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1 INTRODUCTION

Ancient Europe was a home of many tribes, cultumed their beliefs. Before

Christianity reached the most obscure cornersettntinent, mythologies had a firm
grip over the early European societies. They fladdhe land and its people. The later
conversion to Christianity did not destroy comphetithe previous, older cults. In

some areas the old stories were erased almostyjobait every now and then a
Christian monk, a true follower of a new faith, tfé¢he need to preserve those
mysterious legends of his ancestors. That wasdke m Ireland and Iceland, where

the two major mythologies, the Norse and the Celigre written down.

These two mythological traditions traveled for ecei®s across Europe and they took
their final form at the edge of the Atlantic Oce#ns quite remarkable that the myths
of two big and influential pagan groups were preseéron two islands in the western
corners of Europe. The geographical location of istands, as well as the historical
and cultural contacts between them, leads to maeguations about the possible
influence of the mythical stories that were complodeere. Many scholars, like Eliade
and Herm, have drawn attention to some symbolssierdents that are supposed to be
similar, or from the same source, in both the Nansé Celtic mythologies. However,
we cannot say anything with one hundred percentracy, and what is an obvious
similarity for one scholar, is a mere coincide thog other.

Nevertheless, it is worth trying to compare these traditions. The richness and
vividness of both Nordic and Celtic stories is iegsive. Furthermore, the fact that
those myths were written down on two remote islasdguite remarkable. | intend to
show similarities and differences, common patteansl unique features of both
mythologies, and some of the interpretations (pbbbthe most usual ones, and some
of the more controversial ones); both of them aid 0 come from the same Indo-
European source, but they reflect different feawtethis source (if there was only
one main source). Moreover, | would opt for a beyadontext in my work. The

mythologies were not exactly composed on thoseislends, they were written down



there. In order to understand the possible inflasrend borrowings we have to take

into consideration earlier cultural contacts ad.wel

To my knowledge a detailed comparison of thesertwthologies has not been made.
Certain features are often compared (SigurdssoB88)1%ut | have not found a
comparison that would deal with these mythologresiwider scale. Certainly, the
very fact that two of the most known and recogninegthologies in Europe were
written down on two islands placed on the edge h&f Atlantic Ocean was an
inspiration for many researches, especially from fistorical and genetic point of
view. Moreover, some scholars claim that a fewhef Norse stories were influenced
or even borrowed from the Celtic tradition (afteguBdsson: 1988). However, most of
the conclusions are very vague, as we cannot dedidé was influenced by what, nor
we can decide when it happened. Furthermore, aad€li(1982) claims, both
mythologies came from the roughly same Indo-Europegthological source, so

similarities are unavoidable.

While comparing these two mythologies, | intendptesent different accounts and
theories about them, as well as some explanatioostahe similarities. | also intend
to concentrate a bit more on the differences. Wasth analyzing how differently the
reality was presented among those pre-Christiarplpso Scholars quite often pay
most attention to similarities, but the specialtdeas and unique elements that make
the Norse tradition so different from the Celticeoshould be taken more into
consideration. It is interesting how these two g®present such unrelated views of
the world, how theoretically similar elements taliametrally different shapes. |
intend to show that the differences between thogthaiogies might be a result of

different world philosophies presented by the N@msé the Celts.

Furthermore, | hope to be able to relate these ohygjical stories to how people
looked at the universe, and how they establishednaection with it. It is an almost
impossible task, but | am tempted to try to find baw the Celtic and Norse ways of
thinking are imprinted in their mythologies. Gequnecally, historically, and
culturally the islands represent some similaritimst their mythologies contain quite
different features. | agree with Morris (2001: 18pat the period when

religious/mythological ideas were being shared &hdae placed long before the



historical time known to us. We cannot determirme, gxample, in what phase were
the Norse myths when they reached Iceland, or venetow much they changed
under Celtic influence. | will try to show the pd#s ways in which certain

mythological stories could have been formed, bu¢ should not expect a final

answer.

The analysis of myths is based on translationsanly eChristian manuscripts that
contained first written versions of the Celtic addrse mythologies, which includes
translated texts from the IrigBook of Invasiongnd the Icelandi®rose and Poetic
Edda.Moreover, | use several theories about the meaamaigorigins of the Norse and
the Celtic mythologies, which are presented by khkolike Mircea Eliade, John
Arnott MacCulloch and Kevin Crossley-Holland. Thosecondary sources discuss
many different and even contradictory theorieskEta critical view on some of them,
as they sometimes seem to be based only on sgeaslaDbviously, it is not always
possible to get any kind of clear and unquestiangbioof in the subject of

mythologies.

In the next chapter of this thesis | will presdré historical context of my work, which
is divided into three sections. The first dealshviite historical context of both Norse
and Celtic peoples. At the same time | presentriné&tion about the islands in
question, Iceland and Ireland. This section algtugles some information about the
contacts between the two islands, and a revolutyoaad controversial theory of
Gerhard Herm, who derives the origins of the Noasel Celtic tribes from the
Northern Europe. The last section of this chapeteivoted to the written sources, i.e.
the written material from Ireland and Iceland thais used as a base for the modern
translations. In my thesis | use as primary soun@sslations of myths form Old Irish
and Old Icelandic, as well as on some myths andniég retold by modern scholars
and writers. Since | do not intend to make anydiatic analysis, | consider it enough

to work on translations.

The third chapter of my thesis deals with the migbial theories, as well as with
some aspects of cult and religion in Celtic andd€draditions, and how it reflects in
the mythological stories. Moreover, | examine hotwi€tianity replaced those older

cults, and how it actually helped to develop writieernacular literature. The fourth



chapter gets finally to mythological stories. Thepresent the distinct features of the
Norse and Celtic mythological worlds, how they wbudt, that was their origin, their

structure and final destruction.

Furthermore, | intend to present some controversiarpretations and the ‘missing’
myths. In the fifth chapter | analyze the divinbés of Aesir in Icelandic myths and
the Tuatha Dé Danann in the Irish sources, theiitipa and their ‘history’, as well as
their final disappearance. In this chapter | alsssent the main gods and goddesses of
both tribes. The next chapter is about mortal rerred animals that appear in those
mythologies. | have chosen to present one main lfienm every tradition, i.e.
CuChalainn as a representative of a Celtic warraord Sigurd, as his Nordic
counterpart. The last part of this chapter is aboonsters and animals from both
traditions. There, | will present their symbolismdathe functions that they hold in

both mythologies. The seventh chapter is the cemmthu



2 HISTORICAL AND CULTURAL CONTEXT

In this chapter | briefly present the historicadacultural context of both the Norse
and Celtic mythologies. In my historical analydigre is an account of ancient Irish
and Icelandic history. Furthermore, | intend toser® the probable origins of the
peoples that created those mythologies, as wedhdger history of the Norse and the
Celts. There are obvious problems with researctiinge ancient groups, and it is not
possible to establish one unmistakable view of witeey came from or who they

really were.

The next part of this first chapter deals with tdumtacts between the Norse and the
Celts, the problems of influences and trading etslfrom both cultures. Here, | also
critically present the controversial theory of tbhagins of both groups and their
cultures presented by Gerhard Herm (1976). Theewhimself emphasizes in his
book that it is not a fully scholarly theory. Netreless, it provides a very interesting
account of how the Norse and Celtic mythologic&aisl could have been developed.
Moreover, it provides an explanation of the strikgimilarities that are found in both

mythologies.

In the second part of this chapter | describe t@itiéhe written primary sources used
in this thesis, i.e. among others IcelanBddasandVolsunga Sagand CelticThe
Book of Invasiongind retold myths from, for exampl€ain Bo Cuailnge (the Cattle
Raid). | explain their historical origins and their comteThe only written accounts of
those two cultures were produced in the very enthef long history, in Ireland and
Iceland. As for their continental adventures, thkings and druids are silent. All we
have left is some archeological evidence and adsoah the Greek and Roman
writers, like Strabo, Diodorus and Polybius. Howewthough scholars base their
work on these same elements, they have very diffeiews on the matter of history,
origins, cults and religions of the Norse and tledt< In my thesis | present the most
influential and well established theories, andyl twv show some more controversial

approaches as well.
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2.1. Historical context

2.1.1. The Celts and Ireland

The Celts are quite a mysterious group, or grodpsvaders from the East. After
centuries of research scholars cannot agree whatheaplace of their origin, or even
if there was one central place where Celtic culamd tradition originated. As Grantz
(1981: 3) points out: ‘The conservative view, arathaps the most prevalent, is that
the Celts surfaced with the beginning of the IrageAn Europe, roughly 1000 B.C.’
This claim is based mostly on the archeologicatlence of the Celtic-like art that was

found in Europe. But where did the Celts come from?

Many writers point to the shores of The Black Sedle possible homeland of the
Celts (Herm 1976, Bulas 2004). Moreover, the sintiks between the Celts and the
older Scythian culture, which developed there, amgphasized. Herm (1976: 70)
points out at the ‘nomad- like’ mentality of the [tS8e which was a characteristic

feature of the Scythians. They constantly and essly wandered around, they were
primarily warriors, and horses had a very imporfamgition in their culture and style

of life. These characteristics were very similathe Celts as well. Furthermore, their
style of art, which was highly ornamental with gheof details, seemed to derive from

the sophisticated Scythian art.

Scythians were known to the classical world. Thesida king Darius tried to defeat
them in their homeland, which was placed on theeshof the Black Sea (Herodotus
1996: 240-310). However, according to Herodotuat thrned out to be impossible,
because he could not face them in open battle. Toeld attack out of nowhere,
riding their horses, and then disappear in enddéggpe. It is probable that some of
those horse-riding proud warriors moved further twésportant settlements were
found in the area of Danube River, and in Bohenmahose areas Celtic culture and
art developed and flourished, and not surprisiniglys often referred to as their
homeland (Grantz 1981: 4). The famous Celtic expansvestward into France,
Spain, and later to the British Isles and even &yrknost likely started from those

lands in Central and Eastern Europe.
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Furthermore, Eliade (1982: 137) recognizes a p@#tiic settlement in Urnfield
culture of central Europe. According to him it wag influence of the Cimmerians,
the descendants of the Scythian culture from tloeeshof the Black Sea that shaped
the Celtic military aristocracy (Eliade 1982: 13The Celts traveled west, south and
north. They reached as far as Denmark, and sortgeahost precious archeological
evidence of Celtic culture, for example the fam@usdestrup Cauldron comes from
Denmark (Green 1992: 221).

The wandering Celtic warriors also marched to Geesrnd attacked the sanctuary of
Apollo at Delphi, probably in 279 (Herm 1976: 19)hey caused chaos and
destruction. Furthermore, the Celtic tribes met tikeng power of Rome, and were
quite successful in fighting with them. Celtic wagainst the Romans started from
around 400 B.C. and continued with longer or shdot@kes till the time of Julius

Ceasar and his famous wars against the Gauls i5akeB.C. As Herm (1976: 19)

notices, quoting Polybius: ‘It was partly thanksthe Celts that Roman legionaries
had become such outstanding troops. As Polybiysrémarks: “Once they had got

used to being struck by Gauls they were incapahimagining anything worse”.

Those wild, blond warriors, full of battle rage andt afraid of death, shook the
ancient world and made boldly their way to the sBoof Atlantic Ocean. From
France, and probably also from Spain, they readhedlirish shores (for example
Powell 1958). Here, a new problem appears. Schalaraot agree when or where
from exactly the Celtic conquest of Ireland tookqa. Furthermore, there is a recent
discussion if anything of a bigger scale migrationreland happened at all (Grantz
1981).

Ireland became an island in the early post- glapgalod. The earliest evidence of
settlement dates back to the Mesolithic period,ctviwas over nine thousand years
ago (Barry 2000: 4). The time and scale of thei€eftigration (or migrations) is a
question open to discussion. Some researches VievBeaker Folk culture of the
British Isles as essentially Celtic, and thus tbate the first waves of Celtic invaders
to the early Bronze Age, around 1800 B.C. which Mdae shortly followed by the
emigration to Ireland (Grantz 1981: 3). On the othand, Eliade (1982: 137-139)

identifies Celtic-Irish art and culture with thel@®=culture of La Tene, France, which
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flourished about 500 B.C., and in fact the invasiérireland should be dated more or
less from that period. O Corrain admits the vagesraf evidence and agrees with
Eliade’s view: ‘In fact, scholars are not at alteswvhen Ireland was conquered by the
Celts, but many would agree that the Celtic congoesonquests (...) took place

during the second half of the first millennium B.(1.989: 1)

Scholars struggle here with a lack of archeologaadlence in Ireland. That Irish art
and culture was essentially Celtic does not necgsseean that its creators had
dominantly Celtic blood in their veins. As a mattdrfact ‘the rich store in Celtic
language, and literary tradition, that has survifredn ancient times in Ireland must
contrast with the present very incomplete archaotdgestimony from that island’
(Powell 1958: 55). This puzzle led to theories tin@re was no ‘conquest’ of Ireland
as such, but rather ‘evolution of the indigenoupypation into a Celtic one at the
behest of a small number of aristocratic invadé&’antz 1981: 6). In that case, a
large- scale immigration into Ireland would not becessary. Moreover, the most
important archeological sites in Ireland, like N&vange, are pre-Celtic, but were
successfully adopted by the newcomers. Irish ‘Cedtss’ was unique, and perhaps we

can find the source of this uniqueness in O Cos@rplanation (1989: 2):

It must be remembered, too, that Ireland had higldyeloped and
impressive cultures in the Neolithic and Bronze Agred the incoming
Celts, who were never more than a dominant min@ipngst a non-
Celtic and non-Indo-European majority, were heawifjuenced by the
societies which they found before them in Irela(d.) Early Irish

mythological writings link the great Neolithic arBfonze Age sites
with the ancient gods and regard them as cult centé great
importance — displaying a continuity of cult as & occupation.

Furthermore, the island itself had a massive impacthe culture and mythology of
the new coming Celts. Ireland became the main ctaraf their myths and legends.
We may never be sure how much the ‘original’ Celtidief system and storytelling
changed on that green island. We do know, thouudt, the names of deities were
different, that the Irish worshipped their own hesplike CaChulainn and Finn, who
were unknown to the other Celtic tribes. Moreovélte enigmatic deity called
Cernunnos, so famous in France for example doesappear in Irish stories (for
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example Powell 1958). Ireland changed its Celtibabitants and reshaped their
traditional cults. Thus, it is so unique even amdmg other Celtic heritage all over
Europe.

