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Summary: 
 This thesis is a statistical study of the development of a Christian vocabulary 

within the Old Norse Language. It employs a new analytical methodology developed 

by myself, inspired by the historical and sociological study, Saints and Society, which 

employed statistics to analyze wider historical trends in medieval hagiographical 

literature. The thesis examines an extensive word list of Christian terminology and 

focuses upon etymology and word frequency across the different written mediums 

and genres within Old Norse: prose literature, skaldic and eddic poetry, and runic 

inscriptions. It aims to examine the different etymological or thematic trends of the 

Christian vocabulary present in these four textual mediums. Of particular focus is the 

Old Norwegian Homily Book, the name given to the manuscript AM 619 4to, for its 

value as the earliest extant and complete vernacular Norwegian manuscript. The 

ultimate aim of this study is to shed light on the process of Christianization that 

Norway underwent in the medieval period. These different textual sources and 

mediums offer a picture of this process’s effect on the Old Norse language. 

  



 3 

ACKNOWLEDGMENTS: 

My deepest gratitude and thanks go to my supervisor Karl-Gunnar A. Johansson for 

his constructive criticism and support throughout this process of research and writing 

for this thesis. I would also like to thank Jón Viðar Sigurðsson for providing me with 

initial ideas and suggestions on the topic and supplying the main electronic text I 

worked with. 

 



4 

Table of Contents 
Chapter	One:	Introduction	.............................................................................................	5	

Chapter	Two:	Background	and	Theory	......................................................................	9	
Section	One:	Impetus	for	Research	Methodology	............................................................	9	
Section	Two:	Background	on	the	manuscript,	AM	619	4°,	‘The	Old	Norwegian	
Homily	Book’	..............................................................................................................................	11	
Section	Three:	Medieval	Vocabulary	Acquisition	and	Translation	Theory	..........	14	
Section	Four:	D.H.	Green’s	Linguistic	Categories	............................................................	24	
Section	Five:	Christianization	of	Norway	(and	Iceland)	..............................................	26	

Chapter	Three:	Method	.................................................................................................	30	
Section	One:	Creating	a	Word	List	.......................................................................................	31	

Chapter	Four:	Analysis	of	Overarching	Trends	....................................................	45	
Section	One:	Etymology	Category	Breakdown,	words	alone	......................................	45	
Section	Two:	Etymology	Categories’	Word	Frequency	.................................................	64	
Section	Three:	Thematic	Category	analysis	.....................................................................	73	
Section	Four:	Intersections	between	Thematic	and	Etymological	categories	.....	74	
Section	Five:	Discussion	of	Low	Frequency	Words	........................................................	76	
Section	Six:	High	Frequency	words	within	the	Homily	Book	.....................................	87	
Section	Seven:	Names	and	Titles	for	God	or	Christ	........................................................	89	
Section	Eight:	General	Religious	Practices	.......................................................................	93	

Chapter	Five:	Conclusion	.............................................................................................	98	
Section	One:	General	Conclusions	.......................................................................................	98	
Section	Two:	Possible	areas	for	future	studies	............................................................	100	
Section	Three:	Final	Thoughts	...........................................................................................	102	

Bibliography	...................................................................................................................	103	

Appendix	1:	Data	List	..................................................................................................	106	
1.2	Chart	Key	and	Headings	Information	.......................................................................	106	
1.2	Data	List	.............................................................................................................................	108	
Runic	Data	Set	.........................................................................................................................	135	

Appendix	2:	Abbreviations	Used	.............................................................................	148	
Appendix	3:	Charts	.......................................................................................................	149	
3.2	Thematic	Category	Distribution	according	to	word	count	(not	frequency)	150	
3.3	Etymology	Distribution	according	to	word	frequency	.......................................	151	
3.4	Thematic	Category	Distribution	according	to	word	frequency	......................	153	
3.5	Etymology	Distribution	according	to	word	frequency,	with	+350	occurrences	
in	one	textual	category	omitted	........................................................................................	154	
3.6	Thematic	Category	Distribution	according	to	word	frequency,	with	+350	
occurrences	in	one	textual	category	omitted	...............................................................	155	
3.7	Low	Frequency	Words	...................................................................................................	156	
3.8	High	Frequency	Words	..................................................................................................	157	

 
 

 



5 

 

Chapter One: Introduction 
Topic and Reasons for Investigation 

This thesis is an investigation into the process of Christianization that the Old Norse-

speaking culture, particularly in Iceland and Norway, went through. I focus on the 

linguistic remains or results of this process and attempt to identify and understand any 

trends or tendencies within the adoption of Christian terminology and vocabulary 

within the Old Norse language. 

 I chose to carry out this study because I was interested in the process of 

Christianization upon a culture. An additional impetus for this study was also the 

blended literary interests of a culture that produced works dealing with more ‘local’ 

persons or characters, as in the Icelandic Family Sagas, but also sagas on the more 

classical figures such as Alexander the Great, not to mention Christian saints or 

bishops. The question of the extent of Christian or greater European cultural influence 

on Old Norse culture is strongly represented in the present academic discussion. Even 

works assigned earlier to a non-Christian authorship are now being re-evaluated in 

light of medieval Christian imagery and themes.1 Christianization as a process 

involving the shaping and reshaping of a society, including, but not limited to, the 

establishment of a formal clergy and ecclesiastical structure, is a multifaceted 

phenomenon that I wished to understand in greater depth.  

The relics of this lengthy process include archeological artifacts (a subject 

examined extensively in Nordeide’s The Viking Age as a Period of Religious 

Transformation : The Christianisation of Norway from Ad 560-1150/1200) and 

literary reflection on the process, especially in the kings’ sagas. My attention was 

drawn especially to the oldest existing complete Norwegian manuscript written in Old 

Norse, AM 619 4to, also known as the Old Norwegian Homily Book (abbreviated 

ONB in this study).2 Dated to c. 1200, the manuscript and its textual material 

represents a cultural development such that the Old Norse language is able to describe 

and promulgate Christian ideas and concepts. It is written after the establishment of 

major eccelesicatical structures in Norway (for example, the archbishopric of Nidaros 

                                                             
1 See Samplonius, Kees, “The background and score of Völuspá.” in The Nordic Apocalypse, 
2 The English title commonly used for the manuscript, AM 619 4to, also known as 
Gamalnorsk homiliebok. 
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in 1152), but before most of the great literary flowering of the Old Norse sagas. The 

Old Norwegian Homily Book represents a linguistic and vocabulary development 

within Old Norse now being finally more fully displayed in a written vernacular. 

According to Christopher Abrams, the ONB potentially offers “a very valuable 

insight into the early teachings of the Scandinavian church, and also into…the 

development of Old Norse literary prose style.”3 Yet where does this vernacular 

achievement fit in when it comes to cultural influences?  

Various researchers have attempted to understand the Homily Book’s 

placement within the wider Norse and European cultural landscape.4 Do the homilies 

represent an earlier Carolingian homelitic tradition? Conti notes more “recent 

research into the cultural and intellectual background of the [Old Norwegian Homily 

Book] emphasizes its contemporary surroundings as well as its ultimate source 

material.”5 The English influence on the Old Norwegian Homily Book is noted in the 

use of Alcuin’s De virtutibus et vitiis as the opening section of the manuscript, but the 

English influence on Old Norse Christianity goes beyond just this manuscript. Olav 

Tveito even argues that “etter min oppfatning gis det holdepunkter for å hevde at 

kirken i Norge i etableringsfasen i første halvpart av 1000-tallet på grunnleggende vis 

mottok impulser fra metropolitanen i York, Wulfstan.”6 This foreign influence 

stretches beyond English sources. Oddmund Hjelde gives a good and succinct 

overview of the variety of theological literature known in the Norse world.7 In the 

midst of this quagmire of cultural influences and tendencies within earlier Old Norse 

scholarship to focus on the certain parts of the Old Norse prose material at the 

expense of others comes Itamar Even-Zohar’s polysystem theory. He argues against 

literary analysis focusing only on the ‘elite’ material and that literary systems should 

be understood as polysystems, “a multiple system, a system of various systems which 

                                                             
3 Abrams, Christopher  “Anglo-Saxon Influence in the Old Norwegian Homily Book.” in 
Medieval Scandinavia (Brepols, 2004), 1-2. 
4 See especially Hjelde, Oddmund, Norsk Preken i det 12. Århundre: studier I gammel norsk 
homiliebok. (Oslo: 1990). 
5 Conti, Aidan Keally, “The Old Norwegian Homily Book and English Contemporaries.” in 
Medieval Nordic Literature in its European Context (Oslo: Dreyers Forlag, 2015), 155. 
6 Tveito, Olav, “Wulfstan av York og norrøne homilier.” in Vår Eldste Bok : Skrift, Miljø Og 
Biletbruk I Den Norske Homilieboka (Oslo: Novus forlag, 2010) 215. 
7 Hjelde, Oddmund, Norsk Preken i det 12. Århundre: studier I gammel norsk homiliebok 
(Oslo 1990) 85-98. 



 7 

intersect with each other and partly overlap, using concurrently different options, yet 

functioning as one structured whole, whose members are interdependent”.8 

It is from this theory, applied not merely to literary systems, but cultural, 

religious, and sociological influences, that the idea for my project arose. I wished to 

embark on a project that could provide something of an overview of the vocabulary 

shifts within Old Norse and hopefully further insight into the nature of Old Norse’s 

interplay with Christianity, without being limited to one genre of literature within 

written Old Norse. I was curious on a linguistic level what influence the presence of 

Christian ideas and concepts had or did not have on the wider body of written Old 

Norse material. This project represents a small contribution to the large body of 

research into this interaction and perhaps serves as a support for other research in 

these fields of linguistic, historical, and literary research.  
The majority of my thesis is an analysis of a vocabulary list covering a range 

of Christian words and concepts. From this list I compiled a data set through the aid 

of various dictionaries and databases covering the written Old Norse material, namely 

prose texts, eddic and skaldic poetry, and runic inscriptions. I attempt to give a 

statistical analysis of the material found in the data set, particularly in regards to 

etymology and thematic categories. The impetus behind this project was to bring a 

new type of statistical and analytical method to this historical, literary, and linguistic 

material. As such, the thesis describes my experiment, not only with the material but 

also with the statistical method. My method and the means through which I compiled 

the data set, are described as carefully as possible. Ideally, this would enable another 

researcher to replicate this ‘experiment’ and its results or to look at a similar 

vocabulary list either in a different language (such as Old English) or within a 

different word set (such as legal terminology within Old Norse). 

In chapter 2, I will introduce further background information on the Old 

Norwegian Homily Book and my reasons for pursuing an analytical methodology for 

this investigation. Additionally, I will offer some clarification on translation practices 

and vocabulary acquisition in the Medieval and Christian West. Related to this I will 

discuss the theories of D.H. Green in relation to the effects of the Christianization 

process as seen in other Germanic languages and how his theories provide the 

guidelines for this study. Finally, I will briefly discuss and define the idea of 

                                                             
8 Even-Zohar, Itamar, “Polysystem Theory” in Poetics Today 1 (1979) 290. 
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‘Christianization’, especially as it pertains to Scandinavia. Chapter 3 lays out a 

description of the methods employed in this study, as to illuminate how I developed 

the final dataset and to enable other researchers to reproduce my findings. The bulk of 

this study is contained in chapter 4, which is both a comparison of various sections of 

the dataset and also an analysis of these various tables.  

Chapter 5 includes my final conclusions, which summarize the various 

findings I have discussed in chapter 4. I also discuss four avenues for future possible 

studies. In the course of this investigation and often because of the data the study 

produced, at various points I have come across areas that deserve a closer look. The 

nature of this study limits what I have been able to address or follow up on here, so 

instead I offer a few suggestions of where the research methodologies could be 

applied next. 
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Chapter Two: Background and Theory 

Section One: Impetus for Research Methodology 
Donald Weinstein and Rudolph Bell’s book, Saints and Society, represents a 

unique approach to historical research that aims to investigate general patterns in 

historical material, in their case the hagiographies of hundreds of saints, using 

statistical analysis. The use and usefulness of medieval sources for modern historians 

is rarely a straightforward process. Historians and academics have developed more 

discerning methodologies and practices in their use of the material. An example of 

this use of the historical material are the various historical approaches to the Sagas of 

the Icelanders. Jón Viðar Sigurðsson in his treatment of the Sagas of the Icelanders 

discusses the history of scholarship and use of the Sagas in historical research.9 It is 

no longer a matter of treating such material uncritically, irrespective of genre, 

authorial intent, and audience. From a fairly uncritical use of the Sagas as historical 

set pieces, to a rejection of the material in favor of legal sources, he argues that the 

sagas have historical research value in their depiction of the social milieu and 

traditions.11 In effect, his treatment of the material is similar to how Weinstein and 

Bell view their sources—the preservation of societal and cultural norms and patterns.  

The genre of hagiography, which is the main meat of Weinstein and Bell’s 

study, often has limits for the historian, not merely because of the nature of the 

genre—a biography with a specific agenda (namely to argue for the sanctity of a 

saint)—but also in the wide-ranging reach of the material. Hagiographies could be 

written very shortly after the death of the man or woman by someone who knew them 

personally, or they might be written several hundred years after the death of the saint. 

Weinstein and Bell wish to move beyond the individual saint, rather it is sainthood 

itself that is the focus of their study and their method for reaching a sociological 

understanding of the idea was through a macrocosmic statistical study. By seeking the 

more general outlines of how saints were described in various countries (or rather 

‘national’ areas) in various periods, they could present probable figures—the most 

                                                             
9 Sigurðsson, Jón Viðar, “Chieftains and Power in the Icelandic Commonwealth.” 23-28. 
11 “We are unlikely to be able to answer the question of whether the descriptions of people 
and events in the Sagas of Icelanders are factual or fictional, but we can agree on the picture 
they give of society.  The picture the sagas give of society is not dependent on the historicity 
of the individual narratives.” (Sigurðsson, “Chieftains” 28). 
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common characteristics coalesced into various archetypes. They were not making 

specific historical claims but seeking to understand the mentality of people and 

periods as distilled through over 800 saints.  It is the very limits of their claims that 

allow them to overcome the limitations of the types of literature and information they 

draw upon.  The use of statistics gives them a methodology that provides a variety of 

information allowing them to make generalizations from a stronger standpoint than a 

literary critic or historian who draws her conclusions from a study of one, five, or 

even twenty hagiographies. 

I discuss all of the above-mentioned in order to situate my own study and to 

defend my use of statistics in my encounter with the Christian vocabulary of Old 

Norse. In my approach to the material in the Old Norwegian Homily Book, I am not 

making any claims of direct influence by such a book across wide stretches of Old 

Norse language and literature. The book, or the texts present therein, are not viewed 

as direct links to any further Christianizing of the Norse mentality. I am not arguing 

that the precise language presented in the books was carried further on in the Old 

Norse literary milieu, although neither am I denying the possibility. Rather I am 

treating the book as a mode of access into the language and more specifically into the 

Christian vocabulary. Given its clear identification and function as a Christian text—

at least a text developed out of a Christian intellectual and literary culture—it offers 

an encounter with language that identifies as Christian. As such, it is a mirror in 

which to view a language and culture that has been under a process of 

Christianization for some years. Thus the information the book may reveal helps us to 

understand the past of the Norse language in a more substantial manner. As the ONB 

is one of the oldest existing Norwegian manuscripts in the vernacular, it is an 

important resource for the language. Furthermore it exhibits the results of a process of 

language development and vocabulary acquisition that has been happening, likely 

over several centuries, as a result of Norse interaction with other Christian cultures, 

and later the (likely) intentional development of a vocabulary to aid and explain the 

nature of Christianity before, during, and after the conversion of Norway and Iceland, 

a topic I will return to at the end of this chapter. 
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Section Two: Background on the manuscript, AM 619 4°, ‘The Old 

Norwegian Homily Book’ 
Since my research deals with the ONB, it is founded upon certain assumptions 

about the nature of the book, when and where it was made, who made it, and for what 

purpose. The manuscript AM 619 4°, part of the Arnamagnæan Manuscript 

Collection and dated to approximately 1200, is a collection of homilies in addition to 

several other texts, the most significant one being a translation of Alcuin’s On Virtues 

and Vices. The manuscript itself consists of eighty leaves of parchment bound into 11 

quires. Most of the quires are made of 4 bifolia, quires 1-6, 8, and 11. Quire 9 consists 

of 3 bifolia and quire 10 of 2 bifolia. Quire 7 is missing a few pages but would likely 

also have had 4 bifolia, according to Kirsten Berg and Michael Gullick.12 Indeed, 

Berg and Gullick suggest that all the quires originally had 4 bifolia each. It has long 

been noted that quire 10, leaves 69-72, is an addition to the manuscript, from a 

different hand (and perhaps from two different hands).13 The manuscript is a single 

column manuscript with a ruled rubric in a red ink. Each page generally consists of 

thirty lines each, although the addition has 31 lines on its pages—something that 

George Flom thinks indicates that it did “not originally belong here”.14 

The date of its composition and the number of scribes involved in its creation 

has been of great interest in scholarship and an area of disagreement. Since the scribe 

is likely not the original translator of at least a few of the works, and possibly none of 

them,15 it is difficult to develop a single theory of translation with regards to the 

homilies or other pieces there in. However, it is useful to be aware of the debate since 

it is the main focus of this thesis. Most recently Michael Gullick has argued, against 

scholars such as George Flom, for one single scribe for the entire manuscript, even for 

the quire that was a later addition. He bases his argument on the more decorative 

elements of the manuscript, the initials, and the colored rubric,16 in contrast to a more 

                                                             
12 Berg, Kirsten M. and Michael Gullick, “Innhold og oppbygging av AM 619 4to” in Vår 
Eldste Bok : Skrift, Miljø Og Biletbruk I Den Norske Homilieboka (Oslo: Novus forlag, 2010) 
251. 
13 Flom, George T. Codex Am 619 Quarto: Old Norwegian Book of Homilies Containing The 
Miracles of Saint Olaf, and Alcuin's De Virtutibus Et Vitiis (Urbana: U of Illinois, 1929)  35, 
47. 
14 Flom, 15. 
15 Hjelde, 1. 
16 Gullick, Michael. “Skriveren og kunstneren bak homlieboken.” in Vår Eldste Bok : Skrift, 
Miljø Og Biletbruk I Den Norske Homilieboka (Oslo: Novus forlag, 2010) 84. 
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traditional analysis of spelling choices and the formation of certain characters in 

Flom’s estimation.17  

A study by Marius Hægstad, in 1906, which dealt with the linguistics of the 

text, ultimately labeled it as mainly northwestern Norwegian (of the period when 

written), except for a section thought to be written by a different scribe, which was 

identified as southwestern Norwegian.18 For a long time, two suggested places of 

origin for the texts were either the monastery at Selja or at Munkeliv in Bergen, a 

Benedictine abbey. However two other possible origins have been suggested, either 

the Bergen Cathedral Chapter or the Augustinians in St. John’s Church, also in 

Bergen.19 Based on several other criteria, including a linking of the Homily 

manuscript with several other manuscript fragments, and a belief that the sermons 

indicate a monastic—but not Benedictine—origin, Åslaug Ommundsen argues in 

favor of the Augustinian monastery connected to St. John’s Church in Bergen.20 

The number of scribes involved and the possible location of the manuscript’s 

origin are aids in answering the questions of function and purpose the manuscript had. 

Since a statistical analysis of the vocabulary is ultimately aimed at a more general 

sociological analysis of the book’s culture and milieu, it need not bother us that these 

questions can only be answered in probabilities, not certainties. Kirsten Berg has done 

the most recent research in this area. She argues that the scribe of the ONB was likely 

educated in England, possibly in Lincoln, but was a Norwegian with musical 

knowledge as well (being the likely scribe for several other Latin liturgical 

manuscript fragments).21 Additionally she denies that simply because the book was 

written in the vernacular and not Latin that it (or rather its intended audience) was 

only for laypersons. Her final conclusion is that the book was  “skrevet med tanke på 

andre i miljøet med mindre utdannelse og språkkunnskap…[og] den skal plasseres i 

en kontekst der opplæring eller undervisning har stått sentralt”.22 Therefore she 

prefers a cathedral context, rather than an Augustinian environment, for its intended 

                                                             
17 See the Introduction to Flom’s edition of the manuscript, Codex Am 619 Quarto, 1-48. 
18 Flom, 17 
19 Haugen, Odd Einar and Åslaug Ommundsen Haugen, Vår Eldste Bok : Skrift, Miljø Og 
Biletbruk I Den Norske Homilieboka (Oslo: Novus forlag, 2010) 257. 
20 Ommundsen, Åslaug. Books, Scribes and Sequences in Medieval Norway.  (University of 
Bergen, 2007) 171.  
21 Berg, Kirsten M. “Homilieboka — for hvem og til hva?” in Vår Eldste Bok : Skrift, Miljø 
Og Biletbruk I Den Norske Homilieboka (Oslo: Novus forlag, 2010) 76. 
22 Berg, “Homilieboka” 56. 
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use. Finally, Berg suggests that the ONB is not a proper collection of homilies to be 

read aloud in various liturgical offices, such as Paul the Deacon’s Homiliary. Rather, 

given the uneven coverage of the liturgical calendar, varying length of the homilies, 

and the focus on educating, she believes the scribe wrote the manuscript for his own 

use.23 

From this analysis concerning the likely single scribe and the possible 

audience at the cathedral school in Bergen, the ONB is located within a firmly 

Christian environment and culture. Its identification as a Christian text comes not only 

out of the subject of its contents, but also out of the manuscript’s origin and likely use. 

Its probable origin from a Norwegian cathedral school, functioning as an aid for 

teaching, suggests more self-conscious and inwardly turned interaction with 

Christianity. If it is a pedagogical text, used for instructing future priests in their 

preaching duties, it is different than a text that might arise with an attempt to explain 

Christian ideas for the first time in a non-Christian milieu using only non-Christian 

terminology. Here, in the Old Norwegian Homily Book, ‘insider’ language may be 

permitted. I will discuss dates for the Christianization of Norway and Iceland in a 

moment, but the date of c. 1200 and the cathedral (or monastic) environment, allows 

for the presence of, perhaps even requires, a somewhat more established and 

developed vernacular Christian vocabulary. Additionally that the scribe was native 

Norwegian, even if he had some connection to England, likely indicates his use of the 

Old Norse would reflect a societal norm, rather than coming to Old Norse as a 

‘second’ or learned language. 

I will add this word of caution here. The scribe is not necessarily the translator 

or the author of the manuscript’s contents. Indeed there is evidence that several of the 

homily texts have been traced to an even earlier date than the date when the 

manuscript was written.24 I will discuss briefly medieval translation theory later, but  

the vocabulary set in ONB cannot be fully representative of entire Old Norse 

Christian vocabulary set. This is an impossible claim for any one text to represent all 

variations within a cultural theme. Moreover, the Old Norwegian Homily Book 

includes several different Christian genres (e.g., a theological or devotional text, 

homiletic works, a saint’s life) but not all (e.g., liturgical material). As such, D. H. 

Green’s research done on the nature of Christian vocabulary across other Germanic 
                                                             
23 Berg, “Homilieboka” 43. 
24 “Men de enkelte prekener er avskrifter av tekster som kan være betydelig eldre.” Hjelde, 1. 
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languages is a very important resource for this thesis. Additionally, I have tried to use 

the works of Keiser and Kahle as guidelines for what terms are recognized as 

Christian, or part of Christianity’s vocabulary in a language. I am of the opinion that 

the question of how something comes to be labeled as Christian does not have a 

straightforward answer. Rather it is something of a hermeneutic circle and a matter of 

use whether by those who consider themselves to be Christian or by those who define 

themselves as not Christian, but thus set up a semantic divide in that very process. 

Certain terms are more clearly Christian in usage and function, especially in terms of 

physical objects (the cross, the clothing of a priest), offices or orders within the 

Church (bishops or Benedictine monks), or specific Christian practices (such as the 

various sacraments). With physical objects in particular, there need not have been an 

equivalent word or expression within the target vernacular language. Explanation of 

meaning is a simple as pointing to the object. Other terms or expressions become 

primarily Christian terms because they are appropriated for use within Christian 

worship, Scripture, or thought. 

Section Three: Medieval Vocabulary Acquisition and Translation Theory 
D. H. Green’s Language and History in the Early Germanic World is 

instrumental in these above considerations. His work is not concerned with translation 

theory in the sense of a translator’s method of converting one text to another with the 

language tools and development already present, such as the translation of Homer into 

Latin. Rather he focuses on the development of the appropriate language and 

vocabulary for a specific task. A large portion of the book is devoted to the Germanic 

languages’ contact with Christianity. If Christianity itself could be considered a ‘text’ 

that included all manner of self-description, worship, and thought, then Green is 

concerned with translation theory after a fashion. It is important to note that Green’s 

book does not spend a significant time with Old Norse material, given the relatively 

late date for Norway’s and Iceland’s Christianization. He focuses more on Old 

English and Gothic as representative of two different ways of developing a Christian 

vocabulary.  Nor does he present an in-depth look at all aspects of Christian language, 

focusing rather on main concepts—an understandable limitation given the book’s 

length and the number of languages it does discuss. Thus, I have considered and used 

his general observations and conclusions as a comparative reference point in my own 

examination of Old Norse. 
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Green notes, “each language had to be ‘baptised’ as much as its speakers.”25 

Given the missionary and universal nature of Christianity, from its beginning two 

linguistic concerns arose, “the first is how far the early Church was ready to make use 

of various languages in translating the Bible and in the liturgy, whilst the second 

concerns the ways in which terms of the new religion were rendered in the various 

languages.”26 Since Christianity, nearly from its onset, maintained an outward focus, 

it was natural that these questions would arise, in contrast to a religious practice that 

was tribal and not concerned with spreading its beliefs and manner of worship 

further.27  

Green is concerned with later historical developments of Christianity; not 

merely the original or earliest reasons that the Church might require linguistic 

solutions for its practices. He notes that early Christianity focused more on the 

conversion of individuals, rather than the conversion of entire ethnic groups. The 

development of a missional strategy for wide-spread conversion happened perhaps 

only after the fall of the Roman Empire, since this disrupted the idea that the Empire 

was universal.29 Additionally, one of the main arguments of Green’s book is that the 

relationship the Church had to secular power and authority changed its methods of 

missionary work and the manner in which Christian vernacular vocabulary developed. 

For “the Church which the Franks and Anglo-Saxons later joined occupied a different 

social position from that to which the earliest Gothic Christians had belonged.”30 

Constantine had made Christianity the state religion and from then on Christianity 

demonstrated a greater willingness to use more militaristic language and permitted a 

greater linguistic accommodation.  

Indeed, although Green acknowledges examples of syncretic beliefs and 

religious ‘double-insurance policies’, he writes “to regard examples [of runic symbols 

used in Christian monuments or manuscripts] like these in syncretistic terms as taking 

                                                             
25 Green, D. H. Language and History in the Early Germanic World (Cambridge: Cambridge 
University Press, 2000) 281. 
26 Green, ibid. 
27 A useful definition of religion is given by the Oxford English Dictionary, “Action or 
conduct indicating belief in, obedience to, and reverence for a god, gods, or similar 
superhuman power; the performance of religious rites or observances” (religion, n." OED 
Online). This definition is inclusive of both Christianity and the various Germanic religions, 
or religious practices, without negating the reality that the content of the beliefs can lead one 
religion to seek expansion, while another might never conceive of such an action. 
29 Green, 280. 
30 Green, 365. 
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out a double insurance policy (as may well be true of the York helmet) is much less 

convincing than to see them in the light of Gregory’s advice to Augustine to mingle 

the new and the old.”31 This argument is important to consider when it comes to the 

Christianization of Norway and Iceland. It is difficult to state definitively that a pre-

Christian word or expression maintains the same semantic range after the introduction 

of Christianity, given perhaps the willingness of missionaries to mingle the old and 

the new. However, it is also impossible to say the opposite, that a word became 

dominated by its Christian connotations when it was taken into the Christian 

vocabulary. One must be cautious in such pronouncements in either direction. That 

such a policy existed in earlier missionary work casts a cloak of ambiguity over the 

semantic use of Christian language. Any conclusions drawn must be cognizant of this 

reality.  

Modern studies have not only examined translation theory as it is in effect in 

the present day, but also medieval translation theory. Of especial interest is not merely 

how various texts were translated but indeed the actual viability of translation—a 

subject deeply concerned with the nature of knowledge and language in general. 

Green remarks that Christianity demonstrated a willingness to adapt ‘pagan’ terms to 

Christian ends.  He writes “the revaluation of Greek words for Christian ends, by 

changing their meaning, even by filling them with Hebrew content, has been 

described as Greek ships sailing with strange cargo”.32 The early processes of 

changing the meaning of language, of course happens again with the translation into 

Latin and then further into various other languages. Such a possibility could not have 

occurred without some thoughts or beliefs that meaning can be transferred through 

language. One of the more famous ancient views on translation belongs to Cicero who 

advocated for a sense-for-sense, instead of a word-for-word translation. Often the 

Christian bishop Jerome is credited for bringing in Cicero’s method within the 

Christian tradition. However Rita Copeland in her article The Fortunes of ‘Non 

verbum pro verbo’ or, Why Jerome is not a Ciceronian’ nuances and overturns some 

aspects of this generalization. She agrees that,  “the commonplaces of translation 

theory in the western European tradition were first formulated in the environment of 

rhetorical practice in Republican and Imperial Rome” but also states “to understand 

how classical theory is received in medieval academic culture it is necessary to 
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consider how the epistemological categories that carry these theories have themselves 

changed.” 33 Essentially, her argument is built on the notion that the Roman tradition, 

that Cicero was a part of, and the Christian tradition, of Jerome and later theologians, 

ultimately differed fundamentally about the manner in which we are able to know. 

She argues that Cicero saw translation as an invention—something new, rather than 

merely a transfer of the old. It is a type of rhetoric, focused on the art of persuasion 

that takes place within the use of language itself. Rhetoric “is essentially a 

hermeneutical process, an interpretation or thinking of how to suit the particular 

conditions of public speaking to the circumstances of the case or action to be 

argued.”34 Copeland does not see this as a neutral position, but rather one impregnated 

by the political circumstances of its time. For the Romans, much of the translation, at 

least the translation that ‘mattered’, was, for example, of Greek texts, poetry, or 

philosophy. Thus, translation “is an invention of the Romans, of their uneasy 

dependence upon Greek culture…[with a] disturbing political agenda…translation 

can scarcely be theorized without reference to conquest as a component of 

rivalry…[it] is never figured in the metonymical terms of kinship or lineal 

continuity”.35 

Let us consider some of the implications within this analysis. Copeland argues 

that translation was ultimately a “displacement of the source”, thus an attempt to 

subjugate the original language (and culture or peoples as well?) to the conquering 

language—here Latin. In understanding translation as connected deeply to rhetoric, 

the here and the now presses upon the act of translation to the point that the particular 

circumstances and form of the prose or verse are what determines the meaning, not 

the originating language or authorial intent. This epistemological understanding is not 

viable for Christian thought. If meaning comes solely from human arrangement and 

invention without reference to the divine, there can be no access to the divine or 

divine knowledge through Scripture. Green remarks that Pope Gregory the Great 

viewed biblical language as “expressing sacred themes by worldly or carnal means”.36 

This sentiment expresses the two issues that Christian thought needed to address; 
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namely, that worldly images can speak truly about the divine and furthermore that any 

image can speak truly about the divine. This is a subtle distinction that needs to be 

made. The affirmation of the second issue ensures that scripture can be sacred, that 

language can be a pathway to the divine. The first issue deals with any human image 

or metaphor used within scripture and leads ultimately to exegesis of Scripture. A 

philosophical description of the divine might seem appropriate for disclosing divine 

meaning or truth at first glance, but what divine referent could some of the images or 

stories of war, or human emotion in the Bible have? Gregory must affirm that it is 

appropriate for Scripture to use such language; to discern the meaning of such 

language one must know how to read the Scriptures in the right manner.  The two 

issues are obviously closely intertwined; both language’s and any worldly images’ 

ultimate referents are located ‘outside’ of themselves, their meaning transcends them. 

Copeland notes, “despite its classical borrowings, the patristic premise for 

translation does not harmonize with the interests of Roman theory. It inherits and 

bequeaths a rhetorical language about translation with rejecting the assumptions 

behind that language.”37 Thus it is wise to be cautious in examining medieval writings 

on translation, the use of similar ways of speaking about translation does not entail the 

acceptance of the Roman use of translation. Rather, patristic translation theory is not 

concerned with either the original language or the final language of a translation, but 

rather its focus is the signified. “Early Christian semiology accords human language a 

secondary, although necessary, role in relation to the primacy and stability of divine 

signification.”38 Neither language is eliminated (because both are necessary) but 

meaning is not found purely in the interaction between the two, rather it is located in a 

third referent, namely the divine. As a side note here, I am sure the Trinitarian nature 

of meaning and translation did not escape comment by some patristic or medieval 

thinker. In Copeland’s understanding, Jerome views “the translator’s conquest 

[as]…his servitude; but it is, however, a service to meaning which is perceived to be 

exempt from rhetorical power over intention and effect.”39 However, she is not 

content to view the entire medieval translation tradition as captive to one theory. 

Rather her article closely connects any translation theory (for the Western world?) 

with perceptions and uses of rhetoric in the development of meaning. The reception 
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and use of word-for-word or sense-for-sense translations shifts with certain periods 

being friendlier towards rhetoric than others.40  

Let us examine a few of the medieval thinkers in their own words on 

translation. Douglas Robinson in Western Translation Theory has produced a semi-

anthology of various ancient and modern thoughts on translation. Jerome, of course, 

uses the well-known Ciceronian terminology of sense-for-sense, instead of word-for-

word, writing that “I have always tried to translate the substance, not the literal 

words”41 and that “holy simplicity I have always admired, but not rude verbosity”.42 

In the first statement Copeland’s argument is supported, but not at the expense of any 

learning or polished use of language (Jerome’s distaste for ‘rude verbosity’). 

Augustine, another educated ancient, also hints at his dislike of the simplistic in 

Confessions when he mentions his initial disappointment with the simple language of 

the Bible. He comes around eventually and contributes to later medieval translation 

theory, writing “nor is there any other reason for signifying, or for giving signs, 

except for bringing forth and transferring to another mind the action of the mind in the 

person who makes the sign”.43 Like Copeland argues, the signified is the focus of 

translation. Augustine does write that “unidiomatic expressions do not impede the 

understanding, but they offend those who take more delight in things when signs for 

them are governed by a certain correctness”.44 Here we are met with an impression of 

a man who valued and preferred good writing, but did not see that bad or simplistic 

writing destroyed comprehension by necessity. Such a view acknowledges language 

as a tool in which meaning is related, but not to the extent that it is solely responsible 

for creating such meaning. Interestingly, Pope Gregory the Great offers a slightly 

different view, writing “translate it, I pray you, not word for word, but so as to give 

the sense; since usually, when close rendering of the words is attended to, the force of 

ideas is lost.”45 Here it is not a refined taste that is displeased by literalism, but rather 

an element of persuasion that is lost in word-for-word translation. Rhetoric again is 

acknowledged.  
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Several centuries later, the English abbot Aelfric, who produced a significant 

amount of literature in Old English, argued in favor of plain and simple language “our 

message might the more readily reach the hearts of those who read or hear, to the 

profit of the souls of those who cannot be taught in any other tongue than that to 

which they are born”.46 This last medieval author (c. 955- 1010) brings us rather close 

to the period of the ONB. Perhaps it seems obvious that a text is translated in order to 

spread a specific message, but this view follows a Christian, not Ciceronian, 

understanding of meaning. The message (the substance) lies beyond one language. 

These views are only a small insight into the nature of medieval translation 

theory as developed by the medieval thinkers themselves. Modern researchers have 

also worked a great deal with medieval translation. Lynne Long’s article Medieval 

literature through the lens of translation theory: Bridging the interpretive gap helps 

to illuminate some of the major issues addressed within this field. Given the lack of 

modern citation policies and the propensity of some medieval writers and genres to 

summarize and freely borrow and use ideas from other writers and texts, at times it 

can be extremely difficult to locate a source text. Besides from the uncertainty this 

creates in analyzing the ideas in a text as original developments, or either from a 

different author or from a general reservoir of cultural beliefs, this severely 

complicates the work of a researcher in translation theory and methods. The 

traditional researcher is missing the source language in which to compare the 

translated text. Lynne Long acknowledges this difficulty but suggests a way beyond, 

 …for the translation historian perhaps it is possible to find a way of 

approaching medieval translation that relies more on modern translation 

theories and avoids the traditional systems of reference by looking at 

position in the literary system (polysystems theory) and at purpose 

(skopos theory).47 

She goes on to state that the notion of a single source text often fails to function with 

medieval translations, but both polysystems theory and skopos theory prioritize the 

‘target’ text instead.48 Polysystems theory “locates translated literature within the 

context of a culture’s literary system, which is itself part of a wider group of systems 
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making up that culture”49, and skopos theory focuses on the strategies of the translator 

and “the purpose or intent of a translation exercise”.50 Both these theories offer 

analytic tools of understanding for translation historians and, in particular, the skopos 

theory allows for the examination of the “contextual function of the target text”.51  

Long’s argument offers a way forward for translation studies when the source 

text cannot be located or cannot be identified given the nature of the ‘translation’. By 

placing a text within a larger literary tradition with the polysystems theory, she helps 

with how medieval historians or researchers can approach ambiguous ‘translations’. 

