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Many of the old Icelandic sagas deal quite closely at times with the Other World and
how persons in our world come into contact with the Other World. This contact mainly
occurs in the form of dreams, visions and, sometimes, interaction with ghosts and
monsters. Within the frame of realistic prose narrative, for which the Icelandic sagas —
particularly older ones — are famous, poetical expression often turns out to be one of
the best means of conveying this relationship with the Other World. Being more
personal than the prose narrative of the sagas, poetry is regularly used to express the
saga characters’ experience of contacts with the Other World, as well as to underline
messages from the Other World. These poetical expressions are mainly short and often
take the form of single stanzas.

Tn the Icelandic sagas we thus find a number of single stanzas concerned with
dreams, visions, and other messages from the Other World. This paper attempts (1) to
analyse the impact of these stanzas and their messengers on our world and (2} to draw
a borderline between the ‘fantastic’ and the ‘real’ in the stanzas and their context. The
medieval Icelandic view of the ‘faniastic’ and the ‘real’ is obvicusly different from our
modern view, and this paper aims to reconstruct the views of the audiences of the
medieval Icelandic sagas and their stanzas, as well as to trace the changes in those
views from the older sagas io the younger ones. The paper considers mainly the sagas
of Icelanders but also touches on some other Icelandic sagas for comparison.

Single stanzas which convey or underline messages from the Other World and
which will be analysed here can be divided into several groups, according to the
circumstances of their creation and their presumed authors:

1. Dream-stanzas {(draumvisur) composed by the dreaming character

gither in the dream or afier the dream.

2. Dream-stanzas heard by the dreaming character from someone who
comes to him or her in the dream (dream-person: draummadr /
draumkona).

3, Stanzas heard by a character who has a vision (sy#) from someone who
appears to the character (vision-persons).

4, Stanzas heard, presumably not in dreams or visions, from a ghost
(draugr).

The spheres of dreams, visions and interactions with ghosts — whether of a more
spiritual or & more corporeal kind — are closely intertwined, and the borderlines
between them are ofien unclear. For instance, dreams in the Icelandic sagas are
sometimes considered as being close to hallucinations, illusions, visions and day-
dreams (Lid, 1958, 300; Hallfrebur Om Eirlksson, 1989, 35-36). Moreover, ghosts
were often regarded as dreams or diabolical illusions {cf. Augustine — see Lauwers,
2000, 604; Schmiuw, 1998, 17ff.). This should not surprise those who consider draumr
and draugr to derive from the same root *draugma- ‘deceive, betray’ (Asgeir
Bléndal Magmisson, 1989, 125).
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This leads to a slight confusion in terminology regarding the messengers from
the Other World mentioned above, particularly ghosts. Several Old Norse — Icelandic
words are used to describe ghosts in the sagas, among them draugr, aptrganga, and
haugbdi. There is no unanimity in the vsage or interpretation of these terms. For
instance, draugr is often defined by simply naming the other two terms: ‘attergangar’
and ‘den dede som buande i hangen’ (Solheim, 1958, 297). Haughiar seem to be
referred to as draugr, but sometimes also as apfrganga. The words draugr, apirganga
{ ganga aptr and haugr are often mentioned in the same instance (see examples in
ONP: 1, 509-510, and III, 192). The scope and hierarchy of these terms is thus not
quite obvious, nor is the degree of corporeality of the entities signified by thu term.

Different English words are used to translate these Icelandic terms. ! Definitions
and translations overlap, and it is thus difficult to produce a concise classification of
these supernatural beings — a task that is, in any case, beyond the scope of this paper
(see, however, Strdm, 1958, 432-438; Glauser, 1993, 623-624). For convenience, the
generic word draugr will be used in this paper in the widest meaning (almost any kind
of ghost, epiritual or corporeal), and haughiéd will be used only for mound-dwellers.