This fusion of old Bronze Age cults and ‘new’ Celideas allowed Celtic Ireland to
produce elements not known to the rest of the €eltorld. This unique mix of
traditions also preserved there the Iron Age Cattitture long after it died out
elsewhere in Europe. Furthermore, under the inflaesf the new cult, Christianity,
Irish Celts produced written accounts, literatunesgale not existing among the Celts
before, and comparable with the classical poenibaaf and Odyssey. It is the power
of the written word, produced by educated Christraonks, that makes Ireland today a

proud holder of the ancient Celtic heritage.
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2.1.2. The Norse and Iceland

The Northern Germanic tribes were already preséminvihe Celtic wave appeared on
the European horizon. According to the scholakg for example Eliade (1982), the
migration to the northern parts of Europe startadegearly from the east. From the
steppe came the Indo-Europeans with their masculilts of horse and bull, and the
patriarchal system. As Herm writes: ‘Then the séeppoples emerge in the middle
Danube, move further west and finally reach evemrbak, Southern Sweden,
Norway and the British Isles. (...) The older Eurapealtures now gave up their
matriarchal ways and adopted the Indo-Europeanapettal system, renouncing their
earth-oriented fertility cults, instead to sun-gedshose to whom horses and bulls

were sacrificed in the steppe’ (1976 80-81).

The proto-German/Scandinavian tribes predominah#g similar mentality to the
Celts, with masculine cults of bulls and horsesl @re importance of warriors. Those
early settlers created quite a prosperous culturweden and Denmark during the
Bronze Age. The climate was milder and the contadgth the south were lively
(Herm: 1976). However, the prosperity of the homelaf future Vikings ended in the
beginning of the Iron Age. ‘The opening centuriésh® Iron Age were a depressed
period for most of Scandinavia. The wealth andliiness of the Bronze Age dulled
and contracted (Jones 1968: 19-20)’. Not only dicmehanges appeared, but also the
Celts showed their abilities. This was the Celitieet an epoch of their power, glory
and expansion. The North froze under Celtic presswuraiting for better times.
Gerhard Herm presents an interesting view of thif$, svhich actually links the Norse

and the Celts together. | discuss that theoryerfolowing chapter.

However, the time of Celtic affluence did not lastg, and the Norse tribes hardened
in the new circumstances. They recovered from thateral and cultural
impoverishment, and soon enough they were a ttoahe Celts (Jones 1968: 23). For
the Romans, they were a new savage enemy from dhida.NHerm presents Strabo’s
view of that new European force: ‘The Germans (.ejyava people living east of the
Rhine. They differed from the Celts if the left lkabeing even taller, more savage and

blond’ (1976: 67). Those tribes and their descetsdhad to wait few more centuries
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to show to Europe their real might and power, whsrbold and cruel Vikings they
‘held the world at ransom’ (Morris 2001: 10).

The next important phase of Nordic history staméten most of Europe, including
Ireland, was already Christian. Fast and swift vesoHoats started to leave the shores
of Norway, Sweden and Denmark, giving the birthh® Norse pirates. Traditionally,
the eight century is marked as the beginning of Vieng Age, which lasted
approximately until the eleventh century. Duringttiperiod, using Hjalmarsson’s
(1993: 11) expression ‘these Nordic nations weeetprally at war with the rest of the

world’.

In a relatively short time the Vikings were knowih a&round Europe, spreading fear
and destruction in many costal areas. The firsbndsd Viking raid on England took
place in 793, when the monastery at Lindisfarne destroyed. Ireland was first
raided in 795 (Hjalmarsson 1993: 11). Restlessijngaaround, the Vikings moved

west, they discovered Greenland, reached the slbrfesure North America, and on

one of their trips they found Iceland. That quiteadl, cold island was discovered
around 850 by the Norsemen who had probably driofeocourse (Byock 2001: 8).

The island seemed deserted. Nevertheless, theirinsbitants there were not the
Vikings, but, surprisingly enough, Irish hermitshavtraveled there looking for peace
and solitude. The first vernacular historian ofidoel, Ari Thorgilsson, mentions their

presence at the time when the settlement of tla@dsWas initiated around 860. The
Irish were in Iceland nearly a century before trerd¢ came. However, those hermits
were not able to establish a lasting settlementstNikely they arrived sporadically,

and stayed there for some time (Hjalmarsson 1998:Als Hjalmarsson notices, those
first settlers did not have any lasting influencelceland (1993: 11). They gave way

the followers of the ancient deities, the land-hyridorsemen.

As mentioned above, the Age of Settlement stantedral 860, and lasted till 930, and
by this date, according to Ari Thorgilsson, Icelamals supposed to be fully occupied,
and proved to be a lasting and successful ‘Norgen@d experiment overseas’ (Jones
1968: 279). Since the settlers did not have to detl any indigenous population of

the island, their own culture and customs grewrgjrinere. Separated from the rest of
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the European continent, and located quite far dway everything, Iceland was so to

speak safe from any influences from the outsidejfote a long time.

However, the Icelandic settlement did not consisely of Norse Vikings. As a matter
of fact, the majority of immigrants were free famnieAccording to Hjalmarsson ‘The
great majority of the immigrants came from the wastl southwest of Norway and
some might have been from other Nordic countrieSileva considerable number
originated from the British Isles, and also froralénd, Scotland and the islands to the
west and North of Scotland’ (1993: 17). The Norserakeady had their settlements
in those lands, and many of those early Norseesgtthoved to Iceland, sometimes
bringing with them Irish or Scottish wives and slavSome of them might even have
been Christians, but it did not have any visibléuence on the non-Christian
majority, which stayed faithful to the old cult dnthe beginning of the new
millennium. | discuss more the influence of thosgtiC elements in Iceland in the

next section.

Iceland was converted to Christianity comparatiVate, in the year 1000. Just like in
Ireland, the newly converted society quickly proeldionritten versions of the old
myths and legends, and thus Iceland became theptaatg in the Norse world where
the Norse pagan oral tradition was preserved. nditasources played exactly the
same role for the Norse and Scandinavian heritagbeearly Irish literature for the
rest of the Celtic world. As Eliade remarks: ‘It anly in Iceland (...) that a

sufficiently consistent oral tradition was presehve enable us to reconstruct (...)
both mythology and cult’ (1982: 154).
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2.1.3. Celtic and Norse contacts. The theory of Gleard Herm

The contacts between the Norse and the Celts dxisitg) before members of both
groups found their homes on two islands on the edgde Atlantic Ocean. Starting in
central Europe, the Celts and the Norse grew fantii each other. The German tribes
took the place of the fading Celtic power in temigs of future Germany and France.
However, it is the later contacts between Christi@and and pagan Vikings that
interests scholars. The fact that the amazing elesgb vernacular literature rooted in
the pre-Christian tradition was composed firstreddnd and then in Iceland, prompted
the questions of influences and sharing of ided® mythologies written down on

those islands bear some similarities, or hintsroflar origin.

The geographical position was certainly favoralsleHistorical and cultural contacts,
albeit not usually friendly. The eighth century st rise of the Vikings, and soon
Europe learnt their name. The first Viking raids lieland and Britain took place
around 793, and during following decades they sifead. The Vikings that attacked
Ireland were most likely mainly Norwegians. For firet about forty years the raids
were so called ‘hit-and-run’ incidents and the &t&as appeared and disappeared
quickly. In time those rapid raids changed intonpked migration. The most famous
Viking settlement in Ireland was Dublin, but obvébythere were others (O Corrain
1989: 31-33).

The degree to which those two cultures mixed iteiv@ is a debatable point. Some
Viking elements survived there in names of threevipices if Ireland, i.e. Ulster,
Leister, and Munster, the endingter being from the Norse language (O Corréin
1989: 36 and Nowacki 2004: 9). Moreover, the firatlitional king of Dublin, Olaf
the White, was a Viking, and also a claimed desaendf Sigurd the Volsung, one of
the greatest Norse heroes (Morris 2001: 10). Latemwhen the settlement in Iceland
began, many Vikings from Ireland, Scotland and ltlds traveled there as well. As
mentioned before, those settlers brought with tl&aelic wives and slaves. There
were also some independent Celtic colonists. Thu$celandic sagas one can find
some names that were definitely Celtic in originghs as Njall and Kormakr, in Old
Irish Niall and Cormac (Byock 2001: 9).
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The Viking presence in Ireland for two centuriesedy influenced the Irish, but the
Norse could pick up some elements from Celtic caltas well. It has been suggested
by Sigurdsson that the Norse settlers in Irelandher descendants, could understand
Irish literary entertainment. The storytelling aohl tradition was rich and lively in
Ireland at that time. Obviously, this prompted gdipesis ‘that Icelandic literature
was influenced by the Gaelic world where oral &tere was highly developed and
written prose sagas were produced in the verndd@ayurdsson 1988: 11). Nowhere
else in the Norse world a written literature wasduced to the extent as it happened

in Iceland.

Sigurdsson adds that ‘it is a debatable point, Wewewhether such secondary
knowledge of storytelling and deep-rooted literaadition was enough to build up a
culture in Iceland in total contrast to the oridiherwegian one’ (1988: 22). It might

be that the rich Irish literary tradition helped develop a similar one in Iceland.
Consciously or not, it might have been used as deinfor Icelandic writers, who

were already familiar with such literature. Furtihere, the context in which the Norse
myths and legends were written down was very simtdathe one in Ireland. Short
after the conversion to Christianity some monksaibes decided to write down the
pagan stories that reflected their ancestors’ amidl religion. The same pattern

happened it Ireland about four centuries earlier.

The Irish literary tradition was definitely oldegnd obviously already well-
established when the Norse invaders landed inndelas Sigurdsson mentions, many
scholars attempted to find ideas, motifs, or eventbe Icelandic literature that could
have been directly borrowed from the Irish sourdéswever, it is not possible to
establish once and for all that such and such elefmed to be originally Celtic, and
then it was just reused in the Norse sources. Eurtbre, the conclusions drawn on
analysis of just some aspects and elements ardyuqude vague. We should bear in
mind that when the Vikings got to Ireland it wasmneeeting of already devout
Christians and incomers described as ‘savage padgnsrant to the word of Jesus
Christ. The Irish were no longer the worshipperd.ofy or Dagda when they were
attacked by the worshippers of Loki and Freya. ther Norse, their mythology was
still alive; they lived and died according to thends of Odin and Thor. For the Irish,

the cult of their ancestors was already becomimglia, a vague recollection of the
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past traditions. Nevertheless, the Irish succedystaincretized early Christianity with

older, pre-Christian elements, thus creating unidjigh version of the new religion.

Did the Norse stories change their content or ctearaunder that predominantly
Christian influence flavored with Celtic spirit? Wd the Norse rethink their
mythology by admiring Irish literary achievement3f those points | have to agree
with Sigurdsson’s statement: ‘The general conclusichich may be drawn from
looking at Gaelic influence in Old Norse/lcelandigthology are therefore in line
with what was said earlier. It neither formed thmadition nor changed its basic
characteristics’ (1988: 85). It is easily accepgaliiowever, that the Norse literature

flourished because it had a model in the Irishings.

Still, one has to remember that the Norse and #its did not meet on Irish shores for
the first time in history. If any exchange of mytlgmbols or ideas had happened, it
could have been long time before that, when bothugs were marching through
Europe, seeking their destinations. Furthermoriadgl (1982) among others, suggests
a common ancestry of both Norse and Celtic mythekgAccording to him they
came from the Indo-European tradition, and theleceits elements, albeit differently.
Eliade views the Norse and the Celts as generaltyirng from the same Eastern stem.
They started they journey west and formed their ogligious systems vaguely based
on the same ideological ancestry and developeddttivo different cultures. Gerhard
Herm presents a bit different theory, which plaitessNorse and the Celts even closer

together.

In his book, Gerhard Herm presents a theory thatahcient Atlantis, a capital of
highly-developed civilization described by Platoasaplaced in northern Europe, in
the northern shores of Germany, Denmark, and irtheon Sweden. He presents
Jurgen Spanuth, a historian, as the first who pegauch an interpretation of Plato's
saga of Atlantis. Herm provides his explanationsedoh on Spanuth's claim, by
analyzing archeological finds as well as the tewtitten by the ancient writers. Herm
agrees that the theory is quite controversial, #rad Spanuth was ‘accused of a
tendency to tailor pieces of prehistory to fit lm&n "Atlantis theory". (...) This

practice is not, however, uncommon, even amongtabpel scholars. Indeed, used in
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moderation, it is quite legitimate. It is rathetditrying to do a jigsaw that refuses to

come out by starting at a different corner’ (Herév@: 88)

Herm points out, that northern Europe about 5000v&6 at its peak of warmth and
fertility. As he (1976: 85) writes: 'Vines grew southern Norway, the whole of
Scandinavia lived in the shadow of mixed and demiduforest, there were glaciers
only in the extreme north.' In other words, all tieographical and climate features
were favorable for development of a civilizationheveas the Mediterranean area
suffered from drought and heat that lasted for desaluring that time. Herm suggests
that this theory of the Northern Atlantis couldibteresting because it breaks from the
classic theses that 'the sun of civilization rosst in the Near East and Egypt and then
gradually began to illuminate the dark regionsha horth- west’ (1976: 88). Rather,
as Herm claims, we should look at Europe as deugofsfom two sides, from the

south, but also from the north.

The scholar analyzes the old- fashioned theory titstone constructions built in
Spain, France, Great Britain, Ireland and North&murope were creations of
Egyptians, Greeks, Cretans, or Phoenicians, whpdraga to travel along the Atlantic
coasts of Europe (89). As Herm explains, the fetious questioning of this idea
came when it turned out that the massive stonetrwani®ns, as well as first swift

Viking ships, were much older than, for examplestfiPhoenician high- seas ships.
Thus, if anybody should travel around Europeans;astould have been the people
from the north that did it first (1976: 89- 90).

Thus, the appreciation for the north-west corndrsEorope awoke, quite rightly

according to Herm. As he writes: 'Instead of westeurope as a dark, primitive and
barbarian area in the shadow of the brilliant eastenters of civilization, we can

imagine as age that had at least two poles ofizatibn, one in the eastern
Mediterranean and one in the Atlantic north. Batlufished under the blue skies that
covered the whole of the Ancient world after 500@CB (1976: 91). It could be

suggested, then, that this ancient culture waplhee of origin, or rather the major
cultural influence, for the future Norse and Cetincieties.

