vidtaeku athugunar sem gerd er a skaldinu Gudmundi Erlendssyni,
bokmenntaumhverfi hans og neersamfélagi i 4. kaflanum og vardveislu og dreifingu handrita i 5.
kaflanum.

Gudmundur var sonur séra Erlends Gudmundssonar prests i Felli i Sléttuhlid (d. 1641) og Margrétar
Skdladéttur (um 1563—-1638). Hann var einn atta systkina en adeins fjogur peirra lifdu til
fullordinsara: Gudmundur, béra (d. fyrir 1636), Helga (d. eftir 1638) og Skuli (d. 1627). Gudmundur og
Skduli leerdu badir til prests @ Hélum i Hjaltadal en Skuli drukknadi i Grafara vid Hofsés skommu eftir
ad hafa vigst til adstodarprests i Felli hja fédur sinum.

A ndmsarum Gudmundar & 2. dratug 17. aldar kynntist hann Gudbrandi borlakssyni Hélabiskupi (um
1542-1627) sem og féstursyni og eftirmanni Gudbrands, Porlaki Skulasyni (1597-1656), sem var
samnemandi Gudmundar vid skélann. Sem skald vard Gudmundur skjolstaedingur
biskupsfjolskyldunnar og hélt tryggd vid hana til seviloka. A sama mata hélt hann tryggd vid vidhorf
Gudbrands gagnvart hlutverki bundins mals i ad reekta trdarleesi almigans. Gudmundur utskrifadist
um 1614 og mun hafa verid i pjonustu Gudbrands fyrst um sinn en fékk sidan djadknastédu hja Pali
syni Gudbrands (1573-1621) sem var syslumadur og klausturhaldari a Pingeyrum. Um 1617 eignadist
Gudmundur barn med dgiftri konu og mun barnid hafa heitid Bjarni (d. eftir 1649). Um svipad leyti
vard Gudmundur uppvis ad pvi ad vera i tygjum vid enn adra konu en hann hlaut ekki sérstaka
refsingu fyrir petta enda vard barneign ekki af. Um malid hefur vardveist bréf fra Gudbrandi til Pals,
dagsett 13. desember 1617.

Elstu vardveittu verk Gudmundar eru salmur og hugvekjukorn sem hann mun hafa ort arié 1615, pa
farsjukur af bélusott 4 Hafsst6dum a Skagastrond. Annar salmur eftir Gudmund birtist i salmabdkinni
1619 sem Gudbrandur gaf ut. Gudmundur pjonadi eitt ar i Bélstadarhlidarsékn og annad ar i Vidvik.
Arid 1619 fékk hann Médruvallaklaustur i Horgardal. bar bjuggu voldug hjén, Olafur Jénsson
klausturhaldari (d. 1621) og Porunn Benediktsdéttir (d. 1628). Gudmundur naut hylli peirra sem skald
og orti hann ymis taekifaeriskvaedi til fjolskyldunnar, m.a. hamingjudsk til Valgerdar Halldorsdottur
(1619-1702), nyfaedds barnabarns Olafs og Pérunnar. Vid andlat bérunnar smidadi Gudmundur
minningartoflu sem hefur vardveist i Pjodminjasafninu. Hann bjo til svipada minningartoflu i
minningu Margrétar modur sinnar sem var i Fellskirkju en mun vera glotud.
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Gudmundur giftist arid 1620. Kona hans var Gudrun Gunnarsdottir (1590-8. febrdar 1668) en Jon
brédir hennar (c. 1595-1670) giftist Helgu systur Gudmundar um sama leyti. Pau voru born Gunnars
Ormssonar og Ingibjargar Olafsdéttur i Tungu i Fljétum. J6n var prestur eins og Gudmundur og mun
hafa verid skélabrédir Gudmundar & Hélum. [ lifanda lifi bregdur Gudrinu drsjaldan fyrir i kveedum
Gudmundar en hann orti ad likindum a.m.k. eitt kvaedi til hennar arid 1663 og harmljdd eftir hana
arid 1668 sem er jafnframt sidasta verk Gudmundar sem vitad er um. Pott upphafning hinnar latnu
tilheyri dkvedinni bokmenntahefd eru hér faerd rok fyrir pvi ad Gudrun hafi ekki sidur verid mikilveeg i
sinu naersamfélagi en eiginmadur hennar. Vardveisla tveggja erfiljoda, auk harmkvaedisins, eru til
vitnis um ad hun hafi verid mikils metin af sinum samtidarménnum og -konum.