The question of whether a text should be considered a translation or an original work 

is often very difficult to answer for a medieval text. The ONB, for example, contains 

a variety of texts and textual genres (including homilies, a saint’s life, a guide for 

moral formation). Some are easily identified as translations, such as the opening text 

by Alcuin, but other texts among the homilies, such as the Stave-Church Homily, are 

thought to be original pieces rather than translations of Latin homilies. And still 

others seem to be sort of hybrid texts, undoubtedly ‘inspired’ by older works, but not 

translations in the modern understanding of the term.52  

Of course, the field of medieval translation stretches across centuries and 

across very different regions. Suzanne Marti’s article King Arthur's journey north: 

translation in medieval Norway is closer to home with regards to the issues of 

translation found within the medieval Nordic region. She is more traditional in her 

approach to translation theory than Long, arguing, “only by examining a translator’s 

way of treating his source can we establish his understanding of translation”.53 One 

must be aware that the aim of Marti’s article is to argue that Parcevals saga ought to 

be considered a translation, and not an adaptation or summary of the story. She 

concludes “Due to the methodical manner in which the Old Norse translator adapts 

his source to the target culture and its norms, I do not consider it inappropriate to call 
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Parcevals saga a translation”.54 Marti’s criteria for considering a work a translation is 

that the translator consciously treated his source in a consistent and particular way,55 

in other words there stood a particular theory or process behind his work. This 

modern definition of translation is not equivalent with Jerome’s or Augustine’s 

treatment of translation as concerned with the substance of the text. However, as 

traditional as Marti’s view of translation is, being convinced that the source text is 

necessary for her analysis, it does seem to employ the skopos theory. Both focus on 

the strategies of the translator and Marti argues that the saga functioned as a 

translation within the Old Norse literary culture.56 Even though the text could 

demonstrate a radically different interpretation of events depicted within the tale, it is 

considered a translation in her estimation.  

Marti presents a notion of translation that is at odds with medieval theorists, 

although in her view, simply a presentation of the actual actions of translators. How 

does all this related to translation theory connect to my larger project? My thesis is 

not explicitly concerned with translation theory; rather it deals with data collection 

and evaluation of the Christian Old Norse vocabulary. However, in my understanding 

such a topic cannot be divided from how medieval writers and thinkers approached 

language and the act of translating one text into another. Differences exist depending 

upon whether one is interested in the history of translation theory or the history of 

translation itself. The former often acts as a type of meta-disciple concerning the 

second. The differences in the explanations offered by medieval and modern thinkers 

about the nature of translation suggest caution is needed in the consideration of this 

issue. It is useful to be aware of the variety of ways translation is approached. 

Certainly Marti’s view strongly suggests that the target language’s culture may, 

through the influence of the author, radically shift the meaning and interpretation of a 

translated text. Her concern for the strategy of the translator reflects Cicero’s 

understanding of translation.  

As we have seen, for many of the patristic and medieval Christian writers, 

translation is ultimately concerned with the signified, with meaning as such. The 

meaning is not utterly separated from its expression in language (certainly several of 

the authors express their desire for good writing, not ‘rude verbosity’), but this is to be 
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considered as secondary in importance to the substance of the text. Such a focus on 

the signified has implications for the development of a vernacular Christian 

vocabulary. Different languages, as seen from such a perspective, are capable of 

expressing the substance of Christian ideas or beliefs. This process was not automatic, 

Aelfric has cautioning words about translating Genesis into the vernacular (Old 

English).57  It carried within it the possibility of misunderstanding and 

misinterpretation, but transfer of an idea from a language to another was not 

inherently impossible. When we consider the permission from Pope Gregory the 

Great to Augustine of Canterbury to ‘mingle the old and the new’, such a permission 

could not exists unless Gregory believed the ‘new’ (the vernacular and the ideas 

within the Anglo-Saxon culture) were capable of expressing the ‘old’ (Latin and the 

orthodox Christian ideas). 

Does the modern understanding of translation, with references to skopos 

theory or polysystems theory, destroy any useful notion of the signified? Both 

represent post-modern thought and would likely reject a notion of the transcendent 

reality of meaning. It seems certain that several centuries after Gregory, there was 

similar beliefs in the capability of the Old Norse language to express proper Christian 

ideas, as supported by the existence of the ONB. I am not arguing here that any pure, 

complete, and untainted transference of moral or religious categories from one culture 

to another is actually possible. Rather I am trying to demonstrate that medieval 

Christianity permits of the idea, given the conceptions and practices of translation 

within its intellectual tradition. This seems like a proper starting point when 

investigating how words or concepts were taken in from Latin or developed within 

Old Norse. How a vocabulary is developed, while certainly culturally driven in our 

post-modern view, speaks equally to both the conscious theories about meaning (here, 

the Christian medieval ideas) and the undercurrents present within a culture, even if 

not consciously recognized. Neither the theories about translation, nor the functioning 

of translation can be ignored. Polysystems theory places any literature or vocabulary 

within the whole of the literary system. As such a culture influences the meaning of 

any text introduced within it, but similarly a text (or group of words in the case of my 

study) has a potential to influence meaning within literary culture. This study aims to 

examine some of the weight or influence, or lack thereof, of such a group. Finally, it 
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seems probable that at least a portion of Old Norse Christian vocabulary developed in 

a conscious manner for the purpose of explaining Christianity to the Nordic people. 

Earlier I detailed a bit of the work of D.H. Green and Germanic languages’ 

contact with Christianity. I did not mention Green’s methods of classification used in 

his book, which are crucial for understanding how he developed his conclusions. 

Green’s work is based on an examination of the linguistic evidence of a range of 

words or terms across the early Germanic world. This philological approach works in 

tandem with archeology, supplying the distinctions between ethic groups through 

linguistic evidence that is difficult to discern through purely material evidence.58 In 

return, archeology has a much more developed dating scheme, complete with 

subdivisions, than philology can provide—a useful aid when attempting to investigate 

contacts and linguistic exchanges between ethic groups.59 I will not be involved with 

any archeological work here, but I do remain indebted to researchers such as 

Nordeide, for supplying estimations on the timeline of Norway’s Christianization. 

Without such knowledge, it would be difficult to evaluate if the ONB represents the 

very earliest stages of Christian Old Norse vocabulary (admittedly doubtful) or rather 

a slightly more established picture. 

Section Four: D.H. Green’s Linguistic Categories 
Green’s philological method depends on three word categories with which he 

can compare and evaluate the different language groups’ words. Here I will quote him 

at length, given its importance: 

[W]e may now consider the various classes of linguistic loan traffic involved 

in the transmission of Christian terms from Greek to Latin and then to OHG 

[Old High German]. Although we are dealing with three such classes (the third 

of which falls into two subcategories), their basic division is twofold, 

corresponding to the two options available to missionary expansion. 

The first class, loanwords, illustrates the historical continuity of 

Christianity…The advantage of this method is clear: it is an easy linguistic 

process, making for an international terminology fit for a universal religion 

and offering quick linguistic returns. Its disadvantage is equally clear, 
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however. This method was only effective in the case of material objects and 

persons… 

The second class, loan-translations, consists of cases where a new word was 

created in the recipient (hitherto pagan) language by a part-for-part translation 

of the giving (Christian) language…The advantage of this method is that the 

use of native world-material was less artificial than a preference for loanwords 

and hold out some promise that the new Christian term would be effectively 

understood… 

The third class, loan-meanings (a word in the recipient language acquired a 

wider (Christian) semantic range under the influence of a word in the giving 

language), falls into two subcategories, religious and secular.60 

As I mentioned earlier certain terms or words, such as the names of physical objects 

are more likely to be ‘purely’ Christian in the semantic sense, and this is reflected in 

the use of Latin loanwords. The words’ range of meaning is limited to Christian usage, 

at least initially. Loanwords are the clearer instances of Christian vocabulary, but the 

class of loan translations involves new words coined specifically for the use of 

Christianity. Their use in documents and texts that are not obviously Christian 

suggests a debt to Christian ideas. The final category is the more difficult one to 

analyze in terms of meaning. 

 The two types of ‘missionary expansion’ referenced by Green are ‘polemic’ 

and ‘eirenic’. In the former the Christian message is new and refuses to make 

concessions to the ‘pagan’ world, in the latter, Christianity is prepared to 

accommodate itself “even if this at first jeopardize[s] the authenticity of the Christian 

message.”61 The conversion process would occur more rapidly but an education into 

Christian beliefs would take more time. Green argues that preferences for certain 

classes of words (loanwords vs. loan-meanings, or secular loan-meanings vs. religious 

loan-meanings) are connected to one or the other type of expansion. Furthermore he 

says that “when we find one Germanic language repeatedly choosing or giving 

priority to one method, whereas another language adapts another, this contrast implies 

not just a different linguistic choice, but a different attitude to Christianity and a 

different policy of Christianization.”62 This study will try to discern which method 
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was preferred in Old Norse in the 12th century (when the Old Norwegian Homily 

Book material was likely written or translated) and what implications this might have 

on our understanding of the process and timeline of Christianization in the Old Norse 

world, if any. Given the later date of this process and the likely influence from 

England in the origins of the Norwegian Church, the way that Old English developed 

its Christian vocabulary is a likely factor in Old Norse’s development, although a 

deeper evaluation of this influence is outside the scope of this study. As such, it 

remains something to consider in the final review of the material. 

Section Five: Christianization of Norway (and Iceland)  
A final element in the background to this study is the question: when did 

Christianity come to Norway? This is the simplification of a complicated issue, but an 

answer can establish a type of benchmark before which the development of a 

Christian vocabulary happened passively or slower. After a general date or period of 

Christianization, one might expect a more rapid or wider spread of Christian language. 

Additionally, the answer to such a question helps to position the ONB within its 

surrounding culture. Obviously, Icelandic and not only Norwegian literary material is 

involved in the study. The story of Iceland becoming Christian in the year 1000 at the 

Allthing is justly well known, being documented in several sagas and in Ari 

Thorgilsson’s Book of the Icelanders—although this story is not without its skeptics. 

There remains a greater amount of scholarly debate over the dates and rapidity of 

Norway’s Christianization. Different theories have significant implications for how 

one considers the milieu in which the ONB was composed. 

Peter and Birgit Sawyer’s Medieval Scandinavia lays out a general timeline 

for the Christianization process and development of Church organization in 

Scandinavia as a whole. They claim that the process began in the 9th century, although 

“some Scandinavians had contact with Christians and their churches much earlier”.63 

The knowledge of Christianity would have spread and some Scandinavians who were 

abroad were baptized or prime signed. There were also the beginnings of the missions 

to Scandinavia. If the Scandinavians first came in contact with Christianity while 

abroad, with the missions to Scandinavian areas, the tide was now reversed; contact 

with Christians and Christianity was now being initiated within Scandinavia itself. 
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These two steps constitute the first part of the process; the second stage of 

Christianization is “the formal acceptance of the exclusive claims of the Christian 

God.”64 This public acceptance of Christianity generally required the support of 

powerful leaders. After this the Sawyers talk about a transition period during “which 

the old and new religions overlapped”65, a stage three if you will.  

Conversion to Christianity “meant accepting not only Christian beliefs but 

also the rules and rituals of the church.”66 Thus the setting up of the liturgical 

celebrations and more formal ecclesiastical structure is part of the process and 

represents the final and fourth stage of Christianization. This involves the 

establishment of bishoprics and parishes, and eventually the establishment of 

monasteries, including the newer orders that arose during this time of widespread 

Church reform. The Sawyers lead their discussion of Christianization into a 

discussion of Church organization and the two subjects are certainly intertwined. Is 

there a clear ‘end’ to this process? Perhaps not, although the assertion that “by 1250 

great progress [of Church organization] had been made almost everywhere… [and] 

Church, or canon, law was generally respected by the clergy in the thirteenth 

century”67 does offer a type of close to this long process. As an ending, we have two 

major goals accomplished in a conversion of a society: the structures in place to 

sustain and perpetuate the ideas and practices of Christianity and a respect for a 

foreign ideology that Christianity brought with it (here canon law). Stage three—the 

transition period—and stage four—establishment of a more formal ecclesiastical 

structure—certainly overlap each other, but ultimately I would assert that the final 

stage may extend beyond the transition period. One might have moved beyond the 

final period where the old religion was widely or even secretly practiced and have not 

yet reached the point where the Scandinavian Church organization looked fairly 

similar to the wider European Church organization. 

 The Sawyers talk about Scandinavian history in general; what did this process 

of Christianization look like in Norway? In many ways it is the first stage of 

Christianization which is of most interest, both for this study, in particular, and in 

general scholarship on the topic. One of the most recent books on this subject is 

Sæbjørg Walaker Nordeide’s The Viking Age as a period of religious transformation: 
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the Christianisation of Norway from AD 569-1150/1200 (Brepols 2011). Nordeide’s 

book gives a summary of the scholarship situation on this very question. The question 

of Christianization has been examined by scholars from various disciplines using a 

variety of methodologies. Legal historians (Konrad von Maurer), literary historians 

(Fredrik Paasche), and archeologists (Haakon Shetelig) were among those to 

contribute in various fashions. The work of Fritjov Birkeli argued for a more gradual 

process of Christianization than what was previously believed. He divided this 

process into three stages: an infiltration period, a period of missionary activity, and a 

period of organization and continuity.68 The notion of a gradual process took hold in 

scholarship after Birkeli.  

More recently, Sverre Bagge argued against Birkeli’s perspective on the 

amount of time required for Christianization, also emphasizing the connection 

between Christianization and state formation, and the significant role of the 

missionary kings.69  Nordeide’s own methods are primarily archeological in nature, 

examining the burial sites and customs in Viking and Medieval Norway as key to 

discerning the shift. In her conclusion to the study she states that the results support 

Bagge’s view over Birkeli’s, 

 [T]he change of religion seems to have been quick and forceful for most 

parts of the country, although this occurred sooner in some places than in 

others. This argument assumes that there was someone—a king, the 

Church, or a similar organization—who had the desire and the 

opportunities to employ such methods in order to promote the process of 

Christianization.70 

Nordeide notes that the earliest signs of the Christian cult were linked to most of 

the towns and central places of Norway. Indeed “the fact that there were no towns 

in Norway before Christianity arrived…makes the link between the location of the 

earliest Christian cult activities and the majority of early Norwegian towns even 

more significant”.71 Information such as this may be of use when considering the 

linking of ONB’s origins to Bergen, a town only founded after the earliest 

Christian cult activity in the area and apparently by one of the missionary kings 
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himself, Olaf kyrri,72 although this claim may itself be part of Norway’s 

‘mythology’. 

The problem here is that we have the tendency to use later institutions to 

explain what we see in older material. When and by whom is kingship established 

in Norway? How does the role and power of kingship interplay with the 

Christianization process in Norway? The development of the Olaf II Haraldsson 

story cannot be divided from the role of him as a saint and the hagiographical 

beginnings. In fact it is the hagiographical writing—the legend of King Olaf was 

likely composed around 1175—that “inaugurates local historical writing”.73 These 

later stories about kingship in the 10th and 11th centuries (the ‘local historical 

writing’) then affect how this period of Christianization is understood. It is not 

surprising there remains disagreement and a lack of academic consensus about the 

shape of the early stages of Christianization in Norway. This study does not start 

out from one single viewpoint (either a lengthy process for Christianization, such 

as Birkeli argues for, or a shorter, more forceful change). Nonetheless, it is vital to 

understand the possible options for how the Christianization process may have 

developed in order to place any results within the larger discussion. Perhaps the 

results found in the study ‘fit’ better under one option than another; if so, they 

have something to add to this area of research.

                                                             
72 Nordeide, 307.  
73 Mortensen, Lars Boje. The Making of Christian Myths in the Periphery of Latin 
Christendom (Copenhagen Denmark: Museum Tusculanum Press, University of Copenhagen, 
2006) 257. 
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 Chapter Three: Method 
As mentioned in the Background section, my aim with this thesis was to 

investigate the development and dissemination of Christian vocabulary in Old Norse 

through analytical means.  To accomplish this, my project involved three major steps 

in order to arrive at the type of data set I could analyze and discuss. The first was to 

compile a list of Christian vocabulary words, the second was to find the number of 

occurrences of those words across various literary mediums, and the final step was to 

compare this data through statistical means, such as looking at the number of times a 

word appeared in eddic poetry compared with its frequency in prose. From this final 

step, I could discuss what I discovered from D.H. Green’s perspective on the 

development of Christian vocabulary in Germanic languages. What do certain 

patterns in the data possibly indicate? This discussion will occupy a significant 

portion of the later part of this thesis. 

 Since this methodology and process is new and designed primarily by myself,  

I will try to describe the actual steps I took in this research. Donald Weinstein and 

Rudolph Bell’s use of an statistical method within a historical and sociological study 

was my original inspiration, but the methods I use is something I have developed for 

the study. If I was to reproduce this study or use the methods I developed for a 

different language or subject area, the process might be slightly more polished and 

efficient than it has been in this study, but this thesis has been a learning experience 

complete with the necessary doubling back occasionally entailed in that. My initial 

aim was to draw my vocabulary list solely from the text of the Old Norwegian 

Homily Book (ONB). To a significant extent the final list I worked with has been 

drawn from those pages, but I discovered early on that the presence of some Christian 

words not within those pages could provide a useful contrast to what I did find. Did 

the ONB exert a significant literary influence on Old Norse prose after it was written? 

Words from ‘outside’ the ONB might help answer that question. The Homily Book 

does represent the various types of literary and linguistic material present within the 

Old Norse culture at the time. Since I was also interested in the dissemination of 

vocabulary, ‘outside’ words could provide evidence of competing vocabulary also 

present in the language.  Thus even from very early on, my project shifted from its 

original vision. 
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Section One: Creating a Word List 
 My original plan involved going through the text of the ONB and selecting out 

and organizing a list of Christian vocabulary words. I was influenced by the types of 

words Green analyzed in his work—names for God, names of religious offices, words 

descriptive of Christian worship practices. I did recognize that my list of words would 

likely be significantly larger than the sample he examined (across a wide spectrum of 

Germanic languages), because I wanted to be able to look for larger analytical trends. 

Donald Weinstein and Rudolph Bell’s book, Saints and Society, examined over 800 

stories of saints’ lives—a large sample useful to obtaining a more comprehensive 

picture. In the end I finished with a list of 273 words I have divided into four separate 

categories: Christian practice, Christian roles and titles, Christian paraphernalia, and 

Christian ethics and theology. Given the nature of the Old Norwegian Homily Book 

with its content of sermons and devotional literature, rather than liturgical or 

descriptive content, I quickly focused upon ethical and theological language. Of the 

four, this section is the largest by far (more than half of all the words in the list). The 

four divisions are my own invention and came about only as I began to seek a way to 

sort and compare the data. However, the focus on moral language not only was a clear 

choice given the content, but also a more interesting one to work with in regards to 

etymology. Unlike a bishop’s staff, forgiveness is not a physical object to point to. It 

seemed likely that for moral vocabulary to be understood, the roots of the words 

would come from within Old Norse itself (the target language). That was one of the 

initial hypotheses I wanted to examine. 

 As mentioned earlier, the list from the Old Norwegian Homily Book was 

compiled of Christian vocabulary words. How was a word classified as Christian? 

Oxford English Dictionary defines the adjective ‘Christian’ in a myriad of ways, most 

of which are generally straightforward. With reference to objects, OED states “Of 

things: Pertaining to Christ or his religion: of or belonging to Christianity”, a second 

definition for the adjective states “Of persons and communities: Believing, professing, 

or belonging to the religion of Christ”.74 The notion of pertaining or belonging to is 

key here. For this project, my initial focus was on self-definition. The people or 

communities who labeled themselves as Christian had a certain authority in their 

discernment about what was permitted to be Christian. Thus usage of a word by a 

                                                             
74 "Christian, adj. and n.". OED Online. 
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Christian gave a type of validity to the vocabulary word in question.75 It was on its 

way to being considered a Christian word. I took the use of any word by the ONB 

author or scribe as representing an instance of Christian use. Usage is not enough, 

however. I initially trusted my own judgment and familiarity with Christianity and 

Christian theology to discern what would count as Christian vocabulary.  Implicitly I 

worked under the guideline 'Could you translate the Bible or write a major work about 

Christian thought without using this word/idea?' After the process of creating this list, 

I still find this initially unconscious assumption to be my major criteria for what is 

Christian vocabulary, only now explicitly considerd. I recognize, however, the 

process has been much more circular, with an early pool of words triggering the 

inclusion of other connected vocabulary. The translation of Alcuin’s De Virtutibus et 

Vitiis (On Virtues and Vices) in ONB is helpfully divided into sections that gave me 

my first selections (speki ‘hope’, ást ‘love’, trú ‘faith’) and from this section titles, I 

came up with about forty words mainly centered around ethical behavior, both 

positive and negative. The words and ideas the text is using are fundamental in the 

wider medieval Christian culture (i.e. the Seven Deadly Sins or concepts such as 

chastity). I felt safe in declaring these words to belong to a Christian vocabulary.  

 After having covered lists of sins or virtues and concepts such as fyr·gefning 

‘forgiveness’ and miskunn ‘mercy’, I began to doubt my own ability to compile a 

balanced list of Old Norse Christian vocabulary terms. At this point I discovered two 

older but useful studies about Christian language in Old English and Old Norse. The 

influence of Christianity on the vocabulary of old English poetry by Albert Keiser was 

published in 1919 and essentially consists of a gathering of Christian vocabulary in 

Old English poetry, as the title indicates. Such a book revealed the types of words he 

selected from Old English and the divisions he used (for example, the departed 

members of the Church, sin, the afterlife). It also indicated that his study was 

influenced by the work of Bernhard Kahle on the Old Norse Christian language, Die 

Altnordische Sprache im Dienste des Christentums, 1890. Thus, my attention was 

directed to a bookwork that laid the ground for this study I was doing 125 years later. 

                                                             
75 I do not mean to interpret this in a fully codified and authorized sense, such as perhaps 
develops within the English language with the King James’ authorized translation of the Bible, 
or even with the present Norwegian translations of Vår Far/Fader Vår which compete against 
each other in today’s liturgical celebrations. Rather, the sense is that every language has to be 
baptized and usage of some language by a Christian is part of that process (Green, 281— 
quoted in Introduction). 
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 I did not end up abandoning my own procedures and using the vocabulary that 

Kahle gave. In the end, his goal was not my own and it would have lead me away 

from my focus on the ONB and my particular interest in the moral language that 

Christianity introduced and/or used. I was not as interested in considering and 

counting the number of times a certain saint’s name appeared in poetry or prose 

literature. And finally, Kahle often gave the Old Norse phrase translations of Latin 

Christian phrases, something interesting in its own right, but not as useful for 

considering etymology or easy to search for frequency. Rather Kahle’s sections, for 

example, on sin or the virtues, provided support and backing for my own list when he 

would have the same words as I had compiled. His study helped to eliminate doubts I 

had about developing a balanced list. I did include in my study a fair number of words 

I found in his work in the end, and it was while working with his material that I 

decided to include words not found in the ONB in my study (as discussed above). 

 This digression into Kahle’s study developed into the norm for compiling the 

rest of my list. After I began to include words not found in the Old Norwegian 

Homily Book, some of these words would in turn inspire me to search for words 

within the same set of meanings that were found in the ONB, for example, what 

words used to describe the salvific work of Christ (lausnari ‘redeemer, savior’ or 

græðari ‘healer’). In the actual timeline of my study, the first step of the study 

(compiling the word list) began to overlap with the second (creating a database) 

because I began to compile information about usage and frequency even before I 

worked with Kahle’s study. Within this process of working extensively with 

dictionaries (Cleasby’s and the Dictionary of Old Norse Prose76 in particular), 

indexes, and databases, such as the Runic database, I would often come across other 

Christian words or ideas. Additional words to my study were being added during 

nearly every part of step two and the list gradually increased. Because many of the 

Old Norse words, particularly with reference to moral or ethical behavior, are 

compound words built on simpler vocabulary, a dictionary search for one compound 

word would reveal how part of the compound was used to create other variations. 

This phenomenon, in addition to the frequently wide variation of spelling or adjective 

formation, perhaps suggests that these compound words, although composed of native 

language elements, are relatively new additions to the Norse culture. 

                                                             
76 This title is, at times, abbreviated to ONP Dictionary or simply ONP in the thesis. 
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Section 2: Creating a Database 
 The original plan was twofold in its approach to data collection. I was 

originally only going to draw on words listed in sections that had known Latin 

sources—in other words, passages in Old Norse that more properly fit our modern 

conception of translation, whether more direct translation or looser paraphrasing were 

the norm. I quickly realized a new approach was required, given my own limitations 

in regards to language skills, and because this approach did not fit what I wanted to 

discover about the vocabulary. While translation studies have influenced how I saw 

the material, I was not interested in rhetorical devices and differences between the 

Latin and Old Norse as such. I also realized that much of the material lacked certain 

sources, and the analytic study I wanted to do required as much certainty as possible. I 

had envisioned using a Latin original to examine the Old Norse text word for word in 

order to discover how a word was translated (as a loan word, a loan translation, or a 

native Old Norse word). Eventually I realized I could achieve this goal, across a wider 

range of words through other methods, namely in working with etymological sources. 

My realization of the extent of native Old Norse words used also was a significant 

factor in my decision to abandon the original approach. 

 A collection of etymology data was not my only research focus. I also was 

interested in frequency of use both within the ONB and outside it across Old Norse 

prose. For the Old Norse prose, the Dictionary of Old Norse Prose was the obvious 

source of information. This dictionary exists primarily in an online database 

searchable format except for three published volumes from A-Em. It represents the 

most recent dictionary and index of Old Norse prose. The online dictionary is hosted 

by the University of Copenhagen in association with their Department of Nordic 

Research and The Arnamagnæan Commission, which oversees The Arnamagnæan 

manuscript collection.  

Apart from these important associations and the thoroughness of the scholarly 

labor involved in creating the dictionary, the online dictionary also boasts of a user-

friendly search. The search can be done by complete word, beginning or final ‘strings’ 

(of letters), or components. It also ignores the presence of accents in the search, 

returning iboth accent and unaccented variations. This last variation I found extremely 

valuable because the ONB text does not possess normalized spelling or accent use. 

Thus, I did not need to worry about missing an instance of a word over an unknown 
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accent. The initial string search also was useful to discovering compounds and 

grammatical variations of a word. A noun might have existed in two gender variations 

in Old Norse prose and the search allowed me to discover and include this 

information in my database. Since I was more interested in words for the semantic 

connotations and not specific grammatical formulations, I noted the variations but 

grouped them together in regards to frequency. An example is forgiveness, which was 

spelled both fyrir·gefning sb. f. and fyr·gefning sb. f.. However, both possess roughly 

the same semantic meaning, or range of meaning. It is this meaning I am interested in 

for determining how much an idea would have been present in a society (based on 

frequency of use). Therefore I have felt justified in grouping some variations together. 

When I have done this, it is evident in my worksheets. Under column of the words 

being searched for, there may be two or three words listed in the same cell. In the 

corresponding cell for frequency of appearance in the Dictionary of Old Norse Prose, 

several numbers are given. The order of the numbers corresponds to the order of the 

words (1st word=1st number, etc.).77 

My project did not center itself solely on the Dictionary of Old Norse Prose; 

its beginning point is the Old Norwegian Homily Book. The earliness of the 

manuscript and the homilies and other works preserved therein was the essential for 

me. I wanted to see what Christian vocabulary was already present in the Old Norse 

language by the year 1200 (or approximately 1200). The Dictionary of Old Norse 

Prose includes material that goes up to the 1500s. This is a long range of years, years 

that involved increasingly more contact and exchange (including language exchange) 

with other European areas and cultures. Using the ONB helped me to have a 

comparison point between what was present at 1200 and what may have been 

introduced later. (As always, I write hesitantly, we cannot know if a word was present 

in a language but either not written down yet or not written down in the material that 

is available to us). An interesting example for us is the word sam·vizka sb. f. 

‘conscience’, which is still used in modern Norwegian in the form samvittighet. This 

word is a loan translation directly from the Latin conscientia but only appears around 

1275 in manuscripts and not at all in the ONB, although it is fairly popular later. 

However the ONB did have a word that had the semantic meaning of conscience, 

hug·skot sb. n., which does appear in the ONB. What implications might be drawn 

                                                             
77 See Appendix One. 
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from this shift in word usage are the types of issues I will be discussing in my analysis 

of the data later on. 

For actually working with the text of the ONB, I was extremely fortunate to be 

allowed usage of an unpublished transcription and electronic edition of the text. The 

text in the file is comparable to Gustav Indrebø’s 1931 edition (in that textual 

abbreviations were expanded but standardized spelling was not used). 

With the spelling variations, which occur even within the ONB itself where, 

for example, ‘k’ is used in words only suddenly to be switched to ‘c’ (miskunn and 

miscunn both appear), standard word searches are difficult. My procedure when I 

gathered data was to first search the Dictionary of Old Norse Prose for word 

frequency. It is important to note that this dictionary does include appearances in 

ONB in its lists and frequency numbers. The numbers given in the data chart for Old 

Norse Prose word frequency have those ONB appearances ‘subtracted’ from the total 

frequency of ON prose so as to avoid overlapping counts. After this I would search in 

electronic text file for the main form of the word78 that I come across while compiling 

my word list. Often the Dictionary of Old Norse Prose would provide other examples 

in ONB (the non-normalized spelling provided on digital ‘slips’) to search for. I 

would also do searches for certain combinations of letters that would not change in 

any different morphology of the word. After working like this for a while, I became 

fairly familiar with the spelling or letter variations the ONB scribe (or scribes) 

employed. Certain vowels would often fluctuate, sometimes the text file would have a 

word hyphenated in some instances, or even separated by a space. This made whole 

word searches risky and I rarely used them, usually as only a type of double-checking. 

The number of instances of a word found would then be listed in my spreadsheets. 

Unless noted I did not count compound words as ‘belonging’ to the frequency 

of their main word. I preferred to treat both as separate headwords, even though both 

Cleasby’s dictionary and the online Dictionary of ONP closely group them. In 

particular the ONP would only give definitions for perhaps the main noun and leave 

compound variations undefined in their database. I would go through my word 

searches to determine whether any compound variations had been counted with the 

main word. There are a few exceptions to this rule, for example, páskar ‘Easter’ is 

frequently found in compound variations (páska·dagr ‘Easter-days’) and in the ONB 
                                                             
78 At times the spelling variations in the Homily Book were significantly different than the 
standardized form used in the Dictionary of Old Norse Prose. 
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it is only found in compound forms. Since it was important to include this word, given 

that it demonstrates early usage in ONB, all the variations in the ONB were counted 

together. In this decision I refer to the aim of my study in this decision (looking at 

semantic usage). Otherwise I have tried to follow regular guidelines in my treatment 

of the data. I acknowledge the limits of the material itself—we possess only what has 

survived, not the full corpus of Old Norse prose. I also recognize that it is possible 

some instances of words have slipped through the cracks in my search. All errors are 

my own, but I have tried to be careful by searching for parts of words and spelling 

variations of words in order to overcome non-normalized spelling or forms. 

The ‘headwords’ are listed in my spreadsheets under the normalized spelling 

that Dictionary of Old Norse Prose employs, not the spelling given the ONB. Even 

though I was often searching using different spelling within the ONB electronic text, 

in the end not all of my words came from the ONB. There are rare occasions that I 

may have used the spelling of a headword from Cleasby’s dictionary. Usually this 

resulted from my discovery of a new compound variation when I was using Cleasby’s 

dictionary. I would then copy this word into my spreadsheets, for later searches within 

the ONP and the ONB. However, all the words have been changed into headwords 

from the ONP, unless the word or compound form was not found within the ONP. As 

mentioned above steps one and two often overlapped as I came across and added new 

words to the database. Eventually I decided my list was long enough to ensure a more 

balanced dataset reflective of the subject matter, but this came about late in the 

process. As I searched through the skaldic and runic databases, occasionally an 

inscription or line would suggest a useful word to include. 

Early on in this process I thought about extending my search beyond just the 

prose material. For the eddic material, this was fairly simple to do using Robert 

Kellogg’s A Concordance to Eddic Poetry. The eddic material was much more 

manageable than the prose material, with a significant amount of the vocabulary 

words not appearing in the concordance. In this I am obviously dependent upon 

Kellogg’s older work and his own choices. Kellogg’s work consists of citations of 

lines where the words appear and I counted up the appearances and entered this data 

in my graph. 

For the skaldic material, there was more likelihood of appearance of Christian 

vocabulary, since poets began to use the skaldic poetic forms with Christian subject 

matter. Mary and the saints, in particular, appear here. The database, The Skaldic 
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Project, is a work-in-progress and according to its editor, Tarrin Wills, includes 

unpublished and unchecked material. Wills informed me that the skaldic poems that 

have a Christian subject matter have been the most thoroughly analyzed and included 

in the database thus far. Overall about 2/3 of the corpus of skaldic material has been 

lemmatized, but the focus has been on the Christian material, which is almost fully 

lemmatized.79 Thus the picture this data presents of the Skaldic poetry material may 

shift with the addition of non-Christian material, but the picture of how Christian 

vocabulary is used within poetry with a Christian subject matter should remain the 

same. I recognize these limitations and acknowledge the possibility that the 

information available may change in the process of verification. As such, I will 

attempt to use the material cautiously in my analysis; in view of potential changes 

some of my arguments or conclusions may be based on unreliable data. However, 

given its current availability, even in an unfinished form, I judged it useful to draw on 

the data given as to not ignore a large area of Old Norse written material. I should 

also note that the volume on Christian skaldic poetry has been published (Skaldic 

Poetry of the Scandinavian Middle Ages Vol. VII, 2007). 

The skaldic database is maintained by the Skaldic Project Academic Body and 

possesses a search function similar to the Dictionary of Old Norse Prose website. I 

searched with the headwords given by the ONP. Unlike the dictionary, accents and 

special letters were required for the search to function properly. Thus, it was useful to 

have already decided to use the headwords from ONP with their standardized 

spellings for my official list. The data I found I entered into my spread sheets in the 

same way as I had done for the eddic poetry. Unlike the information found in the 

ONP I did not list word frequency by order of the words listed. Instead I grouped the 

number of instances together from the beginning. This was because often the spelling 

variations of headwords given by the ONP might not be expressed in the skaldic 

database information and I intended to group together the ONP’s variations anyway 

for the purpose of statistical work. Usually it made little difference anyway, for many 

times when a difference was evident in prose usages, neither word or variation of 

word even appeared in skaldic usage, a negative result that was interesting in itself. 

The final area for word frequency that I included was for runic usage. The 

Scandinavian Runic-text Database (Swedish: Samnordisk runtextdatabas) is a 

                                                             
79 Tarrin Wills, personal e-mail to the author, 3 February 2016. 
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database that aims to gather all Nordic runic inscriptions (including those found 

outside the Nordic region) in a machine-readable format for research use in academic 

disciplines. The texts are reproduced in transliterated and normalized form, in 

addition to an English translation for many of the inscriptions. (“Projektets syfte har 

varit att samla samtliga nordiska runtexter, inklusive sådana funna utanför Norden, i 

maskinläsbar form till tjänst för forskning inom ett flertal discipliner. Texterna återges 

i translittererad och normaliserad form, dessutom i översättning till engelska”80). The 

database is downloadable from the University of Uppsala’s website and consists a 

program called Rundata which functions on Windows operating systems. Data files 

exist for other systems, but the program is much more manageable and searchable. 

I initially assumed that in using a runic database I could demonstrate that a 

specific word existed prior to the coming of the Latin alphabet to Norway and Iceland 

(thus, certainly prior to Christianity or at least the greater development of Christian 

culture and vocabulary). This notion of mine was quickly disabused. First of all, the 

database included material from all over the Nordic region (and even outside of it). 

Thus it would have expanded my study past the range of literature and other material I 

was using that corresponded to West Old Norse. I was not investigating the 

Christianization of the areas of Denmark and Sweden. Second, it did not seem 

feasible to limit my searches only to runic inscriptions found within Norway and 

Iceland. The large majority of the runic material is found in Sweden and almost none 

(comparatively) is found in Iceland. The database did provide normalized Old West 

Norse spellings anyway and given the family cohesion of the languages, if I was only 

looking at whether a word had existed in Old Norse, the Swedish and other 

inscriptions were useful for that. Finally, I realized how long runic inscriptions 

continued to be used in the Nordic area, even up to the 1500s. Any idea about runic 

instances of a word demonstrating pre-Christian connotations or even pre-Christian 

existence was gone. Additionally, the ability of runic inscriptions to be dated more 

precisely, as manuscripts often were, was also an illusion. My vision of precise 

datings and clear answers to when a word was in use could not be realized. It was at 

this point, in conjunction about my work with etymology, that I began to be more 

cautious about the ability of my data to be used analytically. I realized that the data I 

                                                             
80 Description on the main page of the project website, 
http://www.runforum.nordiska.uu.se/samnord/. The preceding sentences are a translation. 
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would end up with would only be able to suggest or perhaps imply, not to state with 

certainty. 

The Rundata program does not function in the same manner as the other 

databases I have worked with. It does have a search function, but it does not use 

headwords and thus does not have an indicator of the frequency of a word’s 

appearance. It can list how many times a ‘string’ of letters appears and going through 

that data I would count the instances of a word, ignoring the times when that letter 

sequence appeared in other words. Thus I worked similarly to how I had worked with 

the ONB text file, searching for letter sequences that would always be the same. I 

searched in the Old West Norse translation, rather than the transliteration. Given the 

nature of runic inscriptions, their use and general subject matter, it was not surprising 

that again many of the words from my corpus were not in the database. The low 

number of Norwegian and Icelandic inscriptions also played a role. In my 

spreadsheets I formed two columns; the first was of Norwegian or Icelandic instances 

of the word, the second was of non-Norwegian or Icelandic instances. If there were no 

Norwegian or Icelandic instances, I left that column blank. Additionally I included the 

category identification of the earliest example of a word in both categories. The 

database included dating if possible, generally to a period (Viking or Medieval), 

sometimes to a more limited range of years within that period. I would include the 

earliest and more precise date. For example, if several inscriptions were given the V 

(Viking) date, I would list the one that said V 900-1000 instead of the one that just 

was labeled V, even though it may have been earlier. If the earliest inscriptions were 

all labeled V and not more precise, I generally chose the first one I had come across. 

Since one had to search inscription by inscription to look at the dating or translation, 

usually I was comparing the first inscription to later ones to see if an earlier date 

appeared. 