If the theory presented first by Spanuth, and tieeold by Herm was correct, then the
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Greek philosopher Plato presented us with the léetalescription of the vanished
empire of the north (Herm 1976: 92). As a mattefauft, the areas of the northern
Europe were considerably wealthy and fertile at thme. 'Pre- historic research has
long demonstrated that roughly in the area of thettern England, Schleswig-
Holstein and Jutland there were in the Bronze Agecps who enjoyed considerable
richness. They acquired gold from Ireland, silvemt Spain, found amber off their
own coasts, got ornamental pins from central Geynams from Greece, faience
beads from Egypt and must have paid for these itapgargely with the tin that could

be mined in greater quantities in their regior) than anywhere else. (...) Given the
climate of the time, it is not all that unlikelyahtheir land was exceptionally fertile'
(Herm 1976: 93). Indeed, these areas were likeAtbian lands of our century, rich

in those times oil, which was obviously tin. Dwedief the Bronze Age Denmark and

Sweden definitely had resources for developing tt@inmunity.

Herm states that according to Plato’s descriptibAttantis, this sophisticated empire
was destroyed by earthquakes and floods. And aateemof fact there was a time of
ecological disasters during the Bronze Age. As Hei@d76: 95) writes: ‘In the
earthquake period of the fifteenth century BC, taigsathe end of the middle Bronze
Age, a broad and fertile stretch of fenland alohg western coast of Schleswig-
Holstein was completely destroyed. (...) Perhaps giked by Icelandic and other
quakes, sixty-foot-high waves must have unleashefloed whose height and
destructive force far surpassed any other kind istoly.” Thus, the northern
civilization was destroyed by natural catastropMereover, Herm, after Spanuth,
states that the cataclysm described in IcelandtagdRagnartk, could have been a

recollection of the day when Atlantis was destrogieédrm 1976: 95).

Furthermore, Herm finds another proof of the narh&tlantis in the mysterious ‘Sea-
People’. They were attacking kingdoms and citieheMediterranean region roughly
after the time of the great cataclysm (Herm 1976:99). They would be then the
survivors, who sailed along the Atlantic coast. rHarlaims that it was their impact,
and their sailing skills that helped to developteascultures. Other survivors from the
destroyed Atlantis were supposed to move to theéhsdderm refers to them as the

‘bands of emigrants’ who traveled along the rivielise and Oder, and then populated
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the area along the Danube (1976: 97). Thus, thosevers would become the core

element of the future Celtic culture.

‘Unscholarly’ as it is Herm’s theory presents atewdative version of the history of
Europe, and at the same time it seems to workrmg®f explaining similarities and
differences of the two major European cultures,the Norse and the Celtic. In other
words, the destroyed Atlantis of the North gavethbito at least two different
traditions. Those who stayed in Scandinavia werevier marked with the idea of
great disaster that was slowly approaching. Thieesrithat moved to the South
developed a sense of change and continuity. Itdceegm a bit far-fetched, but at least
to me the idea of the northern origins of Atlargeems plausible, and presents an

interesting view of the European history.
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2.2 \Written sources

2.2.1 Ireland

The Norse and the Celts relied on the oral tradlitif something was sacred,
important, essential for the culture and cult & group, it was never written down.
For centuries history, customs, mythical storiesl dws existed only in human
memory, and passed from generation to generatidtnenVChristianity approached the
so-called ‘heathen’ societies, it could have bedatively easy go get rid of those
barbaric pagan stories. However, in both Ireland laeland a miracle happened. The
monks, who learned to read and write in order 1p bpreading to word of the Lord,

they wrote down the sacred stories of their ancgegfor example Bulas: 2004).

Obviously, as men of the Church they did not pramghical heroes and their pagan
customs. Grantz (1981: 15) writes: ‘The evidencéhefIrish tales has suffered from
faulty transmission, political distortion, histagicoverlays and church censorship.’
Moreover, some writers tried to Christianize th@seient characters and explained
their origins according to the Bible, or make tletids look more human, and not like
powerful gods. On the other hand, those old deittese often viewed as demons,
defeated finally by the word of Jesus Christ. Nthaless, the myths were written
down, and apparently the monks felt the need tegove the old stories, which were

fading away from human memory.

Early Irish Christianity saved the pre-Christiarritagie of the Celts. Unfortunately,
the first written manuscripts, dated back to thghecentury, did not survive. One can
suspect, though, that there were earlier versiomsThe Vikings were one reason why
we do not have the earliest written Irish accouassthey tended to destroy whatever
was not worth taking away; consequently, very feanoscripts predating A.D. 1000
have survived’ (Grantz 1981: 20). Of the manussripiat have survived, the oldest
date back to the twelfth century. These Bedor na huidre(The Book of the Dun
Cow) andthe Book of LeinsterThese manuscripts contain, among others, theestor

of the Ulster cycle, birth of CuChdudlainn, a destap of destruction of mysterious Da
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Derga Hostel etc. In this thesis | use the retojghs based on the translations of those
manuscripts, as well as the translationtted Book of Invasionsandthe Tain (the
Cattle Raid).

The Book of Invasionscalled in Irish GaelicLebor Gabala Erren,is the most
important source of information about the tribedefties referred to as the Tuatha Dé
Danann, and their arrival to Ireland. Many of thestnimportant deities appear in this
work. It was written down probably around 1150 A&nhd presents the history of
Ireland and its habitants from the time of Noah #dredflood. It describes seven waves
of invasions, the sixth one being the Tuatha Dédbanthe People of the Goddess
Danu. This divine tribe is often viewed as thedrdd Celtic deities, to which belonged
the Dagda, Lug, and the Morrigan. Surprisingly gouhey were destroyed by the
group called the Milesians, traditionally identdieas the actual Celts, who took
control over Ireland. In the chapter about the rviribes | try to explain more this
puzzle of Celtic deities being destroyed by the#lemselves.

Lebor Gabala Errens full of ‘Christian pollution’. For example thariter had to find
some Biblical ancestors for the pagan inhabitaritéredand. Moreover, often the
mythological elements seem quite weak, and deléek their divine features. The
same characteristic applies to thé&n, another important source, which concentrates
on stories from the Ulster province of Ireland, @sdnain hero CaChulainn. This text
is full of semi-god-like characters, who are prdgaliowngraded deities. Every now
and then in the text there are remarks how awfesg¢hpagan beliefs were. Those
comments were provided by those who wrote the sdokyn (theTain had probably
more that one author). Nevertheless, this mytHeggnd seemed worth to be written
down (Nowacki 2004: 7).

Whatever the reasons, Irish monks left for us solirces of mythical worlds and
characters. Traditionally, early Irish tales areidid into four groups, so called
cycles. Grantz (1981: 22) provides the descriptibthe cycles: 1. the Mythological
Cycle, those protagonists are the Side, the menthenrse tribe of the Tuatha Dé
Danann, who retreated underground after they westeated by the incoming
Milesians; 2. the Ulster Cycle, which details tpegsibly historical) adventures of the

warriors of Ulster, a few centuries before of after birth of Christ; 3. the King Cycle,
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which describes activities of the traditionallytbiscal Irish kings; 4. the Find Cycle,
which focuses on the adventures of Find (Finn) @amaill and his fiana. This cycle
did not achieve widespread popularity until the Ifthe century. Although these
categories are useful, it should be rememberedtiiegt are modern, and there is no
particular arrangement in the manuscripts. Thusaisense those categories are
artificial. In my thesis | concentrate on the fiestd second cycle, as they deal with the
Celtic deities, and also they contain the oldesteints of the Irish written sources
(Grantz 1981: 22).

In spite of open criticism of the pagan customs siiedies, and the diminishing of the
characters, Irish manuscripts represent a strodgpawerful mythical world. We can

only wonder what was behind the decision of writitagvn those stories. It could have
been that the pagan tradition was no longer stranglonger dangerous for young
Christianity, and the old stories were only enfarteent without sacred meaning. On
the other hand, it might have been that heathaafbelere still strong enough so even
Christian scholars were familiar with them, andpezted the cult of their ancestors.
Some later sources describe even how the old gads banned from Ireland, but
interestingly enough nobody questioned their eriste Few of them are even saved
from hell by Saint Patrick. It might appear thag¢ thew Christian God was just more

powerful than the old deities.
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2.2.2 Iceland

Iceland was Christianized much later than Irelab@Q A.D. compared to the fifth
century in Ireland). As in Ireland, the new religidid not destroy old tales and sagas.
The conversion was peaceful, and the new classetdridic priests and monks grew
up knowing old pagan stories. They also had theagmiand skill to write them down.
Interestingly enough, nowhere else in Scandinawidnale stories or poems had been
preserved, that would date their origins to the-@neistian times. As Kristansson
mentions, the Norsemen in Scandinavia had to hane kind of poetry, but it was
almost exclusively oral tradition. There were, hgare some fragments of poems in

archaic runic inscriptions in Sweden and Norway8g@28-29).

The two main sources of Norse mythologies thiee Proseandthe Poetic EddaThe

name edda is supposed to derive from Latin ‘eddjjctv means ‘I edit’, or ‘I

compose’ (Kristjansson 1988: 26). Poems and saga$ed in the Viking society
before they reached Iceland, and undoubtedly tmeacts with Celtic inhabitants in
Scotland and Ireland helped to develop skills aybk of the old tales. Especially in
Ireland, the Norsemen met a society where the pafames survived along with
Christianity. The same phenomenon was to happen ilaticeland, which preserved

the accounts of a cult that once reigned among &eicrand Scandinavian tribes.

Although the oldest Icelandic manuscripts knownuw date from the thirteenth
century, the content and form of the poems suggjest they were composed
considerably earlier. Scholars generally agree tth@fpoems irthe Poetic Eddare-
date the conversion to Christianity, and thus thag to be created around 1000 A.D.
or even before that (Jones: 288, and Larringtor619®). According to Kristjansson,
the most sublime poem frothe Poetic Eddacalled Véluspéa or the Sybil's Prophecy
‘was created in the twilit period of the conversiais nature determined by the fact
that the poet’'s mental furniture was fundamenthégathen even though he was also a

seer and a preacher who got some of his ideastiremew religion’ (1988: 44).

The Poetic Eddas preserved in the manuscript call€ddex RegiusMost of the

mythological stories are only in this single manmi¢ which was probably created
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around 1270, and it is the major source of inforamaaibout the Norse mythologthé
Poetic Edda1996: 11). The writer, or writers, is usually désed as unknown.
However, one version dhe Poetic Eddatranslated into English by Benjamin Thorpe,
gives the name of Seamund Sigfusson as the authtiiso Edda, and dates the
collection to 1050s. Thorpe writes (2005: 7):

Seemund, son of Sigfus, the reputed collector ofpitems bearing his name,
which is sometimes also called the Elder, and theti®, Edda, was of a highly
distinguished family, being descended in a direce Ifrom King Harald
Hildetonn. He was born at Oddi, his paternal dwgllin the south of Iceland,
between the years 1054 and 1057, or about 50 gétarsthe establishment by
law of the Christian religion in that island; henitdas easy to imagine that
many heathens, or baptized favourers of the olchimygongs of heathenism,
may have lived in his days and imparted to himl#ys of the times of old,
which his unfettered mind induced him to hand ddavposterity.

The author of the second tehe Prose Eddais less controversial. Snorri (Snorre),
Sturleson, born to a distinguished Icelandic family1178, wrote a handbook of
mythological stories about 1220, which was latemed the Prose or Snorra Edda
(Krisjtdnsson 1988: 25). The original form of tlidda was not preserved, but it exists
in four complete or almost complete manuscripts, #we oldest of them dates back to
about 1300 (Hallberg 1975: 1). Snorri's work cotssisf four parts. The second one
presents the complete synopsis of Norse mytholadych he probably took mostly
from the Poetic EddaThe first and last part dhe Prose Eddaeflect the tendency
already noticed in Ireland, where the writer putgether Biblical and mythical
characters, as well as some protagonists from tleekGand Roman traditions, thus
trying to show the origins of his people. Obvioystyresults in confusing syncretism.
(Thorpe 2005: 13).

Another feature that provides a similarity with learlrish works is Snorri’s ‘disgust’

about the pagan stories he writes down. A few timdsgs work he stresses, that these
are the heathen beliefs of old times, which shawdtbe treated as religious dogma.
Being a good Christian, Snorri asserts the pagadition as ‘heresy’. He makes clear
that these are past, pagan beliefs, which should&@ccepted by proper Christians

(Hallberg 1975: 9). Nevertheless, he understood/étheée of those heathen stories for
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poetry and the mythological part of his work is ywegwowerful. No matter the

evaluation, the predominantly pagan thought isgaresmthe Prose Edda

In this thesis | also udbe Volsunga Sagas a main source for the Norse hero, Sigurd,
who is comparable with Irish CaChulainn. The oraiwas probably composed in the
twelfth century from songs and stories circulatinghe Nordic society. How old the
actual oral tradition could be is impossible toeasgMorris 2001: 33). The saga
explains the history of the noble family of Volsyrand tracks their ancestry to the
main god Odin. Sigurd appears as just one charactie long history of noble and
cruel Vikings, his story being probably the mostgic. Morris (2001: 37) refers to
‘Volsunga Saga’ as: ‘the Great Story of the Nowthjch should be to our entire race

what the Tale of Troy was to the Greeks’.

The inevitable miracle that saved the pre-Christiadlitions of the Norse and the
Celts resulted in magnificent early medieval litara in Ireland and Iceland. Those
pagan stories enable us to at least partly understae beliefs and cults of those

ancestors of the Europeans.
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3 MYTHOLOGY, CULT AND RELIGION

In this chapter | deal with some aspect of cult aelyion, which means annual
religious celebrations, ways in which people wagopkd their gods, and the main
aspects of the worship. | introduce briefly the miaatures of both Norse and Celtic
cults, what we know of their religions and theigamnizations. | follow other scholars,
like Eliade, in explaining the Indo-European hithsit are present in Irish sources.
Furthermore, | devote some time to enigmatic Celtiads and their sacred teaching.
As for the Nordic part, | deal here with the sharsm elements that marked the cult
of Odin. | rely in this analysis mostly on Mircedidele. That cult presents some
features of the Indo-European traditions that aacty present in the Irish sources.
Moreover, | briefly present how Christianity mads way in those pagan societies,

thus partly replacing old gods.