Different problems also emerge in the classification of the single stanzas related
to the Other World. One of them concerns the circumstances of the creation of the
stanzas. Thus, we assume that a saga character who communicates with a draugr is not
asleep or having a vision, but we can seldom be completely sure of this, unless the
contact with the draugr is physical (cf. Grettir and Glamr). Even then, we can recall
cases of people being physically affected by the supernatural through dreams; compare
the case of Pérmédr and Kolbrin. To be sure, the force which affects Pérmédr is
mainly Kolbnin’s words, proncunced when she comes to him in a dream, and not her
direct physical actions; still, this is a borderline case of spiritual and physical contact.

Another problem is one of the authorship of the dream and vision stanzas. Who
should be considered the author of a dream stanza: the dream-person, from whom the
stanza was heard in the dream, or the saga character, who recites the stanza once
awake? In this paper, I follow the information that the sagas provide us about the
stanzas’ authorship and presume the authorship of the dream-person, keeping groups
(1) and (2) of the dream-stanzas above separate.

All of these reflections on the classification of the ‘fantastic’ in the gagas are
coloured by our modern view of ghosts, phantoms, etc. To reconstruct the medieval
view of the ‘otherworldly’ events described in the sagas, we should consider all groups
of the stanzas above in detail.

1. We have very few examples of saga persons creating stanzas in @ dream, like
Porbjorn in Heidarviga saga, who says: En eg pottist kveda visur tveer i svefhinum og
man eg peer badar (ISOT, 1378-1379).% These stanzas are clearly a part of the dream.
This can also be concluded from the way the dream is described in the saga. Porbjpomn

! E.g.: draugr — “ghost’, ‘spirit’, ‘the dead inhabitant of the caim’, ‘revenant’,
*apparition’, ‘spectre’; aptrganga — ‘ghost’, ‘apparition’, ‘revenant’; haughui — ‘caim-
dweller’, “ghost’ {cf. Cleasby and Vigfusson, 1957; Geir T. Zogga, 1942; ONP I, III).

2 The saga texts are quoted from ISOT in modem Icelandic spelling for the sake of
uniformity and convenience, as well as to avoid the large number of specific Old Icelandic
characters which can present problems in printing; but the stanzas are quoted from Sk, B.
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tells the dream in one short prose sentence:

“bar potiist eg vera staddur er eigi péttl 6llum einnug og péttist eg hafa

sverd bad er eg hefi vanur verid ad hafa { hendi mér en ni er i heima og

brotnadi i sundur begar eg hj6 fram’ — ibid.}
and fwo stanzas which contain much more information about the essence of the dream
than the prose sentence.

More often the saga characters relate their dreams in stanzas composed post
factum, i.e. when they weke from their dreams. Apparently, their descriptions depend
to some extent on how much time has passed between the dream and the composition
of the stanza, and on how emotionally the saga hero tekes the dream. This can be
shown from two stanzas describing two dreams of Viga-Gitimr. He relates the dreams
to Mar at the same time, but in different ways. Glimr ends the description of the first
dream with the words: ‘Og er eg vaknadi kvad eg visu’ ({SOT, 1935). The stanza is
thus, according to the saga information, composed immediately after Glimr wakes up.
"The dream is fresh in his mind and the stanza is a forthright, first-person expression:

Hardsteini 1ét hiina

hardgedr lima fjarSar

(bat sdk) déms (i draumi)

dyn-Njordr mik of bardan,

en pradrévar pottumk

bidsd keyrdr of ljosta

s&var hrafns { svefni

snarr beinanda steini. (Skj. B I, 113)

The description of the second dream ends with these words: .. Og vaknadi eg
[Glime] sidan og hygg eg firir tidindum vera, og kvad visw’ (fSOT, 1936). Thus, the
stanza is not necessarily composed right after Glumr wakes up, but more likely when
Glamr tells the dream to Mér. The stanza is more reserved and is in third person:

Menstiklir si mikla,

mun sverda brak verda,

komin es grara geira,

gobreid of wol, kvedja,

Ppars dsynjur josu

eggmdts of for seggja

(valir fagna pvi) vegna

vigmodar framm blodi. (Sk. B, 113)