Even though the runic data did not turn out to be the certain source of pre-

Christian vocabulary words, it was helpful in getting a sense of what types of words 

were used in runic inscriptions. Certain types of Christian language did appear 

regularly and it was a valuable addition to the distribution and frequency portions of 

my study. 

My final ‘category’ for data gathering was looking at the etymology of the 

words. I did not perform any extensive etymological analysis myself on the word 

group I gathered. Rather my research involved using the various published resources 
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available to me. My sources included An Icelandic-English Dictionary, by Richard 

Cleasby and Gudbrand Vigfusson, which I have mentioned before. This quite old 

source (published in 1874) nevertheless included possible etymologies for a number 

of the words and it was often a starting point. My other two sources included a recent 

etymology dictionary titled Våre arveord : etymologisk ordbok. This book written by 

Harald Bjorvand and Fredrik Otto Lindeman came out with a second edition in 2007. 

It is obviously a Norwegian text focused on etymologies for words in modern 

Norwegian. Therefore it was not useful if a word present in Old Norse had dropped 

out of usage and was not present in modern Norwegian. Another issue with the 

dictionary was that it was not comprehensive, covering every word of modern 

Norwegian that had an Old Norse origin. The material covered by Bjorvand and 

Lindeman was selective. The final caveat for Våre arveord was that even if a word 

was dealt with, it was often not the exact form of the word from my list. Since I have 

including in my list variations in grammatical forms and also compound words, I 

would occasionally come across the noun form in the etymology when I had an 

adjective form in my list. This was not very problematic and I often used the 

etymology material in a general way in those instances, but it should be mentioned. 

For compound words, if I was struggling to find any etymology information at all, I 

would try to include the partial information I did have if the dictionary covered part of 

the compound. Nevertheless, Våre arveord was the most thorough of the etymological 

dictionaries I worked with. Each word included in the dictionary was extensively 

discussed, the equivalents in the modern languages (including other modern European 

languages) were often given, and the etymology was often traced back to the Indo-

European origin if possible. This was the source that I gained the most information 

and understanding from when it came to the various words’ etymologies. 

The other etymology I worked with was Altnordisches etymologisches 

Wörterbuch written by Jan de Vries and published in 1962. This was the most 

standard etymology dictionary of the three and very comprehensive in the words it 

covered. There were some instances when a word was not included. More often, its 

weak point was the brevity of the entries, but I think the majority of my etymology 

information was drawn from this work. 

Working with etymologies was, similar to my work with the runic database, a 

learning experience and time of changing my expectations about the nature of the data. 

Originally I had envisioned a process that would give me the first occurrence of the 
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word in Old Norse and indicate the linguistic origin of the word (loaned from Latin, 

loaned from Old English, common Germanic word, only found in Scandinavian 

languages, etc.). Sometimes that information was given, but rarely was it as 

straightforward as I expected. Many times the etymology was unclear, or perhaps the 

Germanic origins of the word did not reflect the expanded semantic range that the Old 

Norse word exhibited. Of special consideration was the frequent absence of 

compound words in any of these etymologies. The Old Norse language is especially 

conducive to formation of compound words.  I do not have the experience to 

determine whether compound words might have been present already in the language 

or whether they were formed in response to the linguistic needs of the Christian faith 

and culture. I noticed this particularly with compound words denoting moral virtues 

or vices. Initially I thought assigning a linguistic origin to the words (Old English, 

Old Saxon, Common Germanic, or Latin) would be enough to provide me with data 

that could be analyzed statistically with little role for uncertainty. Instead, I 

discovered many gray areas or questions of uncertain etymologies. With many 

compound words I had to choose to have no information or to provide the information 

about their parts. My original plan of subdividing the data according to Green’s three 

categories (loan, loan-translation, expanded meaning) was not impossible, but it 

would be imprecise and more the area of speculation and possibilities. I mention this 

as to indicate how I will treat my data and the conclusions I draw from it. The 

information I discovered and compiled is not without value, but it should be treated 

cautiously. Since I have gathered a relatively large group of words, I feel relatively 

confident looking for trends or similarities within it. Rather than placing all the 

pressure upon one or five words that have uncertain etymologies or are compound 

words, I can draw my conclusions from a group of over 250 words. This larger range 

balances how the data is used in any argument. 

Section 3: Statistical Comparison 
Once I finished my work gathering data, I began to organize and sort the 

words into more useful categories of comparison. I mentioned earlier that I was 

especially interested in moral language and ideas when compiling my list, but since 

much of step one and two overlapped, with me continuing to add words up to the end 

of this process, I did not work with an explicit category framework even when 

gathering words. Rather this distillation of my word list into four separate groups 



 43 

occurred near the end of step two. Thus the categories of Christian practice, Christian 

roles/titles, Christian paraphernalia, and Christian ethics and theology arose out of my 

data, rather than being explicitly imposed on my word list from the beginning. I had 

some sense of how various vocabulary sets served different functions, but these 

unspoken preferences did not exert strict control over choosing words that fit within 

set categories. I also needed to reorganize my data in order to discover if any words 

had missing ‘parts’, such as no information from the runic database. These gaps 

occurred on account of my overlapping of the first two steps. 

For the category of Christian Practice I took the example of liturgy as key. 

What words are needed to describe the actions or ceremonies performed by the 

Christian community or clergy? If a word fit as an answer to this question, it fit into 

this category. For example, the words skíra ‘to baptize’ or bǿn ‘prayer’ are both 

needed to describe certain actions. These words were interesting because often they 

did not refer to physical objects as such, but neither were they as immaterial as the 

concept of avarice. The category was very close to the category of Christian 

paraphernalia, but I preferred to use the latter category for physical objects, even if 

they were used in Christian worship. Often the objects that appear in Christian 

Paraphernalia are used in Christian practices. Words in this category (Christian 

Paraphernalia) include names for buildings or what a bishop had as symbols of his 

office. This category was my smallest, and I must admit the one I was least interested 

in. Even before I did more analysis, a glance at the words seemed to support Green’s 

statement that physical objects were most often loan words because it is easy to point 

to something physical. 

Christian Titles/Roles was generally the simplest category to sort for. Any 

clergy position went into this section, but I also decided to place titles for God or 

Christ here as well. This did not include all adjectives used to describe God, but rather 

‘standalone’ titles for God, such as the word ‘savior’ functions in English. Generally 

they describe the work of God. Examples include lausnari ‘savior/redeemer’ but also 

the more proper names for God, guð sb. m. and dróttinn sb. m., both of which have 

cognates in other Germanic languages. 

My final category was Christian Ethics and Theology. These words were 

occasionally more difficult to classify as Christian vocabulary, especially with 

reference to moral or ethical language, but the initial grouping of words came from 

the opening chapters of Alcuin’s text in the ONB. I selected words that seemed 
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essential for writing a treatise of Christian moral practice. The theological ideas were 

slightly more obvious—such as synð ‘sin’ or miskunn ‘mercy’—but there was a 

significant overlap of the ethical and theological terminology. However, since I was 

drawing upon sermons and a treatise on virtue and vice, rather than a scholastic 

analytical work of theology, this overlap seems quite appropriate. 

After I separated the word list into four categories and found any information I 

had missed, I began to label the etymology information. Loan words with Latin roots 

were the first group, but if I knew the word had likely come into Old Norse via Old 

English or Old Saxon, this group of loan words were separated as group two. Loan 

translation words were group three, admittedly a small group. Words that only 

appeared within the Scandinavian languages, also a small group, were my fourth 

group. The fifth group consisted of mainly compound words that had common 

Germanic roots but either did not have cognates in other Germanic languages (that I 

was aware of) or had no specific etymology information that I could find. The sixth 

group were words with common Germanic roots and the final grouping consisted of 

miscellaneous words that either did not fit in any of the above categories or that were 

of so uncertain etymology I did not feel comfortable listing them within a different 

category. By grouping the words in this manner, one has a better overview of how the 

distribution of word origins appeared across the four categories. If a word appeared to 

fit into two categories, it was listed under the ‘overlap’ categories. 

 The actual data comparison was mainly carried out using Excel and their 

pivot table feature, which allowed for the creation of all the charts used in this 

study. Most of the charts have a left column that displays either the etymology 

categories or the thematic categories. The middle column indicates the number of 

words that belong to either category, or the word frequency for a category, and the 

right column indicates the percentage of the whole (word list or total number of 

word occurrences) this number presents.
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Chapter Four: Analysis of Overarching Trends 

Section One: Etymology Category Breakdown, words alone 

The initial impetus for this thesis was Green’s work with Christian vocabulary in 

other Germanic languages and thus my analysis of the data I collected will first deal 

with the distribution of the vocabulary in relation to etymology. This first section does 

not take into account frequency—this will be analyzed later—all words have an equal 

statistical value. As mentioned in the method section, the vocabulary was divided into 

seven different categories, although this division was not absolute. Some of the 

vocabulary fit in two categories because of overlapping qualifications. In total there 

were 273 words and the percentage breakdown (what portion of the total word list are 

in category X) for the seven categories is shown in Chart 4.1.1. 

The left column represents which etymology 

category a word was categorized in.81 The 

middle column indicates how many words 

belonged to the etymology category, and the 

right column represents the percentage of the 

whole word list the middle column number 

makes up. 

The areas of overlap, visible in the table on the 

left, speak to the complex process involved in 

the acquisition and development of a 

specialized vocabulary set in a language. A 

language, or more properly its vocabulary, 

must be adequate to suit the needs of its users 

and their aims. To achieve this in regards to 

Christian terminology, Old Norse responded 

and developed in various ways. The words 

worked with in this study, represent the results 

of the process, which likely began long before 

                                                             
81 Descriptions of the etymology categories are discussed in the chapter three and an 
abbreviated description of all seven categories can be found in Appendix 1. 

Chart 4.1.1: Etymology 
Categories 

Etmy. Cat. # of 
words 

% of total 
word list 

1 13 5% 
2 46 17% 
3 11 4% 
4 9 3% 
5 66 24% 
6 59 22% 
7 8 3% 
1, 2 3 1% 
1, 3 2 1% 
1, 7 2 1% 
2, 5 2 1% 
2, 6 4 1% 
3, 4 1 0% 
3, 5 20 7% 
4, 6 2 1% 
4, 7 4 1% 
5, 6 16 6% 
5, 7 2 1% 
6, 7 3 1% 
Grand 
Total 273 100% 
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such words found their way onto parchment or in runic inscriptions. The recorded 

instances of these words represent the end of a process that developed an appropriate 

vocabulary set. My investigation of etymologies attempts to understand the 

beginnings of this process. Looking at the list, one sees that words from Latin origins 

represent about 8% of the word list (I am including the overlap categories in my 

discussion, so the 8% figure refers to the overlap categories added to 5% of only 

category 1 terms). Yet, these are not the only words that have their ultimate origin in 

Latin; a significant number of the words in category two also have Latin etymologies. 

However, for the purposes of this study, I considered it important to note if a word 

came into Old Norse from either Old English or Old Saxon.  

The arrival of Christianity to the Anglo-Saxon world at the end of the sixth 

century meant the incubation of certain Latin Christian terminology in Old English 

before a later transmission into Old Norse. The process of transmission within an 

etymological explanation is just as vital as the first language the word originated 

within. The word engill (angel) is a good example of this. The ON engill comes from 

the OE engel, which itself has Greek origins and comes into OE via the Latin angelus. 

The high percentage of ON words that have Old English or Old Saxon origins (20%) 

likely speaks to the large influence that the English Church had on the early 

development of the Norwegian Church. To consider merely whether a word originally 

came from Latin would be to miss out on or diminish the significant impact the Old 

English had on the development of Old Norse Christian terminology. 

However, what about the words that have Latin etymologies but whose 

transmission into Old Norse cannot positively be traced through Old English or Old 

Saxon? It is possible that the evidence for such a transmission is lost, but perhaps the 

words arrived directly from Rome or through a wider Western Europe Catholic 

cultural environment. The types of words representing a Latin etymology also are 

significant and will be discussed a little later. 

Words with either Germanic etymologies (category 6) or words composed of 

elements with Germanic roots (category 5) are the largest categories in the study. 

Category 6 words represent 31% of the sample size and category 5 words comprise 

39% of the total set—although there is a significant number of words or terms that 

appeared to fit in both category 5 and 6. The overlap category represents words that 

did not have Common Germanic cognates, but often there were close variations of 

words that did fit into category 6, perhaps adjectival variations. Nouns or adjectives 
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created out of words with Common Germanic origins are slightly different than Old 

Norse words that set together distinct elements, even if the word elements could also 

be traced back to a Germanic origin. Thus they seemed to fit better under a category 

that showed overlap. Thus while ‘pure’ category 5 words represent 24%, a significant 

portion of the list, it is only when the overlapping words are considered that the 

proportion rises to 39% of all terms considered.  

 Considered together, these categories indicate that over half of this set of 

Christian vocabulary consists of words native to Old Norse. Either the missionary 

figures bringing the Christian message and ideas to the Old Norse culture or Norse 

Christians themselves articulating their faith had no aversion to using the Old Norse 

language. Given the use of the vernacular in homiletic writing in England (as 

evidenced by the Blickling Homilies) already by the end of the tenth century, the 

vernacular was a suitable vehicle for preaching the gospel. However, do these 

numbers represent a significant amount of active word formation or rather the 

expansion of meaning for pre-existing vocabulary? For the category 6 words, it is 

likely they represent an expansion of meaning for words that existed within the Old 

Norse language before the arrival of Christianity. But does that expansion of meaning 

come from an impetus within the Old Norse language or had such an expansion into 

covering Christian religious terminology already occurred in other Germanic 

languages? Are we seeing the influence of interaction with Christian ideas within Old 

Norse culture or are we experiencing the traces of earlier Christian influence on other 

Germanic languages? One of the clearest examples of an earlier interaction is seen in 

the word guð ‘god’, which originally existed as a noun in the neuter gender. As Green 

notes, however, this word was earlier appropriated for Christian usage as the primary 

designation for the Christian deity. The noun was shifted into the masculine gender 

and was generally used as a proper name.82  

For other words, the shift in meaning is more likely to have occurred within 

Old Norse. It is generally beyond the ability of the study to state definitively for each 

word when the expansion of meaning occurred. Being aware of this tension is helpful 

for understanding what information the data can offer. Old Norse and its modern 

descendants can even contain clearer philological indications of the semantic 

expansions of some words than other Germanic languages. This is seen with the noun 

                                                             
82 Green, 14-15. 
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lof; this term has roots in Common Germanic and a wide semantic range in Old Norse. 

It can mean permission in Old Norse, but it also means praise (as in to praise God) in 

other instances.84 The cognate in modern English is ‘leave’, i.e., one has leave to do 

something, but it is probable that ‘love’ also derives from the same common 

Germanic base from which lof, and ‘leave’ come.  The usage of lof (lov in modern 

Norwegian) to mean (religious) praise existed in Old English. The Oxford English 

Dictionary defines it as “Praise; glory. Also: a song of praise, a hymn” but classifies 

the word as Scottish and now obsolete.85 Might the Scottish usage perhaps suggest an 

influence from Old Norse as regards the religious usage? The pathways of linguistic 

influence between Old Norse and Old English did go both directions. Later when I 

discuss each of the four thematic groupings of words, it may be possible to offer some 

educated possible answers about these tensions.  

For the category 5 terms, this tension expresses itself in a slightly different 

manner. The division does not lie between Old Norse and Common Germanic words 

and word roots; rather, it becomes a question of when these words/compound terms 

were created. These words that lacked clear cognates within other Germanic 

languages, follow three patterns. They can be adjectival variations, of a pre-existing 

word, compound words, or words created by attaching a prefix. The last two are quite 

similar, although I would treat compound words created by setting together two nouns 

as slightly more complex than affixing a negative prefix to a word. Given the variable 

orthography of Old Norse, compound words may be spelled as a single word in some 

instances, and as two separate words in others, such as in the case of þolin·mǿði 

(patience). Yet despite these variations, the word (or compound term) represents a 

singular semantic entity. Certain words are easier to trace as Christian semantic 

creations, such as kenni·maðr (priest, lit. learned man or the man that teaches), while 

others are more difficult, mis·gerning (transgression, mis|deed). If the word was a 

neologism with the introduction of Christianity, this could support an argument about 

Christianity bringing in a certain ethical mindset absent in earlier periods. As with the 

category 6 words, these divisions may be aided when later on I examine what types of 

words have appeared in each thematic category (e.g. Christian Roles vs. Christian 

Practice). 

                                                             
84 This twofold meaning exists also in present day Norwegian, complete with the use of the 
word in a religious sense. 
85 See ‘lof’, n. OED Online. 
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The category of loan translation terms is slightly easier to date to the 

introduction of or influence of Christianity. The phenomenon of loan translation that 

D. H. Green discusses can come about through several different ways. For example, 

the verb miskunna ‘to have mercy’ represents a loan translation of the Latin verb 

ignoscere ‘to forgive’; both verbs consist of a negative article (mis- and i(n)-) and the 

verb ‘to know’ (kunna and (g)noscere). Here the loan translation treats each element 

of the word separately. However, with the word skurð·guð ‘idol’ which translates both 

idolum and simulacrum, it literally means ‘carved-god’. Originally idolum and 

simulacrum referred to likeness or image and it was only with the Christian usage of 

the word that it came to represent a physical image of a god. Thus skurð·guð 

represents a loan translation of the meaning behind the word and not a loan translation 

of the elements of the word. 

For a small number of words listed as category 7, I either did not find an 

etymology or only a very contested etymology. This category represented about 7% 

of the overall list (which includes words that likely fit within other categories). 

Overall, however, the list reveals a language that took a significant number of words 

from Old English or developed words from its own vocabulary resources, either by 

expanding the meaning of pre-existing words or setting together different linguistic 

elements to create new words.  

It is useful to compare these tendencies and numbers with the different 

“genres” explored, namely how the etymology categories break down when just the 

Old Norwegian Homily Book or Skaldic poetry is considered. The breakdown of data 

sets allows one to compare etymological origins also within eddic poetry. It should be 

noted once again that the majority of the word list was drawn from the Homily Book 

and thus it is not unexpected that proportionally more Christian vocabulary words 

appear within that data set than the eddic set. In terms of size or amount of material 

(and the nature of the material) it is not surprising that the eddic poetry set involves a 

much narrower set of words. These considerations also apply in the case of runic 

inscriptions. Still, by considering the percentage breakdown of the data across the 

seven etymology word categories, the data is compared to the situation of the limited 

word set, rather than the entire word list. If a term did not appear in inscriptions, for 

example, it was removed from the comparison. In the Homily Book, 201 words were 

compared. For skaldic poetry, 144 words appear at least once, for eddic poetry, 57, 

and for runic inscriptions, 66 Christian words are present.  
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For the most part, the distribution for the 

Homily Book (Chart 4.1.2) breaks down 

similarly to the overall picture (Chart 4.1.1). 

Only a few areas indicate how the Homily 

Book differs from the overall list. In 

comparison with the overall breakdown, 

categories 3, 6, and 3, 5 are all slightly less 

than their counterparts, while category 6 is the 

only category that actually increases by four 

percent. When the overlapping categories are 

added to the pure categories, the words that 

come from Old English or Saxon are slightly 

greater percentage than in the entire word list 

(21% rather than 20%). All words which fit 

within category 5 form 35% of the list — a 

portion that is 3% less. Interestingly category 

six words make up 37% of the list, a 6% 

increase and an increase that makes this 

category the largest overall. Loan translation words (category 3) decreased from 11% 

to 7% (when overlapping categories are considered). These percentages represent 34 

words and 15 words respectively. Thus over half of the category 3 words present in 

my overall corpus are not extant in the Homily Book.  

 The word list in the Skaldic Poetry set  (Chart 4.1.3) represents about half of 

the total word set — 144 out of 273. The differences between the Skaldic list and the 

overall list are greater than the Homily Book list and the overall list. The two greatest 

differences are in category 5 and 6; category 5 has decreased from 24% to only 10% 

and category 6 has increased from 22% to 35%.  Category 2 has increased, although 

not as significantly, from 17% to 22%. When including the overlapping categories, 

again the loan translation words have decreased from 12% to 5% and the total for 

category 5 words is 19% as compared to 39%. The category 6 portion forms nearly 

half the list (45%). The portion of category 1 and 4 words remains nearly the same as 

compared to the overall word set. 

 

Homily Book Chart 4.1.2 
Etmy. 
Cat. 

# of 
words 

% of 
total 

word list	
1 6 3% 
2 34 17% 
3 4 2% 
4 8 4% 
5 44 22% 
6 52 26% 
7 8 4% 
1, 2 3 1% 
1, 3 1 0% 
1, 7 1 0% 
2, 5 2 1% 
2, 6 4 2% 
3, 5 10 5% 
4, 6 2 1% 
4, 7 4 2% 
5, 6 14 7% 
5, 7 1 0% 
6, 7 3 1% 
Grand 
Total 201 100% 
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The runic and eddic poetry word sets are 

much smaller and share some similarities 

with each other. There are 57 words in the 

eddic set (Chart 4.1.4) and not all the etymology categories are present. The largest 

categories are 2 and 6, although the majority of terms belong to category 6. 

Considering the difference in number of terms, both category 2 and 5 represent a 

significant decrease from 46 words to 6 (category 2) and from 66 words to only 3 

terms (category 5). Looking also at the overlapping categories, category 6 increases to 

66% of all words and category 2 and 7 words remain the next largest two categories 

with 17% each of the total. 

The runic set of words (Chart 4.1.5) is slightly larger than the eddic set, but it 

is important to note that the runic material is not limited to only Old West Norse 

material. Since the intention with the runic material was originally to investigate what 

words likely pre-existed the coming of Christianity,86 all the runic inscriptions 

(including runic inscriptions from Sweden and Denmark) were included.  

                                                             
86  The ‘arrival of Christianity’ to Norway and Iceland is a statement fraught with difficulties. 
It can refer to the earliest interaction Norse men had with Christianity, the earliest presence of 
Christian believers/practices within Norway, or the process of institutionalization whereby 
Christianity became the majority belief system, complete with a structured clergy system. 
Originally my aim was to discern what words might have been present in the Old Norse (here 
being both Old West Norse and Old East Norse) vocabulary prior to Christianity’s earliest 

Chart 4.1.4 Eddic Poetry 

Etmy. Cat. # of words % of total 
word list 

1 1 2% 
2 6 11% 
4 1 2% 
5 3 5% 
6 32 56% 
7 5 9% 
2, 5 1 2% 
2, 6 2 4% 
3, 5 1 2% 
4, 6 1 2% 
4, 7 2 4% 
6, 7 2 4% 
Grand 
Total 

57 100% 

Chart 4.1.3 Skaldic Poetry 

Etmy. Cat. # of words % of total 
word list 

1 6 4% 
2 31 22% 
3 3 2% 
4 5 3% 
5 14 10% 
6 50 35% 
7 7 5% 
1, 2 3 2% 
1, 3 1 1% 
1, 7 1 1% 
2, 5 2 1% 
2, 6 3 2% 
3, 5 3 2% 
4, 6 2 1% 
4, 7 3 2% 
5, 6 8 6% 
6, 7 2 1% 
Grand 
Total 144 100% 
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As such the category distribution covers an 

area slightly different than the other charts 

above. Similarly to the eddic material, the 

majority of the words are found in categories 2 

and 6 — 27% and 44% respectively. Category 

5 words are rare in the material and even 

considering the overlapping words the 

percentage only rises to 8%. The category 6 

words rise to 54% when the overlapping 

categories are considered. If however the runic 

material is limited to Icelandic and Norwegian 

sources, the number of words does drop to 42. 

Most of the terms fall within the category 2 and 

6 — 37% and 46% with the overlapping 

categories included. What might the high number of category 2 words (words with 

either Old English or Old Saxon origin) indicate? The runic material does include 

material from outside Norway and Iceland (for example, Denmark and Ireland). This 

wider range of material might offer a potential explanation for these presence of these 

words. However, fourteen out of the eighteen category 2 words in the total runic 

material are present also in Icelandic and Norwegian runic material. So it is not just 

the inclusion of Denmark’s or Ireland’s runic inscriptions that accounts for this high 

percentage of Old English/Old Saxon loanwords (37%). Since the category 6 words 

represent words that can be traced back to a common Germanic origin, one might 

expect all these terms to be present in Old Norse before the arrival of Christianity. 

Although all the category 6 terms from the entire word set may not appear in runic 

inscriptions, given their linguistic characteristics and etymology they likely pre-date 

the arrival of institutional Christianity in the spoken language. Given these 

circumstances, it is not unreasonable to allow the entire runic material to be 

representative of the Old (West) Norse vocabulary situation. The runic set with its 

wider  geographical range does not present a radically different set of words.  

                                                                                                                                                                              
presence in Norway.  It seems likely that this purpose was not fully realized with the runic 
material, but the material has helped supplement this investigation in other ways. See also my 
discussion of this topic in Chapter 2. 

Chart 4.1.5 Runic Inscriptions 

Etmy. Cat. # of 
words 

% of 
total 

word list 
1 4 6% 
2 18 27% 
4 2 3% 
5 1 2% 
6 29 44% 
7 1 2% 
1, 2 2 3% 
2, 6 1 2% 
3, 5 2 3% 
4, 6 2 3% 
4, 7 1 2% 
5, 6 2 3% 
6, 7 1 2% 
Grand Total 66 100% 
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 Looking at the five different material situations (all the sources together, the 

Homily Book, skaldic, eddic material, and runic inscriptions), one sees the presence 

of Old English or Saxon Christian terminology across the board. This is consistent 

with the idea that the English Church had a strong influence on the Norwegian 

Church. The Homily Book obviously points to English connections with the Alcuin 

translation and this statistical analysis offers a different type of evidence and support 

for these connections. What is interesting is that these Old English/Old Saxon words 

also appear in the skaldic, eddic, and runic sources.  

Eddic material has the least Old English/Old Saxon words (Chart 4.1.4), both 

with regards to percentage of the whole and also in number of words (only nine 

words). However, given the nature of the eddic subject matter of Old Norse 

mythology and heroic pre-Christian narratives, this is not surprising. The words of 

Old English or Saxon origin that do appear could point towards pre-Christian 

religious ideas, e.g., kalkr, ‘chalice’—if this word is understood as a contrast to  

kalekr, also a chalice but the one used to serve wine in the Eucharist87 —and hel-vegr, 

the way to Hel. This second word, although referring to the Norse supernatural being, 

has close connotation with the term hel-víti ‘Hell’, which came from Old English and 

referred to the Christian Hell, where the damned go.88 This raises the question of 

                                                             
87 The question with kalkr and kalekr is whether additional ‘e’ in kalekr represents a simple 
spelling variation (not impossible given the lack of a set orthography in ON) or regional 
variation, or whether the two words demonstrate that a Latin loanword coming into the ON 
language at different times. Within the eddic material only the form kalkr appears, according 
to Robert Kellogg’s Concordance, but within the wider prose material the form kalkr only 
shows up in relatively late manuscripts (see kalkr, http://onp.ku.dk/). Cleasby writes that 
kalekr has a more technical and narrow usage, referring to the chalice used in the Eucharist, 
while kalkr was not confined to a Christian usage (Cleasby, 329) and is an earlier loanword 
from the Latin calix. This ‘double’ loaning of the Latin calix has precedent in English. The 
Oxford English Dictionary writes that early Old English had a form cęlic which derived from 
“West Germanic*kalik, an early (pre-Christian) adoption of Latin calic-em” (see ‘chalice’ 
OED Online.), but the word was later re-adopted from Latin for Christian usage. The problem 
here is that it is the re-adopted form in Middle English corresponds to the ON kalkr, rather 
than the kalekr form that Cleasby indicates was solely for Christian usage. Thus, it is unlikely 
there existed a form in ON that came from the West Germanic *kalik (i.e. of pre-Christian 
adoption). If Cleasby is correct in analyzing the usage of kalkr as confined to the ‘heathen 
sense’ while kalekr is used in the ecclesiastical sense, the Old English word these two 
loanwords are derived from would have likely had Christian connections.  
88 The Old English etymology for Hell is cognate with variations across many Germanic 
languages, including Hel in Old Norse. Cleasby writes that hel-víti derives from Anglo-Saxon, 
but did the Old English form originally refer to a pre-Christian place of the dead, then 
appropriated for Christian usage? The etymology for ‘hell’ given by the Oxford English 
Dictionary traces the word back to the same Indo-European base as hele ‘to hide, keep 
hidden’, but also shows that in the Vespasian Psalter (a manuscript dated for c. 850 the word 
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which word arose first in Old Norse; is the compound hel-vegr a word created for the 

needs of the poet, or merely used by the poet? It is not a common word, particularly in 

comparison to hel-víti, which also has 43 compound variations. With the English 

origin for hel-víti, the term comes into Old Norse as a religious term with Christian 

overtones. Given its key importance as a concept within Christianity, it is likely an 

early import and, within Christian culture, a prevalent concept. The similarity 

between the two terms cannot be ignored and any one with familiarity with both 

Norse mythology and Christian ideas would notice them. For the poet, the linguistic 

similarities between a pre-Christian place of the dead and the Christian place of 

condemnation bring in an uneasy tension and a depth of imagery to the use of the 

word hel-vegr. The effect of the word is magnified by the Christian connotations even 

if it refers to an allegedly pre-Christian concept and even if it was originally a pre-

Christian concept. The cultural ideas speak to each other and become a multi-faceted 

conversation. D. H. Green has written about the arrival of Christianity within the 

Anglo-Saxon society as coming from a position of political power and being not 

afraid of appropriating pre-Christian religious terminology.89 When then this word 

comes into Old Norse, it comes from a Christian mindset that used pre-Christian ideas 

and figures for its own means. When the Old Norse poet then takes up similar words, 

he is coming from a cultural inheritance of a Christian mindset that either saw no 

‘eternal’ danger in using such language or thought it useful to communicate Christian 

concepts through pagan ideas. Whatever the situation was, it becomes a fascinating 

area to consider from a linguistic and poetic point of view.  

John McKinnell discusses the interplay between ideas within the ‘heathen’ 

worldview and the Christian worldview while writing about the Völuspá poet. He 

argues that poems “attributed to poets who served Christian kings in the first half of 

the eleventh century includes no poems on heathen mythological subjects and few 

clear allusions to pre-Christian beliefs.”90 From this aversion to a mythological 

subject matter and the nature of Völuspá’s subject matter, he argues therefore it seems 

probable “that the poet of Völuspá was Christian-influenced but not actually 
                                                                                                                                                                              
is already in use to refer to the Christian dwelling place of the dead (see ‘hell’, OED Online). 
Perhaps the word corresponded to a pre-Christian place of the dead in both Old English and 
Old Norse, but in Old English, there was no problem with shifting its reference point to a 
Christian one. 
89 Green, 282-283. 
90 McKinnell, John, “Vǫluspá and the Feast of Easter”. eds. John McKinnell, Donata Kick, 
and John D. Shafer. Essays on Eddic Poetry (Toronto: University of Toronto Press, 2014) 5. 
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Christian.”91 This conclusion—the poet not being a ‘true’ Christian convert—does not 

lessen the reality of cultural interaction. Another scholar to write on similar themes is 

Thomas Hill, who analyzes Rígsþula. He argues for some sort of correspondence 

between the Rígsþula myth (where Rígr wanders through the world and fathers the 

three classes of human beings—nobles, freemen, and slaves) and the Christian myth 

of Noah’s three sons. He concludes that “the simplest explanation [for the similarities] 

would be to suggest that Rígsþula and the Christian myth originated in a similar social 

and ideological matrix.”92 Hill understands the Christian myth as a “‘pagan’ 

missreading of the biblical text” and one which “…reflects a serious effort to explain 

the social order in which [the author] found himself.”93 Hill’s article also speaks to a 

level of cultural interaction between the pre-/non-Christian worldview and the 

Christian worldview.94 

 The number of words of Latinate origin is relatively low across all areas. In 

the total word list there are only 19 words that come directly from Latin. A few of 

these words may have come into Old Norse via Old English, but I was unable to be 

certain and preferred to indicate this ambiguity with the overlap categories. The 

category 2 words obviously included a number of originally Latin or Greek words, 

but the category 1 words have not necessarily passed through a ‘middleman’ language 

before coming to Old Norse. It is here that we find words that describe the more 

formal administration of the Catholic Church (kapítuli, sub·djákn) or the higher 

clerical levels (arki·byskup, erki·byskup, kardinali). The true catholic, in the sense of 

universal, quality is represented here; these words represent the wider Western 

Christendom. They do display a distinctly foreign element—one that has no 

equivalent in the pre-Christian Norse society. This category is present in all the 

different written sources that were considered, but minimally. The eddic poetry only 

includes the word signa (to sign, bless, consecrate), apparently to refer to a pre-

                                                             
91 McKinnell, 11. 
92 Hill, Thomas D., "Rigspula: Some. Medieval. Christian. Analogues". eds. Paul Acker and Carolyne 
Larrington. The Poetic Edda : Essays on Old Norse Mythology (New York ; London: Routledge, 2002) 
238. 
93 Hill, ibid. 
94 See also Johansson, Karl G., “Vǫluspá, the Tiburtine Sibyl, and the Apocalypse in the 
North”. eds. Terry Gunnell and Annette Lassen. The Nordic Apocalypse: Approaches to 
Völuspa and Nordic Days of Judgement. (Acta Scandinavica. Turnhout: Brepols, 2013), 161-
184. In one footnote, Johansson writes that he considers “the Eddic poems in general and 
other medieval texts presenting myths and legends to be in principle Christian sources” (166).  
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Christian religious rite.95  Apart from signa none of the words that appear can be 

confused with pre-Christian Norse ideas, and they represent core Christian figures or 

concepts (postuli, paradís, prófeti, baptisti).  

Interestingly, there are occasionally native Norse synonyms for these words. 

Although rare, John the Baptist retains the title baptisti, even though Old Norse 

prefers to translate to baptize with skíra with the connotations of cleansing. The 

presence of the word paradís exists alongside himinn (heaven, the heavens, the sky) 

or himin·ríki (Heaven, the kingdom of Heaven); these two words are not exact 

synonyms but theologically the ideas of Heaven and Paradise are complex and 

intertwined. The word Paradise stretches back to an Aramaic root that refers to a 

garden. The concept includes God’s kingdom and dwelling-place, the final 

state/location of the blessed, and the original condition of the world. The use of the 

word referring to the sky applying to God’s dwelling-place appears also in Latin 

(caelum) and, in Old English, Ælfric of Eynsham (c. 950-c. 1010) translated the Latin 

word with the Old English heofonan 'heaven'.96 In the same work, Old English 

Hexateuch, Ælfric also used the word paradisum. The modern English form of the 

word, paradise, does come from the second of three forms that came into English, the 

later Latin form “subsequently reinforced…by Anglo-Norman and Old French”; this 

form of paradise may have been the source for the Scandinavian forms.97  

Finally, the word prófeti comes from Latin and is roughly synonymous with 

spá·maðr ‘soothsayer, prophet’. Both words appear in the Homily Book, an indication 

that spá·maðr was put to Christian usage. These three words (prófeti, paradís, 

baptisti) reflect an attitude that is willing to use non-Norse terminology, something 

that would suggest either the widespread presence of the Latinate words in the 

language or at least that the audience would have familiarity with these Latin terms. 

The use of the word paradís could indicate that the pre-Christian concept of the 

afterlife was not adequate to the Christian concept or a preference for a word that had 

the sense of a proper name of a location. The words postuli, prófeti, and baptisti all 

can function as proper names or titles of offices, something similar to other category 1 

words, for example, messa and arki·byskup, Visible here is the willingness to use 

Latin words, particularly for offices or roles that have no pre-existing cultural 

                                                             
95 According to Cleasby, ‘signa’ p. 527. 
96 ‘heaven’, n. OED Online.  
97 ibid. 
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equivalents, but there is not an overreliance on terminology taken directly from Latin. 

The English role in transmitting originally Latin terms is significant but one might 

instead see this as the English missionary effort using the tools already present rather 

than a preferred borrowing of Latin words. 

Of particular interest is the word, páskar, ‘Easter’ a word that via Latin and 

via Greek, traces back ultimately to Aramaic. Its presence in Latin meant that the 

form was known in England, although it primarily referred to the Jewish Passover 

feast.98 Even with the presence of a variation of the word (pasche) from Anglo-

Norman and Old French, it did not overcome the term Easter in English. Given the 

strong influence of the English Church on the early Norwegian Church, the absence 

of any variation of Easter in Old Norse is interesting. Cleasby notes that “the ancient 

Teut[onic] Easter and Germ[anic] Oster are unknown in the Scandin[avian] 

languages”.99 A common word páskar, or a variation thereof, appears in the Homily 

Book 11 times and shows up in skaldic poetry. The presence of the word in the 

Homily Book and the celebration’s significance in the Church calendar would suggest 

an early assumption of the word into Old Norse. Several explanations are possible. 

The word could have simply been taken from Latin (pascha), which also can exhibit a 

feminine form—the oldest ON forms are often feminine plural. If the Latin form did 

come through English intermediaries to Norway and Iceland, this suggests that they 

were more likely to use a Latin term that had no linguistic corollary in Old Norse, 

than an Old English term eastron. The Oxford English Dictionary notes that Old 

Saxon did have a form of the word,100 as did Old Dutch and Old High German. Thus, 

it cannot be said that perhaps the Old Norse received the word from Old Saxon or Old 

High German sources, rather than Old English. Rather this appears to be a preference 

for a Latin word over a non-cognate Germanic word. As mentioned a form of pascha 

did exist in Anglo-Norman and Old French and, so the word was present in the 

English cultural environment. It could also be that the Norsemen were exposed to the 

concept of Easter in a non-Germanic language environment in travels outside of 

Norway. 

Moving on from the non-Norse terms, category 3 and 5 words share quite a lot 

in common. This commonality made it hard to differentiate at times whether a word 

                                                             
98 ‘pasch’, n., OED Online. 
99 Cleasby, 475. 
100 Old Saxon ōstar- (in ōstarfrisking paschal lamb), from “easter, n.”. OED Online.  
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belonged to category 3 or to category 5. This is the reason that the overlap category 

for these two words was 7% (20 words) of the entire word list (see Chart 4.1.1). 