The second part of this chapter is devoted theryhed mythology, its theoretical
origins and meaning. People all around the glolietHe need to explain the reality;
they were looking for something greater than thdwesethat would provide a basis
for daily life, an explanation for natural phenoraeand societal order. | also use here
some ideas presented by Mircea Eliade. Althoughntlgtghologies express striking
similarities, it is worth noticing how differentdutions’ were adapted to explain this

world, and how rich and colourful human imaginatcauld be.
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3.1. Cult and religion

3.1.1. The Celts

As much as Celtic rituals and cults are fascinatthgre is not much we definitely
know about them. Mac Niocall (1972: 25) states tNait that much is known about
early Irish paganism with any degree of certainayid Eliade laconically writes that
‘We know nothing of continental Celtic mythology1982: 142). We do have
archeological evidence from the continental Eurdige, some sculptures, and places
of cult. On the other hand, we have the writteshirsources. However, it is not
possible to establish how those sources are repgegse of the whole ancient Celtic
society. Quite often Ireland is regarded as a sépand unique phenomenon in the
Celtic world. There is, however, at least one eleinthat connects all Celtic tribes

from every corner of Europe, and that is the ingbn of the druids.

Previously viewed as merely priests, nowadays nagsrevise men and teachers, the
druids are the constant puzzlement for scholargh Btiade (1982: 140) and Powell
(1958: 58) stress the similarities between druidd Brahmans, who were kind of
priests and teachers in ancient India, especiallierms of importance of memory,
mixing of practical and magical knowledge, and modlon of writing it down. Other
Indo-Celtic similarities would be the magico-rebgs value of truth, and the
importance of bards. Furthermore, it is generatlyead that the druidic teaching
contained a belief in metempsychosis. This idesooi-wandering is one of the most
important characteristics of the Hindu religion i@@e 1982: 152-153). Another
feature that links the Celtic tradition with itsridiu counterpart is a somehow twisted
(in modern eyes) order of things. To have creafist you need destruction, to be
born, first you need death. Ellis writes: ‘Deatlways came before rebirth, hence
darkness before light, in both Celtic and Hindugiehs. Hence the Celts counted time
by the night followed by the day’ (1999: 21).

The belief that a soul does not die, but just paafter death from one body to another

is regarded as oriental in origin, and thus it usteg extraordinary, that one find that
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idea on the western shores of Europe. Moreovelreland it was still reinforced by
the idea of ‘two worlds’. When one died on this ldohe was born in the other world,
and the other way round. The belief in the wandgoh souls and in existence of
another world provided some twist in the Celticoagtion of reality. This view of life
provided a surprising reaction to life and death.Hlis writes: ‘When a soul dies in
the Otherworld, it is reborn in this one. Thus lbiwas greeted with mourning and
death with exaltation and celebration’ (1999: ZX)is sophisticated system belonged
to the oral tradition for centuries, and althoughaars managed to recover quite a lot
of it, we might be facing the same problem as wetiiching of the philosopher Plato.
Plato left many written sources of his philosopbwyt he also stressed many times that
the ‘real knowledge’ should not be written down.wWalays many scholars believe
that we do not know the core of Plato’s teaching] all we have left are some

remarks of lesser importance.

Certainly, it is possible that only small partsdofiidic esoteric knowledge survived in
written forms. Interestingly enough, one more famtnects the Greek Plato and Celtic
druids. When the Greek world met the Celts, thesital writers like Diodorus and
Strabo were puzzled by the institution of druidsd aften they described druids as
philosophers. Thus, one could have an impressiantttose savage barbarians lived
according to the ideal Platonic system, where depavas ruled by a class of
philosophers (Herm 1976: 56-57). The ancient wsit@emed to be impressed by the
Celts, as they appeared to represent the perfeal swder introduced by Plato. It
could have been at least partly true, as the Cattotety relied heavily on the teaching

of the druids, and knowledge was of very high value

There are several explanations of the meaning wfoed ‘druid’. Generally it is
connected with the Greek word ‘drus’, which meangak. Many scholars welcome
this idea, as it connects druids to the sacreds teewl sacred oaks, which cult was
known among the continental Celts. However, acogrdb Herm this explanation
does not make much sense. He writes: ‘So far asdiree of the office is concerned, it
is nowadays believed that (...) it can be deduceunh filee Greek word dru@ak) and
the Indo- European widgwisdom), which produces the apparent absurdityoak-

knower’ (1976: 57). Certainly, the druids managedeimain a mystery for us.
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In Celtic Ireland, undisturbed for quite long tinty the upheavals of European
history, the institution of druids survived untiiet Middle Ages. Consequently, the
early Christian missionaries were confronted withighly educated class of teachers-
priests, who had quite firm control over the Irisbciety, established its laws and
nourished its traditions (Powell 1958). Young Ctiaisity had tough competition in

those native preachers. Not surprisingly, the telions lived side by side for some
time, and thus Ireland produced both educated mankisscribes, as well as druids
accustoms with pagan traditions and stories. Asdlowrites: ‘The traditional oral

schools continued to flourish, but now side by swi¢éh the monasteries. By the
seventh century, if not earlier, there existedtacistic Irish monks who had also been
fully educated in the traditional native learni(@958: 57). It might have been that
those monks with deep knowledge about the dyingcalts were first to write down

Celtic myths and legends.

In addition to druidic teaching that survived tor dimes, many scholars try to read
other features of the Celtic cult and religion frothe mythological stories.
Furthermore, the probable origins of the Celts majbo give some hints of the most
important elements of the cult. Both Eliade (19&2)} Herm (1976) stress the
significance of Scythian influence on the Celtidtaxe. Scythians were nomadic
tribes, steppe people from the northern shorehi@fBlack See. They believed they
were descendants of animals, and different tritzek andifferent animal as a symbol,
and as an ancestor. The same idea is still to lmedf@among the tribes of the North
America. The shape- shifting is quite common in lthgh mythology, and thus Green
concludes that ‘There was no rigid barrier in thedtiC mind between the human and
animal form’ (1992: 195).

That idea could serve as a background for an eaptanof deities that were humans
and animals at the same time. The goddess Machatisoes appeared as a woman,
and sometimes as a horse. Moreover, the famous naysterious deity called
Cernunnos was in human form, but he had antlerstai@b, animals had some
extraordinary features and abilities that peoplé ot possess. Many (if not all)
ancient cultures recognized the sanctity of themahiworld. It has been often
suggested that the Celts were animists, and tlayshblieved that all elements of the

reality contained spirits, or even some sort ofspeality (MacCulloch 2004: 132).
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There was no huge gap between nature and humams;rélgarded themselves as
elements of the same system, where everything arasected in the cycle of life. This
idea is partly reflected in the early Medieval lriart. Animals, plants and humans
blend together in medieval illuminations, surrowhdy ribbons and ornaments with

no beginning and no end.

The Celts are also said to be afraid of an openesffaulas 2004). In arts, everything
was filled with endless ornaments. Furthermore bibginning and the end of the Irish
mythology are also vague. In fact, vagueness defaimost everything we can say
about the Celtic culture, art, political system,thofogy, and deities. There are no
clear borders, no defined beginning nor the enthiofgs. It stays in a wide contrast
with the Norse tradition, where the end of the wasl unavoidable and spectacular. In
the Celtic philosophy of life one can find endlesstinuation, life just goes on, and

everything merges together.

Probably the most famous example of the Celtic wfathinking was recorded by the
classical writers. While meeting Alexander the Gz Celtic warrior was supposed
to say that the Celts were only afraid ‘that thevJsms might fall on their heads’
(Herm 1976: 35). The Celts were as fearless as Nwise counterparts, but the source
of their courage was based on a different presupposWhile the Norse celebrated a
warrior death as a sort of self- sacrifice, thet€simply saw the continuity in the act
of dying, as they awaited rebirth in the other woiThe Celtic ribbon rolled on, not
knowing borders or restrictions. One can observe heigid difference in worldview,
which is even more surprising considering the gmestommon origins of both the

Celts and the Norse.

The Romans often stressed that Celtic tribes didhage one leader, or any sort of
central political power. Some scholars point out tthis feature was also present in
the Celtic mythology. There was no pantheon of galsuch, and it is even disputable
which deity was the highest in the hierarchy. Asr@z remarks, there were rather
‘localized deities with localized functions; andstlaccords with what we know of the
Celts politically, for they had a little tolerander centralized authority, even their
own’ (1981: 14).
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Celtic spirituality is rather difficult to describd-urthermore, in the written Irish

sources it often blends with Christianity, whichmeato Ireland in the fifth century. As

mentioned above, there was no religious revolufidre new cult was tolerated among
the pagan worship, with the later one graduallyidishing, and making space for the
followers of Jesus Christ. There was no such thiogyever, as instant evangelization.
For some time Ireland experienced a pattern knowather parts of Europe, where the
society was partly Christian and partly pagan. Machil (1972: 26) gives an

example: ‘Diarmait (...) king of Tara in the mid- 8ixcentury, was almost certainly a
pagan — and perhaps some sort of Christian alsgp@yipg obeisance to the Christian
god when life was quiet and undisturbed, but iresnof stress calling on the gods of

his ancestors’.

In the end, Christianity was accepted all acrosfaird, and the golden age of Irish
monasticism approached. Furthermore, the new ogligifected also heathen deities.
In Irish sagas the saints, St Patrick among theme souls of some of the Celtic
heroes, like CuChulainn, Fionn and children of Lamd declare heaven for them.
Moreover, some lesser deities are even convertéthtgstianity (MacCulloch 2004:

208-210). This shows how the acceptance of the agtvdid not destroy the old

tradition. The old gods and spirits found, mordess, their place in the new Christian
mentality. In one story St. Patrick expels spifitam Ireland, and deprives deities of
their former power over the island (MacCulloch 20084), but even he did not

guestion their existence, nor their abilities.

The Celtic cult and religion has definitely ‘softedges’ than its Norse counterpart.
The Nordic people seem to defy their world by sHargs and definite ends, whereas
the Celtic world just rolls on and on. Just like @Geltic deities, the Norse gods had to
give space for the new coming faith, but they hadie to do this. The entire Norse

world seemed to simply wait for the end that waavwaidable.



35

3.1.2. The Norse

Compared to sophisticated druidic teaching, thesblaeligion seems to lack any
esoteric or mysterious elements, which are presettie Irish tradition. We do not

know much how the gods were exactly worshipped,tvidirad of ritual was used

during ceremonies, what kind of celebrations theese. We do know, though, that
the Vikings tended to burn their dead, instead wfyimg them into the ground. It is
also a common knowledge that the noblest deathdwasg a battle, and warriors who
died in that way would join the god Odin in Vallzldrinking, feasting and fighting
till the end of the world. Other dead people simpint to hell.

There were no priests as such in the Norse soaietysuch important position as a
druid in the Celtic world. Morris (2001: 23) statéBhere was no priest-class; every
chief was priest for his own folk, offered sac&jgerformed ceremonies, and so on.’
Moreover, there were very few shrines. There idtemi evidence that the settlers in
Iceland built temples to worship Thor, Frey, ancdidj However, the archeological
founds are very scarce. These temples were ma@edikred sites, special places for a
sacrifice, and definitely not like buildings of s®or wood (Jones 1968: 281). These
facts fit quite well with the style of life of thever wandering pirates. It might have
been also a reminiscence of a former nomadicwfech did not require building any

cult places.

Eliade points out some striking characteristicdh&f Norse religion. First of all, the
Nordic world came to existence by the blood samifiOdin and his brothers, Vili and
Ve, killed a frost giant and built the world fromshflesh and blood. This kind of
creation was known in other cultures, and Eliadevdra comparison to the Oriental
myths of Tiamat, Purusa, and P’an-ku (1982: 156 Tosmology based on killing
was a widely-spread idea in ancient communitiesné&hbing/somebody has to die to
make sure the beginning of new life, new world vdodlappen. It was also a
justification for human sacrifices, which happenethe Norse society. People were
sacrificed, albeit rarely, to Odin, who was the gbéthe dead.
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Another important feature of the Norse religiorthe dominating interest in the myth
of the end of the world. As Eliade writes: ‘Thigarest is, in any case, a general
phenomenon, documented from the second century B.Ghe Near East, Iran,
Palestine, and the Mediterranean (...). But whataittarizes Germanic religion is the
fact thatthe end of the world is already announced in thenoagony/ (1982: 155).
From the very moment of creation, everybody knowet the end would happen, and
it is impossible to stop it. The elements that wiohbfing the future destruction exist
from the very beginning of the world; as, for exaenBurtr, the lord of flame and fire
is waiting in his kingdom in the South for a momeriten he would burn down the
whole world (he Poetic Edd4.996).

Eliade also draws the attention to the figure eftbsmic tree, the centre of the world,
which in Norse mythology is represented by Yggdkagil the worlds (a world of

god, a land of men, and hell) are located undettrées and they are connected to it.
Yggdrasill nourishes all three spheres that weik bnder it. It symbolizes, and at the
same time constitutes the universe. Eliade describese characteristics as very
Oriental in style and origin (1982: 157-158). Howe\here is one feature that reflects
the Norse thought: the inevitable end of the woWhen it comes, the tree would
shake and announce it. Moreover, the seeds ofugéisin grow on the tree. A dragon
eats its roots; an eagle shakes its branches.rébetepares for the bloody battle to
come. Eliade writes: ‘It could be said that Yggitasicarnates the existence - the
world, the gods, life, men — is perishable and g@pable of rising again at the

beginning of a new cosmic cycle’ (1982: 158).

As for the worship, it is generally stated that thain god, Odin, was not the most
important one for the Norse society. ‘By far thestnonportant deity for the early
Icelanders was Thor, the god of farmers and seaafakés name is connected with
large numbers of personal and place names. Freygdld of fertility, also seems to
have been popular. Odin, the god of warriors amstaarats, was worshipped to a far
lesser extent’ (Byock 2001: 294). There also edisteult of land spirits and guardian

spirits called landvaettir.

The Norse tradition also contains strong shamansiments, which are, among

others, the occult character of knowledge, possilith send one’s spirit on a journey
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to another world, and contacts with the dead. Sabhracteristics are mostly
represented by Odin. Eliade describes his sacrtficebtain knowledge as a very
shamanistic representation. This one-eyed deityhi@dy respected, but also evoked
fear. As a true shaman Odin is a shape- changesakiéficed his eye to drink from
spring of wisdom. He also obtained a drink mad&wadsir’'s blood. He who would
drink it would possess all the wisdom and skillspoktry. Moreover, Odin hung for
nine days from the tree Yggdrasill, died and cameklo life. In that way he obtained
an occult knowledge (for exampletime Poetic EAd4996).