To be sure, the question of the first- and third-person point of view in the
skaidic poetry is still subject to discussion. In fact, this is one of the very few dream-
stanzas in the third person. Even when skalds describe what they dreamed long ago,
they usually use the first person — probably because dreams are such personal
phenomena. This happens, for instance, in yet another stanza by this same Glirr,
when he describes a dream that he had several months earlier. In that dream, he sees
the hamingja of Vigfiss, his relative. He relates and interprets the dream in prosc
immediately and correcily, assuming that Vigfiiss died and his hamingja had now
come to Glimr, but he does not give the poetic ‘confirmation’ of the dream before he
learns about Vigfiiss’ death from earthly informants (fSOT, 1918).

More importantly, these three stanzas give little additional information to the
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events of the prose narrative. This could, however, depend on the narrative mode of
the saga in question. In Bjarnar saga Hitdelakappa and Gunnlaugs saga ormstungu,
where the narrative is more lyrical than in Viga-Ghims saga or Heidarviga saga (cf.
Gisli’s dream there, [SOT, 1378-1379), the saga heroes are asked what they have
dreamt and answer only with a stanza, which describes the whole dream. The stanzas
are in the first person and are highly emotional (JSOT, 107, 115; 1184).

Finally, there are post-factum stanzas which do not relate dreams, but instead
comment on them. One of the most famous is the stanza by Gisli Sirsson commenting
on his dreams foreboding the death of Vésteinn. He relates the dreams in prose to
borkell after Vésteinn’s death, adding that “.. v sagdi eg hvorigan drauminn fyrr en
ni ad eg vildi giarna ad hvorngi rédi’ (ISOT, 919).” An emotional stanza in the first
person follows:

Beir hugdak pa (brigdi

bidkat ek draums ens pridja

sliks af svefni vokSum

sérteina) Vésteini,

bas vér i sal sdtum

Sigrhadds, vi8 mjpd gladdir,

komskat madr 4 mi8li

min né hans, at vini. (S%/. B 1, 96)

It seems very significant that almost all of these dreams that are accompanied
by stanzas forbode (or reveal, as in case of the death of Vigfiiss) a battle and/or the
death of the hero. All of these dreams come true, despite the precautions which some
of the saga heroes take (e.g. Gisli Sirsson). This shows that predictions from the Other
World were regarded as objective, ‘real’ phenomena which could come true whether
they were made public or whether an effort was made to keep them private.*

2. In the cases considered above, messages come from the Other World directly to
the saga characters. However, dreams often require a messenger, particularly if the
dreams concern larger groups of men or even rulers and their battles.

Several saga characters have dreams about persons reciting a stanza to them,
such as the fathers of Guumnlaugr and Hrafn when the death of their sons is revealed to
them in their dreams. Here is what happened to Gunnlaugr’s father:

Og um sumarid 4bur bessi tidindi [the deaths of Gunnlaugr and Hrafn —

¥SH] spurBust 1t hingad til fslands p4 dreymdi Illuga svarta og var hann

b4 heima 4 Gilsbakka. Honum pétti Gunnlaugur ad sér koma i svefhinum

ag var blodugur mjég og kvad visu pessa fyrir honum { svefninum. Illugi

3 Other stanzas from Gisla saga Surssonar, even though of great intersst, are not
considered in this paper for 2 number of reasons. First, we cannot see properly whether the
stanzas in the saga are single stanzas or parts of larger poem(s). The latter is very probable;
for instance, in the case of the stanzas related to the dream-women. Second, the age of the
stanzas is also undetenmined. Third, the material on the stanzas of Gisla saga is so rich that a
discussion of them would not fit within the limits of this paper. Another paper, based on the
conclugions of this one and particularly devoted to the stanzas of Gisla saga, seems a
reasonable solution. _

4 Another opinion is given in Hallfrebur Om Eiriksson, 1989, 35-36.
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mundi visuna er hann vaknadi og kvad sidan fyrir 88rum (fSOT, 1191-
1192).
Here, as in the case of Viga-Glimr, the death of a relative is revealed (rather than
predicted) to the dreaming character. The stanzas by Gunnlaugr and Hrafn are in the
first person and describe what has aiready happened, constituting the main part of their
fathers’ dreams — as in most of the other stanzas, which are heard from dream-persons.