Arid 1621 fékk Gudmundur veitingu fyrir Glaesibae i Kraeklingahlid og pjénadi par i tiu ar. | Gleesibae
faeddust peim hjonum fjorir synir og prjar daetur en Jon, yngsti sonurinn, var feeddur i Grimsey. Nafni
hans, elsti sonur hjénanna (1620-1649), feeddist ekki |6ngu eftir komuna til Glaesibaejar en var hzett
kominn sem ungabarn eftir ad veikjast af dpekktri sott. Gudmundur orti beenarsalm arié 1621 sem
lysir djupri veentumpykju og 6rveentingu um heilsu barnsins. Barnadaudi var mikill 4 17. 61d og poétt
Jon eldri hafi nad aftur heilsu misstu Gudrin og Gudmundur kornunga dottur, boru, a
Glaesibaejararum sinum. Erfiljod Jéns Gudmundssonar yngri eftir Gudrunu ber vott um ad dottirin hafi
aldrei gleymst og ad himneskur endurfundur vid barnid hafi verid tilhlokkunarefni fyrir foreldrana.
Auk Péru, Jons eldra og Jons yngra hétu systkinin Hallur, Skali og Margrét en évist er um n6fn hinna
barnanna tveggja sem lifdu po foreldra sina.

Arid 1631 lenti Gudmundur { alvarlegum ,,8lyrdum® vid skaldid og freedimanninn séra Magnus
Olafsson i Laufasi (um 1573-1636) og Benedikt son Magnusar. Sattargjord milli peirra for fram &
Akureyri ad biskupnum vidstoddum. Missti Gudmundur Glaesiba og var hann sendur til Grimseyjar i
halfgerda utlegd i kjolfarid par sem hann bjo vid prong kjor til arsins 1634 pegar hann fékk st6du
fodur sins sem séknarpresturinn i Sléttuhlid. Hann ték po ut refsingu sina med polinmaedi og virdist
hafa lagast vel ad nyjum adstaedum.

Grimseyjarar Gudmundar voru frjétt timabil fyrir hann sem skald og hann orti badi rimur og kvaedi
sem eru til vitnis um hvernig eyjan kom honum fyrir sjonir. Lifsheaettir Grimseyinga voru bersynilega
framandi fyrir prestinn en lysingar Gudmundar a nattlru og samfélagi eyjunnar syna ad skaldagafan
fékk ad njdta sin par. Pad var 4 pessum arum pegar Gudmundur orti eitt vinsalasta og ahrifamesta
kvaedi sitt, ,Almattugur Gud himna haeda“ (Grimseyjarvisur), sem fjallar um sjéhrakningu tiu manna
ahafnar. betta virdist vera elsta frasagnarkvaedid & islensku sem lysir reynslu venjulegra islendinga af
pbeim haettum sem stedjudu ad 6llum peim sem foru a sjo. Kvaedid dreifdist vida i handritum en vard
einnig ad innblaestri fyrir adrar svipadar frasagnir i bundnu mali, m.a. Kolbeinseyjarvisur séra Jéns
Einarssonar (1665).

f lysingunni & ségulegum hrakningum Grimseyinga er liklegt ad Gudmundur hafi verid undir ahrifum
fra erlendum hormungakvaedum. Sjalfur pyddi og frumorti Gudmundur allnokkur kvaedi sem segja fra
nylidnum atburdum 4 islandi og vidar i Evrépu og vara gjarnan vid pvi ad heimsendir sé i nand.
Uppsprettu peirra er ekki endilega ad finna i straumum habdkmennta eda i haskélum heldur i
hrakspam leikmanna og vidvorunum minna menntadra presta innan klerkastéttarinnar sem dmudu
vida a gétum hins laterska heims a 17. 6ld.