This ritual death, sacrificing himself to himsetrfthe sake of divine knowledge,
made many scholars and writers believe it was af imatrowed from the Christianity.

Odin’s death by hanging on tree resembled the dehtlesus Christ on the cross.
Nevertheless, the sacrificial trees were known lbefpre Christianity approached the
shores of Scandinavia. ‘Sacrificial trees havetegisn northern Europe from earliest
times. Christian missionaries like St Boniface §¢4 — 754) cut them down, to the
terror and rage of the people’ (Cotterell 1986:198% a matter of fact victims

sacrificed to Odin were hung on trees.

According to Eliade, these elements of Odin’s thiét stressed death and sacrifice,
helped to glorify war, and established an almosteshcharacter of the killings (1982:
161-163). A war, or a battle, was treated as arosimeligious sacrifice, a blood
offering to the deity. The name Odin means probabild’ or ‘furious’. Cotterell
writes that dark cult of Odin probably ‘inspiredetifrightful berserkers, maddened
warriors who rushed naked into the midst of theg/'f(@d986: 173). This ecstasy of
death and blood changed the warriors into ragirastise They were also sometimes
called ‘ulfhédnar’, which can be translated as @amwith a wolf's skin’ (Eliade1982:
162). Thus the warriors were like shamans, changieg shapes and approaching

new worlds in their war madness.

! Kvasir was shaped out of the saliva of all thesgdte was the wisest creature in the universeharmbuld
answer every question. His fame reached two dwathbrs. They invited Kvasir for a feast and tHeeytkilled
him. From his blood, mixed with honey, they breveadellent mead, and whoever drunk it became aquogt
wise man. The two brothers later killed a giant hisdwife, and since their son was calling for reye the
dwarves offered him the magical mead instead. Téuet oasted about the mead, so the gods got W kriat
really happened to Kvasir. By using a trick, Oditaned the mead and became the master of poAfter (
Crossley-Holland 1980: 26-32)



38

This ‘holiness’ of war and killing was in a way fified in the Norse mythology. Odin
had to kill to build this world, and he even sacgtl himself on the tree Yggdra§jll
so obviously he demanded sacrifices for himselfd Amere was a price promised: a
great feast in Valhalla. It should be mentioned thahe Celtic tradition we also find
the descriptions of war fury, so terrifying for tlRoman armies. There, too Celtic
warriors often went fighting naked, believing tifathey were supposed to die on that
day nothing would protect them (Herm 1976: 4).

The Norse cult and beliefs are marked with the piecee of death and the inevitable
end to come. Somehow it lacks the feeling of caityn which is present in its Celtic
counterpart. Moreover, shamanism played quite gortant role, although the great
shaman, Odin was feared and often avoided by sirfglke One can trace some
similar elements of both Norse and Celtic cultke Ishape-changing, importance of
poetry and knowledge, and war fury of warriors. dithreless, the Norse cult seems
very drastic and dramatic, whereas the Celtic wooldtinues endlessly.

Icelandic society stayed pagan till the eleventmtws, but when Christianity
approached, the change of religion was surprisipgigceful and quite rapid. During
the Age of Settlement, some of future Icelandersveded to Christianity, or at least
knew about the new religion. The migrants fromdnel and Scotland could have been
Christians as well. Nevertheless, those early atstaith Christianity did not affect
Iceland. As Byock (2001: 293) remarks: ‘The majoof settlers were believers in the
old gods, and organized worship among the relatifelv Christian immigrants

probably died out within a generation or two’.

When two centuries later almost all of Europe wéasisfian, including Scandinavia,

missions were sent to Iceland. There was alscoagtpressure from Norway. Finally,
according to tradition in the year 1000 there wasopen dispute between the
Christians and pagans, which was resolved peagefille heathen majority agreed to
adopt new religion, and thus Iceland was welcommadray other Christian nations
(Byock 2001: 300-301). Interestingly enough, thggrasociety was willing to give up

the old cult to avoid social upheavals, and mdstyi bloody conversion. Considering

2 The word Yggdrasill means ‘the horse of the téeritme’, which is generally understood as the hof<@din,
a way in which he expressed his shamanistic po(iiade 1982).
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the long and cruel conversion in Norway, Icelandpdd Christianity quickly and

peacefully, by common agreement (Byock 2001: 297).

Possibly that bloodless conversion had an impaabldrpagan stories. In a way, the
Norse cult was neutralized so much, that it waepiable for monks and scribes to
write them down. In other words, we might suspéet tthe heathen myths were
viewed as an important heritage, but no longer asmapetitor for Christianity. One
might wonder how deep the faith in Odin and Thoswsince it was given up so
rapidly. It could also appear that the Icelandeit mbt convert for the sake of
salvation, but rather to keep social peace, aral/tod an open conflict with Norway.
We can only wonder about the real reasons thatggthaoults in Iceland. Nevertheless,
Iceland is nowadays the only country in Europe thabgnizes paganism as an official

religion.
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3.2. Theory of Mythology

Mythologists have for long time been aware thatasagnd fairy- tales
from areas as far apart as Polynesia and North &wgrnshow
extraordinary similarities. They conclude that nmeerd cultures of all
times have always influenced each other and tleat, garly on; there
were extensive migrations from Pacific to Atlanaad vice versa.
There is little likelihood that we shall ever bdeato feel our way back
home to those times. (Herm 1976: 83)

The common heritage of the human kind has been tisussed and analysed. As
stated in the quote above, there are elementsery emythology which are similar to
another mythological system, created thousandsilomktres away. Indian legends
have a trickster, and Loki from Norse mythologyerebles such a character. Egyptian
Isis has to protect her son Horus from evil Setl sm does Mary, hiding baby Jesus
from king Herodus. Obviously, scholars are quitgezao find even small similarities
in every possible mythological story. However, mstigking is how many differences
there are, how people’s views broke away from tlenraon background, and

produced so much diversity.

Both Herm and Eliade claim that the Norse and €ettythologies come form the
same source, albeit they present different the@aibesit that same source. Taking that
into consideration one can notice how extremelyed#nt world views those two
mythologies present. For example, the Norse wodsl & complex beginning and a
spectacular end, whereas the Celtic tradition seemkck both of them. Those
mythologies, evolving so close to each other, predeferent states of mind, different

ways to measure reality, different assessmenteoivibrld around.

In that context, would it be right to adopt Herrtligory of the Atlantis situated on the
Northern shores of Europe, where after the ecodbgiisaster some of the tribes
moved to the South, evolved as the Celts, andgatdise continuity of the existence in
a mythological system that had no beginning aneémad? And consequently, did the
other survivors stay on the destoyed land, and mdmeed the great cataclysm in the
stories of fire and floods that ends everything¥i@usly, it is just a suggestion based

on vague evidence. Nevertheless, the Norse and @dbes, and their ancestors, had
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to experience something dramatic so their mythewgevolved in such different

directions.

It is impossible to reconstruct the origin of mylttes. They expressed human need
to explain reality, as well as the feeling of suyadural powers, divine beings that
influenced one’s life. Myths are sometimes desctige ‘primitive religions’, the first
attempts to express the difficult situation of huneings, who were part of nature,
but were looking for something transcendent andndivAs we can see on the
example of Celtic and Norse mythologies, they atesimple narratives, but complex
systems, fascinating in their depth and intuiti@me has to remember, though, that
these pagan stories written down in Ireland andahzke might differ from their
continental versions. The names of the gods aferdift, and thus Irish Macha is
called in Gaul Epona, and Odin is a Germanic Woflan example Eliade 1982).
Moreover, in the case of Ireland its mythologicales really grew on its ground,
making the island the main character of the legends

The wordmythologyis of the Greek origin. It literally means thealéhg of myths.
The definition of this concept is rather vague. &luit is described as ’'stories that
express and organize beliefs and religious custifrassociety’ (Gtowhski et al 1976:
243). Usually the society that uses myths to esfalils system of beliefs is described
as archaic. Myths generally tell stories aboutieibr heroic beings. They intend to
explain the reality, the origin of the world, ortaal phenomena.

Myths can be classified into certain types. Threaugs are especially significant:
creation myths, eschatological myths (which degcdatastrophic ends of the world),
and anthropological myths, which are stories of ahigin of man. Apart from that,

there are also ritual myths, cult myths, or prestigyths. They all try to give coherent

and rather logical explanation of the ways the dibds been built.

Every culture developed some kind of mythologicatem, which included elements
of its history, religious customs, and stories dhtaiheroes. The role of myths was,
for example, to justify a war, or the structuretlodé society. Moreover, myths created
impressions of a holy space, a sort of the middi¢he universe. Sometimes they

helped to establish law and order in the sociegypiesenting divine origin or divine
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cause of certain customs and happenings (Gikviet al 1976: 243). The myths had a
great influence on the first societies. The stormesle people worship certain things

and phenomena, and made them afraid of others.

Despite some similarities, the Norse and Celticholtgies express differences in
almost every aspect. In the following chaptersylttr show how different meanings
the reality and its phenomena had for both groMgs. cannot explain with one
hundred percent accuracy what caused those diffeseMNevertheless, it is important
to try to find the answers, as mythologies wergpstaby human spirituality and the
need to justify the existence in this world. Those mythologies, the Norse and the

Celtic, shaped human minds in western and nortBarope for centuries.
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4 ANALYSIS OF THE MYTHS: MYTHOLOGICAL WORLS OF THE NO RSE
AND CELTIC TRADITIONS

This chapter begins the analysis of the actual olgtical stories. My aim here is to
present how different views those two groups (theesd and the Celts) presented.
Theoretically they came from the same cultural gaasknd. Furthermore, they lived

close to each other on the European continent,experienced contacts for many
centuries. At the dawn of pre-Christian Europe rtivéhabited two islands placed on
the edge of the Atlantic Ocean. Nevertheless, gaothips evolved drastically different
ways of thinking. The Norse world was awaiting grifestruction, while the Celtic

reality praised endless change and borderlesseegsst | also intend to present
possible explanation of certain symbols and elemes well as their probable origins.

In this chapter | present how the Norse and Celtythological universes come into
existence, how they are structured, and what {iftaoses their ends. Certainly, there
are very many interpretations of particular storeespecially with the Celtic sources.
Nevertheless, both mythologies represent very cexmpalities, full of supernatural
elements. One could ask how people placed thensséivthese realities. The usual
problem is that we use nowadays scientific explanat(no matter now ‘fairy-tallish’
they might appear) instead of myths and legendsptain reality. But how was it to
believe that the world had been built from a giafiesh? Or being afraid of getting to
the other world on the day of Samuin? For Celts Biodsemen every little story
helped to explain the reality and also helped thendeal with it. These were not
primarily stories for entertainment, they contait@ats how to live a good life on this

earth.

One interesting feature is that often mythologiesne quite close to the modern
explanation of the universe and its features. leuntore, Celtic and Norse approach
differ quite a lot. The Nordic universe seems muauadre ‘global’ that the Celtic one.

The myths brought with Celts to Ireland grew thewed in the end their universe and

their island became one. Their mythology was nanea mythology of the all the
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Celts, but rather served only locally for the Irgbpulation. Their world finishes and
ends with Ireland. Norsemen had so to speak ‘brohddzons’. The Insular Celts
talked about Western Isles, the Vikings actuallyibere.
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4.1 Creation of the mythical universes

4.1.1. The Norse

Burning ice, biting flame; that is how life began.
(Crossley-Holland 1980: 3)

The creation of the Norse universe is vividly preasa the Poetic Eddandthe Prose
Edda The wild Norse imagination placed the beginnifighings in emptiness, in the
state of chaos. Life appeared on the edge of tviemes. According toehe Poetic
Eddathere were two lands, one in the North called hsifin, covered with ice and
snow, and the other one, Muspell, in the South,ldne of fire, kihgdom of Black
Surtr. Between those two there was a huge and espatye called Gingungagap. As
the myth explains: ‘There, the warm breathe drftiorth from Muspell met the rime
from Niflheim; it touched it and played over it,cathe ice began to thaw and drip.
Life quickened in those drops, and they took thenfof a giant. He was called Ymir'.
(Crossley- Holland 1980: 3)

Two phenomena that could destroy life merged tageth the Norse tradition, and
created the first living creature. Furthermore, iaad flame are the typical
characteristics of Iceland, which has both volcanaed cold winters. Thus, it might
be suggested that the Norse mythology reflectsoggdl| features of the island.
However, we cannot determine how (and if) the ameamyth changed after the
Vikings discovered Iceland. We cannot check in wban the myth reached Iceland.
It is certainly possible, though, that the origistdry got more details during the time
of the Norse expansion. On the other hand, thengiisailed all around Europe, and
the Middle East. Moreover, most likely Germanibé&s moved from the warmer south
to icy north, so the striking climate differencegres known to them from many

different sources.

The giant Ymir was made from drops of water, antappened in a space trapped
between two deadly environments. The Norse intuitgoquite striking, and it reflects
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very well the conditions of humans on the Earthr @lanet is burning from the inside,
and it is surrounded by cold, lifeless space. ting/ on the thin surface of the Earth
that is possible to sustain life. Furthermore, sheentific world agrees that life was
first born in water, in the endless oceans of tinnyg planet. The Norse creation of the
world astonishes with its totality, and its sopication. In the end, this ancient story

was not far away from the modern theories.

Shortly after Ymir, another being was created. Tadting ice took form of a cow
called Audumla (Crossley-Holland 1980: 3). The cxierted to lick salty ice that was
around her, and thus another creature came tcaliferefather of the gods. We find a
passage ithe Prose Edd§1906: 263):

The first day that she licked these stones therangpfrom them,
towards evening, the hairs of a man, the secondadasad, and on the
third an entire man, who was endowed with beaudiitaand power.
He was called Bur, and was the father of Bor, wdaktfor his wife
Besla, the daughter of the giant Bolthorn. And timeayl three sons,
Odin, Vili, and Ve; and it is our belief that thddin, with his brothers,
ruleth both heaven and earth, and that Odin isrbésname, and that he
is the most mighty of all the gods.

One cannot demand a full explanation of realitynfrany mythology. Things and
beings just appear, and only the most importaninetds have the detailed
explanation. Similarly, the Norse story jumps qlyakver lesser giants/deities, so that
the beginning of the highest god, Odin, could bpla&red. As mentioned above, his
mother was a giantess, whereas his father and fgthed did not belong to any
specific group. Odin was referred to as the firsl aldest god, the Allfather of the
world. Thus, his ancestors seem quite vague. Tédy role is the introduction of
Odin, the Highest One.