Another example, on a larger scale, is the dream of Gilli jarl in the Hebrides
(Njdls saga):

Gilla jarl i Sudureyjum drevmdi bad a8 madur kemi ad honum og

nefndist Herfinnur og kvaBist vera kominn af frlandi. Jarl péttist spyrja

badan tidinda (fSOT, 343).

In the stanza which follows, Herfinnr describes a battle in Ireland and the death of
Sigurdr konungr and his men;

Peir Flosi og jarl t3ludu mart ym draum penna. Viku sidar kom par Hrafn

hinn raudi og sagdi peim tiSindin 81l dr Brjnsorustu, fall konungs og

Sigurdar jarls og Brodur og allra vikinganna® (ibid.).

The stanza is in the first person but is not particularly emotional; Herfinnr relates the
battle as an eyewimess.

Among the stanzas heard from the messagers of the Other World, we also find
predictions, as in case of Flosi’s dream in Ajéls saga, before the battle at the Alpingi
(fsoT, 290). His draummadr, who calls himself Jarngrimr, walks out of Lomagmipr
and has a dark appearance: ver { geithédni og hafdi jarnstaf i hendi. He calls 25 men
by name, all friends and relatives of Flosi and Ketill ér Mork, who listens to Flosi’s
dream and says that it forbodes the death of these men. The stanza recited by the
draummadr describes what happens later at the Alpingi — also as an objective wimess:

Hoggorma mun hefjask

herdi-Pundr 4 landi;

séa munu menn & moldu

margar heila borgir;

11 vex blarra brodda

beystisullr i fjpllum;

koma mun sumra seggja

sveita-dpgg 4 leggi. (5. B 1, 605)

The dream-persons who recite stanzas can thus be of different kinds. However,
there are no normal or living men among them. They can be recently departed people,
such as Gunnlaugr and Hrafn when they come to tell their fathers about their deaths,
unknown people of a strange nature, like Jarngrimr or Herfinnr (Herfinnr’s verse does
not assume that he fell in the battle), or obviously supernatural beings like the dream-
women who come to Gisli Sursson. Dream-people seem to belong fully to the Other
World; they do not step out of it, and have only an indirect effect on our worid.

3. Some characters in the Icelandic sagas have visions. Visions are different from
the dreams in that the saga character who has a vision is, according to the saga, not
asleep. These visions are similar to the second type of dream described above.

One of the most famous examples of visions in the sagas of Icelanders is, again,
in Njdls saga, when Hildighimr Rundlfsson sees gandreid:
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Hann gekk tt drottinsdagsnétt pa er t61f vikur voru til vetrar. Hann heyrdi

brest mikinn svo a8 honum pétti skjilfa beedi jérd og himinm, Sian leit

hann { vesturiftina. Hann béttist sjd pangad hring og eldslit 4 og i

hringinum mann 4 gram hesti. Hann bar skjétt yfir og for hann hart. Hann

hafBi loganda eldbrand { hendi. Hann rei® svo nzr honwm ad hann matti

gjorla sjd hann. Hann var svartur sem bik. Hann kvad visu pessa med

mikilli raust: [...] P4 bétti honum hann skjéta brandinum austur til
fjallanna fyrir sig og potti honum hlaupa upp eldur mikill { méti svo ad

hann péttist ekki sja til fjallanna fyrir. Honum syndist sjhi mabur rida

austur undir eldinn og hvarf par. S{8an gekk hann inn og til nims sins og

fékk langt 6vit og rétti po vid ur pvi. Hann mundi allt pad er fyrir hann

haf3i borid [...]