Green’s understanding of a loan translation word (where each part of the original 

word is translated into the target language) is slightly too narrow to cover many of the 

words in category 5. Generally these words are concerned with expressing the idea 

behind the Latin word by means of native Norse words. This is illustrated with the 

term upp·litning (Latin: contemplation), which does not translate the original roots of 

the Latin term, but rather creates the idea conceptually in the Old Norse compound. 

The few proper loan translations are often hybrid creatures with part of the word 

being a Latin or Old English loan word (hǫfuð·synð for the cardinal sins or klerk·dómr 

for the clergy). Category 3 words do not even appear at all in eddic or runic sources 

—another indicator of their rarity in the language—and the word miskunna (a 

possible loose loan translation, depending on which Latin word it is translating) is 

only overlapping category 3, 5 word in these two areas. This low number of terms 

suggests that direct loan translation was not a preferred strategy for either 

missionaries to the Norsemen or Old Norse Christian writers. 

An interesting exception to this tendency to avoid direct loan translations is 

the term sam·vizka (conscience). According to the Oxford English Dictionary, the 

English word conscience derives in part from the Latin conscientia and in part from 

the French conciense (a word which itself comes from the Latin conscientia). The 

meaning of the word was shifting and expanding from the High to Late Middle 

ages.101 The nature of conscience involved the medieval theological debate over 

whether conscience described a mental faculty that belonged to the will or the 

intellect.102 Within Old Norse, sam·vizka appears to be a relatively late word (c. 1275). 

It does not appear in the Old Norwegian Homily Book, and the Old Norse Prose 

Dictionary lists the Holm perg 6 fol manuscript—which contains the story of Barlaam 

and Josaphat, a story originally from India that was popular across Europe in the 

Middle Ages—as the first written instance of the word.103 The word sam·vit can also 

mean conscience and has similar roots to sam·vizka, but this word also appears much 

                                                             
101"conscience, n.". OED Online. 
102 "conscience." In The Concise Oxford Dictionary of the Christian Church, edited by 
Livingstone, E. A.. : Oxford University Press, 2006. 
http://www.oxfordreference.com/view/10.1093/acref/9780198614425.001.0001/acref-
9780198614425-e-1405. 
103 See ‘sam·vizka’, Dictionary of Old Norse Prose Online. 
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less frequently and is not recorded until after 1300. However in the Old Norwegian 

Homily Book, the Latin conscientia is translated with the word hug·skot in the Alcuin 

section (the part that is easiest to compare to a Latin original) and the word hug·skot 

appears 20 times overall in the Homily Book. The Latin word conscientia is also 

translated with hugr in at least one instance for the Icelandic Homily Book, 

manuscript Holm perg 15 4°.104 The late appearance of sam·vizka in other texts 

suggests that this phrase was not present in Old Norse at the time the sections of the 

Homily Book were composed. If the word did exist in Old Norse, then the scribe 

purposely did not use a word that was a direct loan translation of a Latin word. 

The use of the word hug·skot instead of sam·vizka suggests a preference for 

expressions or compound words that were descriptive concepts useful to an Old Norse 

audience. Hug·skot means literally the mind’s recess or passage, although hugr 

(which was used to translate Latin mens ‘mind’) has a broader meaning than the 

modern conception of mind. The Zoega Dictionary also lists courage, mood, temper, 

heart, and feeling as alternative translations.105 This wider range of meanings does not 

have the technical precision that perhaps Scholastic theologians employed when 

discussing faculties of the mind. However, the Latin word conscientia itself began 

with a wider meaning and was only achieving its narrower reference within this 

period of medieval theological thought. Yet whatever the situation was within Latin, 

in Old Norse the range of meaning was wide in comparison to our modern perspective 

on psychology.  

Interestingly, we find a similar situation—where the heart is blended together 

with the mind with regards to its function—in Hebrew. The words leb and lebab, 

according to Strong's Concordance, refer to the inner man, will, mind, and heart. In 

English translations, these words can be used in phrases that translate as the thoughts 

of the heart.106  This pre-modern (and pre-Scholastic) understanding of a human being 

did not locate cognitive activity in the brain and even today ‘the heart’ imagery is 

used metaphorically as the seat of emotions. It is likely that medieval Christians, even 

in Norway, would be aware of these metaphors. In the Vulgate Latin Bible the phrase 

cogitatio cordis (thoughts of the heart) appears in Genesis 6. Perhaps it is not 

surprising that an Old Norse author, aware of this Christian biblical use, chose to use 
                                                             
104 See ‘hugr’, Dictionary of Old Norse Prose Online. 
105 ‘hugr (-ar, -ir)’, m., Zoega, A Concise Dictionary of Old Icelandic Accessed online, 
http://norse.ulver.com/dct/zoega/. 
106 ‘leb’ Strong’s Concordance 3820. Accessed online, http://biblehub.com/hebrew/3820.htm. 
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a word present in his own language that also had a similar semantic range. What 

becomes interesting then is the later appearance of the word sam·vizka and the 

subsequent preference for this word such that it becomes the forerunner for the words 

meaning conscience in all modern Scandinavian languages. Was there a need for 

greater precision of meaning? Did the Old Norse cultural knowledge become aware of 

the medieval theological debates over man’s psychology and develop its vocabulary 

accordingly? Did someone with prestige come up with a new word? These words 

suggest a cultural shift or need with regards to language development. 

Unlike direct loan translation words, compound words (Category 5 words) are 

much more prevalent. As noted above, the Homily Book and overall word list display 

the greatest portion of Category 5 terms. These terms are compound words, or word 

phrases that are likely becoming a new singular term. The compound words consist 

mainly of native Old Norse words and prepositions being set together; the overlap 

category of 3, 5 includes several words that have a foreign ‘part’ set together with an 

native preposition or word. These words, which include svart·munkr, grá·munkr, 

klerk·dómr (Benedictine monk, Cistercian monk, and clergy respectively), are 

illuminating because their creation suggests a society familiar with certain Christian 

terminology (monk and clerk). It is likely that they are later creations, relative to the 

process of Christianization. Svart·munkr and grá·munkr, or slight compounds of these, 

do not appear in existing written sources until about c. 1300-1325. Klerk·dómr is 

slightly earlier (c. 1275). All three of these words deal with the greater organizational 

level of Christianity and likely speak to a late era in the establishment of Christianity 

in Iceland and Norway.  

Other category 5 terms are not as easy to date with regards to their creation 

and appearance within the Old Norse vocabulary. If one was able to state definitely 

that a certain ethical vocabulary word was absent within pre-Christian Norway or 

Iceland, it could suggest that this concept was introduced by Christian thought and not 

present in the earlier ethical or moral system. However, given the native Old Norse 

word components, it is difficult to date these compounds on etymology alone. The 

runic inscriptions can aid a little, as they potentially represent the oldest written 

sources for Old Norse. But very few category 5 words appear within the Runic 

material. A shortened form (vatti) of goðs·váttr (God’s witness/martyr) does appear, 
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but this material is dated to the Medieval period,107 not the Viking period.108 Only 

miskunn (mercy) appears in the Viking period from the Category 5 words.109 These 

absences can be due to several causes. The majority of Category 5 words could be 

vocabulary creations due to the requirements of a Christian ethical system, and thus 

missing from the material given their late date. However, since runic inscriptions 

continued to be used into the late medieval period, even later runic descriptions did 

not use words we know to be present in the language’s vocabulary. Even within the 

Viking period (this term refers to runic dating periods), Christian symbolism appears 

on the stones, perhaps even in the 900s.110 Christian use of the writing medium is well 

established. Thus, we are left with another possibility for the absence of Category 5 

words — that they are more frequently part of a literary genre not used in runic 

inscriptions. Many of the words are adjectival or deal with moral concepts — a 

subject I will say more on later.  

Descriptive language is not prevalent within runic descriptions. A common 

epitaph includes a form of the adjective mildr and praises the dead man, saying he 

was generous with food and friends.111 The early appearance of this word and its wide 

use does suggest a pre-Christian usage. Apart from this, other adjectival descriptions 

are rare. Given the use of stone in many of the inscriptions, the runic language was 

not used for extensive written creations as far as we can see from the sources. Thus it 

seems quite natural that descriptive language would be avoided simply for practical 

reasons. This might explain the absence of many of these Category 5 words. 

These practical considerations do not necessarily explain the low occurrence 

of category 5 words in eddic poetry. Only 5 words appear although interestingly all of 

the terms have strong moral or ethical tones (e.g. of·metnuðr ‘pride’). This might 

suggest a preference for simpler and other native Norse words (Category 6 terms), but 

also a deliberate avoidance of Christian ethical vocabulary and concepts. Skaldic 

                                                             
107 Both the terms ‘Medieval period’ and ‘Viking period’ are used here in the same way as the 
Rundata program used them to categorize its inscription. I chose to maintain such 
terminology for the sake of simplicity and ease of understanding if another researcher is also 
working with the database. 
108 Categorization number: N 155 M, Rundata. 
109 U 1039 V, Rundata. 
110 Birkeli, 46-48. Birkeli argues here that the Kulistein, upon which the runic inscription 
translates to ‘twelve winters has Christianity been in Norway’, has been dated to the 
beginning of 1000s, but there is only the assumption that it refers to Olav Tryggvason’s 
missionaries that dates it to the 1000s and not the 900s.  
111 E.g. Sö 130, Sm 39, Sm 44, U 739, Rundata. 
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poetry has a higher occurrence of these words, in comparison, something not 

unexpected given the explicitly Christian verse within skaldic poetry.  

Overall it is difficult to definitely state that the majority of the category 5 

words were created to answer the needs of a Christian ethic, but there are tendencies 

that suggest the expansion of the vocabulary in response to this issue. With the 

inclusion of words such as kenni·maðr (‘priest’, lit. knowing man) and hold·tekja 

(‘incarnation’, lit. taking on a body), one can see how Old Norse frequently did 

develop vocabulary based on a loose loan translation. The need to spread these 

concepts within a culture meant that a word like mansuetudo ‘mildness, gentleness’ is 

translated with hóg·vǽrð or one of its variants, meaning something like mind + 

rest/abode. Old Norse Christian vocabulary in category 5 demonstrates a missionary 

mindset where communication of key principles is vital. 

Category six words for the most part illustrate the willingness of Old Norse 

Christians to use and expand upon already existing words into a Christian usage. But 

here we also see the results of other Germanic languages’ long interaction with 

Christian belief and the church. D.H. Green demonstrates how certain words denoting 

the Christian deity are present in several other Germanic languages and undergo 

changes there, such as becoming a masculine noun instead of a neuter noun, as with 

guð. Several other names for the Christian god appear in the list as well, dróttinn (a 

category 6 word) and lávarðr and herra (either from Old English or Saxon). The 

cultural work to widen these Germanic words into a Christian semantic meaning has 

likely been completed in a non-Norse environment. Because of these considerations 

this section of the word list is difficult to draw conclusions from. Later on when I 

address the frequency of these words and discuss what sort of conclusions could be 

drawn, this set of words must be dwelt with carefully. Although they have expanded 

their semantic range, many retain older connotations or different meanings that pre-

date Christian usage. Since this study cannot examine all the individual uses of each 

word for context and meaning, conclusions I draw must be aware of these alternative 

semantic possibilities. 

The results found here demonstrate an Old Norse Christian culture that was 

deeply indebted to the Christian culture or ecclesiastical organizations of other 

Germanic cultures. This occurred both intentionally (likely through missionary work 
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carried out by the English Church)112 or unintentionally through earlier semantic 

shifts (as in Germanic terminology for the Christian deity). One also sees the 

inclusion of Norway (and Iceland) within the larger ecclesiastical structure of the 

Catholic church in the Latin West, as demonstrated by the embracing of technical 

Latin terminology, even if to a limited degree. Of greatest interest is the preference 

for word formation using mostly native Old Norse words. However much the Old 

Norse culture borrowed from Old English or Old Saxon, the development of a 

significant portion of its Christian vocabulary from within its own language likely 

indicates that either native speakers themselves were responsible for the crafting of 

new conceptual terminology or that missionary figures were intensively focused on 

communicating new ideas with native words. Thinking back to alternative approaches 

to translation as discussed by Rita Copeland, we do not have Cicero’s purpose for 

translation displayed here where a target language (Old Norse) seeks to dominate the 

source language’s (Old English, Saxon, Latin, etc.) culture by means of translation. 

As a cultural institution, the Catholic Church is a power player in Western Europe, 

and one might expect a greater presence of the source language in Old Norse. But the 

development of a Christian vocabulary here often seems to aim towards Jerome’s 

understanding of translation as communication of ideas or concepts that exist as ideals, 

“beyond” a particular language’s word. 

                                                             
112 The phrase ‘the English Church’ here means something more like the ecclesiastical body 
of the Catholic Church operating in England, not the Church of England as it exists today. 
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Section Two: Etymology Categories’ Word Frequency 
In the previous section all the words had the same statistical value when I was 

considering word distribution across the sources. However, in reality a word such as 

goðs·váttr (God’s witness/martyr) appears only a few times in comparison with the 

nearly two thousand instances of guð (God). Given the propensity of the Old Norse 

language to create new words, it was important to investigate this area further. 

Perhaps a word was taken up or created by an author or translator of a Latin or Old 

English text but not present or frequently used in the wider literary or general culture. 

This might indicate something interesting about the writer’s aims or the nature of the 

manuscript, but it does not reveal as much about 

cultural norms. By contrast if a word appears 

again and again in different writing genres or 

sources, this might suggest a more prized value 

or quality. Since the word frequency represents 

the total for a particular etymological category, 

this information can supplement the conclusions 

drawn from the previous section. Perhaps the 

high percentage of Old English words overall is 

not actually representative of their presence in 

the sources. This section can perhaps illuminate 

such discrepancies. 

As with the prior section, again the 

vocabulary is divided into seven different 

categories, with overlapping categories being 

listed after the seven main ones. This chapter 

will present first the overall word frequency 

before breaking down each source area 

separately. Additionally, I have included a chart 

for each source area that removes the words that 

had a count of over 350 in a single source area (e.g. eddic poetry, or runic 

inscriptions). I will discuss my reasoning for this when I talk about Chart 4.2.2.  

Chart 4.2.1 All Sources 

Etmy. 
Cat. 

Word 
Count 

% of 
total 

word 
count 

1 2254 6% 
2 6642 19% 
3 309 1% 
4 964 3% 
5 2993 8% 
6 15268 43% 
7 1351 4% 
1, 2 122 0% 
1, 3 49 0% 
1, 7 136 0% 
2, 5 160 0% 
2, 6 961 3% 
3, 4 1 0% 
3, 5 1006 3% 
4, 6 637 2% 
4, 7 834 2% 
5, 6 1099 3% 
5, 7 31 0% 
6, 7 610 2% 
Grand 
Total 

35427 100% 
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In Chart 4.2.1, the frequencies for all the 

sources combined can be seen. The column 

on the left represents as before the etymology 

categories and the numbers after 7 are the 

overlap categories when a word seemed to fit 

into two categories. The middle column is 

the actual word count found through this 

study in the databases, over 35,000 words in 

total are included. The column to the right is 

the percentage of the total a category 

represents; this number makes it easier to 

consider differences or similarities to the 

word distribution discussed above when all 

the words had equal statistical weight. In 

Chart 4.2.1, right away category 6 jumps out 

at us, representing 43% of the total words 

counted in the study. When the overlapping 

categories are included, this figure rises to c. 

53% or 17,575 words in total. This is clearly the greatest category in regards to word 

frequency and in comparison the next largest set is category 2, which is 19% of the 

total and 22% with the overlapping categories included. Category 3 is the smallest of 

the seven categories (4% overall) and includes only 1,355 words in total. When the 

overlapping categories are considered the number of category 7 words is 2,962, 

roughly 8-9%, category 4 has slightly less with 2,436 words and category 1 (words of 

Latin origin) is similar with 2,561 words (7.5%). Category 5 increases to c. 15% 

(5,289 words) in total, which is  

still less than category 2. 

 Because this section looked at word frequency, I was afraid of the 

ubiquitousness of certain words (such as the proper names of God) skewing my data 

and misrepresenting in a certain way the actual frequency or rarity of a specific 

etymology category. This was perhaps a greater danger within the smaller search 

ranges (such as with eddic poetry), rather than with the range of nearly 34,000 terms 

in Chart 4.2.1, but it is useful for later comparisons with the individual sources to see 

how the overall proportions of the etymology categories did or did not change. 

Chart 4.2.2: Overall 

Etmy. 
Cat. 

Word 
Count 

% of total 
word 
count 

1 1154 4% 
2 5716 21% 
3 309 1% 
4 964 4% 
5 2993 11% 
6 10091 37% 
7 779 3% 
1, 2 122 0% 
1, 3 49 0% 
1, 7 136 1% 
2, 5 160 1% 
2, 6 495 2% 
3, 4 1 0% 
3, 5 1006 4% 
4, 6 637 2% 
4, 7 834 3% 
5, 6 1099 4% 
5, 7 31 0% 
6, 7 610 2% 
Grand 
Total 27186 100% 
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Chart 4.2.2 represents the word frequency for all sources with the exception of word 

counts of over 350 within a single source. I did not remove the word count for words 

that had a grand total of over 350 across all sources, rather only those that had a large 

word count within one source, for example, within the Homily Book or within all 

runic inscriptions. For Chart 4.2.2, the words that had over 350 occurrences within 

one source, were messa, byskup, kirkja, guð, játa, heilagr, ván, kostr, hugr, dómandi 

(and variations). For all of these words, at least a portion of their word count 

(frequency) was subtracted from the totals of their etymology category. 

 The number of total words has decreased from 35,427 to 27,186, a decrease of 

nearly 8,250 words. That means that within a study of 273 words, a mere ten of the 

words accounts for c. 23% of the total instances, indeed likely more given that the 

above ten words may have been included in the sources with lower counts. This 

allows us to notice the decrease of category 6 words from 15,268 in Chart 4.2.1 to 

10,091 in Chart 4.2.2 (at least of “pure” category 6 words). This decrease is important 

to note because the increase of other categories’ percentages derives from this 

decrease rather than any increase of their own. Another area with a large decrease — 

considered proportionally — is category 1 words. The total word count of 2,254  

(overlapping included) is reduced to 1,154. The reason for this decrease comes from 

the popularity of the word messa (mass). Without its strong showing, the total number 

of words of Latin origin is much lower. Category 2 actually decreases in count, 

although it rises in percentage of the total. Interestingly categories 3, 4, and 5 all 

remain the same (even when the overlapping categories are included). This indicates 

possibly a more equal distribution of word frequency within these categories. The 

relative size of these etymology categories is not skewed by a few high-count words. 

If we examine the words that did experience counts of over 350, five represent 

extremely common religious terminology: messa, byskup, kirkja, guð, heilagr (mass, 

bishop, church, god, holy). The remaining five are words that have a wide semantic 

range: ván, kostr, hugr, játa, dómandi (hope/expectation, virtue/value, mind, to say 

yes, which is later connected with the notion of confession, judge). 

Chart 4.2.3: Homily Book 

Etmy. 
Cat. 

Word 
Count 

% of total 
word 
count 

1 127 3% 
2 846 20% 
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 In the Old Norwegian Homily Book 

(Chart 4.2.3) already we see a major reduction of 

the number of words, from a word list total of c. 

35,500 down to c. 4,100. 

Nevertheless, as with Chart 4.2.1, the lion’s share 

of the word count goes to category 6 with 1,733 

words (overlap included), which is nearly 50% of 

the total. This is slightly lower than in Chart 4.2.1 

(All sources). Percentagewise categories 3, 4, and 

5 are the same as their Chart 4.2.1 counterparts. 

There are 716 category 5 words in total, which 

represents c. 17% of the total and is a number that 

is still lower than the total for category 2 (1,026 

or c. 25%). This indicates that three-quarters of 

the words come either from category 2, 5, or 6.  

What is surprising is the low count of category one words. Representing only 

3% (or 127 words), this is lower than the Chart 4.2.1 portion. Even the overlap 

categories 3, 5 and 4, 7 occur more frequently than “pure” category 1 words. I 

discussed category one words in the preceding chapter stating that while there was a 

willingness to rely on Latin terminology for names of offices or more formal 

ecclesiastical structures, there was not an overreliance on or even a preference for 

Latinate words. I have divided the word list into four categories (the research data that 

will be discussed in my next section) and, given the tendency among Latinate words, 

suspect many come from the Christian offices and titles section. We must ask, what 

type of book is the Old Norwegian Homily Book? Could there be an explanation for 

the lower occurrence of Latinate words given its subject matter and contents? Later on 

I will discuss the Homily Book more closely and attempt to offer an suggested answer 

to some of these questions. 

I will not display here the chart for the Homily Book that shows how the word 

distribution changes when one excludes the +350 word counts.113 There is only a 

slight change in the word frequencies as the only word excluded is guð (God), which 

                                                             
113 All charts will be reproduced in Appendix 1. 

3 22 1% 
4 136 3% 
5 370 9% 
6 1733 42% 
7 105 3% 
1, 2 40 1% 
1, 3 16 0% 
1, 7 8 0% 
2, 5 26 1% 
2, 6 114 3% 
3, 5 211 5% 
4, 6 56 1% 
4, 7 139 3% 
5, 6 108 3% 
5, 7 1 0% 
6, 7 70 2% 
Grand 
Total 

4128 100% 
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appears over 600 times — perhaps not surprisingly for a collection of homilies and 

devotional works. 

The number of words found in the Skaldic Poetry material was about half the entire 

word list. The total word count for this list 

is 3,690, a number slightly lower than the 

total for the Homily Book count. 

A significant portion of these words are 

category 6 terms, c. 74% of the total 

(2,716 words). About 4% belong to 

category 5 (overlapping categories 

included) and even less for category 1 

words — c. 2%. Chart 4.2.4 reveals that 

the next largest category after category 6 

are the words of Old English or Old Saxon 

extraction, 13-14% or 526 words. As with 

the Homily Book, the only word that 

appears more than 350 times is guð — a 

category 6 word. When readjusted for its 

absence, the category 6 words sink from 

2,716 to 2,351, resulting in a slightly 

lower overall percentage, but not anything that significantly changes the situation. It 

is good to remember that the Skaldic poetry database is only partially completed; 

however, the explicitly Christian material is the material that has been most 

thoroughly indexed at the present moment. One cannot explain away the data in Chart 

4.2.4 as a result of an inadequate inclusion of Christian material. If anything, the 

current situation is the opposite and possibly does not represent the use of Christian 

concepts or vocabulary in the other thematic material. Thus we see that while the 

source material has no issue drawing on and using Christian vocabulary of Old 

English origin, there is less use of vocabulary likely created for Christian ethics or 

ideas out of already existing Old Norse words (category 5 words). The situation does 

require one to consider what type of language or vocabulary was preferred in skaldic 

kennings. Does the formal structure of these verses and kennings prefer certain word 

forms over others? Answering this type of question goes beyond my area of expertise, 

but the situation of category 5 words is puzzling. In Chart 4.1.1 of the previous 

Chart 4.2.4: Skaldic Poetry 

Etmy. Cat. Word 
Count 

% of total 
word count 

1 54 1% 
2 465 13% 
3 6 0% 
4 103 3% 
5 55 1% 
6 2495 68% 
7 103 3% 
1, 2 8 0% 
1, 3 1 0% 
1, 7 3 0% 
2, 5 12 0% 
2, 6 41 1% 
3, 5 77 2% 
4, 6 125 3% 
4, 7 77 2% 
5, 6 37 1% 
6, 7 28 1% 
Grand Total 3690 100% 
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chapter, category 5 words make up 39% of the total number of words. Now here, 

when looking only at Skaldic poetry and at actual word frequency we have only a 

smattering of these words. 

 Eddic poetry represents another large decrease in the amount of Christian 

vocabulary word occurrences. In comparison with the combined source data, the 505 

words that I linked to Christian concepts or usage, are less than 1,5% of the whole 

word count.  

Given the nature of category 6 words (words that 

have expanded meaning) and eddic poetry’s even 

greater preference for these words than skaldic 

poetry’s word distribution (84% vs. 74%), it is 

clear that eddic poetry preferred old, pre-Christian 

words. The one Latinate word that does appear — 

signa (to conscrate/bless, likely from Lat. signare) 

— is probably a very ancient loan word, and it 

appears in a Viking Period runic inscription.114 

Obvious Christian words or titles are also nearly 

non-existent, although from category 2, we do get 

several instances of the words engill and synð 

(‘angel’, ‘sin’).  

The difficulty with interpreting the information given about the eddic poetry material 

lies in the uncertainty and various concerns about dating the poetry. Eddic poetry is 

west Nordic in origin.The Poetic Edda proper, extant in the Codex Regius, is dated to 

the 13th century. In question about dating, the issue is a difficult one. Fidjestøl writes, 

“what is the object to be dated? The age of the poem in its extant form?”115 Other 

possible objects to be dated might be the existing manuscript in which the poem is 

found or the earliest form of the poem. Even the date of when the subject matter was 

developed (such as with the heroic lays) could be the object. Any date given to the 

eddic material must come after an answer to these considerations about the proper 

object of inquiry. Jonas Kristjansson writes that there is a tendency among present 

scholars when dating the present forms of the poems to “spread the poems rather 

                                                             
114 U 942 V, Rundata. 
115 Fidjestøl, 196.  

Chart 4.2.5: Eddic Poetry 

Etmy. 
Cat. 

Word 
Count 

% of total 
word 
count 

1 2 0% 
2 24 5% 
4 3 1% 
5 5 1% 
6 418 83% 
7 17 3% 
2, 5 1 0% 
2, 6 6 1% 
3, 5 1 0% 
4, 6 4 1% 
4, 7 21 4% 
6, 7 3 1% 
Grand 
Total 

505 100% 
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more thinly over the whole period available for consideration. Some poems have been 

counted very ancient, others not much older than the manuscripts containing them”.116  

Bjarne Fidjestøl’s work Dating of Eddic Poetry, as the title indicates, concerns 

itself with the various methods used by researchers to date the different eddic poems. 

Rather than date the poems himself, he focuses on the different methodologies used, 

at times critical of scholars’ assessments. Fidjestøl notes the difficulty of dating these 

poems and quotes Mikhail Steblin-Kamenskij saying “’any attempt to penetrate 

beyond their fixation in writing or to separate the ‘late’ from the ‘ancient’ or the 

‘original’ in them is a sisyphean tail’”.117 However he does seem to appreciate the 

‘vinðandin forna’ method of dating poems.118 The issues surrounding an accurate 

dating of the different poems are too complicated to cover here, but it seems that with 

scholars such as de Vries, a range of c. 800-1200/1250 is argued for. 119 The late date 

of 1200/1250 could be sufficient to explain the number of words that have an Old 

English or Old Saxon origin. In general, the lack of category 1, 3, and 5 words cannot 

be explained by merely assigning all eddic poetry to an early date. Other explantions 

must be sought. 

 The final area to consider is runic inscriptions. There are over three times the 

amount of words occurences within the runic material than the eddic material (1,573 

words in total). This material does not represent only Icelandic and Norwegian 

sources, but the entire runic material covered in Uppsala’s Scandinavian Runic 

database. When only Icelandic or Norwegian runes are considered the word count 

drops considerably to a mere 219. In Chart 4.2.6, we see the etymology distribution 

for the entire runic material, while Chart 4.2.7 covers only the Norwegian and 

Icelandic material. 

 

                                                             
116 Kristjansson, 28. 
117 Fidjestøl, 187.  
118 “…it demonstrates the ability of a linguistic test to distinguish between poems of different 
ages far back in preliterary times, to a period at least two or three centuries anterior to the 
period when the poems were written down…” Fidjestøl, 245. 
119 Fidjestøl, 170. 
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In both situations (the entire runic material and 

the Norwegian and Icelandic material), we find a significant portion of the words with 

either an Latin, Old English, or Old Saxon origin. Despite the far greater word 

frequency in the overall runic material, the more limited Norwegian/Icelandic 

material mirrors the distribution of the former. The largest category is category 6 

(native Old Norse/Germanic words) in both charts. Although the collective runic 

material displays a greater diversity, words from category 2 are relatively as common 

for both groups. The high frequency of the word ǫnd (spirit) in the collective material 

effects Chart 4.1.6’s distribution,129 but otherwise both charts find themselves mostly 

divided between category 1, 2, and 6 words. 

Runic inscriptions are frequently explicitly Christian in regards to their subject 

matter (unlike the eddic material). Thus the explanation for the slightly higher number 

of category 6 words in the runic material (compared to the overall word distribution 

— see Chart 4.1.1 in this chapter) cannot be attributed to the subject material. Rather 

the explanation likely lies in the genre of the runic material. A large number of runic 

inscriptions are burial or memorial inscriptions. In the runic material there is only one 

instance of a category 5 word, no occurrences of a category 3 word, and only 15 

instances of a ‘3, 5’ word and it is the ‘3, 5’ word miskunna/miskunn (to have mercy, 

mercy) which makes up 13 of the occurrences. The tendency within Old Norse to 

                                                             
129 See Appendix One 

Chart 4.2.6: Runic Inscriptions 

Etmy. 
Cat. 

Word 
Count 

% of total 
word 
count 

1 70 4% 
2 510 32% 
4 2 0% 
5 1 0% 
6 729 46% 
7 2 0% 
1, 2 2 0% 
2, 6 3 0% 
3, 5 15 1% 
4, 6 2 0% 
4, 7 223 14% 
5, 6 10 1% 
6, 7 4 0% 
Grand 
Total 

1573 100% 

 Chart 4.2.7: Norwegian and Icelandic 
Runic Inscriptions 

Etmy. 
Cat. 

Word 
Count 

% of total 
word count 

1 23 11% 
2 75 34% 
6 105 48% 
7 1 0% 
1, 2 1 0% 
2, 6 3 1% 
3, 5 4 2% 
4, 6 1 0% 
4, 7 3 1% 
5, 6 1 0% 
6, 7 2 1% 
Grand 
Total 

219 100% 
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make up loanwords or compound words for a Christian vocabulary,130 is not visible 

when it comes to actual frequency of usage in the runic material. This observation 

brings us into the subject matter of the next chapter — thematic category analysis. 

                                                             
130 Please see Chart 4.3.1 in the Etymology Category Breakdown, words alone chapter. 
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Section Three: Thematic Category analysis  
 The above analysis has given us some hints about trends within the word list, 

so I will approach this section in a slightly different fashion. In the previous sections, 

I examined the word list according to etymology, the different mediums (poetry, runic, 

and prose materials), and frequency of the words’ appearances across the materials. I 

did this in a fairly systematic way in the charts and figures presented, discussing the 

same division and presentation of data for each of the written mediums. I allowed 

room for digression and speculation within my analysis, in order to investigate any 

oddities or possible causations for the data being distributed in the way it was. 

Included in the indexes is the same breakdown of the data list by thematic category as 

the previous section broke down the data according to word origin/etymology. The 

data presented in the appendices shows the distribution of words according to the 

different source material, both when all the words have the same statistical value and 

when word frequency is considered.132 As mentioned previously, the four thematic 

categories are Christian Practice (CP), Christian Roles/Titles (CR), Christian 

Paraphernalia (CPar), and Christian Ethics and Theology (CET). Here in Chart 4.3.1, 

the distribution for the entire word list is shown, while in Chart 4.3.2 the word 

frequency is weighted in the data. 

Chart 4.3.2: All Sources 
Thematic 
Cat. 

Word 
Count 

% of total 
word 
count 

CET 22144 63% 
CP 4296 12% 
Cpar 2277 6% 
CR 6710 19% 
Grand Total 35427 100% 

 

Thus in comparing these two charts, we see that when all the sources are considered, 

there is generally the same distribution of word frequency as when all the words have 

the same statistical value of one. If we look though at the distribution for the word list 

of the different ‘genres’ or sources, this distribution shifts from source to source 

giving us a hint on how the different sources vary thematically. We see, for example, 

that within runic inscriptions the number of CET words is lower, relatively considered, 

                                                             
132 See Appendix One 

Chart 4.3.1: All Sources 
Thematic 
Cat. 

# of 
words 

% of 
word list 

CET 170 62% 
CP 26 10% 
Cpar 22 8% 
CR 55 20% 
Grand Total 273 100% 
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than the combined material (being only 53% of the words instead of 62%).133 When 

one takes into consideration word usage or frequency the number of CET words drops 

down to 44%, compared to the 62% of the total word frequency seen on Chart 

4.3.2.134 I mentioned earlier that the absence of category 5 words in the runic material 

might suggest that adjectival moral and ethical language is not normative for the runic 

material. Here, while examining the material through a different lens (thematic 

categories rather than etymological categories), the same conclusion is suggested. In 

general, runic material has less ethical and theological language than the norm for the 

combined source database. By contrast the eddic material is heavily weighted toward 

the CET category, 48 out of the total 57 words, so 84% belong to the this category. 

When the word frequency is considered, the 89% of the word occurrences come from 

the CET category.135 This number might at first appear confusing — does eddic 

poetry have a lot of theological language? But when considered in conjunction with 

what we discovered from the etymological investigation of the eddic material, we 

know that a large percentage of eddic material comes from category 6 words (native 

to Old Norse or from Common Germanic). This is borne out in both charts — when 

word frequency is not taken into account and when it is. Thus is it probable that the 

CET words found in the eddic material are also category 6 terms — and thus capable 

of an earlier non-Christian meaning. 

 Thus rather than examine the thematic categories in precisely the same way as 

the etymological categories — in the context of the combined and the individual 

source materials alone, I will use this analysis section to explore the intersections 

between the thematic and etymological categories, examining certain sections of the 

data more in-depth 

Section Four: Intersections between Thematic and Etymological 

categories 
 The Christian Paraphernalia category is the smallest of the four categories 

presented in the material, both in terms of numbers of words included (22) and also 

word frequency (2277) as clear from Chart 4.3.1 and 4.3.2. This category only makes 

up 5% of the word usage in Skaldic poetry, the Homily Book, and the runic 
                                                             
133 See Appendix Three: Runic Inscriptions Thematic category chart, compared with Chart 
4.3.1 here, All Sources Thematic category chart 
134 See Appendix Three: Runic Inscriptions Thematic category, word frequency chart 
135 See Appendix Three: Eddic Poetry Thematic category, and word frequency category chart 
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material.136 This is slightly less than the combined word frequency (Chart 4.3.2). If 

we examine the etymology behind the words in this thematic category, we discover 

that the majority of the words are category 2 words. A few of the remaining words 

come from Latin, which leaves us with five remaining words with various origins.137 

The word sókn ‘parish’ stands out among these five. It has various meanings besides 

parish, including attack, battle, or an assembly 

of people (the last seems most likely to lend 

itself to the development of the parish 

definition).138 Apart from this word, there is a 

clear tendency of the words here to follow the 

pattern D. H. Green mentioned,  

 where physical objects were more likely to be 

named with loanwords. 

 By contrast with CPar category, CET is 

the largest category of words dominating 

especially in the eddic material and in the 

Homily Book (84% and 69% of their word lists 

and 89% and 61% of their word 

frequencies).139 Here the situation is more 

varied when it comes to etymology, yet the 

CET word list mostly derives from category 5 

or 6 words (and their overlap categories) as 

Chart 4.4.1 shows. 

                                                             
136 See Appendix Three, Thematic category frequency for the sources 
137 Appendix One, word list 
138 The modern Norwegian equivalent to sókn is ‘sogn’ which is also translated as parish and 
refers to the geographical area with its own church (‘sogn’, ordnett.no). In contrast to this 
focus on geographical boundaries, the Norwegian word menighet ‘congregation, religious 
community’ is used in reference to the fellowship or assembly of people that might belong to 
a certain parish. This word menighet is of later German origin. Instead of considering the 
medieval sókn as only a ‘physical’ object (the geographical boundaries connected to a 
specific church), perhaps it should be looked upon as referring to both the modern parish and 
congregation. This would more easily explain how a word that referred to a battle and an 
general assembly of people became associated with eventually the physical boundaries 
connected to a church. It also explains why it does not fit the trend of CPar words generally 
being of OE or OSax origin. Originally it was not considered a physical object. 
139 See Appendix Three, Thematic category frequency for sources 

Chart 4.4.1: CET Etymology 
Distribution 

Etmy. Cat. # of 
words 

% of 
total 

word list 
2 7 4% 
3 6 4% 
4 6 4% 
5 50 29% 
6 52 31% 
7 6 4% 
1, 2 1 1% 
2, 5 2 1% 
2, 6 4 2% 
3, 4 1 1% 
3, 5 10 6% 
4, 6 1 1% 
4, 7 4 2% 
5, 6 16 9% 
5, 7 1 1% 
6, 7 3 2% 
Grand Total 170 100% 
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Words of Latin origin are absent (apart from one) from this category. A 

number of Old English or Old Saxon words do exist, but they pale in comparison with 

the number of category 5 and 6 terms. Here though we have a fairly even balance split 

between the category 5 words and category 6 words, yet if we consider how heavily 

category 6 words were favored in actual word usage, in all the source material — 

individually and combined, see Chart 4.1.1, 4.2.1, and 4.2.2 — the balance in actual 

word usage is not likely to be equal. Within the category 5 compound terms, are we 

seeing words coined by one translator, scribe, or author that never appear again? This 

could create a high number of category 5 terms without a correspondingly high 

amount of word usage. In order to investigate this further, I will examine what  

type of words are of low frequency or of high frequency within the word list.  