The giant Ymir was the forefather of the frost gsarkEliade (1982: 156) remarks, that
this creature might have been bisexual, or at leapresses such characteristics.
Bisexuality was an expression of totality. In assnYmir was a perfect creature, he
represented the harmony and unity that had to bkebr and so that world could

exist. It could be tempting to say that the Norsmbined two basic ways of creating

the world. First, it came from chaos to cosmosinfremptiness to order, like in the
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Greek mythology, or the Judeo-Christian traditidhowever, it also required

destruction of the harmony. Something had to b&dmwpsomething had to die, so the
world could come to the existence, and that ideslater on in history fully expressed
by Manicheans. According to their teaching a fallpirit caused the destruction of the

ancient order, and thus our world had been created.

The three brothers, Odin, Vili and Ve decided tb¥mir. From his body they formed
a new world (or rather worlds) inside Gingungagapjer the cosmic tree Yggdrasill.
Again, the origins of the tree are not explaineégust exists there, its role being the
protection of the new worldlhe Poetic EAd41996: 43) describes how the brothers
built the world:

From Ymir’'s flesh the earth was shaped,
and the mountains from his bones;

the sky from the skull of the frost- cold giant,
and the sea from his blood.

Furthermore, Ymir's hair was used to form trees] dtidgard, the land of men, was
made from his eyebrowsthé Prose Eddal906: 265). This drastic description
expresses the ancient idea of creation as a resut killing, and thus the Norse
tradition reflect also the ‘global mythological tlemcy’ of the sacrifice at the very
beginning of existence. As mentioned in the presiohapter, it could justify human
sacrifices. As Eliade (1982: 156) mentions, theesadaa was used in the myths of, for
example, Tiamat and Purusa. Furthermore, in Maygilaiogy gods had to sacrifice
themselves so the sun could exist, and even Jdwuist Expresses the same need for

divine sacrifice to save the mankind.

The Prose Eddayritten down by Snorri Sturleson, describes alsodteation of the
first man and woman. Odin, Vili and Ve found twdlda trees: an ash and an elm.
From them they formed first humans, who were callksk and Embla. The
resemblance of the Judeo-Christian names of Adach Ewve is quite striking.
However, there is no agreement among the schdlérs Biblical version of creation
could have affected the Norse myth, or whethertiywnonk simply attached names
to beings that had not had them at first. It coallsb prompt the question of how

human ways of thinking are similar all around tiheabeg.
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One element in the Norse creation distinguish&siih the other traditions, and that is
the always present hint of the forthcoming destomctWhile presenting the creation
of the world,the Prose Eddalescribes the beginning of the sun and the mdon; i
mentions two wolves that would chase them untildag of the final battle, Ragnarok.
During the fight, the wolves would swallow both then and moon, and thus fulfill
their destiny. This rather grim story presents vesil how the Norse viewed the
world. From the very beginning it was awaiting thestruction. The world seems to be

created just so it can wait for its end.

The Norse reality had a firm and undisputable ba@go It had its father, its maker,
who unified the universe under his rule. This ameaimyth involved also a certain
degree of abstractive thinking, and went beyondvikible world and its elements.
Comparing to that myth, the Celtic reality is dreaty different, and vague. As we
shall see in the next chapter, Celtic deities wareir degree of importance from one
story to another. Furthermore, the Irish Celts madiand the main protagonist in

their mythology, and thus strongly connecting thidition to this island.
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4.1.2. The Celts

In the early Irish accounts, therefore, of the bemig of things,
it is not with the world that the narrators makeittstart — it is
simply with their own country — Ireland. (Rollest2f93: 23)

The Celtic mythology that survived in written forseems to lack the grand scale
present in its Norse counterpart. Since the oniftevr sources come from Ireland, the
stress is put on the island and its inhabitante. Warld starts and ends in Ireland, and
the early medieval writers seemed to be interestateriving the origins of the Irish
from the Biblical tradition. This ‘narrowing’ of ¢hmythical reality to one small island
stands in sharp contrast with the Icelandic liteat Writings devoted to Iceland, like
its history, are included in the sagas, and they eearly different from the
mythological stories. The Norse reached Icelanch witeir myths reflecting the
creation and structure of the whole world. In othwerds, Norse imagination was not
limited to Iceland. Certainly, there are storiesl @agas concerning Iceland, but this
island is not as important as Ireland in the Cealtiarces. Ireland is simply a character

of its own, a magical island of destiny.

The traditional view states that there is no cozatnyth in the Celtic mythology. The
world has existed before, and it will continue tase However, some scholars, like
P.B. Ellis, attempted to reconstruct the ‘forgotieyth’, which in his opinion could be
read from the old manuscripts by cleaning them ftbenChristian glosses (Ellis 1999:
17). His collection of retold Celtic mythology cams a controversial myth about the
creation of the world and its first elements. Maaolars reject Ellis’s approach as
not scientific enough. Nevertheless, his theorgexsraordinary, and the ‘forgotten
myth’ that he presents could be easily acceptedoirtext of the world mythology.
Ellis and Eliade also suggest that the very cordroidic teaching remained oral and
probably was never ever written down, so we cam®éermine the most important
part of their teaching. It might be that the cr@atmyth was so important that it was

never even consider for writing it down.
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What Ellis reads from old Irish manuscripts is aation story quite similar to its
Norse counterparts. The world starts with wated #re cosmic tree: ‘The divine
waters from heaven floated downwards (...). Fromdédwened soil there grew a tree,
tall and strong. Danu, the divine waters from heaveirsed and cherished this great
tree which became the sacred oak named Bile’ EIR®9: 25). Later on, Bile and
Danu produce two beautiful acorns. From one spridggda, the Good God, from the
second acorn comes Brigantu, the Exalted One. Thagda and Brigantu are to be
the first of the Children of Danu.

Some justification for Ellis’s approach could beufial in remarks made by Powell
(1958: 164): ‘Both Gallo- Roman epigraphy and Irigdxts throw light on the
significance of the sacred trees amongst the QBlisls of oak and Beech are known
from dedications. (...) In Ireland there are a nundfallusions to a sacred tree (bile),
and this word is compared with the French place en&itionn, originally Gaulish
Biliomagus, the plain or clearing of the sacree tre

Thus, Ellis simply seems to use elements alreadyvknfrom the Celtic tradition, the
sacred oak and mysterious Danu, and builds frothetprobable beginning of the
world. Nevertheless, this approach is quite comrsial, as the Irish manuscripts are
unclear, and there is no straightforward descniptd the kind one would find in
Icelandic Eddas. Irish scribes did not care muabualbhe mythological cosmology.
All they needed was in the Bible, and they startedir stories on a familiar
background of the Old Testament. Ellis’s approaclften viewed as not scholarly,
and based on pure imagination. Rolleston (1993:w&8gs: ‘There is nothing in the
most ancient legendary literature of the Irish Gaehich is the oldest Celtic literature
in existence, no myth corresponding to the Babyor@onquest of Chaos, or the wild
Norse myth of making of Midgard out of the corp$é&rmir’.

In the Ellis’s retold mythology, Danu is often refed to as ‘Divine Waters’ or

‘Waters from Heaven'. That mysterious tribal moteeuld have been a recollection
of older maternal cults that once ruled over Eurdper name is often connected with
the river Danube, the traditional homeland of thedt€; and its name is traditionally

derived from the Celtic form ‘danu’ which means tow’ (www.wikipedia.org

2008). That would logically connect an importanuree of nature, water, with a
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goddess who gives life. However, Danu as a maimessldoes not seem to appear on
the European continent, and she is clearly conddot¢he Irish tradition. It might be
suggested that incoming Celts gave the Celtic nnbe older deity, which already
existed on the Irish soil. It should be remembehed the Celtic cult was dominantly
masculine, with its worship of the horse and thi. lanu, the mother-goddess from

the Irish sources held surprisingly important posiin that masculine society.

The Book of Invasions (Lebor Gabala Erreaipe of the most important sources of
Irish mythical stories, places the beginning ohgs with the first arrivals to Ireland.

In paragraph twenty six dfeborwe read:

Let us cease from the stories of the Gaedil thamag tell of the seven
peoples who took Ireland before them. Cessair,itth 8 Noe took it,

forty days before the Flood. Partholon s. Serayg¥0s after the Flood.
Nemed s. Agnomain of the Greeks of Scythia, aetieof the 30 years
after Partholon. The Fir Bolg thereafter. The Fontham thereafter.
The Gailioin thereafter. The Tuatha De Danann tiitgge The sons of
Mil thereafter.

The groups described there are quite mysterioubtlantext presents great efforts to
link Irish inhabitants and its culture with the itizations of the Mediterranean Sea.
Christian scribes tried to connect remains of tle#ti€tradition with the new Judeo-
Christian point of view. Thus, Cessair was a daaiglt granddaughter of biblical
Noah, who came to Ireland before the flood (Mac@uhll 2004: 206). Furthermore,
the groups who reached the island after the floedalso derived from the progeny of
Noah, and thus the link between a remote islandfaadradle of Jewish and Christian
religions remains intact. The name of lafeth argldescendants appears often in the

text, making a clear line of the Irish ancestdmshior. paragraph 10).

The eagerness to put Irish inhabitants and thdiureuin the same sphere with the
other European ‘civilizations’ seems quite underdéble. Young Irish Christianity
needed a link with its roots, and such a link wasvided by early scholars, who
mixed old beliefs with biblical names and placesrtiter groups of invaders,
surprisingly enough, are said to come to IrelammanfiScythia.Lebor Gabala Erren

describes how Scythian tribes listened to druiccen, who told them to go west to a
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beautiful island, which was supposed to be theeptdcheir destiny. Caicher made a
prophecy: ‘We have no rest until Ireland (...). Itnst we who reach it, but our
children’ (25).

Drawing on knowledge which source is not clear $p early Irish scribes connected
their culture with Scythians, and these days gieserally agreed that at least elements
of Celtic heritage were under Scythian influenaegame directly from their tradition.
We can only ponder whether there existed some maifoScythian ancestry in the
Celtic Irish society, or just deep knowledge of tiistory of the Mediterranean Sea
and the Middle East enabled Irish monks to lookréderences of their culture there.
Those Scythian colonists were the first group ttredted Ireland as a desired
homeland. Later on, also the Tuatha Dé Danann wdsripressure to get to the Island

of Destiny.

The prophecy made by druid Caicher resembles thicéi story of Moses and
Israelites traveling from Egypt to their Promiseaht. Ireland seemed to be a divine,
desired place that attracted more and more invaddrs scribes did not provide
history of the Irish; rather, it is history of th&and, which remains an object of the
constant desire to more and more groups. Thusnideils the main protagonist of the
Irish mythological stories. It is the only unchadggement in the long list of invaders,

rulers and heroes, who wanted to make Ireland dwairisland.

The first groups that came to Ireland were cleaglgted to Noah and his progeny.
However, the origins of later comers, like the Blgband the Formorians, are not that
clear.Lebor Gabala Erreroften refers to these groups as demons, dangésores,
which fought over Ireland. That struggle was joirsdanother group, probably the
most mysterious one, the Tuatha Dé Danann. AlthalglChristian writers could not
accept any divine origins of those heathen chargdiieey could not strip them totally
of their power and might. As MacCulloch (2004: 3@jtes: ‘The Christian scribes
were puzzled over the Tuatha Dé Danann. The earidsrence to them says that
because of their knowledge they were banished theawen, arriving in Ireland in
clouds of mists.’
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Indeed,Lebor Gabala Erreneven provides an exact place of their landing:tHis
wise they came, in dark clouds. They landed omtbentains of Conmaicne Rein in
Connachta; and they brought darkness over the authfee days and three nights’
(paragraph 55). This powerful tribe came, accordmgradition, from four mighty
cities named Falias, Gorias, Finias and Murias €¢iample Rolleston 1993: 27). Like
the previous groups, the Tuatha Dé Danann wasttoggh towards West, and it was
their destiny to get to Ireland. From all theseistowe get a picture that Ireland was
the centre of the world, the perfect place whererghody wanted to live. All the
groups of invaders fought savagely over that ligland. The problem that appears
here is that the traditional ‘mythical’ Celtic s&s describe the Ireland of the Tuatha

Dé Danann, whereas they were not even Celts iimorig

The last invasion on Ireland was led by the Milesjaa group that came from Spain.
‘Four hundred and forty years from that time in @hPharaoh was drowned, and after
Sru s. Esru came out of Egypt, till the tile whée sons of Mil came into Ireland’

(Lebor Gabala Erren paragraph 16). The Milesians were the actualsCalhd as

MacCulloch suggests most likely the first Celtidarosts reached Ireland from Spain,
rather than from British or French shores (2004). ZBat was the last phase of the
creation of Ireland that finally made her Celticisl a constant puzzlement the Celtic
invaders destroyed Celtic deities, the Tuatha Déada that ruled over Ireland. | deal

with that question in the chapter about divinedsib

The creation story of the Celtic Irish sources ddué viewed as simply ‘the making of
Ireland’. The incoming groups shaped its charadietory and tradition. And that
creation of Ireland was the most important fact Iftsh scribes. In a way, we have
here a pattern present in many cultures, where thelyrigins of one particular group
(or place) is taken into consideration. For exanyappish people describe only the
origins of their group in their mythology; the redtthe world is free to choose their
creation stories (The Encyclopaedia of Saami Celte®08). The same feature applies

to Ireland. The monks presented its history andntgins.

It might be suggested that the Christian tradith@s already partly mixed with pagan
stories. We could say that Irish scribes did nadha whole creation myth, as there

was one already in the Bible, and an alternativgpagyan version was not needed.
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Nevertheless, the history of Ireland could havenbieeely composed and filled with
ideas that still existed in the young Christianistyc Thus, we should not probably
claim that the Celts did not have any creation m$mply, by the time the stories
were written down, such a myth was not needed angnas it was replaced by an

orthodox Christian story.