‘Pd hefir s¢8 gandreid,” segir Hjalti, “og er pall jafnan fyrir stortidindum,’

({SOT, 276)

From the saga’s description it seems clear that Hildighimr was not sleeping.
Besides, the words pad er firir hann hafdi borid indicate that this was a firirburdr
‘apparition’, which is a visible and even corporeal manifestation of the Other World,
without the relocation, mental or physical, of the one who has the vision (Bamay,
2000, 85.) In other words, the messenger from the Other World appeared before
Hildiglimr while he was awake and in a familiar place. Thus, this representative of the
Other World actually stepped into our world.

However, his influence on Hildiglimr is apparently mainly verbal and visual
(particularly if we assume that Hildiglimr's prolonged unconsciousness is the result of
the shock that he has experienced and not of a strange force that temporarily ‘turned
him off”). Here is the stanza which had such a shocking effect:

Ekrid hesti hélugbarBa

urigtoppa,  ills valdandi;

eldr es i endum, eitr i midju;

svides of Flosard8  sem fari kefli;

svaes of Flosar6d  sem fari kefli. (S47. B 1, 401)

Another example of a vision is in Laxdeela saga. Porgils Holluson encounters a
mysterious woman on his way to Alpingi. She resembles Vigfiiss' hamingja, which
appeared to Glimr in his dream (see above), in that she is also enormously big: 8i var
mikil hardla. Porgils reid i moti henni en hin veik undan ([SOT, 1637). Unlike
Vigfiiss' hamingja, who only lets herself be seen in a dream and does not say a word,
this woman whom Porgils meets recites a stanza to him — and continues her trip,
giving way to him and thus remaining just a vision. Porgils also continues his trip,
realizing, however, that he has just met his hamingja (or fyigia in the shape of a
woman; these terms are close synonyms) who has now turned against him, cf. his
remark; ‘Sjaldan for svo pd er vel vildi ad pi feerir pd af bingi er eg for Hl pings’
(ibid.). Porgils does not let the stanza change his plans, although it contains a clear
warning:

Kosti fyrfiar, ef framir pykkjask,

ok varisk vid svd  vélum Snorra;

engi mun vid varask, vitr es Snord. (S4. B I, 399)

This stanza, together with the stanza from Hildiglimr’s vision, differs
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considerably from those that saga characters hear in their dreams, as in (i) and (2).
The dream-stanzas in the sagas of Icelanders are in dréttkveert metre, but here we
encounter an old eddic meire — formyrdisiag. Besides, in both of these sianzas we first
encounter the repetition of last lines or words, unchanged or with slight variation,
which will later become characteristic of the stanzas from the Other World.

One of the reasons for this change in metre is that it is in visions that the saga
characters are first put face to face with the Other World beings or phenomena. borgils
meets his hamingja in the real world, not in a dream. Hildigldmr sees a gandreid wide
awake, and this puts him in shock: he realizes that an otherwordly being has just
stepped into our world. In yet another example, again from Laxdela saga, Porgils
hekla (‘frock’) recites another warning stanza, also in formyrdislag, and the reaction of
the people who hear it is unambiguous: Betra potti hid mesta undur (ISOT, 1638).

Fornyrdislag metre in medieval Iceland was mainly associated with
mythological and legendary poems and pre-historical matters — in other words, with
what is beyond our knowledge. The root forr- also has the meaning ‘strange’. It is for
this sake, we can assumne, that fornyrdislag is not only used when talking about old
times, but also in cases of people’s meeting with the supernatural or in martters
concerning galdur — to mark events and beings of the QOther World, the world beyond
our knowledge. The repetition of final lines may serve the same purpose.