 Section Five: Discussion of Low Frequency Words 
 Throughout my investigation of this material, the number of words that fit 

under either category 3 or 5 were often of particular interest and frustration. I 

generally could not state definitely when a compound term was created or became a 

common word in the language. If certain compound words describing ethic values or 

concepts could be traced to a later creation date, rather than an earlier date perhaps it 

could be asserted that the concept was likely of Christian origin. However, this was 

usually impossible. The word sam·vizka (conscience), as discussed earlier, which 

appears c. 1275 at the earliest, is a rarity that can be attributed without doubt as a 

creation of a Christian intellectual culture. Instead of being frustrated at the limitation 

this situation presented, I decided to approach the issue from a different angle. This 

time I looked at words which only appear a few times in the Old Norse Prose material 

— as the prose material is the largest. If a word only appeared a few times in the Old 

Norwegian Homily Book and the other prose material, why was this the case? Was 

the word a compound word created within a Christian culture that either never spread 

widely or was surplanted by another term? Or is the word an already-existing word 

that is picked up by the contributors or scribe(s) of the Homily Book but rarely used 

elsewhere? I suggest it is more logical to suppose the first — that someone coined a 

neologism, but either situation is interesting to investigate. 
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 Within the ONP source material (which excludes the Homily Book)140, I 

decided that a word that appears less than 10 times could be considered rare.  

 Chart 4.5.1 shows the breakdown of the data. Out of 273 words, thirty-eight 

words appear less than 10 times in the prose material. Of these thirty-eight words 

there are twenty-three words that belong to the Christian Ethics and Theology (CET) 

section, two to Christian Practice (CP), and thirteen to Christian Roles and Titles (CR). 

None of the words included in the chart belong to Christian Paraphernalia (CPar). 

Christian Ethics and Theology is the largest section of the word list with 166 words in 

total, which means c. 15% of its words (23 out of 166) are of low frequency. Since the 

total word count for CET is 22,144, the maximum possible total combined 

occurrences for these twenty-three words141 is less than 1%. About ¼ of the words in 

the CR section have low frequency, and thus represent only 0-2% of the total word 

count for this section. Most of the low-frequency words — 27 out of 38 — come from 

either category 3 or 5 (or their overlap categories). Present here is the reality that 

these two different ways of dividing the word list (by etymology and by theme) are 

not unconnected. Only one category 3 term in the entire 273-word list does not also fit 

under either CET or CR, namely skurð·guð 

‘idol’, is classified as Christian paraphernalia, 

although the word is definitely of ethical or 

theological relevance. Category 5 has a little 

more variety when it comes to thematic 

categories, but it is weighted even more heavily 

towards CET.  

 What does this all indicate? It means 

that there are a number of low frequency terms 

that appear rarely across the Old Norse Prose 

material and that if one selected a random word 

out of the mix, it would likely be a compound 

word used to describe Christian ethics or 

theological thought. This suggests that the Christian words that come from other 

languages (Latin, Old English/Saxon), once they are “within” Old Norse, they are 
                                                             
140 Again, the Dictionary of Old Norse Prose does include data from the Old Norwegian 
Homily Book, but I manually subtracted these ONB occurrences from the total number of 
occurrences in the Dictionary. 
141 23 words x 9 (max. low frequency count)=207 

Chart 4.5.1: ONP Low Frequency 
Etym. Distribution 

Etmy. 
Cat. 

# of words % of total 
word list 

1 1 3% 
2 1 3% 
3 5 13% 
4 1 3% 
5 15 39% 
6 4 11% 
7 2 5% 
3, 4 1 3% 
3, 5 6 16% 
5, 6 2 5% 
Grand 
Total 38 100% 
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likely to be more frequently used. Either this is because they are common concepts, 

probably frequently used, or else unique words that possess none or few native 

synonyms within Old Norse. Words that describe physical objects (as is the case with 

many of the words in the Christian paraphernalia category) are generally more static 

and less malleable than words that refer to concepts or ideas, which many of the CET 

words are. We see this tendency borne out in the greater likelihood for CET words to 

be of low frequency. From the numbers and statistical analysis alone, I would suggest 

that many of these low frequency compound words present in category 5 are of 

Christian origin perhaps specialized with a narrow semantic range.  

 To examine this further, let us look at a few of the words that are part of this 

word group: jafn·girni ‘fairness, equity’, ó·stilling ‘vehemence’, teiti ‘joy, 

cheerfulness’. The first two words are compounds words that deal with ethical or 

moral concepts. The third is also a moral vocabulary word, but not a compound. 

Jafn·girni, lit. desire for ‘equalness’/sameness, is first documented in the manuscript 

fragment ‘AM 237 a fol’, dated to c. 1150142; it appears several more times in the Old 

Norwegian Homily Book but otherwise has only five other appearances, one of which 

pops up in a encyclopedic manuscript fragment c. 1350-1400143 and three of which 

are in an interlineal text within a Psalter, the Icelandic glosses are traced to c. 1550-

1600.144 This rare word is obviously intimately linked with Christian texts. The long 

gap between appearances, from 1150/1200 to 1350/1400 to 1550/1600 suggests the 

word did not disappear from the language early on, but it was perhaps a more 

technical term rather than an everyday idea. I would lean towards understanding this 

word as a loose loan translation for a Latin word. Interestingly a very similar word 

jafn·girnd sb. f. is only found in Konungs skuggsjá manuscript, AM 243 b α fol, an 

educational and encyclopedic text.145   

Ó·stilling is found only in six other instances apart from the Norwegian 

Homily Book, including again the Icelandic Homily Book. The next chronological 

appearance is in a saga about the apostle Matthew (manuscript AM 645 4° dated to c. 

1220).146 The closeness of these two dates and the word’s use again in a text with 

explicitly Christian themes suggests that ó·stilling was a concept probably created and 

                                                             
142 ONP Dictionary, http://onpweb.nfi.sc.ku.dk/ms/ms000168.htm. 
143 AM 732 b 4to, ONP Dictionary, http://onpweb.nfi.sc.ku.dk/ms/ms001116.htm. 
144 Vind 2713 1r-68v, ONP Dictionary, http://onpweb.nfi.sc.ku.dk/vk/vk171.htm#7358. 
145ONP Dictionary,  http://onpweb.nfi.sc.ku.dk/ms/ms000255.htm. 
146 ONP Dictionary, http://onpweb.nfi.sc.ku.dk/ms/ms000886.htm. 
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used by Christian writers or communities. Two of the later appearances are not in 

Christian material, but rather a Heimskringla text located in manuscript AM 47 fol147 

and a Hulda version of Snorri’s Heimskringla (AM 66 fol — c. 1350-1375).148 The 

word stilling seems to be used to translate several Latin words, including variations of 

temperamentum ‘moderation/temperament’, moderanter, adv. ‘with control’, 

modestia ‘moderation’. With this in mind, the negative form ó·stilling does appear as 

a looser loan-translation able to respond to a certain grouping of Latin synonyms. My 

study classified this as a category 5, 6 with regards to etymology, given the 

commonality and native Germanic origin of both components of the word. Looking 

for statistical trends in my data has allowed me to examine certain words more closely. 

The word stilling appears 41 times in ONP, but at least once the synonym hóf·semi 

appears in a textual variation. Interestingly while the words hóf·semi and hóf·semð are 

also fairly common (22 and 27 occurrences respectably), the negative forms 

ó·hóf·semð ‘excess’ and ó·hóf·samr ‘intemperate’149 are even rarer than ó·stilling. 

They only appear in the manuscript DG 4-7 containing Strengleikar, prose 

translations of the Old French Lais of Marie de France dated to c. 1270. This lack of 

use suggests either a rare word or a neologism created by the author (especially since 

in ó·stilling we find a near synonym). Either way, despite not being part of the study, 

ó·hóf·semð and ó·hóf·samr fit the pattern of the low-frequency words — compound 

words created to describe a moral or ethical situation. 

Teiti ‘joy, cheerfulness’, unlike the preceding two terms does not fit our 

expectations. It is not a compound word and appears sporadically throughout the 

prose works,150 appearing first in c. 1275-1300 in the Jómsvíkinga saga.151 Its last 

appearance in a late (after 1600) version of the Heimskringla.152 The middle two 

occurrences are in 1300s, c. 1310 in the manuscript AM 544 4°153 and c. 1330 in the 

NRA 69 fragment.154 The word’s appearance in the first manuscript is with devotional 

literature—the sigla the Dictionary of Old Norse Prose lists is named Viðrǿða líkams 
                                                             
147 ONP Dictionary, http://onpweb.nfi.sc.ku.dk/ms/ms000013.htm. 
148 ONP Dictionary, http://onpweb.nfi.sc.ku.dk/ms/ms000026.htm. 
149 English definitions from Cleasby, 661. 
150 A compound form, ‘ǫl·teiti’ sb. f., does appear more often in the prose material. ONP 
Dictionary. 
151 AM 291 4°, ONP Dictionary, http://onpweb.nfi.sc.ku.dk/ms/ms000612.htm. 
152 AM 35, 36 & 63 folx 494r-724v, ONP Dictionary, 
http://onpweb.nfi.sc.ku.dk/vk/vk229.htm#7672. 
153 ONP Dictionary, http://onpweb.nfi.sc.ku.dk/ms/ms000734.htm. 
154 ONP Dictionary, http://onpweb.nfi.sc.ku.dk/ms/ms001700.htm. 
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ok sálar (Conversations of the body and the soul) — and the second appearance is in 

Nikuláss saga erkibyskups, so we have here the connection to religious use of the 

word. The verb form of the word appears in stories about the Holy Fathers (“Heilagra 

feðra ǽfi”). The manuscript is from c. 1400155 and in a saga about St. Cecelia from 

AM 429 12° (c. 1500).156 Again we have the connection to religious themes. Neither 

teiti nor the verb form teita appears in the Homily Book. Where the word is relatively 

popular is within skaldic poetry, appearing 12 times there. It also appears in adjective 

form and an additional noun form teitir ‘gladdener’. The word is used in poems that 

deal with both Christian themes (for example, Anon Mgr 43VII)157 and non-Christian 

themes (often about kings as with Arn MagndrII).158 Several of the identified skalds 

that used a variation of the word date to the 11th century, which gives us an earlier 

dated appearance than the prose literature. The rarity of the word in prose in contrast 

to its use in skaldic poetry is somewhat puzzling. Is the word a literary style choice 

that the poets, but not prose writers, liked? It seems to be a quite old word, for it also 

appears in compound form as teitirunar ‘runes of gladness’ in a runic inscription 

dated to 800s-900s.159 We do have a close synonym that seems to have been preferred, 

namely gleði ‘joy’, which is also native to Old Norse (and is present in verb form in 

skaldic poetry dated to the 11th century.160 Both these words were used in a religious 

context, but gleði was certainly more popular and ultimately endured in the language 

even up to modern times in Norwegian, while enjoyed a life in some skaldic poetry 

but not much elsewhere. It is possible that even in Viking times, gleði was more 

common than teiti, although it does not appear in Viking period runic descriptions. If 

the two words were equally in use, perhaps the use of the word gleði to translate both 

Latin lætitia ‘joy’ and gaudium ‘joy, inward joy’ (as opposed to lætitia which is 

outward)161 meant that gleði expanded in use because it was used in Christian material, 

while teiti diminished. 

                                                             
155 AM 225 fol, ONP Dictionary, http://onpweb.nfi.sc.ku.dk/ms/ms000117.htm. 
156 ONP Dictionary, http://onpweb.nfi.sc.ku.dk/ms/ms001202.htm. 
157 SkP, Drápa af Máríugrát (‘Drápa about the Lament of Mary’), edited by Kari Ellen Gade. 
http://www.abdn.ac.uk/skaldic/db.php?id=623&if=default&table=verses. 
158 SkP, Magnússdrápa (‘Drápa about Magnús’), edited by Diana Whaley. 
http://www.abdn.ac.uk/skaldic/db.php?id=1583&if=default&table=verses. 
159 DR NOR 1988, 5, Rundata. 
160 Fragment — Gizsv FragIII, edited by Diana Whaley. 
http://www.abdn.ac.uk/skaldic/db.php?id=2728&if=default&table=verses. 
161 Lewis & Short: A Latin Dictionary, accessed online 
http://www.perseus.tufts.edu/hopper/text?doc=Perseus%3Atext%3A1999.04.0059%3Aentry
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Low Frequency Words in the Old Norwegian Homily Book 

 After exploring the types of low frequency words present in the Prose material 

as a whole, I wanted to narrow my focus to just the Homily Book text. What does the 

text represent on a linguistic level within Old Norse? The text is a cultural product 

coming about near the end of a lengthy process of the arrival, establishment, and 

organization of Christianity into a formally structured institution. As such, it 

represents a good deal of what has gone on before in the assimilation of Christian 

ideas and concepts into the Old Norse language. But what about its effect? Does the 

Homily book get read or heard and become a cultural influence in itself? This 

question is likely impossible to answer; ideally one could trace a word or expression 

that was created by authors, scribes, or translators of the Homily Book that then 

appeared elsewhere. What is easier to examine is the reverse: However, what I could 

examine was the reverse, words that appeared in the Homily Book that did not appear 

in many other places. Does a compound word or loan word present in the Homily 

Book never appear again?  This method gives one the possible length of a word’s 

“life”. As indicative of a vocabulary experiment, the text documented what words fail 

to catch on in a culture or are replaced by others when used as a means of comparison. 

By examining words that were low frequency 

both in the Homily Book itself and in the other 

literature (mainly the prose works given their 

abundance), I could look at the ideas that either 

do not have as much impact on or presence in a 

culture. Which words were likely ‘short-lived’ 

in the prose culture? 

Chart 4.5.2 looks at low-frequency words (here 

defined as less than five occurrences within the 

Old Norwegian Homily Book) distributed by 

Etymology category. This allows us to compare 

the distribution of low-frequency words in this 

text with the overall prose material discussed in the previous chapter. Although this 

chart uses the criteria of less than five occurrences (as compared with less than ten), 

                                                                                                                                                                              
%3Dlaetitia and 
http://www.perseus.tufts.edu/hopper/text?doc=Perseus%3Atext%3A1999.04.0059%3Aentry
%3Dgaudium 

Chart 4.5.2: Low Frequency 
Words in ONB 

1 3 4% 
2 12 15% 
3 2 3% 
4 4 5% 
5 25 32% 
6 14 18% 
7 3 4% 
1, 7 1 1% 
3, 5 5 6% 
4, 7 1 1% 
5, 6 7 9% 
5, 7 1 1% 
Grand Total 78 100% 
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78 words are identified as low-frequency. The Homily Book contains 201 words out 

of the total word list (273 words) and so this is c. 40% of the entire list, rather than c. 

15% low frequency. Category 5 words make up the greatest portion of low-frequency 

words in both charts and category, but in the Homily Book, category 2 words are 

much more likely to be frequent than category 3 words (a reverse from the overall 

prose situation, Chart 4.5.1) and 14 Category 6 terms are also labeled as infrequent. 

However, 54 of the words fall under the CET category (68% of total) and the rest is 

divided pretty evenly among the other 3 categories (CP, CPar, and CR). This is a 

significant overlap between the etymology categories 5 and 6 and the Christian Ethics 

and Theology category—only 8 of the 54 CET words are not in category 5 or 6 and 

most of the rest are not of foreign origin (Old English or Saxon or Latin). Here again 

we see the tendency to use native words or word elements for the conceptual or 

ethical vocabulary. However, despite the above figures we must remember that 

proportionally the Homily Book has a far greater number of CET words than another 

of the three other categories (140 words compared to CP-21, CPar-11, and CR-29). In 

each of the three smaller categories, about half of the words that appear are low-

frequency. In comparison with the entire prose set that has no CPar (Christian 

Paraphernalia) and relatively few CP (Christian Practice) low-frequency words, I 

would suggest that the Homily Book situation is attributable to its thematic concerns 

— it is not as focused on descriptions of Christian administration, organization, or 

liturgical practices. 

 Given the ease in which Old Norse language can fashion new words, it is 

interesting to look at the low-frequency words and find the overlap between the ONP 

material and the Homily Book list. It is possible that such an overlap provides us with 

a list of ‘trial runs’ — words that came about early in the history of Christianity’s 

presence in Old Norse culture, but never caught on. These words can give us insight 

into a creative period of Old Norse Christianity. By comparing the lists of low-

frequency words, I came up with sixteen words from both lists (apart from aldar·faðir, 

which has five occurrences in the Homily Book, but only two in the prose material): 

yfir·faðir, aldar·faðir, geð·leysi, tor·mǿði, mat·vísi/s, veg·girni, tár·melti, ó·stilling, 

vár·kunn·látr, vár·kunn·lǽti, mein·eiðr, mútu-fé, lang-ræki, jafn·girni, þrif·semi, 

signun. Immediately apparent is that apart from signun ‘blessing’, all the words are 

compound terms. Most only appear in the Prose material, except for tor·mǿði ‘rancor’ 
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which only occurs in the Homily Book and mútu-fé ‘bribe’ which does not appear in 

the other prose material, but does occur two times in the Skaldic material.  

 Yfir·faðir and aldar·faðir are synonyms for patriarch and both appear in the 

Homily Book, although each appear rarely in the other prose material. However, 

despite their early appearances — yfir·faðir appears c. 1150-1200 in a manuscript as 

part of a translation of the Latin encyclopedic work Elucidarium162 — both also 

appear in later manuscripts. Yfir·faðir’s last occurrence is in a manuscript dated c. 

1340-1390163 and aldar·faðir’s in a late manuscript version164 of the Elucidarium 

translation (c. 1500-1550). What is interesting is that the Homily Book does not use 

the word hǫfuð·faðir (also patriarch), which seems to become the preferred translation. 

It appears in the Old Icelandic Homily Book and in a wide variety of other texts, 

especially in sagas that focus on non-Norse figures, e.g. Maríu saga, Niðrstigningar 

saga, Veraldar saga, Alexanders saga, and in the Stjórn. Does the term hǫfuð·faðir 

originate in the Old Icelandic Book with one of its scribes or authors? There is 

overlap in the material used in both Homily Books, but if they are drawing on the 

same Old Norse source material, why the different term? And if they are translating 

from the same Latin or Old English material, then we have an example of different 

Old Norse regions already preferring different translations. A closer comparison of 

this issue would be an interesting study. 

 Vár·kunn·látr and vár·kunn·lǽti’s ‘compassionate’ and ‘forbearance’ rarity in 

both the Homily Book and the other prose material might be explained by their nature 

as compounds of vár·kunn ‘compassion’—a word that did appear frequently in the 

prose material and even in Skaldic poetry. The word miskunn ‘mercy’ was a close 

synonym to vár·kunn that appeared much more frequently and its variations possibly 

usurped the role of Vár·kunn·látr and vár·kunn·lǽti, both of which appear almost 

exclusively in the various homiletic material, apart from an appearance in a late 

fornaldarsaga from the 14th century.165  

                                                             
162 AM 674 a 4°, ONP Dictionary, http://onpweb.nfi.sc.ku.dk/ms/ms001038.htm. 
163 AM 657 c 4°, ONP Dictionary, http://onpweb.nfi.sc.ku.dk/ms/ms000983.htm. 
164 AM 238 XVIII fol, ONP Dictionary, http://onpweb.nfi.sc.ku.dk/ms/ms000197.htm. 
165 Áns saga bogsveigis, Rafn 1829II , ONP Dictionary, 
http://onpweb.nfi.sc.ku.dk/ms/ms000695.htm  
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 According to Cleasby, mein·eiðr ‘perjury’ is another word that has a more 

preferred synonym, mein·sǿri.166 Looking at the frequency mein·sǿri does occur three 

times more often, however both the words occur across a variety of sources, 

especially in law manuscripts and even in legal peace treaties such as the Sǽttargerð í 

Túnsberg (The Tønsberg Concord). This use in legal sources even up to the late 

Middle Ages, suggests that even though these two words might have been in 

‘competition’, both remained viable options. Mein·eiðr is not a word linked only to 

the homiletic material. 

Interestingly tor·mǿði and lang-ræki both appear on this low frequency list, 

Cleasby defines both as ‘rancor’. Both words appear in the Old Norwegian Homily 

Book, but tor·mǿði is not found anywhere else and its definition is derived from the 

Latin it translates. In contrast, lang-ræki is also present in the Icelandic Homily Book 

and even in a manuscript copy of Hirðskrá (c. 1325-1350), which tells us the word 

remained present in the language, at least for a while. What then of tor·mǿði? Have 

we come across a word that one of the authors or scribes of the Homily Book material 

invented? The tor- prefix is fairly common and the word is a relatively simply one to 

construct. Still another tor- prefix word appears twice in the Homily Book (tor·bǿtr 

adj.-‘hard to make good again’) and only once in a text on the Lord’s Prayer found in 

the same manuscript as the Icelandic Homily Book. Perhaps an earlier translator of 

Christian material preferred the prefix. Whatever is actually the case here with these 

words, the appearance of lang-ræki in other texts attests to its use and dissemination 

in the language, even if it was still rare. 

Mat·vísi/s ‘greed/gluttony, greedy’ are two other terms that only appear in the 

Old Norwegian and Icelandic homily books, but there were a plethora of other Old 

Norse words that also meant greedy or avarice (one of the seven deadly sins) — e.g. 

fé·girni, át·girni, fé·gjarn, gráðugr. These words also appeared in the homily books 

and most of them had a much longer life span in textual material than mat·vísi or 

mat·víss. Several conclusions are possible from this context. An author could have 

crafted these words, or Old Norse had a variety of words to describe a person who 

wanted or desired more than was considered proper. The second, more likely option 

would indicate the seriousness with which gluttony was considered, perhaps both in 

                                                             
166 See ‘eiðr’, m., Cleasby, 117. Accessed online, 
http://lexicon.ff.cuni.cz/html/oi_cleasbyvigfusson/b0117.html . 
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the pre-Christian and Christian period. Synonyms for greediness appeared in a huge 

variety of textual sources, both in sagas on Christian and non-Christian figures.167 

Þrif·semi is a compound word with a base form that survives today in modern 

Norwegian (the English forms of thrive and thrift likely derive from the Old Norse), 

but this form here meaning ‘prosperity’ or ‘salvation’ allows us an interesting glimpse 

into the variety of ways Christian idea of salvation was presented within the Old 

Norse culture. This form only appears in the Old Norwegian Homily book material 

and two other saga texts but one of the sagas is dated to the 15th century168, suggesting 

the term was around if not common. A related word is þrif·gjǫf ‘lit. gift of 

thriving/grace, i.e. salvation’, which appears in two apostles’ sagas. Yet, at least three 

other words could also mean salvation in Old Norse: heilsa ‘health, salvation’, 

heilsu·gjǫf ‘lit. gift of health’, and hjalp·ráð ‘helping advice, salvation’. Of these three 

heilsa appears the most frequently within the Homily Book, over 40 times, while 

heilsu·gjǫf not at all and hjalp·ráð only twice.  

The compound formulation of heilsu·gjǫf (health-gift) and its relatively late 

appearance compared with the other words (first appearing in a manuscript dated to c. 

1250-1275)169 suggests it comes about because the word heilsa already has the 

connotation of salvation. Interestingly þrif·gjǫf appears only a little earlier (c. 1225-

1250),170 also with the ‘gift’ suffix. We see reflected in these words the etymology 

behind the Latin word salvatio, which has connotations of being unharmed, in good 

condition/health. Heilsa is obviously connected to this, but þrif, as well, goes beyond 

physical wellness to one’s overall situation. All these words are native Old Norse 

words or compounds of them. In Old English hæl(þ) ‘health’ also meant salvation171 

in certain contexts and there were several other Old English words for salvation, most 

a form of hæl. Old Norse may have used heilsa to mean salvation as a loan translation, 

but the other forms, in particularly þrif·semi, are its own. But here we can see more 

clearly how a variety of words existed to describe a key Christian concept and all 

came from Native Norse roots. 

                                                             
167 See gráðugr adj. (greedy): appears in Guðmundar saga byskups and Ǫrvar-Odds saga 
among others. 
168 Barbǫru saga, Holm perg 2 fol , ONP Dictionary, 
http://onpweb.nfi.sc.ku.dk/ms/ms001353.htm. 
169 AM 655 XII-XIII 4°, ONP Dictionary, http://onpweb.nfi.sc.ku.dk/ms/ms000935.htm. 
170 AM 645 4°, ONP Dictionary, http://onpweb.nfi.sc.ku.dk/ms/ms000886.htm. 
171 ‘hæl(þ)’ n., Bosworth and Toller, 499. Accessed online, 
http://lexicon.ff.cuni.cz/html/oe_bosworthtoller/b0499.html. 
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Other low frequency words include tár·melti (lit. ‘a melting into tears’, it 

translates the Latin compunctio), which only appears in homiletic material and 

veg·girni (meaning ambition or vanity which pops up in two sagas about non-Norse 

subjects). Considered as a group, what do all these low frequency words demonstrate? 

All these words appear only a few times within the Homily Book and the other prose 

material, and this does not even consider the roughly seventy words from the entire 

word list that appear in the other prose material but not the Homily Book.  The list of 

low frequency words includes mainly compound words, with the exception of signun, 

made up of native Old Norse words or word formations. No Latin loanwords or even 

Old English loanwords are present. Even if we go back and examine the overlap in 

words that do not appear in the Homily Book and are low-frequency in the prose 

material, only one loanword appears, guð·sifja ‘sponsorship from a godparent’. If a 

proper loanword “makes” it into Old Norse, its use is generally more widespread. 

Moreover, many, if not all, of the words have close synonyms in the Old Norse 

Christian vocabulary, even signun (similar to blezun, both of which mean blessing). 

Many of the words appear much later in other prose texts. Some of these other texts 

are about explicitly Christian themes (psalter glosses or sagas about the saints), but 

other types of material do show up as well.  

Overall these low-frequency words do not seem to be confined to just the 

Homily Book material, except in one or two cases. Rather the Homily Book material 

seems to represents a rather well developed and varied set of words. Sometimes the 

presence of so many synonyms, such as six different words172 that can be translated as 

‘salvation’ in English, depending on the context, or even the three translations of the 

Latin patriarcha, paints the picture of a quite flexible language used to creating new 

words. The words do not seem to be strictly codified in a technical sense. If the 

Church in Norway and Iceland is building up its structure and administrative system 

during the time the Homily Book material is written, we are still seeing a variety of 

words (generally from native word roots) to talk about similar concepts. Nor do all 

these synonyms disappear from the culture. Words can suddenly reappear two 

centuries later, as is the case with vár·kunn·látr ‘compassionate’. This situation might 

be attributable to the source situation — much material was destroyed — but this late 

appearance still tells us that the word was present in the culture, even if not common. 

                                                             
172 heilag·leikr, heilsa, heilsu·gjǫf, hjalp·ráð, þrif·gjǫf, þrif·semi 
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Even legal terms, such as mein·eiðr and mein·sǿri (both mean perjury), competed for 

a while in written sources. These low-frequency words attest a culture where new 

word formation was quite common, which resulted in a rich vocabulary. The Homily 

Book represents merely a glimpse into the early Christian situation, but it also reveals 

that new word formation continued likely on during the Middle Ages even after the 

earlier Christianization process. 

Section Six: High Frequency words within the Homily Book 
 If the low-frequency comparison was useful for understanding what types of 

words appear rarely in the material and for analyzing the development of a vocabulary, 

looking at the high-frequency words provides us with a different lens through which 

to view the Homily Book and prose material. In Chart 4.6.1 we see the distribution of 

words that appear over 200 times in the prose 

material and in Chart 4.6.2, we see the situation 

for high-frequency words in the Homily Book 

text (here high-frequency is defined as 40+ 

occurrences). 

Unlike with the low-frequency words here we 

have about equal number of words included in 

the categories. For the prose material in Chart 

4.6.1 over half the words are CET, but this 

reflects the actual category distribution for the 

material. The large majority of Chart 4.6.2 

words are also CET and this also reflects 

the category distribution of the Homily 

Book word list. Otherwise it is clear that 

both sources (the Homily Book and the 

Prose material) are weighted towards 

category 6 words, i.e. native Old Norse 

words and in comparison with the low-

frequency material there are nearly no 

category 3 or 5 words. Loan translations or 

compound words created within the Old 

Chart 4.6.1: Prose Material 

Etmy. Cat. # of 
words 

% of 
total 
word 
count 

1 2 7% 
2 5 18% 
6 15 54% 
7 1 4% 
2, 6 2 7% 
3, 5 1 4% 
4, 6 1 4% 
6, 7 1 4% 
Grand Total 28 100% 

Chart 4.6.2: Homily Book 
Etmy. 
Cat. 

# of 
words 

% of total 
word count 

1 2 8% 
2 5 21% 
4 2 8% 
5 1 4% 
6 9 38% 
7 1 4% 
2, 6 1 4% 
3, 5 1 4% 
4, 7 1 4% 
6, 7 1 4% 
Grand 
Total 24 100% 
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Norse language are not to be found on this list. The two exceptions are miskunn/a 

‘mercy or to have mercy’ and boð·orð ‘message, order, commandment’. The latter of 

these two terms is not necessarily restricted to Christian usage. Otherwise, they are 

native Old Norse words, which given that they have taken on Christian meanings, 

their use can also refer to older, still common meanings. From both charts, we can see 

that a number of Old English/Old Saxon words make it onto the list. This supports 

again all the other signs pointing towards a strong influence in the early Norwegian 

Church from the English Church.  

A few loanwords make it onto both lists. For the prose material this includes: 

bleza, páskir (with variations), herra, byskup, kross, messa, kirkja (to bless, Easter, 

lord, bishop, cross, mass, church). However the high-frequency loanwords for the 

Homily Book are slightly different. Kirkja, kross, and messa all are high frequency in 

both but postuli, hel-víti, engill, synð (apostle, hell, angel, and sin) are all high 

frequency in the Homily Book, but not the prose material. The trouble with many of 

these high-frequency words is that they are often formed into a large number of 

compound words (or rather compound phrases) that were not included in this study.  

What has become apparent though the work I have done is the immense 

creative energy expended in the development of a Christian vocabulary within Old 

Norse. Given the language’s ease with the formation of new words there has been 

great variety in the vocabulary and many synonymous words. Now, near the end of 

this study, I have grown more interested in the words that have so many compounds. 

A word such as postuli appears in thirty-three compound terms,173 yet only 7 of these 

compounds that can be approximately dated, appear around or before 1200, the vast 

majority of these words are from the 14th century or later. My initial impetus for the 

work was looking at the introduction of a Christian vocabulary and the cultural 

context for the Old Norwegian Homily Book text. This focus has perhaps limited my 

project. There remains interesting work to be done that focuses more on the later 

period of Old Norse Christianity (c. 1300 and on). Research that examines more of 

the compounds not included in this study could give insights into the linguistic 

requirements of a more established Christianity.  

                                                             
173 According to ONP Dictionary. 
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Section Seven: Names and Titles for God or Christ 
The final topic I want to discuss in relation to high-frequency words are the 

names and titles for God or Christ found in the Homily Book. This subject comes up 

both because what names or titles for God or Christ are high frequency and which, 

perhaps unexpectedly, are not. In terms of central subjects in the study of religions, 

names or titles for God or the deities can be tremendously enlightening for how a 

culture or society understands that which it honors or worships. This area is not only 

interesting to those studying religion as ‘outside’ observers, but, at least within 

Christianity, the names used for God or Christ attracted attention very early on in 

theological thought.175 In both the high-frequency lists, guð ‘god, God’ appears, 

however in the prose material the word herra ‘lord, the Christian God’ is found, but 

this word is absent from the Homily Book. Instead the name/title dróttinn (lord, the 

Christian God) appears, which — although it does appear frequently in the prose 

material — is ultimately overshadowed by herra. The Dictionary of Old Norse does 

list three instances where the word dróttinn is used of non-Christian gods, but all three 

manuscripts are written after c.1350 or much later, and in one case, the word refers to 

Roman and (supposedly) Muslim gods, i.e. not Norse gods.176 This usage likely 

occurs because the title dróttinn became associated with a deity (the Christian God) 

and then applied to other deities, rather than it being a pre-Christian word for a deity.  

To a much lesser degree the word lávarðr (lord, master, the Christian God) 

appears also in Old Norse, which is a loanword from the Old English hláford, which 

originally meant a head of household but was used to translate the Latin dominus.177 

Lávarðr seems to be an early loanword from Old English, for it appears even earlier 

than the Homily Book, in a fragment of Plácíduss saga in the manuscript AM 655 IX 

4° (c. 1150-1200).178 Here it translates the Latin dominus as the OE equivalent did as 

well. The word is used once in the Homily Book, but despite its much less frequent 

appearance in Old Norse, it remains present in the vocabulary for a long time. In the 

16th century, it is even used as a title in Hektors saga for Mohammad.179 Thus while 

                                                             
175 Namely, the epinoiai (Gk. ‘titles’) of Christ, which the Greek Church Father, Origen 
discusses in his Commentary on John. Available in English translation online, 
http://www.newadvent.org/fathers/1015.htm. 
176 See ‘dróttinn’, ONP Dictionary. 
177 See ‘lord’, n. OED Online. 
178 ONP Dictionary, http://onpweb.nfi.sc.ku.dk/ms/ms000926.htm. 
179 AM 152 fol, ONP Dictionary, http://onpweb.nfi.sc.ku.dk/ms/ms000048.htm. 
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the word never attains as much usage as herra, or even dróttinn, it does endure within 

Old Norse, especially as a referent for Christ. 

Dróttinn does have an equivalent in Old English, namely dryhten or drihten 

(which comes from the Old Saxon) which appears even in Malory’s Morte Arthure, 

or the death of Arthur (c. 1400).180 Eventually this word must have disappeared and it 

is the Middle English precursor to ‘Lord’ that endures. The Old Norwegian Homily 

Book uses dróttinn prodigiously and often as a translation for lat. dominus. This use 

of dróttinn to translate dominus is even found in late Old Norse in a Stjórn manuscript 

dated to c. 1500-1550.181 The word survives in modern Icelandic, although its usage 

as a title for the Christian God is not present in modern Norwegian.182  

Ultimately, it is the word herra that is the most frequently appearing word in 

the range of titles applied to the Christian God. Its first appearance in the prose 

material is not until c. 1220, although the word does have an earlier appearance 

(before the 1100s) in the runic material, although not in Norway or Iceland, but in 

Sigtuna, Sweden.183 According to the Dictionary of Old Norse Prose, the first time the 

word is applied to the Christian God is in c. 1275 in a manuscript of Barlaams saga 

ok Jósafats,184  which here also is as a translation for the Latin domine.  

Thus within roughly a century time, three different translations are being 

given for the same Latin word. Even if the many of the appearances of herra are not 

directly referring to the Christian God, we still have from a relatively early point, the 

Christian usage of the word for God. The word exists in Sweden before the 1100s, it 

has arrived in Norway or Iceland at least by 1220 in a saint’s saga, but yet it is 

nowhere to be found in the Homily Book material (neither the Old Norwegian one or 

the Icelandic Homily Book). Thus the Homily Book presents a linguistic picture that 

is just about to change. If the word is known in the oral milieu in which the 

manuscript is written, there is no hint of it in the written record. When does the word 

herra get introduced into Norwegian or Icelandic culture and when does it become 

used as a title for God? This linguistic situation is another area ready for an interesting 

study into these three words for God, all of which are used to translate the same Latin 
                                                             
180 Seeˈ’drightin, drighten, dright’, n., OED Online. 
181 Holm perg 12 IV fol, ONP Dictionary, http://onpweb.nfi.sc.ku.dk/ms/ms001375.htm. 
182 According to ‘drott’ (listed as old-fashioned), Bokmålsordboka Online. http://nob-
ordbok.uio.no/perl/ordbok.cgi. 
183 U NOR2000, 27B, Rundata. 
184 See ‘dróttinn’, ONP Dictionary, Holm perg 6 fol,  
http://onpweb.nfi.sc.ku.dk/ms/ms001358.htm. 
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word. When does such usage begin, and perhaps equally as important, where do you 

find herra rather than dróttinn or even lávarðr? Does lávarðr appear more frequently 

when the source texts for a translation are likely of English origin? Do you find 

authors or scribes using herra and dróttinn as equal synonyms? Or is the usage 

always quite separate, representing perhaps different geographical preferences? 

The issue in interpreting what theological connotations these words had within 

a culture is complicated by the fact that the Latin word dominus connoted a master, 

ruler, or possessor. Do we witness a change in the most common title applied to God 

because they viewed God primarily as a king or military ruler, and the preferred Old 

Norse word for ruler shifted from dróttinn to herra? Or is it because a translator 

wanted to have an updated loan translation of the Latin word that he or she began to 

use herra instead of dróttinn? These two questions do overlap a bit. Either way, the 

view of the Christian God as a lord or master was well established in Norway in the 

Middle Ages. We see this attitude reflected in the 13th century text The King’s Mirror 

(Konungs skuggsjá) when the author writes that “Þat skallt þu lata þer til fullz skiliaz 

mæðr þvi at konongrinn hælldr af guði nafnit þa er þat vist hans skyllda at likia alla 

sina doma likia æpter guðligum dœmum”.185 Larson’s English translation renders this 

passage, “the king represents divine lordship: for he bears God's own name and sits 

upon the highest judgment seat upon earth, wherefore it should be regarded as giving 

honor to God Himself, when one honors the king, because of the name which he has 

from God”.186 Here the word konongr ‘king’ is said to have connotations of lordship 

and master because it is a name of God, or at least given from God. This explanation 

is the opposite of the process behind the words such as herra or dróttinn; they become 

used as titles of the Christian God because they express lordship or translate the idea 

behind the Latin dominus. Nonetheless, this ‘folk’ etymology/explanation for the title 

konungr reflects the changing understanding of the obedience owed to a ruler. The 

theological understanding of the obedience owed to God was affecting the picture of 

the secular ruler in Norway and Iceland.187 

                                                             
185  Holm-Olsen, Ludvig (ed.), The King's Mirror: AM 243 a fol. (Copenhagen: Rosenkilde 
and Bagger, 1987) 92. 
186186 Larson, The King’s Mirror: Konungs Skuggsjá . Accessed online, 
http://www.mediumaevum.com/75years/mirror/index.html, Chapter XLIII. 
187 Sigurðsson, The Friendly Viking (unpublished manuscript), Sigurðsson discusses how “In 
line with a new ideology which emerged at the end of the twelfth century and in the first half 
of the thirteenth, the king now got his power from God… Due to his superior position, the 
king could now require obedience and loyalty from his subjects,” 72. 
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The other three titles for God included in this study were grǿðari ‘healer, 

savior’, lausnari ‘redeemer, savior’, and skapari ‘creator’. The first two are 

moderately common, appearing c. 40-50 times, and appearing even in manuscripts 

from the 16th century.188 There is overlap in the Latin words they translate. Grǿðari 

translates the Latin salvator ‘savior’ in several instances, while lausnari translates 

redemptor, liberator, and salvator ‘redeemer, liberator, and savior’ at different times. 