i slikum verkum er sést eftir pvi ad framkalla idrun dheyrenda 4 adeins annan hatt en thugunarrit eda
leerdémskver. bar er varad sterklega vid hradilegum afleidingum ohlydni vid Gud sem birtist gjarnan i
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salmakvedskap pess tima sem refsandi fadir sem laetur hrisid dynja & 6pekku bérnunum sinum. |
bessu rétttrunadarumhverfi gaetu einstaklingar innan samfélagsins stefnt 6llum heiminum i haska
med pvi ad vekja reidi Guds. | verkefni samfélagslegrar idrunar matti enginn vera Gtundan og pvi
burfti kvedskapur ad taka tillit til allra i samfélaginu en ekki einblina of mikid a8 aheyrn leerdra manna.
i mérgum verkum eftir laerdra klerka 17. aldar birtist almuginn fyrst og fremst sem skotmark hads og
spotts en ekki vidfangsefni upphefdar.

pott benda megi @ 6nnur kvaedi eftir Gudmund sem syna 6fegri mynd af laegra settum i samfélaginu
er augljost ad hann lagdi mesta raekt vid ad skrifa upp kvaedi og sdlma eftir sig sem teljast vera
uppbyggilegur kvedskapur. Einfaldleiki i truarraekt og liferni birtast sem dyggd og i lysingum
Gudmundar af Grimsey birtist eyjan sem fyrirmyndarsamfélag a hjara veraldar.

Eftir a0 Gudmundur sneri aftur til Fells var hann a heimavelli og virdist hafa notid sin vel i
samfélaginu. Heimildir um séknarbdrn Gudmundar eru brotakenndar en med pvi ad tina saman allar
glefsurnar ma rada i ad i Sléttuhlid hafi verid sterkur leesisklasi sem tvistradist pé ad morgu leyti i
hardindadarunum undir lok 17. aldar og i stérubdlunni arid 1707. bannig var Sléttuhlid frjor jardvegur
fyrir handritamenningu @ dogum Gudmundar Erlendssonar og skrifarakunnattu var midlad afram til
nyrra kynsléda sem fengu taekifzeri til ad na gédri faerni i skrift og ekki bokalestri eingdngu.

pott ekki sé haegt ad skilgreina Gudmund Erlendsson sem eiginlegan humanista er hann undir
sterkum ahrifum fra laearddmsmoénnum sem leitudu til fortidarinnar i von um endurnyjun eda
endurreisn i triarpekkingu og -idkun. i leit ad hreinni og upprunalegri trd rafar Gudmundur um vidan
voll i mannkynsségu og ljést er ad hann adhyllist lauslegri stefnu sem maetti kalla alpyduhimanisma.
Aheyrendur sem Gudmundur dvarpar eru oft born og ungmenni og hann feerir peim pydingar eda
adlaganir a efni @ bord vid heilrdd barnagafraedings, sevintyri um skdlastrdka og deemiségur Eséps

(sem var jafnframt kennsluefni i latinuskélum islands & peim tima).

Aberandi er i verkum Gudmundar ad hann leitar ekki ad vidfangsefnum i islenskum fornbékmenntum
en hann synir ekki heldur andud i gard Freyju eda Freys. Hann er mun uppteknari af papisma sem
ljost er ad hann skynjar sem verulega samfélagsdgn. Eitt meistaraverk Gudmundar er Einvaldsédur
sem er adlégun & mun lengra kvaedi um aldir og endalok heimsins eftir skoska hirdskaldid David
Lyndsay (um 1490-um 1555). | medférum Gudmundar eru aldir heimsins taldar i 307 erindum undir
fornyrdislagi par sem gerdir og misgerdir einvaldsstjéra fornalda eru tiundadar. Olikt Lyndsay
einblinir Gudmundur i Einvaldsddi nanast eingdngu a veraldlega leidtoga heimsins fyrir feedingu
Krists en sidasti balkurinn er afhjapun a piramidasvindli pafans. Vart er haegt ad hugsa sér 6ruggara
skotmark fyrir islenskt skald a 17. 6ld en pafann i Rém og vekur pad aleitnar spurningar um afst6du

Gudmundar til valds i eigin samtid og samfélagslegt frelsi skaldsins til ad tja sig.