Apparently, dreams were conceived of as phenomena of this world. People
knew how to behave when someone letr illa { svefni, meaning that the saga character
has an important dream. People knew how to interpret dreams, even though
interpretations could differ from one saga character to another (see Hallfredur Om
Eirfksson, 1989, 35-36). Dream-people do not step out of the dream, and there is
nothing particularly unusual about having dreams — and we find in dream-stanzas
drittkveert, the usual metre for actual, ‘this-worldly’ events. Vision-people, on the
other hand, step out of the Other World. This is apparently not conceived of as a usual
phenomenon in this world, and fornyrdisiag is used in this case, We can thus assume
that the borderline berween the ‘real’ and the ‘fantastic’ in the older sagas of
Icelanders lies here, between dreams (and drdtrhyveerf) on the one hand and visions {(and
Jornyrdislag} on the other. :

Still, the borderline between dream and vision {which is not always quite clear)
is not the only factor that matrers, either in terms of using drottkveett or fornyrdislag or
in terms of the perception of certain occurrences as belonging to this world or the
Other World. Time and genre also matter. In Sturlunga saga, which is both younger
than the sagas of Icelanders considered above and, unlike them, deals with
contemporary maiters, most of the dream-stanzas are in formyrdislag. This can be
interpreted as a shift in the perception of dreams: they move from this world’s domain
{as in the sagas of Icelanders) to the Other World domain. However, there can be other
reasons for fornyrdislag in the dream-stanzas of Sturlunga. In the dreams of Joreidr,
where all the stanzas are in formyrdislag, the dream-person is Gudnin Gjikadéttir
herself. It seems natura! that she would not speak in drétthveetr. We can also find other
references to the Elder Edda in the dream-stanzas of Smrlurga, both direct and
indirect. The dream-predictions in Srurlunga are generally more global than in the
sagas of Icelanders and often recall ragnarpk, as in this dream-stanza from Hrafitkels
saga:
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Se pii, hvé hvarfa  heima i milli

synfandigra sélir manna ;

kveljask andar i orms gini,

skelff ramr rpdull,  reeBk pér at vakna. (S&7. B II, 148-149)

It is significant that all of the stanzas which are recited in a dream or vision or
describe a dream, both in the sagas of Icelanders and Sturlunga, are related to battles
and death. These messages from the Other World forboding death always come true.

4.  In the sagas, we often meet another type of representatives of the Other World:
draugar. Meeting a draugr is similar to the visions in that draugar appear to waking
people. Draugar are, however, different from dream- and vision-people in that they
appear to be corporeal phenomena (Berezovaya, 2001). Thus, they can have a direct
physical impact on our world. They do not only allow men to see them and hear their
poetry, but sometimes actively and physically participate in saga events, especially in
those sagas of Icelanders that are considered younger (and in fornaldarspgur).

Draugar that speak in verses appear only occasionally in those sapgas of
Icelanders which are considered older. Among them is Gunnar in Njdls saga, whom a
shepherd and a housemaid, and later Skarphé8inn and Hogni, see in his Aaugr. The
description of this event is actually very similar to descriptions of visions:

S4 atburdur vard ad Hlidarenda ad smalamadur og gridkona riku fé hjd

havgi Gunnars. Peim potti Gunnar vera kétur og kveda { hanginum. [...]

beir Skarphédinn og Hogni voru uti eitt kveld og vors fyrir sunnan

haug Gunnars. Tunglskin var bjart en stundum dré fyrir. Deim syndist

haugurinn opinn og haf8i Gunnar smiist { hauginum og s4 { méti tunglinu.

Peir pottust sjd fdgur 1j6s 1 hauginum brenna og bar hvergi skugga 4. beir

séu a8 Gunnar var kitlegur og me8 glebibragdi miklu. Hann kvad visu

Sidan laukst aftur haugurinn. (ISOT, 215; italics mine — ¥SH)

The words peim pditi, peim syndist, peir pottust sjd are often found in
descriptions of dreams and visions but are seldom used in accounts of meeting a
draugr. The staging (an open mound, light in the mound, the light of the moon, the
glad appearance of Gunnar} is that of a vision and even recalls Christian visions. In his
mound Gunnar seems to be corporeal, since he turns in the mound, He steps into our
world as a representative of the Other World; however, he seems to be out of touch
and does not make any attempt to contact this world except by reciting a stanza. Thus
he constitutes a borderline case between a vision-person and a draugr.