The presence of these various titles in Latin suggests a reason for different titles also 

needed in Old Norse, but the overlap would indicate the translation into Old Norse 

could be flexible. The words also reflect the manner in which salvation was presented 

using native Old Norse ideas, namely as being a loosening (from sin) and being a 

healing. These concepts, present in the Latin words as well, reflect foundational ideas 

in Christianity. Both words are used in the Old Norwegian Homily Book, suggesting a 

relatively early date for their presence in the vocabulary. They are not found in runic 

inscriptions or eddic poetry, but both are used in Skaldic poetry. The skald Einarr 

Skúlason uses both terms in the same poetry set, Geisli, which it is said he recited in 

1153 in a church in Trondheim.189 That likely represents the earliest dated use of the 

words.  

The word skapari also represents a key theological idea of Christianity, 

although not one that has an overlapping meaning with grǿðari and lausnari. Like the 

other two words, it also appears in the Homily Book and in skaldic poetry, but not in 

runic or eddic material. All these words could be considered loose loan translations of 

the Latin words, but given their relative simplicity of form and the fact that they are 

variations of native Old Norse verbs, it is not impossible they existed prior to a 

Christian usage. Perhaps their very simplicity lent itself to their wider usage with the 

Old Norse literary world. The word grǿðari, although it could mean healer, seems to 

be used only in works about explicitly Christian subjects or in reference to Christ. 

Thus, it is likely a word created by Christians quite earlier on in this vocabulary 

creation process, yet easily understandable for native Old Norse speakers. 

                                                             
188 See ‘grǿðari’ and ‘lausnari’, ONP Dictionary. 
189 SkP. http://www.abdn.ac.uk/skaldic/db.php?id=1144&if=default&table=text. 
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Section Eight: General Religious Practices 
Thus far I have briefly discussed the category of Christian Paraphernalia, 

along with more in-depth discussions of topics related to the CET and CR categories. 

I will end my data analysis by turning finally to the category of Christian practice. 

This category has two types of words, words that can only be used with 

Christian religious ceremonies or practices and words that could potentially describe 

religious practice in general regardless of a specific religion. This division depends on 

the notion of religious studies that sees similarities in cultic practices, such as with the 

idea of prayer. The Concise Oxford Dictionary to World Religions defines prayer as 

“[t]he relating of the self or soul to God in trust, penitence, praise, petition, and 

purpose, either individually or corporately.”190 This definition goes beyond merely 

Christian practices and thus prayer — bǿn in Old Norse — would be a practice that 

belongs to the second category. For my purposes, I am interested in which practices, 

or more accurately which vocabulary words used to describe such practices, could 

have been present in Old Norse pre-Christian culture. To this end, words such as 

predika ‘to preach’, are considered to belong to the first category (only could be used 

in reference to Christian religious ceremonies), 191 even though in the present time, 

preaching is found within other religions’ practices, such as Islam’s. The Latin origin 

of the word predika is well established, but what is the situation with the general 

religious practice words? 

 Within this second category are the words signa ‘to bless’, signun ‘blessing’, 

vígsla ‘consecration, ordination’, fórna ‘to offer’, fórn ‘offering’, offra ‘to offer’, offr 

‘offering’, bleza ‘to bless’, blezun ‘blessing’, dýrka/dýrðka ‘to worship, glorify’, vígja 

‘to hallow, consecrate’, bǿn ‘prayer’, and lofa ‘to praise’. Of these words vígsla, vígja, 

bǿn, dýrka/dýrðka, and lofa are native Old Norse or Common Germanic words. This 

suggests that they are words that have taken on expanded Christian meaning. But was 

their earlier usage a religious usage in the pre-Christian Old Norse world? The word 

bǿn is difficult to interpret given that it had a fairly wide semantic meaning, besides 

religious prayer to God or a saint, it could also mean wish, request, intercession, 

                                                             
190 Bowker, John. "Prayer." The Concise Oxford Dictionary of World Religions. Accessed 
online through University of Oslo. 
191 Many of these words have a Latin or Old English origin, for example, antefna (antiphon), 
messa (mass), predika (to preach).  
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petition.192 It appears in all the mediums, including runic material from before 1100s. 

However, the earliest inscription from before 1100s (UFV1959; 196) is on stone with 

a cross carved into the other side and the name Kristin appears in the inscription. 

None of this demonstrates a non-Christian religious usage. Dýrka/dýrðka is similar in 

the semantic respect to bǿn, it has various meanings, some of which could technically 

be non-religious in usage ‘to extol oneself, boast’.193 It is used to translate various 

Latin words, including sanctificetur, glorifico, honorifico, adorat, but while 

sometimes it refers to men (generally rulers)194 it usually is used in reference to 

Christian subjects. A paper manuscript of Heimskringla does use it in reference to 

Freyr195 but this is a very late copy (c. 1675-1700). Both these words (dýrka/dýrðka 

and bǿn) need a closer study than this thesis can provide in order to ascertain whether 

there was any pre-Christian religious usage. Lofa ‘to praise, also to permit/allow’ 

deals with similar issues, given its multiple meanings. 

In contrast to these words, vígja is different. The word is found in the Homily 

Book and appears fairly frequently in the prose material as well. It occurs in Christian 

law manuscripts, manuscripts of Stjórn (the Old Norse paraphrase of the Old 

Testament), and in saga material. However, in the runic material from outside of 

Norway and Iceland, the word occurs 5 times always with reference to Thor 

hallowing/consecrating. One of these instances is at Canterbury, England dated to 

after 1073.196 Within Denmark, one of the occurrences (DR 209) is dated to before 

Jelling (i.e. before the Jelling Stone declaring the Christianization of Denmark was 

raised by Harald Bluetooth). Here we apparently have pre-Christian religious usage of 

a word later adopted into Christian practice. The noun form, vígsla, by contrast, does 

not occur in the runic material. Its presence in the Skaldic poetry material is relatively 

late (attributed to Sturla Þórðarson) and refers to the consecration of a king — a 

ceremony carried out by religious figures, likely bishops. It is possible the noun form 

developed only in Christian Old Norse culture, because of the use of the verb form.  

Cleasby notes that signa is likely from the Latin signare. He writes that the 

word appears in all the Germanic languages except for Gothic and is used to describe 

                                                             
192 According to bǿn, ONP Dictionary. 
193 Third definition given for dýrka, ONP Dictionary. 
194 Sturl Hryn 2II, SkP.Accessed online 
195 AM 35, 36 & 63 fol,, ONP Dictionary, http://onpweb.nfi.sc.ku.dk/vk/vk229.htm#7667. 
196 E DR419, Rundata. 
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a “heathen rite”197, a claim that should be considered cautiously. The word does 

appear in eddic poetry and in a Viking Age runic inscription. However, this 

inscription is from a Christian grave and the transcription and translation into Old 

West Norse is “[G]uð signi oss, gumna valdr, heilagr dróttin.”198 Within Old Norse 

(or more properly Old West Norse), signa has a synonym in the word bleza, which is 

an import from Old English. Overall in the material bleza appears more frequently 

than signa, but both words appear in the Homily Book, thus suggesting that for some 

scribes or authors they have slightly different shades of meaning. The use of signa 

would be supported by the Latin signare if someone were translating a Latin text. 

Zoega writes that bleza never took hold in Norway, although it did in Iceland.199 This 

statement merits closer research and an examination of the texts where both words 

appear. Were they used interchangeably? Does the use of bleza appear more 

frequently in texts that have connections with Old English? If Cleasby’s comment 

about the word appearing with reference to a heathen rite is correct, and if there is 

evidence for signa’s early presence in the language, why does bleza come into Old 

Norse? Does the presence of bleza indicate that at least some Old Norse Christians 

preferred a foreign Christian loan word to describe this Christian religious practice? 

Or do we merely have evidence of different influences (English vs. Germanic) within 

the Christianization period? 

Looking at eddic poetry—textual sources that do not deal with explicitly 

Christian subject matter—there are only three words within the Christian Practice 

category that are found within the material, bǿn, signa, vígja (to pray, to bless, to 

hallow). All three of these words (and only these three) from the Christian Practice 

category also appear within the runic material dated to the Viking period or before 

1100.200 Is eddic poetry composed at a relatively early date, or is deliberately 

employing old-fashioned and pre-Christian language? Either option, in combination 

with the runic material, suggests that these three words were likely used in pre-

Christian Old Norse. The preference then of the term bleza (instead of older and 

already present signa) might suggest a deliberate avoidance of this pre-Christian 

religious word, at least in certain Old Norse Christian environments. It could also be 

                                                             
197 Cleasby, 527. 
198 U 942 V, English translation: “May God bless us, the ruler of men, holy Lord.” Rundata. 
199 See ‘bleza’, Zoega, accessed online, http://norse.ulver.com/dct/cleasby/b.html. 
200 See word list, Appendix 1. 
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the result of different linguistic influences converging, making one word more 

frequent or popular in usage. 

 The last of these ‘general’ religious practice words are fórna, fórn, offr, and 

offra. As with above, these are fairly close synonyms (to offer and offering, 

respectably).201 The verb form offra is much more frequent than the verb fórna (93 

occurrences compared to 11), although the noun fórn appears 114 times, compared to 

the combined 83 appearances of offr, offrend, offrun (variations of the noun form, all 

mean offering). Interestingly, there is only one instance of offrend given in the Old 

Norwegian Homily Book — neither offr, offrun, or offra appear. Besides from this 

instance, the other appearances for these words are rather late. Offr does not appear 

until c. 1275, offrun’s first appearance is in c.1363, and offra’s is c. 1250-1300.202 In 

contrast the word fórn appears eight times in the Homily Book material, suggesting it 

is more common during the period the homilies and other material was 

translated/composed.  

The origin of the word fórn is not clear. Cleasby suggests that it is derived 

from the Latin offerre and of ecclesiastical origin, coming with the arrival of 

Christianity and replacing the pre-Christian word for worship, esp. worship with a 

sacrifice, blót.203 Blót in Old Norse is cognate with the Old English blót,204 which also 

refers to non-Christian religious sacrifices. This situation is interesting because we 

have here a clear example where the pre-Christian religious word is avoided. If fórn is 

derived from the Latin offerre, as Cleasby suggests, then the introduction of offra 

ultimately is derived from the same Latin word, offerre, but via the OE offrian. Fórn 

appears earlier than offr or offra in a manuscript fragment of a homily, dated to c. 

1150.205 A closer study of these words might reveal if certain locations or authors 

preferred the use of one word over the other, or whether both words held equal status 

in a manuscript or expressed subtle differences. The situation with fórn is also 

complicated with another potential synonym, namely húsl ‘the Eucharist host/wafer’. 

If fórn came to refer to the Eucharist host as well, was this meaning in competition 

with the word húsl or does fórn refer to the host only in texts where the word húsl is 

absent. By looking at words like these that exhibit overlapping meaning, it might be 

                                                             
201 According to ONP Dictionary, fórn can also refer to a gift or the Eucharistic host. 
202 See offr, offrend, offrun, offra, ONP. 
203 ‘fórn’, Cleasby, 167 and ‘blót’, Cleasby, 70. 
204 See ‘blót’, Bosworth and Toller, 112. 
205, AM 237 a fol., ONP Dictionary, http://onpweb.nfi.sc.ku.dk/ms/ms000168.htm. 
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possible to paint a picture of linguistic differences between religious communities or 

areas within the Old Norse world. 

So are there any overarching tendencies within these general religious 

practices words? The situation is difficult to interpret. There are a number of words 

that take on expanded Christian religious meanings vígsla, vígja, bǿn, dýrka/dýrðka, 

and lofa. The last two words lofa and dýrka, however, need not be interpreted as 

purely religious actions. Vígja is used in reference to an Old Norse deity and in 

reference to a Christian ceremonial action. Even the modern Norwegian bokmål 

descendent vie refers to the action the priest performs in ceremonies, especially in a 

wedding ceremony.206 Yet, in other instances, Latin or Old English loanwords, for 

example, offra, bleza, and possibly fórn and signa, are preferred over any native Old 

Norse word. Many of these words are reasonably popular (from c. 80- c. 200 

occurrences) in the prose material, suggesting they were widely known and used. 

Fórna and signun are the exceptions, appearing only 11 and 7 times respectively, but 

both of these words had synonyms. I would suggest there is not a single approach to 

the development of a Christian vocabulary system within the Old Norse language; the 

presence of so many synonyms (or overlapping meanings) suggests a more 

complicated situation. The use of native words in some instances suggests early 

missionaries or native Old Norse speakers who became Christian did not mind using 

words that already had religious or cultic overtones. However there are clear 

examples where native religious or cultic words were avoided. 

  

                                                             
206 ‘vie’, Bokmålsordboka, http://www.nob-
ordbok.uio.no/perl/ordbok.cgi?OPP=vie&bokmaal=+&ordbok=bokmaal. 
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Chapter Five: Conclusion 

Section One: General Conclusions  
At the end, it is best to return to the beginning and consider the original reasons for 

initiating this study. D. H. Green’s work has been a theme I have returned to again 

and again in the course of this project. He writes about the different ways in which 

Germanic languages were ‘baptised’: 

Each of these methods [loanwords, loan translations, and meaning 

expansion] traditionally used in creating a Christian vocabulary in the 

language of a freshly convert people had therefore advantages and 

disadvantages, A decision in favour of one advantage almost inevitably 

entailed a corresponding loss of effectiveness of distortion of the Christian 

meaning. When we find one Germanic language repeatedly choosing or 

giving priority to one method, whereas another language adopts another, 

this contrast implies not just a different linguistic choice, but a different 

attitude to Christianity and a different policy of Christiantisation.207 

Does the Old Norse language, in my opinion, demonstrate a clear preference for one 

of the above methods of creating a Christian vocabulary? All three methods are 

present to a rather significant extent in Old Norse. We see a large number of 

loanwords, especially from Old English, but also from Latin. In terms of frequency 

alone (Chart 4.2.1) category six words—expanded meaning of a native word—

dominate, although the loanwords also do fairly well in regards to frequency. If, 

however, the idea of loan translation is interpreted loosely, the category 3, 5, and ‘3,5’ 

words combined represent a significant portion of the words included in this study 

(Chart 4.1.1), 120 words out of 273 in total when the categories and overlap 

categories are combined. From these results, one can see that no method of creating a 

Christian vocabulary was excluded in the ‘baptism’ of the Old Norse language. 

 In terms of loanwords, I discussed that the Latin words found in Old Norse, 

usually refer to the more formal administration of the Church or the higher clerical 

levels. These words had no equivalent in the pre-Christian Norse society and 

represent the presence and influence of the wider Western Christendom culture 

coming into Norse society. There was a willingness to use Latin words and 

terminology, but not a preference or over-reliance on it. Granted the textual sources 
                                                             
207 Green, 285.  
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are generally coming from scribes or authors who had literacy in Latin, but I do not 

think I see a strong ‘Latin for the sake of Latin’ here. This is especially clear when 

considering how most of the ethical and theological language avoids Latin. 

Communication of ideas is more important; Jerome’s understanding of translation is 

perhaps in play here.   

 The presence of words with Old English or Old Saxon origin has been a 

common theme in my analysis. The Old Norwegian Homily Book has English 

connections, but what has been the most interesting is that these Old English/Old 

Saxon words also appear in the skaldic, eddic, and runic sources. Scholars like 

Thomas Hill in their research have argued for a level of cultural interaction between 

the pre-/non-Christian worldview and the Christian worldview, which might explain 

the presence of some of these words. In the sections that discussed low and high 

frequency words, it became clear that the low frequency words were often compound 

words or of native origin. If a Christian word was a loanword from other languages 

(Latin, Old English/Saxon), once it was “within” Old Norse, it was likely to be more 

frequently used. I suggested that either this was because the word was a common 

concept, probably frequently used, or else a unique word that possessed none or few 

native synonyms within Old Norse. Whatever is the case this study reveals an Old 

Norse Christian culture that was deeply indebted to the Christian culture or 

ecclesiastical organizations of other Germanic cultures. This occurred both 

intentionally (likely through missionary work carried out by the English Church) or 

unintentionally through earlier semantic shifts (like in Germanic terminology for the 

Christian deity). The political struggles of the Church vs. the state would manifest in 

Norway, such as with King Sverre, but by the time Christianity started to be present in 

Norway, the Catholic Church had worked in tandem with political power for some 

centuries. 

 A type of self-confidence in the Christian message and ideas can perhaps be 

seen in the fact that native Norse or Germanic words became a part of the Christian 

vocabulary set. The goal here was to communicate the message as clearly as possible, 

rather than being intensely fearful of syncretic beliefs. I would nuance this, however, 

by pointing to the immense creative work that went into the development and 

(continued) expansion of Christian vocabulary within Old Norse. Old Norse grammar 

easily allowed for the formation of new words — seen in the diversity in the 

vocabulary and many synonymous words — and this aspect of the language appears 
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to have been taken advantage of. If the many compound words in the word list were 

created by Christian writers or missionaries, we get a situation where the goal was to 

be understood, but also to bring new concepts into the society. This is a different 

policy of ‘Christianization’ than perhaps was present for the Gothic or Old English 

languages and cultures. This policy happily uses the tools already present in the 

language for its own purposes of introducing something new. 

 The Christianization process in Norway likely unfolded over several centuries. 

I would suggest there was not a single approach or ‘policy’ to the development of a 

Christian vocabulary system within the Old Norse language. The presence of so many 

synonyms (or overlapping meanings) often appearing only a few times suggests that 

the vocabulary continued to be developed and changed in the final stages of the 

process, when the more formal ecclesiastical organizations were established. The 

earlier stages of this process brought in a high number of words from Old Saxon or 

Old English, or expanded the meaning of native words. Scholarly disagreement about 

the speed in which Norway’s (and Iceland’s) societies became mostly Christian, make 

interpreting this data difficult. Despite these issues, this study has revealed interesting 

trends in the way the Old Norse Christian vocabulary developed. 

Section Two: Possible areas for future studies 
 The word list I developed for this thesis deserves a more thorough analysis 

than I was able to provide in this limited study. I have learned a great deal about the 

nature of the creation of a Christian Old Norse language — and even a bit about its 

development over the next few centuries. I structured my thesis aiming at a wide 

overview of trends within the data set. This set up had advantages, particularly for an 

attempt to provide an answer for Old Norse in line with D.H. Green’s comments on 

the nature of Christianity’s arrival within Old English and Gothic. Working with such 

a significant word set, it was easier to identify trends within the data, particularly in 

regards to etymology. However, now at the end of this study I recognize several areas 

that deserve more attention. This includes, but is not limited to, an examination of 

moral language and descriptions, a study of words that are commonly compounded, 

an investigation of Old English loanwords and usage, and a comparison of the two 

homily books (the Old Norwegian and the Icelandic) and other homiletic material.  

 The first two possible projects (examination of moral language and common 

compound words) are in some ways the opposite of each other. There seems to be a 
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large number of ethical or moral words which appears only once or a few times, 

suggesting that they possibly represent the unique coinage of an author or translator. 

Would this possibility be born out in an investigative study? Do certain prose works 

have a tendency to contain a lot of rare or uncommon ethical language? Or does the 

different synonyms for moral or ethical concepts represent regional language 

differences (perhaps between different monasteries or monastic orders)? On the other 

end of the spectrum, you have the words that form a long list of compounds. Here you 

are not talking about the rarity of a word, but rather its popularity and possible 

ubiquity. Given the nature of Old Norse’s grammar, which allows for compound 

words to be easily formed, there remains the possibility I failed to understand the 

popularity of a word, because I did not take into account its plethora of compound 

forms. The use of a word in a variety of compound forms could suggest a concept that 

was useful or important to a society.208 Which Christian words were so vital that they 

developed a large number of compound forms to fit the needs of a translator or a 

Christian culture? 

 For my part, the large number of English loan words has been the most 

surprising discovery of my study. An investigation into the linguistic debt that Old 

Norse Christian vocabulary owes to Old English is needed. The Old English texts that 

stand behind at least some of the Old Norwegian Homily Book material was well 

known to me before I began, but it was still surprising to come across words such as 

róða ‘rood, cross’ — a word that is not necessary in the strictest sense. Its synonym, 

kross, was already present in Old Norse but still the loan word róða is used in Old 

Norse, creating linguistic variety, or perhaps speaking to a need to have non-native 

Christian words. A closer investigation of these loan words might examine if certain 

geographical locations were more likely to use English loan words. 

 The two homily books and other homiletic material represent an interesting 

resource for understanding the creation and development of a Christian vocabulary. 

Since at least some of the homiletic material exists in both of the two manuscripts, a 

study of the material might reveal different word choices or geographical linguistic 

preferences between Iceland and Norway. Including the other homiletic material as 

well might better highlight differences or similarities within this genre of Old Norse 

                                                             
208 Sigurðsson argues for this point when saying that the importance of friendship in Old 
Norse society is demonstrated by its c. 25 different compound forms of vinr (friend). “The 
Friendly Viking”, 151. 
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prose material. Do we find an overlap of ethical or moral language, or is there variety 

and use of synonyms in the discussion of Christian behavior? A significant overlap 

might suggest a closely connected religious environment, while the creation of many 

different, but semantically identical, words could suggest a variety of isolated 

religious or monastic communities. Either possibility could illuminate the early 

history of Christianity within Norway and Iceland. 

If I were to personally redo the study at this point, I would add a greater focus 

on the ‘lifespan’ of the words I explored and their possible time of creation. The 

category I gave as 3, 5 (words that were variations or compounds of loan translations 

fitting neither easily into category 3 or category 5) deserves more focus. This along 

with compounds of Latin, Old English, or Old Saxon loanwords could be used to 

examine what type of texts demonstrate large amounts of new compound words. Is 

this phenomena possibly attributed to the author’s or translator’s skill at creating new 

words? And, if so, do these rarer compound words find their way into other works, or 

are they isolated occurrences? Such a study could aid in the knowledge about the 

transfer of literary works and communication between different areas in Norway and 

Iceland. 

Section Three: Final Thoughts 
 As an exercise of a new methodology, this study reveals some of the strengths 

and weaknesses of statistical analysis. By looking over a large amount of material, 

one is able to build up support for various hypotheses and to make more general 

observations of cultural phenomenon. Nonetheless, the strength of one’s arguments is 

only as good as the reliability and coverage available in the databases used. Also, the 

nuance of usage of these words in different genres or textual sources is difficult to 

include in such a methodology. As a preparatory tool for unearthing areas that deserve 

closer study, overall I would view this methodology as highly useful for historical and 

linguistic research. 
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Appendix 1: Data List 
 

1.2 Chart Key and Headings Information 
Chart Key: 
CP — Christian Practice 
CR — Christian Roles and Titles 
CPar — Christian Paraphernalia 
CET — Christian Ethics and Theology 
 
Column Headings and Explanation 

1. English translation, generally supplied from Dictionary of Old Norse Prose (online edition), An Icelandic-English Dictionary, by Richard 
Cleasby and Gudbrand Vigfusson, or A Concise Dictionary of Old Icelandic by Geir T. Zoëga 

2. Latin — If the Old Norse word directly translates a Latin word (as indicated in the Dictionary of Old Norse Prose), this word is included. 
Occasionally an Old Norse word translates multiple Latin words across different sources 

3. Word Etymology — the etymologies of the word list are derived from An Icelandic-English Dictionary, Altnordishes Etymologisches 
Wörterbuch, by Jan DeVries, Norsk Etymologisk Ordbok by Yann De Caprona. The Oxford English Dictionary (online edition), 
Isländisches Etymologisches Wörterbuch by Alexander Jóhannesson,  An Anglo-Saxon Dictionary (online files) by Joseph Bosworth and 
T. Northcote Toller, and Die altnordische sprache im dienste des christentums by Bernhard Kahle were also useful aids, although the 
sources for Old English/English words were mainly used when in my analysis, not in compiling the initial data list. Kahle’s book 
indicated the OE origin of several of the ON words. If the etymology was unclear, unknown, or uncertain, this is noted. For many of the 
compound words, the above resources did not give an etymology, but most were constructed out of words where an etymology could be 
given. My categorization of the various words should be considered probable categorizations in the uncertain cases. This is indicated by 
my use of a ? symbol. I have left my notes as there were while I was gathering information from various sources. Sometimes, especially 
with the online sources, the information was simply copied and pasted into the spreadsheet. The “rough draft” quality of the information 
should ideally show what type of information I drew on before categorizing the words (column 4). 

4. Category of Etymology 
1. Latin origin 
2. Old English or Old Saxon origin, sometimes the word is originally from Latin but arrives in ON via OE or OS 
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3. Loan translations 
4. Native to Old Norse, not found in other Germanic languages 
5. Compound words, usually derived from components native to Old Norse. 
6. Native to Old Norse, but found in Common Germanic or cognate with other Germanic languages 
7. Extremely unclear or contested etymology  

If a word fits into two categories due to uncertainty, then this is indicated by two categories being assigned to the word, for 
example, 3,5 for a word that may have been a loan translation, but is clearly a compound ON word. 

5. Appearances within Skaldic Poetry — data found using The Skaldic Project database and the word search available online, if different 
words are included within one word search (such as the noun and verb form), the number of appearances is given for the individual 
words if possible. The different counts will match the order the words are listed in. If the count is zero, generally this is not listed. This is 
valid for the other material sources as well. 

6. Sum for Skaldic Poetry — if different words are included within one word search (such as the noun and verb form), here the total is 
given. Generally this number is the same as in column 5. This is valid for the other material sources as well. 

7. Appearances within Eddic Poetry — data found using A Concordance to Eddic Poetry by Robert Kellogg 
8. Sum of Eddic Poetry 
9. Appearances within Old Norse Prose (ONP), not including appearances within the Old Norwegian Homily Book (ONB) — data found 

using Dictionary of Old Norse Prose (online edition) 
10. Sum of ONP, excluding ONB 
11. Appearances within Old Norwegian Homily Book (ONB) — data found using an electronic version of the manuscript text provided by 

Jón Viðar Sigurðsson 
12. Sum of ONB 
13. Icelandic or Nordic Runic Inscriptions — data found using the Scandinavian Runic-text Database, database provides a searchable list of 

transcriptions and translations from the Runic inscriptions into Old West Norse. Listed is the number of appearances found in Iceland’s 
and Norway’s runic inscriptions. If possible the reference number to the oldest inscription is given. Not all the inscriptions are dated and 
some dates are general periods, V for Viking Age, M for Medieval period (after Viking Age). 

14. All other Runic inscriptions, earliest one given — data found using the Scandinavian Runic-text Database. Listed is the number of 
appearances found in runic inscriptions not located in Iceland and Norway (generally Denmark or Sweden). The reference number for 
the oldest inscription is given. The reference number always begins with a location abbreviation. 

15. Appears in runes, Y or N — A quick guide to whether a word appears in any of the runic material (yes or no). 
16. Appears in V times or by 1100 — a quick guide to show an early dating for the word, did the word exist before the development of the 

Latinate Old Norse writing system? 
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1.2 Data List 
  1. English 

translation 
2. Latin  3. Word etymology 4. 

Cat. 
Ety. 

5. 
App. 
SkP 

6. 
SkP 
Sum 

7. App. 
Eddic P. 

8. 
Eddic 
Sum 

9. 
App. 
ONP, 
w/o 
ONB 

10. 
ONP 
Sum 

11. 
App. 
ONB  

12. 
Sum 
ONB 

              
CP Christian practice (ex. messa - Mass)           
CP antefna sb. 

f., anti·fóna 
sb. f. 

antiphon  From OE according to 
Kahle, Latin antiphonae 

2 0 0 0 0 6, 5 11 1, 
anti-
phono
r 

1 

CP bleza vb. to bless  from OE, AS bletzian, 
Cleasby notes it came 
along with the gospel, but 
never took root in Norway, 
but did in Iceland 

2 27 27 0 0 249 249 8 8 

CP blezun sb. 
f. 

blessing  see bleza 2 2 2 0 0 69 69 4 4 

CP bǿn  sb.f., 
bón sb. f. 

1. prayer, 2. request CG *bauno- 6 38 38 3 (bǿn 
sb. f.) 

3 191, 
13 

204 5 5 

CP dýrka vb. to worship, glorify related to CG dyrr 
(valuable), but only 
cognate verb form in OE 

6 23 23 0 0 156 156 23 23 

CP fasta sb. f., 
fasta vb. 

fast, to fast jejunio Cleasby, introduced by 
Xity 

6 8, 1 9 0 0 138, 
78 

216 75 75 

CP fórn sb. f. Offering (Xian), 
Eucharistic host, 
communion bread/wafer 

Cleasby notes prob. a word 
of Lat. and eccl. origin, 
derived from Lat. offerre; 
after the introduction of 
Christianity the old 
heathen word blót (q.v.) 
became odious, as 
denoting heathen sacrifice, 
and is consequently never 
used in connection with 
Christian worship; its place 

1, 7 3 3 0 0 114 114 8 8 
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being taken by the word 
fórn 

CP fórna vb. to offer  see above 1, 7 0 0 0 0 11 11 0 0 
CP húsl sb. n. the housel, 

Corpus Domini, 
communion 

 from OE, though CG word, 
it is never used in pagan 
services, only Wian, [Ulf. 
hunsl A.S húsl, etc 

2 0 0 0 0 17 17 11 11 

CP imbru·dagr 
sb. m. 

ordination days From OE according to 
Kahle, English origin, lost 
etymology from Latin 

2 0? 0 0 0 70 70 1 1 

CP lofa vb. to praise, to permit, to 
promise 

etym. the same word as lof 
meaning permission, from 
ger. Luba-,but only in the 
scand. Language, only 
loosely connected to eng. 
Leave (as in I give you 
leave) ger. Laub- 

4, 6 42 42 0 0 253 253 36 36 

CP messa sb. f. mass  Latin missa 1 5 5 0 0 1100 1100 40 40 
CP munk·líf 

sb. n., 
munk·lífi 
sb. n. 

monastic life ? ON own creation 5 0 0 0 0 16, 71 87 1 1 

CP offr sb.n., 
offrend 
sb.f., offrun 
sb.f. 

offering see offra 2 0 0 0 0 71, 1, 
10 

83 1 1 

CP offra, vb. to offer OE offrian from Latin 
offere 

2 3 3 0 0 93 93 0 0 

CP ǫlmusu·gǿ
ði sb.f/n 

alms-
giving 

Gk. 
eleemosyni
s 

from OSax, from Greek 2 0 but 
1 for 
ölmos
ur 
‘begg
ars 

1 0 0 39 39 15 
(almo
sa, 
not 
almsg
iving) 

15 

CP páskir sb. f. 
pl., páskar 
sb. f. pl., 
páski sb. 

Easter from Mger. Pasche from 
mid Latin pascha, from 
greek, from aramaic 

1 4 
(páski
), 3 
com-

7 0 0 78, 
21, 
91, 53 

243 11 (-
lamb, 
-degi, 
-tid) 

11 
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m., 
páska·dagr 
sb. m. 

pound
s 

CP predika vb. to preach OE or OS, originally Latin 
praedicare 

2 0 0 0 0 59 59 0 0 

CP reglu·staðr 
sb. m. 

monastery ? ON own creation 5 0 0 0 0 2 2 0 0 

CP signa vb.  to consecrate, to bless lat. Signare? 1 7 7 2 2 7, 160 167 2 2 
CP signun sb. 

f. 
a blessing  see above 1 0 0 0 0 7 7 1 1 

CP skíra vb. to baptize  see skirn 2 11 11 0 0 107 107 11 11 
CP skírn, f., 

many 
variations 

baptism, christening Cleasby as a translation of 
the A.S. fulluht, which 
prop. means cleansing 

2 3 3 0 0 79 79 13 13 

CP skrift·gang
a/r sb.f/m. 

confession 
to a priest 

confessione lit. walking to confession, 
skrifta comes from lat. 
Scribere 

1, 3 1 1 0 0 19 19 16 
(scrip
tagan
gr) 

16 

CP vígja vb. to hallow, consecrate CG roots, but ultimately 
unclear etymology, 
connected to CG weigijan 

6 4 4 3 3 197 197 2 2 

CP vígsla sb. f. a consecration, ordination, 
many variants 

verb form vigja has germ. 
Etmy. *weigijan 

6 2 2 0 0 73 73 0 0 

              
CR Christian roles/titles (for ex. engill - angel), also names of God          
CR abbáti, 

abbóti sb. 
m. 

abbot From OE according to 
Kahle, Latin abbas 

2 0 0 0 0 14, 12  26 0 0 

CR aldar·faðir 
sb. m. 

patriarch ? ON own creation 5 0 0 0 0 2 2 5 5 

CR arki·bysku
p sb. m., 
erki·bysku
p sb. m., 
erki·bysku
pr sb. m. 

archbishop  Latin archeipiscopus 1 0 0 0 0 174 174 2 2 
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CR baptisti sb. 
m. 

the Baptist (John) ? Latin, but via what? 1, 2 2 2 0 0 10 10 15 15 

CR ber·fóta·br
óðir sb. m., 
ber·fǿta·br
óðir sb. m. 

Franciscans, minor 
brothers 

loan translation of 
nickname? 

3, 5 0 0 0 0 10 10 0 0 

CR djákn 
sb.m.,n.  

deacon  From OE according to 
Kahle, Latin diaconus 

2 1 1 0 0 104, 
11 

115 2 2 

CR djǫfull sb. 
m. 

devil 	 from OE, but via Lat. 
Diabolus, via gk., only 
xian, not pagan 

2 18 18 0 0 91 91 32 32 

CR dróttinn sb. 
m. 

lord  from CG druhtinas, many 
cognates 

6 316 316 20 20 173 173 110 110 

CR ein·setu·ma
ðr sb. m.,  
ein·setu·m
unkr sb.m. 

hermit  ? ON own creation, 
original gk. Eremos 
meanes solitary 

5 0 0 0 0 39, 0 39 2, 0 2 

CR engill sb. 
m. 

angel  OE engel from lat. Angelus 
from Greek 

2 77 77 3 3 62 62 109 109 

CR erki·bysku
ps·ríki sb. 
n. 

arch-
bishopric 

 Latin archiepiscopi, but 
ON own creation with riki 
ending 

3 0 0 0 0 7 7 0 0 

CR frum·váttr 
sb. m. 

first witness ie Stephen ? ON own creation 3 0 0 0 0 18 18 2 2 

CR fyrir·rennar
i sb. m. 

John the Baptist prior-runner, messenger, ? 
ON own creation 

3 0 0 0 0 12 12 0 0 

CR goðs·váttr 
sb. m., 
guðs·váttr 
sb. m. 

Gods witnesses or martyr ? ON own creation 3, 5 0 0 0 0 2, 10 12 1 1 

CR grá·munkr 
sb. m. 

Cistercian monk ? ON own creation 3, 5 0 0 0 0 13 13 0 0 

CR grǿðeri sb. 
m., grǿðari 
sb. m. 

a healer, savior ? ON own creation, from 
verb GRÆÐA, to grow, 
plant, increase, heal 

3, 5 13 13 0 0 6, 43 49 0, 9 9 

CR guð sb. m., 
guð sb. n. 

god, God  originally a neuter, not 
masc. form, CG roots 
gudo, becomes masc in all 

6 364, 1 365 14 
(sb.m.) 

14 300, 
50 

350 over 
600 

600 
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germ. Languages with ref. 
to xian god 

CR guð·móðir 
sb. f. 

godmother  likely loan translation 3 0 0 0 0 4 4 0 0 

CR guð·sifja 
vb., sb.f., 
adj. 

sponsorship (godfather, 
mother) 

From OE according to 
Kahle, OE gobsib, 
equivalent to lat. Cognitio 
spiritualis 

2 0 0 0 0 6 6 0 0 

CR heiðinn adj. heathen  etymology unclear or 
disputed, probably not 
derived from a Germanic 
root, but rather a 
transliteration of the Greek 
(from gospel of Ulfias) 

7 33 33 1 1 149 149 4 4 

CR herra sb. m. lord  shared with OS and OE, 
derived from herr (host, 
people), germanic in origin 

2 12 12 0 0 332 332 0 0 

CR hǫfuð·faðir 
sb. m. 

patriarch  ? ON own creation 3, 5 0 0 0 0 29 29 0 0 

CR hǫfuð·kenn
i·maðr sb. 
m. 

eminent clergyman ? ON own creation 5 0 0 0 0 3 3 0 0 

CR kapellu·pre
str sb. m. 

chaplain  Latin capellanus 1, 3 0 0 0 0 13 13 0 0 

CR kardinali 
sb. m., 
kardinal sb. 
m.  

cardinal  Latin cardinalis 1 2 2 0 0 32, 3 35 0 0 

CR kenni·maðr 
sb. m. 

teacher/priest  native ON construction, a 
teacher, comes to refer to 
only priests of cleric, 
opposite of leikeman 
(layman) 

5 0 0 0 0 137 137 26 26 

CR kenni·man
n(s)·skapr 
sb. m. 

priesthood  ? ON own creation 3, 5 0 0 0 0 25 25 0 0 

CR klerk·dómr 
sb. m. 

clerical  ? ON own creation 3, 5 0 0 0 0 48 48 0 0 
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CR klerkr sb. 
m. 

cleric  OE cler(i)r from lat. 
Clericus 

2 13 13 0 0 170 170 0 0 

CR kristinn 
adj. 

Christian  OE cristen- 2 18 18 0 0 149 149 21 7 

CR lǽri·faðir 
sb. m. 

master or teacher ? ON own creation 5 2 2 0 0 36 36 0 0 

CR lǽri·sveinn 
sb. m. 

disciple  ? ON own creation 5 4 4 0 0 31 31 7 7 

CR lausnari sb. 
m. 

the redeemer, savior see below, lausn 5 12 12 0 0 42 42 6 6 

CR lávarðr sb. 
m. 

lord, master  From OE according to 
Kahle, OE hlafword 

2 0 0 0 0 91 91 1 1 

CR leik·maðr 
sb. m. 