One could ask how this relates to Norse mythshag were also written down by
Christian monks after conversion, and that didstop them from including the whole
wild story of creation from the flesh of a deadngiaWe should note here, that in
Icelandic tradition there is a clear division betwethe history of the island, and
mythology that was earlier applied to it. Such aision does not exist in the Irish
sources. By the time of conversion Ireland was a@bbp still a magical, mysterious
place full of myths and wonders, and early Chmstriters understood that. My
suggestion would be that old pagan stories wersepved because they were brought
to another context; they were ‘married’ into Chasttradition by being transferred to

another cultural background — a Biblical backgraund

This idea of syncretism and mixing of cults andasleould also reflect the Celtic need
for continuity, endless lines of life and histofyhe Irish scribes obviously did not
want to cut themselves from the heathen traditeord thus they provided a sort of
cultural cushion, that connected it with the newehs Christian point of view. Such a
strategy was not needed in Icelandic culture, wiskip divisions and drastic ends
were acceptable. The Norse pagan stories did reat thee approval of the Church, as
they did not need to express the continuity oftexise. The world of Norse gods was
supposed to end, as was said in the beginning, @nd it did, whereas the Celtic

ribbon of life rolls on and on.
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4.2 Structure of the mythological reality

Both mythologies present very complex structureshef universe. However, at first
glimpse it seems that the Norsemen had ‘wilder' gmation that the Celts, as the
Celtic mythical world is conventionally limited tdreland. Moreover, some

geographical names like Greece and Spain appedrighesources. Ireland is simply
the main character of Irish mythology. Also, thedmeal writers were quite generous
in adding contexts and hints, and in placing Cekltglity in a ‘civilized company’ of

other nations and countries. The Nordic world, tiligudoes not need any connection
with real places. It describes reality in a broackemtext that goes beyond the visible

world.

4.2.1. The Norse: under the Guardian Tree

The Nordic universe goes beyond the visible workhd expresses triple
characteristics. Our reality is placed in a larggpty space called Gingungagap. As
mentioned in a previous subchapter Gingungagaituated between the land of ice in
the north and the land of fire in the south. Eli&ti@82: 155) mentions that the image
of huge emptiness at the beginning of things carobad in Oriental mythologies.
Furthermore, its counterpart could be found inittea ofprotista chaos genetfsom
the Greek mythology. The phrase literary meansilyat the first Chaos came to be’
(Hesiod, Theogony line 116). Previously the word ‘chaos’ used to meamptiness
rather that ‘disorder’, and it constituted thetfgstage of creation, which was a vacuum

of nothingness.
Inside Gingungagap there was the cosmic tree Ygddrahere is no explanation
whatsoever how the tree came into existence. Itamasof those cosmic elements that

were taken for granted. We find this passag@énPoetic Edd41996: 6):

| know that an ash- tree stands called Yggdrasil
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a high tree, soaked with shining loam;
from there come the dews which fall in the wglle
ever green, it stands over the well of fate.’

We could suggest an interpretation that Yggdrasdl/ed the same role for the Norse
as Ireland had in Irish Celtic sources. It is a sghof the universe, it is situated in the
centre of the world, and at the same time, it atsustitutes the universe (Eliade 1982:
157). The difference here, obviously, is the s@ald perspective. Nevertheless, the
function that Ireland has seems quite similar t® ¢ime of Yggdrasill. They are the

most important elements of the universe, it is heeaf them that life is possible, they

can feel and suffer, they care about their inhaksta

The cosmic tree is huge and magnificent, and itrhasy inhabitants. The tree gives
shelter to creatures that slowly contribute todéstruction. As myths describe the
cosmic tree: ‘Usually known as a Guardian Tree, dfggill nourishes, and suffers
from, the animals that inhabit it, feed on it anthek it. While the dragon (...) gnaws
the roots, deer and goats leap along the branateesear off the new shoots; and a
squirrel (...) runs up and down the trunk, carryingults from [the dragon] to an eagle
who sits in the topmost branches’ (Crossley-Hollag80: 23). This situation, which
the cosmic tree experiences, expresses again tiyetygical future of the Norse
mythology and that is the notion of destructiomirthe very beginning.

The tree lives with those who slowly destroy it;gdgasill provides nourishment for
animals which forecast its end. In a way the Nongghology expresses over and over
again the notion that the end should be expected the beginning, which could be a
true description of our world. One could say thas tnotion is quite pessimistic.
However, it just requires acceptance of the wagghihappen on this planet, where

nothing in eternal and nothing exists forever.

Under the cosmic tree Yggdrasill three brotherdsgddin, Vili and Ve built three
plates, three worlds: one for gods, one for hunaarsone for the dead. Yggdrasill's

roots reach to all three spheres:

% In Scott’slrish Myths and Legendd.992) three spirits of the island unite with Milens against Tuatha de
Danann, because they might destroy Ireland, thresdd are not good for the Island of Destiny.
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That ash [Yggdrasill] (...) is the greatest and bektall trees. Its

branches spread over the whole world, and ever raélagve heaven. It
has three roots very wide asunder. One of themndstéo the Asir
[plate of deities with the stronghold Asgard], drestto the Frost-giants
in that very place where was formerly Ginnungagsiidgard, where

also humans live], and the third stands over Ndeth[the plate of the
dead], and under this root, which is constantlywggdhby [the dragon],

is Hvergelmir. (...) The first root of the ash isheaven, and under it is
the holy Urdar-fount. Tis here that the gods sijudigment. The Prose

Edda 271-272)

The tree provided the primary connection of allethiplaces, and it was the only
element that unified them. Although crossing frone glate to another was possible,
all three plates seemed to be separated units.réssléy- Holland explains the Norse
mentality: ‘The Norsemen visualised the universa @scentric structure — like three
plates set one above another with a space betvestn @980: 20). The three spheres
built under Yggdrasill were simply heaven, eartd &ell, all dependent on each other
and the Guardian Tree. We could find here a panaiéh the Cross of Jesus Christ.
That tree also, in a sense, linked three realm=aithed to hell to connect the earth
with heaven. Further in my thesis | investigate thap feature of Yggdrasill that
provides a paralell with Christianity: just like ¢ime Cross, also on the Guardian Tree
one god died.

The three discs placed under Yggdrasill contaire mrorlds. They were shaped by
Qdin, Vili and Ve from Ymir's body, and for exampiee world of humans, Midgard,
was made of Ymir's eyebrows (Crossley- Holland 198®). The complex structure
of all three spheres seems almost mathematical.higieest one was home of the
divine tribe of Aesir, and also of another, preshipalder tribe of gods called Vanir.
On that plate a stronghold called Asgard was WarltAesir. Inthe Prose Eddave
find a vivid description of how the mighty castlenee into existance. According to the
text, a giant in disguise agreed to build wallsuabthe stronghold, but as a price he
demanded Freya, a fertility goddését is the first story that pictures a conflict

between giants, who were viewed as evil, and Aedig represented good forces.

* The giant mason was allowed to use the help dfidiise, and despites hard conditions he almost geania
finish the wall around Asgard. To avoid giving aw@gyja the gods sent Loki, the mischievous onejsturb
the work. He took shape of a beautiful mare and gemt’s horse occupied for the whole night. Thhs, giant
was not able to finish on time, and the price hmaleded, which was the goddess Freyja, was notagtdatter
Crossley-Holland 1980: 9-14)
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The myth of building the walls of Asgard also regmets vulnerability of the gods, and
their lack of protection. Unlike their Irish courparts, the Tuatha Dé Danann, Aesir
had to look for a proper shelter, something thauldoprotect them from evil.
Certainly, Celtic deities also had their stronglsolike the Dagda’s Bruig na Boéinde.
However, in the Norse version all the gods werecgalain one huge castle, built
especially for them, where they were separated feoprything else. The only other
inhabitants of the highest plate were the LighteS|lvand the warriors who died in
battles. They retreat to a stronghold called Védhakhere they feasted and fought
together with Odin, and where they awaited thel fbettle of Ragnardktiie Prose
Eddal1906: 277).

The second plate was inhabited by humans, dwadsk dlves and giants. The
connection between this disc and the one occupjatkliies was established by Odin
and it was a rainbow bridge called Bifrogi€ Prose Eddd906: 275). Here again we
might notice an example of the Norse specificatidiiere was only one way to get to
the land of humans, Midgard, from the plate ofgbés. In the Celtic Irish sources the
connection between this and the other world is naameatter of time rather than place,

as most of the cross- world journeys happened duha celebration of Samuin.

The last, third sphere was the world of the dedw mistress of that land was called
Hel. It was not possible for living humans to triatleere, and even for gods it was
dangerous. When Odin’s son died the gods had to flmovolunteers who would go
there and offer ransom for the dead god. Aesirr@agower over that land, and the
gods feared that dark and gloomy realm of deatithEBtmore, it was a place with no
possibility to return, and not even the son of Odas able to come back to life. The
name of that world was Niflheim, and there was tedaHel’s citadel of sorrow (after
Crossley- Holland 1980: 155).

The Norse world had very specific, finished struefand described in details. It was a
finished, ready world and any major change woulddgdestruction. Indeed, through
all the mythological stories Odin and the other rhers of Aesir try to postpone the
forthcoming end of times. In this world everythimgnd everybody had a place,
although ever now and then the delicate balance digtsrbed. Once it came to

existance, to the state of cosmos, it awaitedeham of chaos, and since it was such a
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noble, careful construction, its destruction hadéspectacular and one of a kind. The
Celtic world was not afraid of chaos as much abldsse counterpart, since every year
the ancient state of chaos returned to some ddgré&eland, during the mysterious
time of Samuin (MacCulloch: 2004).

It is said that in the Norse mythology we have ladascription of the creation of the
world. However, it could be probably better to ¢hgt it was rather constructing of
the universe. There was no main Creator as weifir€hristianity. First beings came
to live simultaneously, without any help from odtsi Later on, Odin and his brothers
built the world under Yggdrasill from flesh and btbof the dead giant Ymir. They
rather resemble divine masons than creators. Waek could be compared to the idea
of building the world presented by the philosopRdato in his works. There, the
universe was built by a demiurg, a kind of spinitdeity, who took models from
eternal ideas of things, and relying on that médebssembled the world. In short, we
could say that instead of creation, the Norse nigtho describes spontaneous
biological reactions followed by constructing theiverse from the pieces already
existing (for examplé¢he Poetic EAd4.996).
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4.2.2. The Celts and Inisféil, The Island of Destin

The Celts in Ireland did not produce anything aicale and imagination of the Norse
triple disc’s world. No clear description of theuwsture of the world is to be found
from Irish texts. The level of detail and precisionanalyzing the world seems to be
much lower that in the Norse mythology. Thus, we aot able to accurately
reconstruct the Celtic Irish reality, although wesld not doubt that the Celts had

quite a clear view of a structure of the world tthejieved in.

The Celtic world seems more ‘chaotic’ than its Moce®unterpart. There are no clear
borders, the reality is not limited to plates oy &mnd, supernatural and human regions
tend to merge together, and unlike the Icelandaculgtions, in Irish sources appear
real place names from southern Europe and the Mliddist, together with many
different supernatural placesebor Gabala Erren)In this maze of worlds one place
stays clearly the most important, and that is afrse Ireland. This Island of Destiny,
Inisfail, is the centre of universe, the most prasitreasure that prompted seven big

invasions and many bloody battles.

As mentioned in the previous chapter, Irish scrifased Ireland in noble company of
other countries and nations from the Mediterrart®e@ region, the cradle of European
civilization. Places like Egypt, Greece and Peismpear in the manuscripts (Ellis
1999: 46). It might be that the scribes wanted Xpress the important position of
their, quite small in the end, island. Irish my#Hlistories happen in the context of
powerful and influential cultures, which are nehiefess no more than ‘satellites’

around the central figure, which is Ireland.

The island itself is described in details. Espégitle myths concerning the Tuatha Dé
Danann present careful descriptions of places whertain events took place. For
example the place of landing of the Children of Daras to be in Western Connacht.
Furthermore, two big battles that Dé Danann fouwagminst the Firbolgs were also
carefully placed on Irish soil. The first one happe in the south of Co. Mayo, the
second one in the north of Co. Sligo (Rolleston 31991-35). Such -careful

geographical description was not known in the Namsghological world, which
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seemed to be placed it totally abstract realityr @arld, in the Nordic view, was
placed inside the plate of Midgard, being just aalsmpart of bigger and mightier
construction, whereas Celtic Ireland connectshadltisible and invisible worlds, and
it hosts all historical and mythical stories, eweahd characters. Like in many other
respects, the Norse vow for clear borders and eéfimiverse, while the Celts allow

their world not to be entirely precise.

The description of the arrival of the Tuatha Dé &am into Ireland brings an
important point of their origin. In many sources fivel hints about four mighty cities
built on banks of Danube (for example Ellis 1998).2The four cities were called
Falias, Gorias, Finias, and Murias. These were gsgrpto be the starting points of de
Danann’s emigration into Ireland. Supposedly thegktwith themselves four great
treasures to Inisfail: from Falias came sacred &tfrDestiny, from Gorias a beautiful
sword, from Finias a spear, and from Murias thel@aun of Plenty (Ellis 1999: 26).
The purpose of the cauldron is not specified insinerces. We might suggest, though,
that it had similar symbolism aampofrom the Finnish mythical storieSampowas

a magical thing, probably a mill or an idol, whiblought good luck and prosperity
(Standard Dictionary of Folk Mythology and Legehd75: 969) All those magical
artifacts were used to gain control over Irelante Tities have not been identified
with any archeological remains on the Europeanigent. One explanation of it could
be that those mighty places of origin gave a galwé iof power and abilities of the

divine tribe of the goddess Danu.

The Celtic reality lacks the degree of precisioraded in Icelandic sources, but it is
definitely a complicated one, and contains mangigyin Ireland all possible worlds
of deities, humans, and the so called otherworlkekgtrtogether. The Celts saw Ireland
as the most important part of their world, but ¢heras also the Land of the Living,
the Land of Ever Young, and The Western Island®béythe Atlantic Ocean, Isle of
Women, and the Side (or Sidhe). The name Elysiumal& used quite often, and to
confuse things even more, it could describe anyhef ‘worlds’ mentioned above.
Furthermore, these lands could replace each aithdrsometimes they were treated as

one place under many names.
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All these lands were somehow connected, as there we clear borders between

them. The most physical of them was probably thde SEidhe or Sid. MacCulloch

(2004: 49) presents an explanation of that termallddv hills were known as sid, a

word possibly cognate with latin ‘sedes’, and hepeehaps meaning seats of the
gods.” According to tradition, when the Tuatha DénBnn was finally defeated by the
Milesians, they retreated to the Side, and thug bieeame the Side. In some stories,
for example in ‘The Destruction of Da Derga’s Hbstbe term Side is used for

strange, supernatural characters who came to thelh@nd who cannot be killed

(Grantz 1981: 60-107).