Arid 1663 gerdist sa skelfilegi atburdur ad 6gift vinnukona i Felli myrti nyfeett barn sitt og skildi pad
eftir i fjési 4 baenum par sem dnefndur heimilismadur fann pad skommu sidar. Henni var drekkt pad
sumar i samreaemi vid pagildandi 16g. Samanburdur vid 6nnur dulsmal synir ad petta var ad morgu
leyti 6daemigerd harmsaga allra i malinu par sem konan var ekki allslaus eda af blafataekri fjclskyldu
heldur naskyld syslumanninum sem atti ad stadfesta déminn yfir ungri freenku sinni. Konan gekkst vid
mordinu og bidladi ekki til Alpingis um nad. Vel er hugsanlegt ad skomm og hraedsla vid vidbrogd
fjolskyldu hennar veeru sterkari 6fl en jafnvel 6ttinn vid daudarefsingu. Ungir karlmenn sem gatu born
vid ogiftar konur af laegri stéttum hafi oft verid medhondlud af vaegd og skilningi yfirvalda a pérfum
karlkynsins til ad ,,gripa til stelpu” (til ad nota ordalag Gudbrands borlakssonar). Sé deemi
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vinnukonunnar Olafar Magnusdéttur (d. 1663) skodad med hlidsjon af reynslu Ragnheidar
Brynjolfsdottur (1641-1664) ma sja ad 6dru mali gegndi um einhleypar konur sem eignudust bérn
med égiftum monnum fyrir nedan virdingarstig fjdlskyldunnar. beirra beid fatt annad en heift,
nidurleeging og utskufun.

[ kjolfar harmleiksins & Felli og annars nylegs atviks i Fljétum par sem fadir bardi son sinn til dauda
fyrir matarhnupl orti Gudmundur kveedi i anda Lilju. Kvaedid heitir Vokuvarpa eda Vokubdk og i
textanum kemur skyrt i [jos ad pessir atburdir eru kveikjan ad kvaedinu sem fer pé um vidan voll.
Gudmundur ryfur ekki pognina um barnsmordin til pess ad afhjipa synd og skémm Olafar i anda
aftokuballada heldur hvetur hann aheyrendur sinar til ad horfa i eigin barm. Trd hans 4 ad hann lifi a
»gulllegri 6ld“ er enn ébilandi & sidustu sevidrum skaldsins. lllska éheftrar mannsnatturu er stadreynd
i kveedum Gudmundar en hann dregur aldrei i efa getu einstaklings til ad menntast i sonnum ordum

Guds og yfirstiga gjana milli hnattar og himingeims.

Jon eldri lzerdi til prests @ Holum en drukknadi nyvigdur i Eyjafjardara arid 1649. Daudi hans var
gifurlegt afall fyrir alla fjélskylduna og Gudmundur og Gudrun syrgdu hann til aeviloka. Ekki er pé
vitad til pess ad Gudmundur hafi ort hefdbundid harmljdd i minningu Jéns. Harmurinn birtist pess i
stadinn i formi rimna um Elia spdmann (1651). Gudmundur var afkastamikid rimnaskald og sotti
vidfangsefnid oftast i Gamla testamentid. Rimurnar um Elia spamann syna pé hvernig Gudmundur
notadi rimnaformid til sjalfstjaningar enda var sorg skaldsins svo djupsteed ad hann atti erfitt ad eigin
ségn med ad rjufa pognina. [ stad pess ad yrkja beint um sonarmissinn tjair Gudmundur sig i gegnum
form sem leyfir skaldinu ad skipta milli pess ad fjalla um eigid hugarastand og fraségnina um Elia.