1. laymen/laity, 2. a 
player 

Odd etymology, obvious a 
ON created word, but what 
does leik mean here? 

5 0 0 0 0 9, 53 62 0 0 

CR ljóð·bysku
p sb. m., 
byskup sb. 
m. 

head' 'lead' biskop From OE according to 
Kahle, originally Latin via 
Greek, but directly via old 
English, particularly the 
ljod (lead) part 

2 11 
(bysk
op) 

10 0 0 41, 
485 

526 0, 13 13 

CR munkr sb. 
m. 

monk  From OE according to 
Kahle, Latin monachus 

2 5 5 0 0 125 125 1 1 

CR nunna sb. f. nun  OE nunne from Latin 
nonna 

2 3 3 0 0 33 33 0 0 

CR papi sb. m., 
páfi sb. m. 

pope  From OE according to 
Kahle, originally Latin 

2 5 
(pafi) 

5 0 0 17, 62 79 37 37 

CR pínslar·vǽt
ti sb. n., 
píslar·vǽtti 
sb. n. 

martyrdom  ? ON own creation 5 0 0 0 0 5, 21 26 1 1 

CR pínslar·vátt
r sb. m., 
píslar·váttr 
sb. m. 

martyr   ? ON own creation 5 0 0 0 0 12, 22 34 4 4 

CR postuli sb. 
m. 

apostle  from Latin apostolus 1 32 32 0 0 65 65 71 71 

CR predikari 
sb. m. 

preacher, Dominican 
(preachers) 

from Latin 1 0 0 0 0 61 61 0 0 
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CR prestr sb. 
m. 

priest  OE preost, Latin presbyter 2 6 6 0 0 144 144 13 13 

CR prófastr, m. provost  OE, profast from mlat. 
Proppstus or praepostitus 

2 0 0 0 0 52 52 0 0 

CR prófeti/a 
sb. m. 

prophet  double check from Latin 
via what? 

1, 2 1 1 0 0 24 24 12 12 

CR reglu·maðr 
sb. m. 

monks, having to do with 
the rule 

? ON own creation 3, 5 0 0 0 0 8 8 0 0 

CR sóknar·pres
tr sb. m., 
undir·prestr 
sb. m., 
fylkis·prest
r sb. m., 
heraðs·pres
tr sb. m. 

types of priests ? ON own creation 5 0 0 0 0 15, 1, 
10, 2 

28 0 0 

CR spá·kona 
sb. f. 

prophetess  ON own creation 4 0 0 0 0 20 20 1 1 

CR spá·maðr 
sb. m. 

prophet  ur-nordic spahon 4 3 3 0 0 69 69 43 43 

CR sub·djákn 
sb. m. 

sub deacon  Latin, use of sub, not under 1 0 0 0 0 28 28 0 0 

CR svart·munk
r sb. m. 

Benedictine monk ? ON own creation 3, 5 0 0 0 0 1 1 0 0 

CR undir·bysk
up sb. m. 

regular bishops Latin but ON own creation 3 0 0 0 0 9 9 0 0 

CR yfir·faðir 
sb. m. 

patriarch  ? ON own creation 5 0 0 0 0 5 5 1 1 

CR yfir·klerkr 
sb. m. 

higher clergy  ? ON own creation 5 0 0 0 0 2 2 0 0 

              
Cpa
r 

Christian paraphernalia (ex. fontr - font)           

Cpa
r 

altari, alteri 
sb. n., m, 
altara, sb.n.  

altar  from OS, Ofr. Eller OE, 
from mlat. Altare 

2 4 4 0 0 163 163 13 13 

Cpa
r 

bagall sb. 
m. 

bishop's staff  lat. Baculus 1 0 0 0 0 29 29 0 0 
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Cpa
r 

bjalla sb. f. bell  From OE according to 
Kahle 

2 2 2 0 0 22 22 0 0 

Cpa
r 

fontr sb. m. font  From OE according to 
Kahle, Latin fons 

2 0 0 0 0 29 29 0 0 

Cpa
r 

guþspill, 
guþspjall 
sb.n., 
guð·spell 
sb. n. 

gospel  From OE according to 
Kahle, OE godspell 

2 3 3 0 0 60,  4 64 2 2 

Cpa
r 

hǿgendis·ki
rkja sb. f., 
hǿgenda·ki
rkja sb. f. ,  
hǿgendar·k
irkja sb. f. 

convenient churches 
(nearby) 

? ON own creation 5 0 0 0 0 23 23 0 0 

Cpa
r 

kalekr sb. 
m. vs. kalkr 
sb. m. 

chalice vs chalice, cup, 
goblet- first is only used 
in the eccl. Sense, the 
second used for heathen 
sense 

From OE according to 
Kahle, Latin kalix, second 
word:he word came in with 
Christianity from the 
Engl.; for, though it occurs 
in ancient poems, none of 
these can be older than the 
Danish settlement in 
England: the form kalkr is 
used in a heathen sense, 
whereas the later form 
kaleikr is used in the 
ecclesiastical sense only 

2 0 0 6 (kalkr 
only) 

6 67, 4 71 3 3 

Cpa
r 

kapítuli sb. 
m. 

cathedral chapter Latin capitulum 1 0 0 0 0 47 47 0 0 

Cpa
r 

kirkja sb. f. church  From OE according to 
Kahle, OE cirice, cyrice, 
originally greek 

2 19 19 0 0 400 400 94 94 

Cpa
r 

klaustri sb. 
m. 

cloister, monastery From OE according to 
Kahle, Latin claustrum 

2 2 2 0 0 54 54 1 1 

Cpa
r 

klokka sb. 
f. 

bell  From OE according to 
Kahle, uncertain, possibly 
irish cloc or middle Latin 

2 1 1 0 0 110 110 3 3 



 116 

clocca 
Cpa
r 

kofi sb. m. convent cell  From OE according to 
Kahle, AS cofa 

2 0 0 0 0 34 34 0 0 

Cpa
r 

konvent sb. 
f., konventa 
sb. f. 

convent  Latin conventus 1 0 0 0 0 7, 12 19 0 0 

Cpa
r 

kross sb. 
m. 

kross  From OE according to 
Kahle, originally Latin, 
crux, acc crucem, likely A. 
S. and Engl. cross, Hel. 
cruci, Germ. kreuz, Swed.-
Dan. kors, from Lat. crux 

2 48 48 0 0 208 208 45 45 

Cpa
r 

mítra sb. 
f. , mítr 

miter  Latin mitra 1 1 1 0 0 26 26 0 0 

Cpa
r 

mysteri sb. 
n., musteri 
sb. n. 

temple, cloister building From OE according to 
Kahle, Latin monasterium 

2 14 14 0 0 12, 
106 

118 12 12 

Cpa
r 

pallr sb. m.  cross dais at end of upper 
hall 

unclear etymology, 
possibly slavic or germanic 

7 5 5 0 0 111 111 6 6 

Cpa
r 

róða sb. f. rood, cross  From OE a word borrowed 
from the AS Rôd 

2 0 0 0 0 26 26 3 3 

Cpa
r 

skrín sb. n. shrine  From OE according to 
Kahle, OE scrin, orgin. 
Lat. Scrinium 

2 24 24 0 0 61 61 0 0 

Cpa
r 

skurð·guð 
sb. n./m. 

idol, a carved 
image 

simulacr
a, idola, 
idolum, 

? ON own creation, lit. 
carved god 

3, 5 0 0 0 0 16 16 0 0 

Cpa
r 

sókn sb. f. parish  from ON maybe, many 
meanings, unclear etym. 
Also in AnSax, gothic 

4 57, 
but 
origin
al 
meani
ng 
attack
, 
battle 

57 3 3 187 187 3 3 

Cpa
r 

vígslu·pallr 
sb. m. 

seat or level of ordination, 
which order one belongs 

see above 5, 7 0 0 0 0 11 11 0 0 
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to 
              

CE
T 

Christian ethics and Theology (ex. miskunn — mercy)         

CE
T 

á·barning 
sb. f.  

temptation, 
tribulation 

impugnat
io 

lit. a thrashing, flogging 
(meaning expanded?) 

3, 5 0 0 0 0 7 7 0 0 

CE
T 

á·girni sb. 
f., ágirnd 
ab. F., 
á·gjarn adj.  

greedy cupidus ? Already in ON or ON 
creation, lit. desire for (a- 
prefix) 

5 2, 0, 2 4 0 0 81, 
58, 52 

192 15 15 

CE
T 

á·víta vb. to chide, rebuke ? Already in ON or ON 
creation 

5 0 0 0 0 60 60 10 10 

CE
T 

af·gera, 
af·gøra vb. 

to transgress  see above 5 0 0 0 0 17 17 0 0 

CE
T 

af·gerð, 
af·gørð 
sb.f. 

transgression  ? Already in ON or ON 
creation 

5 5 5 0 0 65 65 3 3 

CE
T 

ást sb. f. love, 
affection 

charitate Native to ON BL (CG 
*ansti-) 

6 66 66 10 
(includes 
astgjof, 
astigr) 

10 202 202 21 
(no 
comp
ounds
) 

21 

CE
T 

ást·hugr sb. 
m., 
ástar·hugr 
sb. m. 

love, 
affection 

amor, 
divinitati
s 

? Already in ON or ON 
creation, CG roots to 
*ansti- 

5 0 0 0 0 2, 28 30 0 0 

CE
T 

bak·mǽli 
sb. n., 
bak·mǽlgi 
sb. f. 

slander maledicti
ones 

? ON own creation 5 0 0 0 0 8, 8 16 1 1 

CE
T 

beiðni sb. f. request, 
demand 

petulanti
a 

related to beiða, compare 
with goth..baidjan 

6 0 0 0 0 35 35 2 2 

CE
T 

bindandi 
sb. f. 

abstinence continent
ia 

active participle of binda, 
CG origins 

5, 6 0 0 0 0 15 15 3 3 

CE
T 

boð·orð sb. 
n. 

eccelsia. Sense- penance, order, bidding, commandment 5 0 0 0 0 103 103 70 70 

CE boða vb. evangelizare/ to proclaim ? CG root 6 5 5 0 0 181 181 23 23 
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T 
CE
T 

bǫlvun, 
bǫlvan sb. 
f. 

curse maldictio CG Origin, *balwjan, in 
Ulf. From gk? 

6 0 but 
1 for 
verb 
form 

1 0 but 
many for 
bol and 1 
bolva (to 
curse/sw
ear) 

0 39 39 2 2 

CE
T 

bót sb. f. a cure, betterment, as a 
law term, compensation, 
think weregild 

BL related to CG *botijan- 6 18 18 8 8 208 208 5 5 

CE
T 

brǽði sb. f. anger, ire, 
temper 

indignati
o, furor  

connected to bráðr (haste, 
hot-tempered), from CG 
breþaz 

6 3 3 0 0 42 42 3 3 

CE
T 

dauð·leikr 
sb. m. 

mortality corruptio related to dauði from CG 
but Cleasby mentions that 
dauði is associated with 
Christian ideas, heathen 
writers prefered hel, feigð 

6 0 0 0 0 15 15 1 1 

CE
T 

dómandi 
sb. m., 
dómari sb. 
m., dómr  

judge, 
judgment 

judicibus from BL CG *doma-, but 
who is it used to describe? 

6 1, 2, 
81 

84 0, 5 dómr 5 110, 
76, 
682 

868 8, 42 
(dómr
) 

29 

CE
T 

dyggð sb. f. faithfulness, 
virtue, help 

virtus Cleasby, only used in the 
moral metaph. Sense, 
orginal sense of valour, 
strength (still in Angl. 
Saxon) is lost, CG 
*dugitho 

5, 6 18 18 0 0 112 112 0 0 

CE
T 

dyggr adj. faithful, trusty see above 6 52 52 2 2 49 49 1 1 

CE
T 

dýr·ligr 
adj. 

glorious  adj. Form of dyrd 5, 6 8 8 0 0 171 171 24 24 

CE
T 

dýrð sb. f. glory  from CG Diuriþo, compare 
to modern English dearth 
in N. T. and eccl. writers 
since the Reformation this 
word is much in use;  

6 135 135 0 0 160 160 116 116 

CE elska sb. f. love caritas, Cleasby, only in Scand. 4 30 30 0 0 168 168 55 55 
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T amor, 
diligere, 
dilectio 

Lang. maby from el and 
reflex. sk, likely means 
metaph. Passion 

CE
T 

fagna vb. to be fain, to rejoice from CG Faginon, 
compare [Ulf. faginon; A. 
S. fægnian; Hel. faganon; 
cp. Engl. fain, Icel. feginn] 

2, 6 38 38 5 5 247 247 80 80 

CE
T 

fals·kostr 
sb. m. 

condition, 
choice, cost, 
quality, 
means, virtue 

falsa 
virtus 

? ON own creation 5 0 0 0 0 1 1 0 0 

CE
T 

fé·girni sb. 
f., fé·girnd 
sb. f., 
fé·gjarn 
adj.  

desire for 
cattle, wealth 

avaritia lit. desire for 
cattle/wealth, ? ON own 
creation? But both words 
have CG cognates, many 
variations 

5, 6 1 1 0 0 22, 5, 
26 

53 10 10 

CE
T 

freista vb. to tempt, to 
try (attempt) 

tentare BL Weak form  with t only 
in Scand. Language, 
unclear etymology, 
otherwise CG fraiso- 

4, 7 11 11 11 11 106 106 6 6 

CE
T 

freistni sb. 
f. 

the act of temptation see above 4, 7 12 12 0 0 59 59 22 22 

CE
T 

freistun sb. 
f., freistnun 
sb. f. 

a temptation tentatio see above 4, 7 0 0 0 0 10, 13 23 2, 0 2 

CE
T 

friðr sb. M peace pace Native to ON BL (CG 
*frithu-) 

6 104 104 8 8 297 297 41 41 

CE
T 

frum·gjǫf 
sb. f. 

the first gift, 
perhaps also 
highest, 
supreme gift 

retibutio 
gratiae, 
gratia 

? ON own creation, lit. the 
first gift 

3 0 0 0 0 4 4 0 0 

CE
T 

fullna vb. to fulfill, a legal term? ? ON native word 5, 6 0 0 0 0 39 39 1 1 

CE
T 

fyr·dǿma vb., fyrir·dǿma 
vb., for·dǿma vb.  

damnare ? Already in ON or ON 
creation, Cleasby notes 
that the use of this prefix is 
usually only in eccl. 
situations and is of foreign 

6, 7 0 0 0 0 20, 
54, 21 

95 6 6 
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influence 
CE
T 

fyr·gefa 
vb., 
fyrir·gefa 
vb. 

forgive (give 
freely back) 

remittere, 
dimittere 

? Already in ON or ON 
creation, appears in several 
Germanic languages 

6 0 0 0 0 20, 44 64 30 30 

CE
T 

fyr·gefning 
sb. f., 
fyrir·gefnin
g sb. f. 

forgiveness see above 6 0 0 0 0 7, 26 33 0 0 

CE
T 

gaman sb. 
n. 

game, amusement, but 
used in expression for joy 
and amusement, maybe 
more like delight? 

?Proto-Germanic *gamaną, 
see also A. S. gomen, 
gamen; Engl. game; O. H. 
G. gaman; mid. H. G. 
gamen; Dan. Gammen 

6 15 15 21 21 135 135 4 4 

CE
T 

geð·leysi 
sb. n. 

fickleness vaniloqui
um 

? ON own creation, geð 
only found in Scand. 
Lang., unclear etmy. 

4 0 0 0 0 3 3 1 1 

CE
T 

glæði sb.f., 
gleðiligr 
adj., gleðja 
vb. 

glad, cheerful, adj. related to gladr, CG roots, 
originally meant shining 

6 24, 3, 
40 

67 6 6 166, 
13, 
120 

299 18 18 

CE
T 

glata vb. to destroy, noun form 
means perdition 

appears late, unclear etym, 
germ book thinks it might 
be connected to Latin 
clades or it is connected to 
gladr 

7 4 4 2 2 65 65 24 24 

CE
T 

glǿpr sb. 
m.,  glǿpa 
vb. 

wicked deed, misdeed, 
crime 

? ON word several 
meanings , wicked and 
foolish 

7 23, 2 25 3 3 121, 
11 

132 5 5 

CE
T 

góð·fýsi sb. 
f. 

goodness devotio lit. a desire/wish for 
goodness, related to fysa 
which has CG root 
*funsjan 

5 0 0 0 0 44 44 2 2 

CE
T 

góð·gjarn 
adj. 

benevolent, 
kind, gentle 

benignus lit. eager, willing and good 
(eager for goodness?) 

5 0 0 0 0 81 81 1 1 

CE
T 

guð·lasta 
vb., 
guðlastan 

blasphemy blasphem
ia 

? ON own creation, see 
below  

5 0 0 0 0 22 22 3 3 
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sb. 
CE
T 

hafna vb. to forsake, to abandon ? 6, 7 14 14 2 2 146 146 12 12 

CE
T 

hatr sb. n. hate irrisio, 
odium 

ger. Origin, in Got. And 
Wger. 

6 2 2 2 2 52 52 5 5 

CE
T 

hé·góma 
vb., 
hé·góma·d
ýrð sb. f. 

falsehood, 
nonsense, 
vain glory 

levitas, 
also vain 
glory 

(false) appearance, ie false 
to touch, taste, CG prefix, 
used in Ulfric´s translation 

6 0 0 0 0 6, 18 24 2 2 

CE
T 

heift sb. f. deadly feud, 
wrath, spite 

iracundia
,  
indignati
o 

CG cognates 6 30 30 13 13 57 57 7 7 

CE
T 

heilag·leikr 
sb. m. 

salvation  translation of sanctitas, 
derived from heilagr 

5, 6 0 0 0 0 52 52 5 5 

CE
T 

heilagr adj. holy/sacred  germ. *hailaga, in all 
germanic lang. Ulfic's 
bible trans. Does not use 
this word, instead uses a 
word related to vie (to 
make holy/conscrate) 

6 129 129 18 18 507 507 79 79 

CE
T 

heilsa sb. f. health, salvation Native to ON 6 17 17 1 1 162 162 42 42 

CE
T 

heilsu·gjǫf 
sb. f. 

salvation  ON own creation 5 0 0 0 0 38 38 0 0 

CE
T 

heimili sb. 
n.; for an 
older form 
heimi, 
heim also 
used to 
describe 
world (the 
worlds 
savior) 

used in phrase, the next life (the next home), house, 
household 

6 2 2 3 (heimi) 3 83, 1 84 37?, 
also 
hæimi 

37 

CE
T 

hel-víti, n. hell, the abode of the 
damned 

from A. S. hellewite, 
whence Swed. helvete, 
Dan. helvede, prop. the 

2 2 2 0 but 2 
helfvegr 
(way to 

2 77 77 44 44 
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fine (víti) of Hel. q.v.] hell) 
CE
T 

himinn sb. 
m. 

the heavens, the sky cp. Goth. himins, A. S. 
heofon, Engl. heaven, Hel. 
himil, O. H. G. himila, 
Germ. as also mod. Dan. 
and Swed. himmel; 

6 219 219 29 29 180 180 101 101 

CE
T 

hjalp·ráð 
sb. n. 

helping advice, salvation ON own creation 5 1 1 0 0 27 27 2 2 

CE
T 

hóf·semi 
sb.f., 
hóf·semð 
sb.f., 
Hofsamr 
adj., 
hofsamligr 
adj.  

moderate, 
temperate 

temperan
tia 

? ON own creation, CG 
roots for hof, meaning just 
measure 

5 0 0 0 0 17, 
17, 
15, 13  

62 5 5 

CE
T 

hǫfuð·synð 
sb. f. 

cardinal sins  loan translation? 3 1 (see 
synd) 

1 0 0 26 26 9 9 

CE
T 

hóg·lyndr 
adj. 

gentle (with 
reference to 
temper) 

mitis hog 'easy' prefix, lyndi 
temper? ON own creation 

5 0 0 0 0 5 5 0 0 

CE
T 

hóg·vǽrð 
sb. f., 
hóg·vǽri 
sb. f., 
hóg·vǽri 
sb. n. ,  
hug·vǽri 
sb. f. 

calmness of 
mind 

mansuetu
do 

? Already in ON or ON 
creation, lit. rest/abode, 
snugness (vaerth, vaeri), 
hugr mind 

5 0 0 0 0 15, 
49, 6, 
1 

71 3 3 

CE
T 

hold sb. n. flesh (as in Christs body 
in comm.) 

? A. S. hold; Dan. huld; 
Swed. Hull, From Proto-
Germanic *huldą, 

2 46 46 6 6 139 139 23 23 

CE
T 

hold·tekja 
sb. f. 

incarnation  ?ON own creation 5 0 0 0 0 19 19 6 6 

CE
T 

hórdómr 
sb.m. 

whoredom, 
but more with 
reference to 
adultery 

fornicati
one 

CG cognates, verb form is 
to commit adultery, in 
OE/ME whoredom is late, 
12th. C. 

2, 6 2 2 1 1 59 59 8 8 
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(perhaps not 
prostitution?) 

CE
T 

hrǽða vb., 
hreða sb. f., 
hrǽða sb. f.  

to frighten  see above CG? 6 28 28 10 10 196, 
10, 2 

208 7 7 

CE
T 

hrǽzla sb. 
f., hrǽsla 

dread, fear, 
fear of God 

timor  CG hreðislo 6 5 5 0 0 81 81 19 19 

CE
T 

hreiðr sb. 
n. 

wrath ira  BL CG root (*wraitha), but 
connected to verb ritha 
(writhe), a turning a 
moving 

6 0 0 8 8 19 19 41 41 

CE
T 

hrein·lífi 
sb.n. 

chastity castitate, 
continent
ia, 
castitas, 
monachu
s 

lit. pure life, ON 
construction? 

3, 5 1 1 only 
hreinliga 
(with 
purity, 
cleanly) 

0 51 51 29 29 

CE
T 

hryggð sb. 
f. 

afflicition, 
grief, distress 

tristitia urnord./Common 
Germanic hriwwiðo 

6 8 8 0 but 5 
hryggr 
adj. 
(afflicted
, grieved) 

5 57 57 0 0 

CE
T 

hryggva, 
hryggja vb. 

to distress, to grieve CG hriwwjan 6 8 8 0 0 77 77 9 9 

CE
T 

hug·skot 
sb. n. 

mind, soul conscient
ia,  

? ON own creation, lit. 
mind's recess, germ. Roots 

5 0 0 0 0 109 109 20 20 

CE
T 

huggun sb. 
f. 

consolation, comfort from verb hugga, which is 
an intensification of 
hyggja, hugr, Ulf. hugs = 
GREEK, but only once, in 
Ephes. iv. 17, whereas he 
usually renders GREEK 
etc. by other words, as 
fraþi, aha, muns; A. S. 
hyge; Hel. hugi; O. H. G. 
hugu; Dan. hu; Swed. håg; 
hyggja, hugga, hyggð, -úð 
(q.v.) are all kindred words 

6 8 8 0 0 119 119 8 8 
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and point to a double final, 
still etymologisk uforklart 
(BL 495) 

CE
T 

hugr sb. m. mind, mood, 
heart, 
tempter, 
feeling, 
desire, wise, 
courage 
(many 
meanings) 

conscient
ia 

? Already in ON or ON 
creation, appears in several 
germanic lang. *hugr- 

6 105 105 52 52 665 665 46 46 

CE
T 

iðrun sb. f. repentance pænitenti
a, 
contritio 

lit. to moved inwards with 
reference to bowels (verb 
form) but only used 
metaphorically to repent 

7 13 13 3 
(includes 
idrar, 
idrask) 

3 89 89 45 45 

CE
T 

íllska sb. f. ill will, 
wickedness, 
cruelty 

iniquitas, 
malitia, 
many 
meanings 
also 
duritia 
(stubborn
), 
superbia 
(pride) 

related to illr BL likely CG 
adj. But only see in scand. 
Langs. (ex. Ill is of scand. 
Origin, evil of saxon origin 
in english) 

4 4 4 0 0 150 150 10 10 

CE
T 

jafn·girni 
sb. f. 

fairness, 
equity 

aequitas lit. desire for even(ness), 
see girni, but Jafn has CG 
roots, likely a ON creation 

3, 5 0 0 0 0 6 6 4 4 

CE
T 

jarteign sb. 
f.  

miracle  unclear etymology, has CG 
roots, Cleasby nots that the 
etmyology is from word-
token, not native scan. 

6, 7 14 14 1 
(jartegn) 

1 264 264 52 52 

CE
T 

játa vb. to say yes, to confess, to 
acknowledge, to assent 

see above, jatan, lat. 
Confiteri 

6 12 12 0 0 867 867 8 8 

CE
T 

játan sb. f. confession  related to Játa which has 
CG roots 

5, 6 0 0 0 0 6 6 0 0 

CE
T 

játari sb. m.  one who confesses (god) ? ON own creation 5 0 0 0 0 14 14 0 0 
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CE
T 

játning sb. 
f. 

confession confessio ? Already in ON or ON 
creation, related to jata CG 
*ja-atjon 

5, 6 0 0 0 0 61 61 2 2 

CE
T 

kirkju·friðr 
sb. m., 
kirkju·grið 
sb. n. 

sanctuary, church peace ? ON own creation 5 0 0 0 0 15, 12 27 0 0 

CE
T 

kostr sb. m. choice, 
alternative, 
many many 
definitions, 
number 12 is 
virtue 

virtus ? Already in ON or ON 
creation 

7 21 21 8 8 572 572 17 17 

CE
T 

kraftr sb. 
m.  

strength, 
ability 

virtus ? Already in ON or ON 
creation, appears in several 
Germanic languages 

6 45 45 0 0 214 214 40 40 

CE
T 

kross·festa 
vb. 

to fasten to the cross, to 
crucify 

ON own creation 5 2 2 0 0 34 34 4 4 

CE
T 

lang·rǽki 
sb. n. 

rancour, unforgiving 
temper 

? ON own creation, long-
rejected? Or long regarded 
(with malice? See note 

7 0 0 0 0 6 6 2 2 

CE
T 

lasta vb. to blame, 
speak ill of, 
in reference 
to God-to 
blaspheme 

detestari Ger. Origins for lasta and 
lostr, slander, speak ill of 

6 11 11 0 0 61 61 3 3 

CE
T 

laus·yrði 
sb. n., f. 

breach of 
one´s word 

inaniloqu
ia 

? ON own creation, lit. 
"loose words" 

5 0 0 0 0 14 14 1 1 

CE
T 

lausn sb. f. release, 
absolution 
from ban or 
sin, release 
from duty, 
decision, 
judgment 

remissio used metaphorically, CG 
lausaz, even connected to 
gk, which takes on the 
same religious meanings 

6 12 12 1 1 199 199 8 8 

CE
T 

lausung sb. 
f. 

lying, falsehood, loose 
living 

maybe from OE? A. S. 
leasung; Old Engl. leasing; 
North. E. lee sw m 

2 0 0 2 2 40 40 3 3 
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CE
T 

leið·rétting 
sb. f. 

correction (of 
direction), 
connected to 
conversion 

conversi
one ad 
Dominu
m 

lit. way correcting 3, 5 0 0 0 0 16 16 5 5 

CE
T 

lestir sb. m. destroyer, damager crimina, vitia 5 10 10 0 0 1 1 0 0 

CE
T 

leti sb.f. sloth, laziness acedia from CG *Latin 6 1 1 0 0 37 37 5 5 

CE
T 

litillatr adj. humility humilitat
e, 
humilis, 
pauper 
spiritu 

lit. little + 'manner', CG 
root and IndoE root 

5 0 0 0 0 49 49 19 19 

CE
T 

lof sb. n. praise, permission etym. The same word as 
lof meaning permission, 
from ger. Luba-,but only in 
the scand. Language, only 
loosely connected to eng. 
Leave (as in I give you 
leave) ger. Laub- 

4, 6 83 83 4 4 197 197 20 20 

CE
T 

lof·spá sb. 
f. 

glorious prophecy ? ON own creation 3, 4 0 0 0 0 1 1 0 0 

CE
T 

mǽr sb. f. maid, virgin  native ON world, although 
ger. Roots farther back, 
form mawiR form for 
runes, compare Ulf. mawi 
= GREEK; A.S. meowle = 
meyla, q.v.; Swed. and 
Dan. mö; the Engl. maid 
and Germ. magd are 
derivatives 

6 196 196 over 100 100 172 172 14 14 

CE
T 

mann·dráp 
sb. n. 

murder homicidi
um 

? Already in ON or ON 
creation 

5, 6 1 1 0 0 60 60 4 4 

CE
T 

manna-lof 
sb.n. 

praise of men humana 
laude 
non 
quærend
a 

loan translation of Latin? 3 0 0 0 0 13 13 7 7 
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CE
T 

mat·vísi/s 
sb.f., adj. 

greedy with 
reference to 
food 

gula lit. 'food' 'manner', matviss 
'meat-scenting', greedy, 
term of abuse, CG 
cognates 

6 0 0 0 0 3 3 1 1 

CE
T 

mein·eiðr 
sb. m. 

perjury  ?ON own creation lit. 
mean/bad oath, com. Ger 
roots for mein, for eithr, 
compare to other germ. 
Lang. but unclear etym. 

5 0 0 0 0 9 9 2 2 

CE
T 

mein·sǿri 
sb. n. 

perjury periuriu
m 

? ON own creation, from 
mein (a hurt/harm), in OE 
ma(a)n 

5 0 0 0 but 1 
meinsvar
i 
(perjurer) 

1 27 27 0 0 

CE
T 

mildi sb. f. mercy, grace clementi
a, pietas 

related to mildr., CG 
*meldia- 

6 29 29 5 5 100 100 12 12 

CE
T 

mildi·leiki 
sb. m., 
mild·leikr 
sb. m.  

mildness, 
mercy 

pietas see mildi 5 1 1 0 0 5, 21 26 0 0 

CE
T 

mis·gera 
vb. 

to sin  see mis·gerning 5 1 1 0 0 125 125 12 12 

CE
T 

mis·gerand
i sb. m. 

misdeed, sin  see mis·gerning 5 0 0 0 0 12 12 5 5 

CE
T 

mis·gernin
g sb. f., 
mis-
gerningr 
sb.n., see 
also 
misgerð 
(noun f.) 

misdeed, transgression ? Already in ON or ON 
creation 

5 0 0 0 0 19 19 8 8 

CE
T 

miskunn·se
mð sb. f. 

compassion, 
mercy 

miseratio
, pietas 

see miskunna 3, 5 0 0 0 0 43 43 10 10 

CE
T 

miskunna 
vb., 
miskunn 
sb. F. 

not to know, 
to overlook, 
pardon faults, 
have mercy, 
forgiveness, 

ignoscere 
(faithful 
transliter
ation not 
to know), 

related to CG prefix missa-
, but word seems to be of 
ON creation 

3, 5 63 63 1 
miskunnl
auss 

1 76, 
243 

319 146 
(both 
verb 
and 
noun) 

146 
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mercy, grace misereri, 
compati, 
misericor
dia 

CE
T 

mjúk·lyndr 
adj. 

gentle mitis Already in ON or ON 
creation 

5 0 0 0 0 21 21 4 4 

CE
T 

mútu-fé, n. a bribe  mutu and fe, mutu poss. 
From Latin or eastger., but 
unclear 

7 2 2 0 0 0 0 2 2 

CE
T 

ó·dyggð sb. 
f. 

bad faith, faithlessness see dyggð 5 1 1 0 0 26 26 1 1 

CE
T 

ó·gleði sb. 
f. 

cleerless, 
gloomy 

tristitia prob. From gletha and 
from germ. *glidan (slide, 
smooth) 

5, 6 0 but 
3 for 
óglað
r 
(adj.) 

3 0 0 45 45 5 5 

CE
T 

ó·hlýðni 
sb. f. 

inobedience inobedie
ntia 

likely from hlýða germ. 
(hliwiþo) 

6 1 1 0 0 58 58 6 6 

CE
T 

ó·mildr adj. impiety impii Already in ON or ON 
creation, see mildr 

5, 6 0 0 0 0 50 50 3 3 

CE
T 

ó·stilling 
sb. f. 

immoderate intemper
antia, 
incontine
ntia 

Already in ON or ON 
creation, related to stilla 
and CG stellijan 

5, 6 0 0 0 0 7 7 2 2 

CE
T 

of·metnuðr 
sb.m. 

of pride, 
ambition, 
honor 

superbia metnuðr- meetness, 
honor,fame, from meta-to 
tax, value, CG roots, ' 
of·metnuðr ' over-pride, 
over-assumption, 'of' 
means, excess, pride, 
conceit 

5 0 0 3 (1 for 
metnad, 
2 for 
ofmetnad
) 

2 60 60 37 37 

CE
T 

ǫfund sb.f. envy invidia probably from  af- and 
unna, and this prop. 
Meaning a disowning, 
grudge, comes to mean 
envy, ill-will 

5 9 9 2 2 85 85 24 24 

CE
T 

ǫfund·samr 
adj. 

envious invidus see öfund 5, 7 0 0 0 0 19 19 1 1 
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CE
T 

ǫnd sb. f. spirit  exact form only found in 
Scan. Lang. but CG roots 
with religious meaning, 
orig. meant breath 
(compare with Latin and 
GK) 

4, 7 54 54 10 10 186 186 109 109 

CE
T 

ótti sb. m. fear, dread timore CG *ohtan 6 43 43 0 0 101 101 0 0 

CE
T 

paradís sb. 
f., paradísa 
sb. f., 
paradísi sb. 
f.  

paradise  ? orig. from Gk, via Lat. 
paradisus 

1, 2 5 5 0 0 38 38 13 13 

CE
T 

píning sb. 
f. 

torture, 
Passion 

damnatio
, poena 

Cleasby, related to pina 
(suffering) from Anglo-
Saxon, comes from pina, a 
Osax loan word, came with 
Christendom, all the 
Germanic words stem in 
turn from mlat. Pena 

2, 5 7 7 0 but 1 
pina (to 
suffer, to 
torture) 

1 70 70 8 8 

CE
T 

píslar·sigr 
sb. m. 

martyrdom or the martyrs 
glory 

? ON own creation 3, 5 0 0 0 0 12 12 0 0 

CE
T 

rang-látr, 
adj. 

unrightous   see above 5, 6 1 1 0 0 39 39 4 4 

CE
T 

rang·lǽti 
sb. n. 

unrightousnes
s 

iniquitas, 
iniustitia 

from rangr, awry, not 
straight, from germ. 
Wranga (twisted, turned), 
only used metaphorically 
to mean unjust, 
unrighteous 

5, 6 0 0 0 0 46 46 6 6 

CE
T 

réttlátr adj., 
rétt·lǽti sb. 
n., rétt·lǽta 
vb. 

rightous, just justitia, 
iustus 

? ON own creation, CG 
roots from retta which also 
means to make straight 

5, 6 3 3 0 0 75, 
60, 8  

143 21 21 

CE
T 

sǽla sb. f. bliss, happiness, 
salvation? 

see sæll 6 27 27 3 3 85 85 14 14 

CE
T 

sǽll adj. blest, happy  BL 1102 Got. Sels 
oversetter bl.a. Agathos 

6 84 84 12 12 142 142 2 2 
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"good", probably a 
germanic form sela- 

CE
T 

sála sb. f.  soul  loan word from OE 
(sawol), that became sal, 
sala, variations in other 
ger. Languages all from 
ger. saiwalo-) 

2 2 2 0 0 52 52 19 19 

CE
T 

sam·vizka 
sb. f. 

conscience conscient
ia 

loan translation of Latin 
Conscientia (related to 
mind, think consciousness) 

3 1 1 0 0 126 126 0 
(only 
appea
rs 
aroun
d 
1275) 

0 

CE
T 

sið·bót sb. 
f. 

reformation 
of life or 
religion, 
sithferthi n. 
conduct of 
life, morality 

moralitas from sitha, to mend to 
improve one's life and 
manners and bot (cure), 
CG roots for both words, 
but perhaps a ON 
compound 

5 0 0 0 0 19 19 0 0 

CE
T 

sigr·sǽll 
adj. 

blessed by victory ?ON own creation, see 
translation, sigr? CG roots 
for sigr (*segaz) 

5 1 1 0 0 48 48 2 2 

CE
T 

skapari sb. 
m., skaperi  

creator  ? ON own creation, CG 
roots *skapjaną 

6 17 17 0 0 62, 22 84 18 18 

CE
T 

skylda sb. 
f., skyldr 
sb. m., 
skuld sb. f., 
skuldr sb. 
m. 

duty, obligation, legal and moral possibly 6 2 
skyld
a sb f, 
1 
skuld 
sb. F. 

3 3 (skyldr 
adj.) 

3 108, 
22, 
178 , 
10 

318 0 0 

CE
T 

snúning sb. 
f. 

a turning, 
rotation 

conversi
o 

?ON own creation 5 0 0 0 0 12 12 0 0 

CE
T 

spá·leikr 
sb. m. 

divination, prophecy see spaman, from ur-nordic 
spahon 

4 0 0 0 0 15 15 0 0 

CE
T 

spá·saga 
sb. f. 

prophecy  see above 4 0 0 0 0 46 46 1 1 

CE speki sb. f. wisdom sapientia Native to ON. (urn. 4 9 9 0 0 62 62 22 22 
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T *spaitho) 
CE
T 

stað·festi 
sb. f., 
stað·festa 
sb. f., 
stað·festi 
sb. n., 
stað·festa 
vb., 
stað·fastr 
adj.,  
stað·festr 
adj. 

Steadfast, etc. perserver
antia in 
bonis 
operibus 

CG roots for parts, CG 
cognates for combined 
word, originally fixed in 
location, comes to mean 
metaphorically,  fixed in 
one's mind, this 
development is late in 
English, 1200s. 