Another haughii, S6ti in Hardar saga og Hélmverja (one of the younger sagas
of Icelanders), behaves in a very different way. He assaults Hor8r after reciting a
stanza, but is deterred: he loses all his power when light shines on him. He is an
example of a monstrous haughii such as we often find in fornaldarspgur, cf. e.g.
Hervarar saga og Heidreks. His stanza does not contain any prediction or threat, only
a question of why he is troubled in his mound. He tries, on the other hand, to affect our
world physically.

One of the most noticeable draugar in younger sagas of Icelanders is
undoubtedly Klaufi in Svarfidela saga. He is of particular interest for this paper, since
he composes more stanzas dead than alive. In his actual life, he recites one-and-a-half
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stanzas in formyrdislag, but after his death he composes three full stanzas, two
helmingar and two fjordungar — mainly to revenge himself. Klaufi is a colourful
figure, walking around with his head under his arm and talking in verses, pointing out
to his friends where to search for his encmies: ‘Sudr er ok sudr er, / svd skulum stefaa’
— and, after a while, knocking on a door with his head: ‘Hér er ok hér er, / hvi skulum
lengra’ (Sk. B 11, 220).

These post mortem stanzas of Klaufi put Karl and his men on the right path, and
soon a battle starts between Karl and Lj6télfr, Klaufi’s chief enemy. Klaufi does not sit
and watch the battle, but takes active part in it:

bé kom Klaufi i bardaga og bardi blédgu hofdinu 4 badar hendur baedi

hart og tidum og pa kom fl6tt i 1id Ljotds ({sor, 1810).

He does not forget to compose stanzas either:

Dynr erof allan  dal Svarfadar;

eru vinir 6rir  vals of fyldir;

knyjum, knyjum Karls oflidar;

latum liggja  Ljowdlf goda

jurd ok { urd. (Ski. B II, 221)

This message from the Other World is a typical draugavisa in Jfornyrdislag with
a repetition of the last words. However, when Klaufi tries to affect our world
physically, the predictions and directions in his verses stop coming true. Ljotolft is, for
instance, not killed in the battle even though Klaufi calls for his death in this stanza.

Later in the saga, Klaufi comes to Karl as an apparition {fyrirburdr) and recites
his last one-and-a-half stanzas — unexpectedly, in drottkveer, with the typical repetition
of last words. This suggests that in younger sagas visions were already perceived as
natural phenomena. Klaufi does not try to interfere in earthly matters physicaily but
remains in the aix, where he appears to Karl. He predicts Karl’s death, and now the
prediction comes true.

The physical manifestation of draugar is a well known phenomenon in the
sagas, Glamr fights with Grettir, Pérgunna’s draugr cooks for her bearers. Such events
seem to be perceived as supernatural, but they still function in our world’s reality.
However, the physical actions of draugar combined with their poetry apparently
constitute not only cases of crossing the border between the natural and the
supernatural, but also a violation of the laws of the supernatural. When draugar try 10
use both their physical and poetic power, the latter — the more sophisticated one —
betrays them, _ _

The fact that draugar have to use both kinds of power, together with the new
distribution of dréttkveert and formyrdisiag, which to a great extent mirrors the
medieval Icelandic view of the ‘real’ and the ‘fantastic’, shows that the borderline
between these two spheres was not stable throughout the Icelandic Middle Ages. In the
younger sagas of Icelanders, the physical manifestation of draugr is no longer enough
to be conceived of as ‘fantastic’. Jn those sagas, our world includes more
‘otherworldly’ elements than before, and the border of the Other World moves off.
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Abbreviations

ISOT: Islendinga sdgur: ordstodulykill og texti.

ONP: Ordbog over det norrane prosasprog.

Ski.: Den norsk-islandske skjaldedigming,

KLNM: Kulturhistorisk leksikon for nordisk middelalder.
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