Yngsta barn Gudrudnar og Gudmundar sem hét einnig Jon (1631-1702) var ungur madur pegar elsti
brodir hans doé og svo virdist vera ad Jon yngri hafi reynt ad ganga foreldrum sinum i stad Jéns eldra.
Ekki er ljést hvort Jon hafi pegar byrjad nam sitt 8 Hélum adur en hann missti brédur sinn eda hvort
hann hafi pegar verid nemandi vid skélann a peim tima. Hann vard adstodarprestur Gudmundar eftir
utskriftina og hélt pvi embeetti i fjoldamoérg ar eda alls til arsins 1668 pegar Gudrun lést og Jon vard
prestur i Felli. Jon yngri var ekki adeins skald heldur einnig listamadur en hann og kona hans Gudrun
pérdardottir voru barnlaus og handrit Jons virdast ekki vera vel vardveitt.

Ein dottir Gudmundar og Gudrunar hét Margrét (1625—eftir 1703). Margrét giftist valdsmanni a
Nordurlandi, Jéni lllugasyni (c. 1620-1685/1686). | ritgerdinni eru faerd rok fyrir pvi ad gifting peirra
um 1654 hafi verid tilefni pess ad Gudmundur setti fyrst saman kveedabdk. Gudmundur skyrdi
kvaedabdkina Gigju og mun brot Ur einu Gigjuhandriti Gudmundar hafa vardveist i eiginhandarriti i
Lbs 1529 4to. betta er ekki sama handritid og Margrét og Jén eignudust en mun ad likindum hafa
verid skrifad fyrir andlat borlaks biskups Skulasonar arid 1656. borlakur var nafreendi Jons lllugasonar
og i 6drum vardveittum eintokum af Gigju er erfiljé6d Gudmundar eftir biskupinn sett aftan vid erfilj6d
Gudbrands borlakssonar, afa og fyrirrennara borlaks @ Holum.

Gigjuhandrit Jons og Margrétar var ennpa til undir lok 17. aldar og hefur afrit af afriti af pessu
handriti vardveist i Lbs 1055 4to. bétt handritid sé bersynilega ekki nakveemleg eftirrit af Gigju eins og
Gudmundur skildi vid hana ma sja ad pad inniheldur taekifeeriskvedskap tengdan fjolskyldu Margrétar
og voldugum eaettingjum Jéns en einnig verk sem nytast menningarheimili 4 bord vid bd Margrétar og
Jons. [ Gigju eru m.a. tvo verk par sem skaldid felur nafn Margrétar i textanum og handritid hefur
greinlega verid vandlega sérsnidid ad bradhjonunum og andlegum og samfélagslegum porfum peirra.
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Minna er vitad um adra dottur Gudrunar og Gudmundar. HUn birtist i ymsum kveedum en par sem
kvaedin eru persénuleg er hennar aldrei getid i peim. Hin var pé gift kona arid 1668. i ritgerdinni eru
faerd rok fyrir ad han hafi verid Pdra, kona Jons Nikuldssonar (d. 1688), en p6 ad pad sé ekki vitad
med vissu er fullljést ad hun atti son ad nafni Einar (JOnsson) sem leitadist vid ad fa eintak af Gigju

sem hann gaf sidan konunni sinni Gudnyju Hjalmarsdéttur.

Skrifarinn sem Einar leitadi til var naestyngsti sonur Gudmundar, Skuali (um 1630/1631—eftir 1703).
Skdli leitadi lidsinnis hja Halli brodur sinum (d. eftir 1689) sem bjo enn i Sléttuhlid. Afraksturinn var
handritid JS 232 4to. Skuli var nanast 6rugglega eigandi Lbs 1529 4to a peim tima og vel er hugsanlegt
ad su utgafa kvaedabdkarinnar hafi ordid ad grundvelli uppskriftarinnar i JS 232 4to. Athygli vekur pé
ad ekkert peirra kvaeda sem er ad finna i eiginhandarriti i Lbs 1529 4to hafa verid gefin ut.
Naudsynlegt skref i rannséknum a kvedskap og handritum Gudmundar Erlendssonar er utgafa a
kvaedunum i Lbs 1529 4to. Adeins pa verdur haegt ad fullyrda med vissu um sambandid milli

Gigjuhandritanna.
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