2, 6 0 but 
1 for 
staðfe
sta 
(verb) 

1 0 0 64, 
142, 
6, 
166, 
84, 4 

466 20 20 

CE
T 

stór·glǿpr 
sb. m. 

great crimes  see above 5 0 0 0 0 17 17 0 0 

CE
T 

styrkð sb. f. stength, help, 
assistance 

fortitudo,  CG roots, related to sterkr 6 3 3 0 0 29 29 34 
(man
y 
verb 
forms 
and 
negati
ve 
forms
) 

34 

CE
T 

sundr·þykk
i sb. n. 

discord discordia ? ON own creation, sundr 
common to all germ. 
Languages, þykkja, to 
seem, dislike,discord 

5 0 0 0 0 71 71 3 3 

CE
T 

synð sb. f. sin  BL from Osax sundia, but 
related to Xity 

2 71 71 5 5 107 107 282 
w/ 
synd-
ligr, 
adj., 
23 
just 
synd 

282 

CE synðga vb. to sin   A.S. syngjan 2 0 0 0 0 39 39 4 4 
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T 
CE
T 

synðugr 
adj. 

sinful sceleratu
s 

see above to sin? 2, 5 5 5 0 0 51 51 18 18 

CE
T 

sýslu·líf sb. 
n. 

the active life 
(in contrast to 
monastic life) 

activa 
vita 

loan translation?, susa v. to 
be busy and lif life 

3 0 0 0 0 6 6 0 0 

CE
T 

tákn sb. n. token, wonder From OE according to 
Kahle, OE tacn, orginally 
Germanic 

2 12 12 0 0 106 106 15 15 

CE
T 

tapan sb. f. loss, perdition perditio BL CG tapon, but in ON 
had connotations of putting 
someone to death, ideal for 
xian use 

6 0 but 
3 
verb 
form 

3 0 0 0 0 0 0 

CE
T 

tár·melti sb 
n/f  

a melting into 
tears 

compunc
tione 
codis 

Native to ON, CG 
cognates, lit. tears + 
speak/express 

6 0 0 0 0 4 4 1 1 

CE
T 

teiti sb. f. joy  ? CG roots 6 12 12 2 2 4 4 0 0 

CE
T 

teyging sb. 
f. 

temptation, luring likely from metaphoric use 
of teygja (to draw out, to 
allure), CG 

6 0 0 0 0 28 28 3 3 

CE
T 

til·lǽti sb. 
n. 

respect, reverence from CG prefix til, and 
IndoE word, but perhaps 
ON creation 

5 0 0 0 0 27 27 1 1 

CE
T 

tor·mǿði 
sb. f. 

rancor rancor 
animi 

tor-difficult, hard, mæði- 
weariness, exhaustion, CG 
prefix 

5 0 0 0 0 0 0 1 1 

CE
T 

trúa vb., 
trúa sb. f. 

faith fide Native to ON BL-CG roots 
*trua- 

6 46 46 30 30 223, 
67 

290 20 20 

CE
T 

upp·numni
ng sb. f. 

assumption with ref. to 
mary 

ON own creation, literally 
to take up, CG roots for 
nema 

5 0 0 0 0 20 20 2 2 

CE
T 

upp·litning 
sb. f. 

comtemplatio
n 

comtemp
latio 

ON original meaning, a 
looking up 

5 0 0 0 0 10 10 0 0 

CE
T 

upp·risa sb. 
f. 

resurrection  double check? ON own 
creation 

5, 6 2 2 0 0 45 45 18 18 

CE
T 

upp·stignin
g sb. f. 

ascension ascensio  ON own creation 2, 6 0 0 0 0 25 25 6 6 
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CE
T 

ván sb. f. prospect, 
hope 

spe Native to ON BL related to 
vaenta to wait, to expect, 
urn. *wanatijan, CG *weni 
hope, wish 

6 58 58 12 12 395 395 13 13 

CE
T 

van·heill 
adj. 

ill, wretched  ? Already in ON or ON 
creation 

5 0 0 0 0 44 44 1 1 

CE
T 

vár·kunn 
sb. f. 

compassion, 
pity 

compassi
o 

? ON own creation, 
Cleasby, var is from va- 
(woe) and connected to 
kynna, to feel compassion 
for, what is to be excused 
(rendering of lat. 
Compassio) 

3 4 4 0 0 56 56 4 4 

CE
T 

vár·kunn·l
ǽti sb. n. 

forbearance indulgent
ia 

see above 3, 5 0 0 0 0 8 8 2 2 

CE
T 

vár·kunn·lá
tr adj. 

compassionate see above 3, 5 0 0 0 0 4 4 2 2 

CE
T 

veg·girni 
sb. f.  

ambition, 
vanity 

cenodoxia
, i.e. Vana 
gloria 

lit. desire for glory, honor, 
germ. Roots (wegiR) 

5 0 0 0 0 2 2 1 1 

CE
T 

veg·semð 
sb. f. 

honor, glory  from vegr and semd, vegr 
from ger. wegiR (likely 
rays, flashing) 

5 0 0 0 0 55 55 1 but 
adj. 
usage 
more 

1 

CE
T 

viðr·komni
ng sb. f., 
við·komnin
g sb. f. 

compunctio
n 

compuncti
o 

? ON own creation, loan 
translation? With 
"coming", komask can 
mean to get at, to be 
touched, komask vid (to be 
touched) 

3, 5 0 0 0 0 20, 5 25 3 3 

CE
T 

vitra vb, 
vitra sb.f. 

wisdom, 
knowledge 

prudentia CG roots vitr 6 5 5 5 in adj. 
form vitr 

5 96, 55  151 3 3 

CE
T 

yfir·bót sb. 
f. 

penance, penitence, 
compensation, atonement 

? ON own creation 5 2 2 0 0 105 105 9 9 

CE
T 

þola vb. to bear, endure, suffer from ger. Þulen-, common 
across ger. Languages, 
even InE roots think of lat. 
Tol-erare 

6 19 19 4 4 263 263 14 14 
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 CE
T 

þolin·mǿði 
sb. F. 

patience 
(from to 
endure, bear) 

patientia, 
humilitas 

from thola (to bear, suffer, 
endure, also to be still), 
IndoE roots to word thola, 
but likely ON creation 

5 0 0 0 0 58 58 34 34 

CE
T 

þrif·gjǫf 
sb. f. 

gift of grace, salvation ON own creation 5 0 0 0 0 2 2 0 0 

CE
T 

þrif·semi 
sb. f. 

a good estate, salvation, 
thrift 

? ON own creation 5 0 0 0 0 2 2 4 4 
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Runic Data Set 
   13. Icelandic 

or Nordic 
Runic 
inscriptions 

14. All other 
Runic 
inscriptions, 
earliest one 
given 

15. Total for 
runic 
inscriptions 

16. Appears 
in runes, Y 
or N 

17. Appears 
in V times or 
by 1100 

        
CP Christian practice (ex. liturgy)     
CP antefna sb. f., anti·fóna sb. f. 0  n   
CP bleza vb.  2 (N 325 M) 1 Na 2 mid 

1200s) 
4 y 0 

CP blezun sb. f.   0  n  
CP bǿn  sb.f., bón sb. f. 2 (N 446 

1200s) 
13 (U 
Fv1959;196 
V b. 1100s) 

15 y 0 

CP dýrka, dýrðka vb.  1 (GR 9 M) 1 y 0 
CP fasta sb. f., fasta vb.  0  n  
CP fórn sb. f.   0  n   
CP fórna vb.   0  n   
CP húsl sb. n.   0  n   
CP imbru·dagr sb. m.  0  n   
CP lofa vb.  1 (N 324 M) 0 1 y 0 
CP messa sb. f.  17 (N 240 ca 

1150) 
24 (various 
variations) 

41 y 1 

CP munk·líf sb. n., munk·lífi sb. n. 0  n   
CP offr sb.n., offrend sb.f., offrun sb.f. 0 2 (DR 373 

$M ca. 1200) 
2 y 0 

CP offra, vb.  0 1 (DR 373) 1 y 0 
CP ǫlmusu·gǿði sb.f/n  0  n   
CP páskir sb. f. pl., páskar sb. f. pl., páski sb. m., 

páska·dagr sb. m. 
0  n   



 136 

CP predika vb.   0  n   
CP reglu·staðr sb. m.  0  n   
CP signa vb.   5 ( N 22 c. 

1200) 
15 (U 942 V) 20 y 1 

CP signun sb. f.   0  n  
CP skíra vb.   0  n   
CP skírn, f., many variations  0  n   
CP skrift·ganga/r sb.f/m.  0  n   
CP vígja vb.  0 5 (DR 209 V 

before 
Jelling, Thor 
always 
mentioned) 

5 y 1 

CP vígsla sb. f.   0  n   
        

CR Christian roles and titles (for ex. engill - angel), also names of God    
CR abbáti, abbóti sb. m.  0  n  
CR aldar·faðir sb. m.  0  n  
CR arki·byskup sb. m., erki·byskup sb. 

m., erki·byskupr sb. m. 
0 3 (DR 405 

1050-1150) 
3 y 1 

CR baptisti sb. m. 1 (N 631 M) 0 1 y  
CR ber·fóta·bróðir sb. m., ber·fǿta·bróðir sb. m. 0  n  
CR djákn sb.m.,n.  0 1 (Dr 184 M) 1 y 0 
CR djǫfull sb. m.   0  n  
CR dróttinn sb. m. 12 (N 252 V, 

refers to a 
man, but a 
priest raised 
it) 

33 (E DR419 
V after 1073, 
refers to 
Thor, U 
Fv1933; 134 
V 1000s, 
refers to lord 
of giants like 
the english 

45 y 1 
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one, DR 209 
refers to a 
man and thor 
is mentioned, 
before 
Jelling) 

CR ein·setu·maðr sb. m.,  ein·setu·munkr sb.m. 0  n  
CR engill sb. m.   0  n  
CR erki·byskups·ríki sb. n.  0  n  
CR frum·váttr sb. m.  0  n  
CR fyrir·rennari sb. m.  0  n  
CR goðs·váttr sb. m., guðs·váttr sb. m. 1 (N 155 M 

only vatti-
witness) 

1 2 y 0 

CR grá·munkr sb. m.  0  n  
CR grǿðeri sb. m., grǿðari sb. m. 0  n  
CR guð sb. m., guð sb. n. 75 (N 185 V) 515 (Ol 9) 590 y 1 
CR guð·móðir sb. f.  0  n  
CR guð·sifja vb., sb.f., adj.  0  n  
CR heiðinn adj.   0  n  
CR herra sb. m.  2 (N B249 M 

ca. 1332) 
21 (U NOR 
2000, 27B 
bef. 1100s) 

23 y 1 

CR hǫfuð·faðir sb. m.  0  n  
CR hǫfuð·kenni·maðr sb. m.  0  n  
CR kapellu·prestr sb. m.  0  n  
CR kardinali sb. m., kardinal sb. m.  0  n  
CR kenni·maðr sb. m.  0  n  
CR kenni·mann(s)·skapr sb. m. 0  n  
CR klerk·dómr sb. m.  0  n  
CR klerkr sb. m.   0  n  
CR kristinn adj.  1 (N 449 8 9 y 1 
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kristindomr 
has been 
here 12 
winters 
Viking age)  

CR lǽri·faðir sb. m.  0  n  
CR lǽri·sveinn sb. m.  0  n  
CR lausnari sb. m.  0  n  
CR lávarðr sb. m.  1 (N B448 

M, used as a 
man´s title) 

1 2 y 0 

CR leik·maðr sb. m.  0  n  
CR ljóð·byskup sb. m., byskup sb. m. 3 (N 148 M 

ca. 1180) 
4 7 y 0 

CR munkr sb. m.  1 (N 148 M 
ca. 1180) 

1 2 y 0 

CR nunna sb. f.  1 (N B368 M 
nunnusetri-
convent) 

1 2 y 0 

CR papi sb. m., páfi sb. m.   0  n  
CR pínslar·vǽtti sb. n., píslar·vǽtti sb. n. 0  n  
CR pínslar·váttr sb. m., píslar·váttr sb. m. 0  n  
CR postuli sb. m. 1 (N 11M ca 

1250) 
5 (G 229 M 
1175-1200) 

6 y 0 

CR predikari sb. m.  0  n  
CR prestr sb. m.  20 31 (N 252 V) 51 y 1 
CR prófastr, m.  1 (N B625 

M ) 
2 (Vg 219 
mid 1200s) 

3 y 0 

CR prófeti/a sb. m.  0  n  
CR reglu·maðr sb. m.  0  n  
CR sóknar·prestr sb. m., undir·prestr sb. m., fylkis·prestr 

sb. m., heraðs·prestr sb. m. 
1 late M 1 y 0 

CR spá·kona sb. f.  0  n  
CR spá·maðr sb. m.  0  n  
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CR sub·djákn sb. m.  0  n  
CR svart·munkr sb. m.  0  n  
CR undir·byskup sb. m.  0  n  
CR yfir·faðir sb. m.  0  n  
CR yfir·klerkr sb. m.  0  n  

        
Cpar Christian paraphernalia (ex. fontr - font)     
Cpar altari, alteri sb. n., m, altara, sb.n.  0  n  
Cpar bagall sb. m.   0  n  
Cpar bjalla sb. f.   0  n  
Cpar fontr sb. m.  0 1 (G 97 $M 

1175-1200) 
1 y 0 

Cpar guþspill, guþspjall sb.n., guð·spell 
sb. n. 

  0  n  

Cpar hǿgendis·kirkja sb. f., hǿgenda·kirkja sb. f. ,  
hǿgendar·kirkja sb. f. 

0  n  

Cpar kalekr sb. m. vs. kalkr sb. m. 0  n  
Cpar kapítuli sb. m.  0  n  
Cpar kirkja sb. f.  6 (N 553 M 

ca. 1200) 
19 25 y 1 

Cpar klaustri sb. m.  0  n  
Cpar klokka sb. f.  3 (N 158 M 

1200-t) 
6 (G 254 M 
1200-t) 

9 y 0 

Cpar kofi sb. m.   0  n  
Cpar konvent sb. f., konventa sb. f. 0  n  
Cpar kross sb. m.  3 (N417 b. 

1000) 
33 (IM 
MM112 $ V 
930-950) 

36 y 1 

Cpar mítra sb. f. , mítr  0  n  
Cpar mysteri sb. n., musteri sb. n. 0  n  
Cpar pallr sb. m.   1 ( N 334 M 

ca. 1200) 
1 2 y 0 
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Cpar róða sb. f.    0 0 n  
Cpar skrín sb. n.   0  n  
Cpar skurð·guð sb. n./m.  0  n  
Cpar sókn sb. f.   1 M 1 y 0 
Cpar vígslu·pallr sb. m.  0  n  

        
        

CET Christian ethics and Theology (ex. miskunn — mercy)   
CET á·barning sb. f.   0  n  
CET á·girni sb. f., ágirnd ab. F., á·gjarn adj.  0  n  
CET á·víta vb.   0  n  
CET af·gera, af·gøra vb.  0  n  
CET af·gerð, af·gørð sb.f.  0  n  
CET ást sb. f.  5 2 7 y 1 
CET ást·hugr sb. m., ástar·hugr sb. m. 0  n  
CET bak·mǽli sb. n., bak·mǽlgi sb. f. 0  n  
CET beiðni sb. f.   0  n  
CET bindandi sb. f.  0  n  
CET boð·orð sb. n.  0  n  
CET boða vb.  1 (N B524 

M) 
0 1 y 0 

CET bǫlvun, bǫlvan sb. f.  0  n  
CET bót sb. f.  1 (N B203 

M) 
3 (DR 41 
Jelling, 
salvation, 
cure) 

4 y 1 

CET brǽði sb. f.   0  n  
CET dauð·leikr sb. m.  0  n  
CET dómandi sb. m., dómari sb. m., dómr  0  n  
CET dyggð sb. f.   0  n  



 141 

CET dyggr adj.   0  n  
CET dýr·ligr adj.  0 1 (G188 V 

late 1000s) 
1 y 1 

CET dýrð sb. f.  1 (N 257 M 
mid 1100s) 

1 (so 130 
$ V) 

2 y 1 

CET elska sb. f.  0 1 (DR 140 
$ Jelling) 

1 y 1 

CET fagna vb.  3 (M)  3 y 0 
CET fals·kostr sb. m. appears late 

(is falskr a 
late loan 
word) 

0  n  

CET fé·girni sb. f., fé·girnd sb. f., fé·gjarn adj.  0  n  
CET freista vb.   0  n  
CET freistni sb. f.   0  n  
CET freistun sb. f., freistnun sb. f. 0  n  
CET friðr sb. M  4 (N 536 M 

early 1200s) 
5 (U NOR 
2000;30B ca. 
V 1073-
1093) 

9 y 1 

CET frum·gjǫf sb. f.  0  n  
CET fullna vb.   0  n  
CET fyr·dǿma vb., fyrir·dǿma vb., for·dǿma vb.  0  n  
CET fyr·gefa vb., fyrir·gefa vb. 1 U 323  V 

Christian 
inscription 

1 y 1 

CET fyr·gefning sb. f., fyrir·gefning sb. f. 0  n  
CET gaman sb. n.   2 (Sm 107 V 

but xian) 
2 y 1 

CET geð·leysi sb. n.  0  n  
CET glæði sb.f., gleðiligr adj., gleðja vb. 1 (N 429 M) 3 (all forms 

Vg. 144 ca 
1200) 

4 y 0 

CET glata vb.   0  n  
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CET glǿpr sb. m.,  glǿpa vb.  0  n  
CET góð·fýsi sb. f.  0  n  
CET góð·gjarn adj.  0  n  
CET guð·lasta vb., guðlastan sb.  0  n  
CET hafna vb.   0  n  
CET hatr sb. n.  0 1 (Sm 37 

$ V) 
1 y 1 

CET hé·góma vb., hé·góma·dýrð sb. f. 0  n  
CET heift sb. f.   0  n  
CET heilag·leikr sb. m.  0  n  
CET heilagr adj.  3 M 10 (Vg 186 

$ V) 
13 y 1 

CET heilsa sb. f.   0   n  
CET heilsu·gjǫf sb. f.  0  n  
CET heimili sb. n.; for an older form 

heimi, heim also used to describe 
world (the worlds savior) 

0 1 (So 275 V) 1 y 1 

CET hel-víti, n.   0  n  
CET himinn sb. m.  2 (N 549 ca 

1200) 
8 (Vg 186 V) 10 y 1 

CET hjalp·ráð sb. n.  0  n  
CET hóf·semi sb.f., hóf·semð sb.f., Hofsamr adj., 

hofsamligr adj.  
0  n  

CET hǫfuð·synð sb. f.  0  n  
CET hóg·lyndr adj.  0  n  
CET hóg·vǽrð sb. f., hóg·vǽri sb. f., hóg·vǽri sb. n. ,  

hug·vǽri sb. f. 
0  n  

CET hold sb. n.   0  n  
CET hold·tekja sb. f.  0  n  
CET hórdómr sb.m.  0  n  
CET hrǽða vb., hreða sb. f., hrǽða sb. f.  0  n  
CET hrǽzla sb. f., hrǽsla  0  n  
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CET hreiðr sb. n.   0   n  
CET hrein·lífi sb.n.  0  n  
CET hryggð sb. f.   0  n  
CET hryggva, hryggja vb.  1? Öl Fv 

1918 
1 y 0 

CET hug·skot sb. n.  0  n  
CET huggun sb. f.    0  n  
CET hugr sb. m.  6 (verb 

forms only, 
N B380 ca 
1185-
mentions 
thor and 
odin) 

6 12 y 1 

CET iðrun sb. f.   0  n  
CET íllska sb. f.   0  n  
CET jafn·girni sb. f.  0  n  
CET jarteign sb. f.   2 (N B625 

M) 
2 4 y 0 

CET játa vb.   0  n  
CET játan sb. f.   0  n  
CET játari sb. m.    0  n  
CET játning sb. f.   0  n  
CET kirkju·friðr sb. m., kirkju·grið sb. n. 0  n  
CET kostr sb. m.   0  n  
CET kraftr sb. m.    0  n  
CET kross·festa vb.  0  n  
CET lang·rǽki sb. n.  0  n  
CET lasta vb.  Germ. 

lästern 
0  n  

CET laus·yrði sb. n., f.  0  n  
CET lausn sb. f.   0  n  
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CET lausung sb. f.   0  n  
CET leið·rétting sb. f.  0  n  
CET lestir sb. m.   0  n  
CET leti sb.f.   0  n  
CET litillatr adj.   0  n  
CET lof sb. n.   1 (GR 9 m) 1 y 0 
CET lof·spá sb. f.  0  n  
CET mǽr sb. f.  4 (N68 V ca 

1050-1050) 
6 V 10 y 1 

CET mann·dráp sb. n.  0  n  
CET manna-lof sb.n.  0  n  
CET mat·vísi/s sb.f., adj.  0  n  
CET mein·eiðr sb. m.  0  n  
CET mein·sǿri sb. n.  0  n  
CET mildi sb. f.  1 (N B249 ca 

1332) 
7 (Sm 44), 
incl. adj. 
forms 

8 
 

y 1 

CET mildi·leiki sb. m., mild·leikr sb. m.  0  n  
CET mis·gera vb.   0  n  
CET mis·gerandi sb. m.  0  n  
CET mis·gerning sb. f., mis-gerningr sb.n., see also 

misgerð (noun f.) 
0  n  

CET miskunn·semð sb. f.  0  n  
CET miskunna vb., miskunn sb. F. 3 (N 384 ca 

1175) 
10 (U 1039 
$ V) 

13 y 1 

CET mjúk·lyndr adj.  0  n  
CET mútu-fé, n.   0  n  
CET ó·dyggð sb. f.  0  n  
CET ó·gleði sb. f.   0  n  
CET ó·hlýðni sb. f.  0  n  
CET ó·mildr adj.   0  n  
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CET ó·stilling sb. f.  0  n  
CET of·metnuðr sb.m.  0  n  
CET ǫfund sb.f.   0  n  
CET ǫfund·samr adj.  0  n  
CET ǫnd sb. f.  3 (N A222 

V) 
around 204 
(DR 370 v 
1050-1150, 
Vg 216 
1100s 
mentions 
witchcraft) 

207 y 1 

CET ótti sb. m.   4 (DR IK 
185 U 400-
650) 

4 y 1 

CET paradís sb. f., paradísa sb. f., paradísi sb. f.  1 (DR 399 
1050-1150) 

1 y 1 

CET píning sb. f.   0  n  
CET píslar·sigr sb. m.  0  n  
CET rang-látr, adj.   0  n  
CET rang·lǽti sb. n.  0  n  
CET réttlátr adj., rétt·lǽti sb. n., rétt·lǽta vb. 0  n  
CET sǽla sb. f.    0  n  
CET sǽll adj.  0 1 (sæli-vb. 

Bless), Og 
49 $M 

1 y 0 

CET sála sb. f.   30 
inscriptions 
(N A 53, but 
likely 
christian) 

293 words, 
many from 
viking period 

323 y 1 

CET sam·vizka sb. f.  0  n  
CET sið·bót sb. f.  0  n  
CET sigr·sǽll adj.   0  n  
CET skapari sb. m., skaperi   0  n  
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CET skylda sb. f., skyldr sb. m., skuld sb. 
f., skuldr sb. m. 

1 (1300s) 2 (subst. 
form G 120 
M 1280s) 

3 y 0 

CET snúning sb. f.   0  n  
CET spá·leikr sb. m.  0  n  
CET spá·saga sb. f.  0  n  
CET speki sb. f.   0  n  
CET stað·festi sb. f., stað·festa sb. f., 

stað·festi sb. n., stað·festa vb., 
stað·fastr adj.,  stað·festr adj. 

  0  n  

CET stór·glǿpr sb. m.  0  n  
CET styrkð sb. f.  1 (N 289 

1250-1300) 
1 2 y 0 

CET sundr·þykki sb. n.  0  n  
CET synð sb. f.  1 M 8 (G 200 V 

ca 1100) 
9 y 1 

CET synðga vb.   0  n  
CET synðugr adj.   0  n  
CET sýslu·líf sb. n.  0  n  
CET tákn sb. n.   0  n  
CET tapan sb. f.  0 2 (meaning 

lose but used 
in biblical 
story DR 
Schl22 1000-
1100s) 

2 y 1 

CET tár·melti sb n/f   0  n  
CET teiti sb. f.   1 (DR NOR 

1988, 5 V 
800-900s 
teitirunar 
runes of 
gladness) 

1 y 1 

CET teyging sb. f.   0  n  
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CET til·lǽti sb. n.   0  n  
CET tor·mǿði sb. f.  0  n  
CET trúa vb., trúa sb. f. 1 (N388 M) 4 (G 188 $ V 

late 1000s) 
4 y 1 

CET upp·numning sb. f.  0  n  
CET upp·litning sb. f.  0  n  
CET upp·risa sb. f.  0  n  
CET upp·stigning sb. f.  0  n  
CET ván sb. f.   0   n  
CET van·heill adj.  0  n  
CET vár·kunn sb. f.  0  n  
CET vár·kunn·lǽti sb. n.  0  n  
CET vár·kunn·látr adj.  0  n  
CET veg·girni sb. f.   0  n  
CET veg·semð sb. f.  0  n  
CET viðr·komning sb. f., við·komning sb. f. 0  n  
CET vitra vb, vitra sb.f. 0 1 (Ol 10 $ V) 1 y 1 
CET yfir·bót sb. f.  0  n  
CET þola vb.  0 0  n  
CET þolin·mǿði sb. F.  0  n  
CET þrif·gjǫf sb. f.  0  n  
CET þrif·semi sb. f.  0  n  
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Appendix 2: Abbreviations Used 
 
adj. 
AS 
 
CP 
CPar 
CR 
CET 
etym. 
f. 
Gr./gk. 
Goth./goth. 
Lat. 
M 
m. 
ME 
Mger. 
n. 
OE 
OED 
ON 
ONB 
ONP 
OSax/OS 
poss. 
prop. 
sb. 
Scand. 
SkP 
Ulf. 
V 
vb. 
Xian 
Xity 

 
adjective 
Anglo-Saxon (older abbreviation for Old 
English) 
Christian Practice 
Christian Paraphernalia 
Christian roles and titles 
Christian Ethics and Theology 
etymology/etymologically 
feminine gender 
Greek  
Gothic 
Latin 
Medieval 
masculine gender 
Middle English 
Middle German 
neuter gender 
Old English 
Oxford English Dictionary 
Old Norse (generally Old West Norse) 
Old Norwegian Homily Book 
Old Norse Prose 
Old Saxon 
possibly 
probably 
substantive/noun 
Scandinavian 
The Skaldic Project, a skaldic poetry database 
Ulfias 
Viking 
verb 
Christian 
Christianity
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Appendix 3: Charts 

3.1 Etymology Distribution according to word count (not frequency)

Total Word Distribution   Homily Book Distribution
1 13 5% 
2 46 17% 
3 11 4% 
4 9 3% 
5 66 24% 
6 59 22% 
7 8 3% 
1, 2 3 1% 
1, 3 2 1% 
1, 7 2 1% 
2, 5 2 1% 
2, 6 4 1% 
3, 4 1 0% 
3, 5 20 7% 
4, 6 2 1% 
4, 7 4 1% 
5, 6 16 6% 
5, 7 2 1% 
6, 7 3 1% 
Grand Total 273 100% 

Eddic Poetry Distribution 
1 1 2% 
2 6 11% 
4 1 2% 
5 3 5% 
6 32 56% 
7 5 9% 
2, 5 1 2% 
2, 6 2 4% 
3, 5 1 2% 
4, 6 1 2% 
4, 7 2 4% 
6, 7 2 4% 
Grand 
Total 

57 100% 

 

 
1 6 3% 
2 34 17% 
3 4 2% 
4 8 4% 
5 44 22% 
6 52 26% 
7 8 4% 
1, 2 3 1% 
1, 3 1 0% 
1, 7 1 0% 
2, 5 2 1% 
2, 6 4 2% 
3, 5 10 5% 
4, 6 2 1% 
4, 7 4 2% 
5, 6 14 7% 
5, 7 1 0% 
6, 7 3 1% 
Grand 
Total 

201 
100% 

 
Runic Inscription Distribution 
1 4 6% 
2 18 27% 
4 2 3% 
5 1 2% 
6 29 44% 
7 1 2% 
1, 2 2 3% 
2, 6 1 2% 
3, 5 2 3% 
4, 6 2 3% 
4, 7 1 2% 
5, 6 2 3% 
6, 7 1 2% 
Grand Total 66 100% 
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Skaldic Poetry Distribution 
1 6 4% 
2 31 22% 
3 3 2% 
4 5 3% 
5 14 10% 
6 50 35% 
7 7 5% 
1, 2 3 2% 
1, 3 1 1% 
1, 7 1 1% 
2, 5 2 1% 
2, 6 3 2% 
3, 5 3 2% 
4, 6 2 1% 
4, 7 3 2% 
5, 6 8 6% 
6, 7 2 1% 
Grand 
Total 144 100% 

3.2 Thematic Category Distribution according to word count (not 

frequency) 
Total Word Distribution   Homily Book Distribution 
 
CET 170 62% 
CP 26 10% 
Cpar 22 8% 
CR 55 20% 
Grand 
Total 

273 100% 

 
Eddic Poetry Distribution  
 Runic Distribution 
   
CET 48 84% 
CP 3 5% 
Cpar 2 4% 
CR 4 7% 
Grand 
Total 

57 100% 

CET 140 70% 
CP 21 10% 
Cpar 11 5% 
CR 29 14% 
Grand 
Total 

201 100% 

CET 35 53% 
CP 9 14% 
Cpar 6 9% 
CR 16 24% 
Grand 
Total 

66 100% 
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Skaldic Poetry Distribution 
CET 92 64% 
CP 17 12% 
Cpar 12 8% 
CR 23 16% 
Grand 
Total 

144 100% 

3.3 Etymology Distribution according to word frequency 
Total Word Distribution  Homily Book Distribution 
 

1 127 3% 
2 846 20% 
3 22 1% 
4 136 3% 
5 370 9% 
6 1733 42% 
7 105 3% 
1, 2 40 1% 
1, 3 16 0% 
1, 7 8 0% 
2, 5 26 1% 
2, 6 114 3% 
3, 5 211 5% 
4, 6 56 1% 
4, 7 139 3% 
5, 6 108 3% 
5, 7 1 0% 
6, 7 70 2% 
Grand 
Total 

4128 100% 

 
  

1 2254 6% 
2 6642 19% 
3 309 1% 
4 964 3% 
5 2993 8% 
6 15268 43% 
7 1351 4% 
1, 2 122 0% 
1, 3 49 0% 
1, 7 136 0% 
2, 5 160 0% 
2, 6 961 3% 
3, 4 1 0% 
3, 5 1006 3% 
4, 6 637 2% 
4, 7 834 2% 
5, 6 1099 3% 
5, 7 31 0% 
6, 7 610 2% 
Grand 
Total 

35427 100% 
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Eddic Poetry Distribution  Runic Inscriptions Distribution 
1 70 4% 
2 510 32% 
4 2 0% 
5 1 0% 
6 729 46% 
7 2 0% 
1, 2 2 0% 
2, 6 3 0% 
3, 5 15 1% 
4, 6 2 0% 
4, 7 223 14% 
5, 6 10 1% 
6, 7 4 0% 
Grand 
Total 

1573 100% 

 
Skaldic Poetry Distribution 
1 54 1% 
2 465 13% 
3 6 0% 
4 103 3% 
5 55 1% 
6 2495 68% 
7 103 3% 
1, 2 8 0% 
1, 3 1 0% 
1, 7 3 0% 
2, 5 12 0% 
2, 6 41 1% 
3, 5 77 2% 
4, 6 125 3% 
4, 7 77 2% 
5, 6 37 1% 
6, 7 28 1% 
Grand 
Total 

3690 100% 

 
  

1 2 0% 
2 24 5% 
4 3 1% 
5 5 1% 
6 418 83% 
7 17 3% 
2, 5 1 0% 
2, 6 6 1% 
3, 5 1 0% 
4, 6 4 1% 
4, 7 21 4% 
6, 7 3 1% 
Grand 
Total 

505 100% 
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3.4 Thematic Category 

Distribution according to word 

frequency 
Total Word Distribution 
CET 22144 63% 
CP 4296 12% 
Cpar 2277 6% 
CR 6710 19% 
Grand 
Total 35427 100% 

 
Eddic Poetry Distribution 
CET 450 89% 
CP 8 2% 
Cpar 9 2% 
CR 38 8% 
Grand 
Total 

505 100% 

 
Skaldic Poetry Distribution 
CET 2369 64% 
CP 188 5% 
Cpar 180 5% 
CR 953 26% 
Grand 
Total 

3690 100% 

 

 
 
Homily Book Distribution 
CET 2521 61% 
CP 284 7% 
Cpar 185 4% 
CR 1137 28% 
Grand 
Total 4128 100% 

 
Runic Inscriptions Distribution 
CET 691 44% 
CP 90 6% 
Cpar 74 5% 
CR 718 46% 
Grand 
Total 1573 100% 
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3.5 Etymology Distribution according to word frequency, with +350 

occurrences in one textual category omitted 
Total Word Distribution  
Words omitted include: messa, byskup, 
guð, kirkja, játa, heilagr, hugr, kostr, 
stað·festi (and variations), ván, domr 

 

 
Homily Book Distribution 
Word omitted: guð 
  
1 127 4% 
2 846 24% 
3 22 1% 
4 136 4% 
5 370 10% 
6 1133 32% 
7 105 3% 
1, 2 40 1% 
1, 3 16 0% 
1, 7 8 0% 
2, 5 26 1% 
2, 6 114 3% 
3, 5 211 6% 
4, 6 56 2% 
4, 7 139 4% 
5, 6 108 3% 
5, 7 1 0% 
6, 7 70 2% 
Grand 
Total 

3528 100% 

Eddic Poetry Distribution 
No changes, same as above table

1 1154 4% 
2 5716 21% 
3 309 1% 
4 964 4% 
5 2993 11% 
6 10091 37% 
7 779 3% 
1, 2 122 0% 
1, 3 49 0% 
1, 7 136 1% 
2, 5 160 1% 
2, 6 495 2% 
3, 4 1 0% 
3, 5 1006 4% 
4, 6 637 2% 
4, 7 834 3% 
5, 6 1099 4% 
5, 7 31 0% 
6, 7 610 2% 
Grand 
Total 27186 100% 
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Runic Inscription Distribution 
Word Omitted: guð 
1 70 7% 
2 510 50% 
4 2 0% 
5 1 0% 
6 169 17% 
7 2 0% 
1, 2 2 0% 
2, 6 3 0% 
3, 5 15 1% 
4, 6 2 0% 
4, 7 223 22% 
5, 6 10 1% 
6, 7 4 0% 
Grand Total 1013 100% 

 

Skaldic Poetry Distribution 
Word omitted: guð 
1 54 2% 
2 465 14% 
3 6 0% 
4 103 3% 
5 55 2% 
6 2130 64% 
7 103 3% 
1, 2 8 0% 
1, 3 1 0% 
1, 7 3 0% 
2, 5 12 0% 
2, 6 41 1% 
3, 5 77 2% 
4, 6 125 4% 
4, 7 77 2% 
5, 6 37 1% 
6, 7 28 1% 
Grand 
Total 3325 100% 

 

3.6 Thematic Category Distribution according to word frequency, with 

+350 occurrences in one textual category omitted
Total Word Distribution 
Words omitted include: messa, byskup, 
guð, kirkja, játa, heilagr, hugr, kostr, 
stað·festi (and variations), ván, domr 
CET 17804 65% 
CP 3196 12% 
Cpar 1877 7% 
CR 4309 16% 
Grand 
Total 27186 100% 

 
Eddic Poetry Distribution 
No changes, same as above table 

Homily Book Distribution 
Word omitted: guð 
CET 2469 71% 
CP 285 8% 
Cpar 185 5% 
CR 537 15% 
Grand 
Total 3528 100% 

 
Runic Inscription Distribution 
Word omitted: guð 
CET 691 68% 
CP 90 9% 
Cpar 74 7% 
CR 158 16% 
Grand 
Total 1013 100% 
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 Skaldic Poetry Distribution 
Word omitted: guð 
CET 2369 71% 
CP 188 6% 
Cpar 180 5% 
CR 588 18% 
Grand 
Total 

3325 100% 

 

 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 
 

 
 
 
 
 
 

 
 
 
 
 
 

3.7 Low Frequency Words 
Old Norse Prose material Low 
Frequency words, Etymology 
Breakdown 
Under 10 occurrences 
1 1 3% 
2 1 3% 
3 5 13% 
4 1 3% 
5 15 39% 
6 4 11% 
7 2 5% 
3, 4 1 3% 
3, 5 6 16% 
5, 6 2 5% 
Grand 
Total 38 100% 

 
 

 
 
 
 

Low Frequency Words in ONB, 
Etymology Breakdown 
5 or less occurrences 

1 3 4% 
2 12 15% 
3 2 3% 
4 4 5% 
5 25 32% 
6 14 18% 
7 3 4% 
1, 7 1 1% 
3, 5 5 6% 
4, 7 1 1% 
5, 6 7 9% 
5, 7 1 1% 
Grand Total 78 100% 



157 

3.8 High Frequency Words 
Old Norse Prose Material High 
Frequency words, Etymology 
Breakdown 
Over 200 occurrences 
1 2 7% 
2 5 18% 
6 15 54% 
7 1 4% 
2, 6 2 7% 
3, 5 1 4% 
4, 6 1 4% 
6, 7 1 4% 
Grand Total 28 100% 

 

 
Homily Book High Frequency words, 
Etymology Breakdown 
+40 occurrences 
 
1 2 8% 
2 5 21% 
4 2 8% 
5 1 4% 
6 9 38% 
7 1 4% 
2, 6 1 4% 
3, 5 1 4% 
4, 7 1 4% 
6, 7 1 4% 
Grand 
Total 24 100% 
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