The defeated Tuatha Dé Danann could no longerawde Ireland, so they moved to
the underground world. Nevertheless, they stayadlegol, and could travel to the
surface of the island, especially during the tinieSamuin, when the gates to the
otherworld, or worlds, were open. This curious wta@as probably derived from the
cult places, or simply the land itself could haweib associated with deities, and thus
it became sacred. As MacCulloch (2004: 49) expldidsltic deities may have been
associated in pagan times with hills and pre- histoumuli’ (...) If this were the
case, it would help to explain why mounds were rége as the retreats of the Tuatha
Dé Danann’.

It could be probable that the source of the stdryhe Tuatha Dé Danann going
underground had its origins in customs and beliéfslder cult that was present in
Ireland before the Celts, as the most importanteniogical founds are dated to pre-
Celtic times. It should be also mentioned thatrtfan stronghold of the Dagda, which
was Bruig na Bdinde, today’'s New Grange, was defiyiibuilt before the Celts
reached Ireland (for example Grantz 1981: 15). Téadure again expresses how the
original Celtic cult merged with what was foundliaeland from the older times.

The Irish sources did not present one clear leafihre divine tribe of goddess Danu.
Sometimes the main deity is said to be Lug, thetenad the sun, sometimes it is the
Dagda, described as the Good God. Further moreg@erthe Gagda’s son, and
Midir, were also important chiefs (MacCulloch 20A£1). This expresses the well-
known Celtic disapproval for centralized power. fiehevas no such powerful figure as

Odin in the Norse myths. Furthermore, there wasmeclear otherworld either.
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As mentioned above, in myths appear different naofethe supernatural Celtic
reality, and often they seem to simply defy différglaces. Rolleston (1993: 24)
writes: ‘Beyond the Atlantic Ocean the Irish Faamytl, the Land of the Living was
placed'. Its Irish name was Tir na mBe0. In onehulggical story of the voyage of
Bran, he went there and spent there many yearsn\Wae&ame back to Ireland with a
group of warriors one of them jumped ashore ‘bwntihis foot touched land, he
became a heap of ashes’ (MacCulloch 2004: 116)tHer words, the hero lived for
hundreds of years in the fairy land, but comingkiiacireland meant meeting the real

time, and by those human, real standards he sihawiel been dead for a long time.

Another story with the same pattern describes tivertures of Oisin, who also went
to the fairy land, which this time was called Ta nOg, which means the Land of
Ever- Young. Oisin was warned that on the returirétand he should not touch the
ground. He did get off his horse, and the momerdgtbed on Irish soil, this beautiful
young warrior turned into an old man (MacCulloct®2090). Thus, Tir na nOg na Tir
na mBel express the same characteristics, and tiwn both are described as

Elysium.

The same term Elysium is often applied to SideSiothe, being the land of gods.
Nevertheless, it should be remembered that Sidee ¢ata existence only after the
Tuatha Dé Danann, the divine tribe, was defeatad, some notion of a fairy land
existed even when Dé Danann were happily ruling ¢nedand, as the Dagda’s son,
Oengus also left for a mysterious journey to theeotorld. Certainly, it might be a
simple mix of old and new ideas, or just traces\alving cult, but if we treat the idea
of Elysium, or fairy land, as a Celtic belief, thigw@ notion of it had to exist before the
defeat of the Tuatha Dé Danann. Furthermore, werdmtre a difficult discussion
about Celtic deities, the divine tribe of Danu,ngedestroyed by the actually incoming

Celtic tribes, the Milesians.

Further confusion with the Celtic Fairyland brintpe term Mag Mell, which means
the Pleasant Plain, and it is also a possible datelifor being Elysium (MacCulloch
2004: 84-85). Furthermore, Isle of Women is anotpkce, more like a part of
Elysium, where Celtic heroes also visited. MacGthlq2004: 117) suggests that
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probably the origin of this mythical place was tual custom of living or going at
certain times to some islands, or one island treaeviorbidden places for men. From
all the possibilities of defying a leader of thelt@eElysium, MacCulloch opts of a
marine deity called Manannan, who ruled ‘a diviregion including thrice fifty
islands’ (2004: 122).

From the above description we could draw a conctushat the Celtic Elysium was
more of an idea that was described and realizedany ways. It had no one, simple
definition, neither one clear description. It sedntbat Elysium meant something
different for every character and hero that hadegiwere. We could probably say that
Celtic Elysium fulfilled desires and ideas of thasko went there, and thus it had to
be different every time it got a visitor. This \etgi of supernatural world stands in
sharp contrast with the Norse plate of the godss Was one, finished reality that had
to be accepted by the cult’s followers. The Ceddigstem seems to leave a vast space
for changes, individual ideas and possibilitiestté&lrly, we cannot be sure what the
sacred druidic teachings say about so many ‘intiame of the Celtic Fairyland, but

we could notice here the idea of a change that séemiominate the Celtic mind.

It should be remembered, though, that this superalatvorld was not exactly the

otherworld. As MacCulloch writes: ‘Elysium, calldéy many beautiful Celtic names,

is the gods’ land and is never associated withdéreed’ (2004: 114). On the top of all
those supernatural realities there was the othédwdine place where souls were
reborn after death on this planet. | explainedidea of constant rebirth in the chapter
about Celtic cult and religion. Although heroes Idoenter Elysium when they were
alive, it seemed that after death they would gthéootherworld, and undergo a rebirth
there. There is not any straightforward hint thaything like an eternal place of rest
existed in Celtic religion. The cycle of birth arebirth in this and otherworld seemed
endless, and the land of gods was in a way sepafaim it, as long as gods were

alive.

| mentioned few times in this chapter that Samuas the time when the connection
between this and the supernatural world was opefhed?owell (1958) mentions, it
was not generally desired happening, as it couldsdfe for mortal people. The

supernatural world could be dangerous, its inhatstaot always friendly towards
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humans. Nevertheless, it was on the first nightlofember that Samuin took place.
Grantz (1981: 12-13) describes it was a day ofrtielaind re-creation, a partial return
to ‘primordial chaos’. Such a celebration meanptoify, refresh, and marked new
beginning, the beginning of the Celtic year. Evle tlivine characters could not
escape the power of Samuin. In his dream duringuBa@engus, the Dagda’s son fell
in love with a mysterious girl, and after exactlgeoyear, also on the first day of
November, he finally got to meet the divine womaont his dreams. Similar story
happened to CuChulainn, as he got sick on Samtén sdeing two fairy women (after
Grantz 1981).

The Celts were afraid, in a sense, of open spaldsied lines and borders (Bulas:
2004), and again, this is pictured very well inticeqrt. The Celtic universe, too, has
no clear divisions, everything blends togetherthia Viking fairy universe everything
has to have its place. Dwarves, giants, elvesiedestind humans have separate lands
for themselves. Bulas, describing Celtic art margiohat Irish artists seemed to be
afraid of totally finishing their work, as if oneogld not precede any further from a
state of perfection, and thus the next stage cowllg be death. This interesting remark
describes very well Celtic universe. The certaigrde of chaos was needed to keep
the world in order. Since it was not entirely psegiit could develop and adjust, just
like everything else in nature, it could changepghand constantly evolve. On the
other hand, we have the Norse universe, finishedpanfect, and awaiting destruction

with fear. This world was not flexible, and a magbiange meant the end.
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4.3 The final destruction

One of the most striking differences between thesBl@and the Celtic mythological
traditions exists in their views on the end of therld. The Nordic sources describe
vividly an impressive battle that would start tiieaming destruction. On the other
hand, the Celtic world seemed to lack the idea offinite end. Simply, after one
stage of life comes another and this process aoedirendlessly. Certainly, even the
Norse had a glimpse of hope, and after the finatrdetion a new world was foretold.
Nevertheless, the merciless end awaited all destinescreatures. The Norse tradition
contains one of the most striking stories of thetideetion of the world, which is called
Ragnarok. Everybody knows from the very beginnhmg the end will come, it will be
preceded but certain meaningful events, and allgtbas and their world will burn

down.
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4.3.1. The Norse: Ragnartk

As | already mentioned in previous chapters, thetnriguing feature of the Norse
mythology is the always present notion of the footining end of the world. It could
be delayed, but not stopped. From the very fisges of creation the gods know and
recognize the enemies that would fight against th&lmost in every mythological
story presented irthe Proseand the Poetic Eddathere appear hints, and vague
description of the great battle called Ragnardkt thiould destroy old gods. Every
event described in the Norse mythology could berpreted as simply forecasting the
unavoidable end.

The first important remarks about Ragnardok appk#vgether with the progeny of
Loki. Loki was a mischievous god; he belonged ® divine tribe of Aesir, but often
worked against them. Often he was described aswth@ne. From the union of Loki
and one giantess, two creatures came to life, laosktwere the wolf called Fenrir and
the great serpent Jormungand. When the gods dextasshe Well of Urd what to do
with those animals they heard a prophecy: ‘Expkett to harm you and endanger
you. They will be in at the kill' (Crossley- Holldrn981: 33).

The serpent was put into the ocean around Midgéatwre it kept growing until
Ragnarok, when it would attack god Thor, and theyld slay each other. The wolf
was to be bound, but a trick was needed, and asudt 0f the binding god Tyr lost his
right arn?. In the Prose Eddave find one passage where one person, learningt abo
the universe asked, why Fenrir had not been killed| the answer was: ‘The gods
have so much respect for the sanctity of their pesteads (...) that they would not
stain them with the blood of the wolf, although pinecy had intimated to them that he
must one day become the bane of Odihé(Prose Eddd906: 289). In other words,
the gods knew their destiny, and they could ngb $th@ approaching catastrophe, nor
could they harm their enemies before the actudlebat

® The wolf was told it would be a ‘game’, but to figre that the gods did not really want to bind Hrenrir
suggested that one of them should put his arm leetweIf's jaws. Only Tyr was brave enough to dd\then
the wolf realized that he was tricked, he bit off § hand (after Crossley-Holland 1981: 33-38).
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Thus, one of the gods, Loki, bred two most poweéémies of the divine tribe of
Aesir, and his children were to bring doom to tighkst of gods, Odin, and his son
Thor. The deities knew perfectly what was goindghéppen, but they could not argue
with their destiny. Binding to the wolf Fenrir caubnly move the destruction in time,
but when Ragnartk would be approaching the wolfldidae freed from his bounds.
This gloomy picture of unchangeable faith pictuxesy well the Norse ways of
thinking. Death was unavoidable; it was just mattetime. Furthermore, the one that
was close to the gods, Loki, was also responsdri¢hieir destruction. Aesir tolerated
that evil deity, simply because there was no otttmice. He had a certain role to

fulfil; he was the one to bring death to Aesir.

The beginning of Ragnartk was also ‘organized’ lokiLHe was the cause of death
of Baldur, the good god loved by everybody. Balduriother, goddess Frigg, swore
every metal and plant that would not harm her stowever, she did not obtain such a
promise from mistletoe, as she thought it was teakvand meaningless a plant. We
could notice here the same idea as in lliad, wherglles’ mother bathed him in holy
water for protection, and held him by his heel,stimiaking this little spot vulnerable
of wounds. In the same pattern, Baldur could bledkibnly by mistletoe, and that fact
was used by Loki. The gods enjoyed a game of shgati Baldur, as nothing could
harm him. The mischievous deity made an arrow dutnistletoe, and convinced
Hodur, a blind god, to shoot Baldur with it. Asesult, the son of Odin died (aftére
Prose Edd&906: 316-319).

This curious story is sometimes compared to theysibJesus Christ, as young god,
beloved by everybody, dies as a victim of the doér. The death of Baldur was a
sure sign for the gods that Ragnardk was approgciia a punishment, Loki was
bound to a rock, but he would be freed before ithed battle. Like everything else, the
course of events was unavoidable. The young goduBalas the first victim of
forthcoming time of chaos. Nevertheless, becausevae in the land of the dead
during the time of Ragnarok, he later joined a $madup of survivors, who would
populate the new earth. But before that the destrubad to happen.

According tothe Poetic Eddaeven the Guardian Tree, Yggdrasill, would feed th

coming end:
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Yggdrasill shudders, the tree standing upright,
The ancient tree groans and the giant is loose;
all are terrified on the roads to hell,

before Surt’s kin swallows it up. (1996: 10)

Surtr, or Surt, lived and waited in his kingdomfwé for centuries. The very first
descriptions of the Norse universe mention himhasone who awaits the final battle.
Even before the world was formed, Surtr knew he ld/ddwave destroyed the three
plates built under Yggdrasill during Ragnardke Prose Edd§1906: 260) says about
him: ‘In his hand he beareth a flaming falcon, andhe end of the world shall issue
forth to combat, and shall vanquish all the godsl eonsume the universe with fire’.
And further on: ‘There is nothing in the naturettban hope to make resistance when
the sons of Muspell sally forth to the great cornfs®06: 269). And when the god
Heimdall spots the forthcoming flames, he wouldwblis horn Gjallar, and thus the

battle would begin:

The ash Yggdrasill begins to shake, nor is theyghamg in heaven or
earth exempt from fear at that terrible hour. Thar/&nd all the heroes
of Valhalla arm themselves and speed forth to ild,fled on by Odin,
with his golden helm and resplendent cuirass, andpear called
Gungnir. Odin places himself against the wolf Fefrhor stands by
his side, but can render him no assistance, hdwumgelf to combat
with the Midgard serpent. Frey encounters Surtud, tarrible blows are
exchanged ere Frey falls; (...) Thor gains greatwanfor killing the
Midgard serpent, but at the same time, recolilimgerpaces, falls dead
upon the spot suffocated by the floods of venontivitihe dying
serpent vomits forth upon him. The wolf swallowsii®Qdut at that
instant Vidar advances, and setting his foot omtbester's lower jaw,
seizes the other with his hand, and thus tearseardb him till he dies.
(...) Loki and Heimdall fight, and mutually kill eadther. (...) After
this, Surtur darts fire and flame over the eantit #ne whole universe is
consumed.The Prose Edda906: 325-326).

This horrid battle was followed by great fire thminsumed everything. Every god
knew his place on the field; every mythical chagad¢inew his enemy. Furthermore,
everybody knew beforehand the result to the bdttlemply had to happen to make
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space for the new earth, new cult, and new pomuafihat is just the way the world
works, it cannot be stopped. The Norse mythologthis very eschatological, as it
puts a strong emphasis on the happenings in thefethe world. Some scholars find
here Christian influence, but it is not necessaryobk there for inspirations. Every
society has a strong feeling of change and thetanhprocess of death that is needed

to renew the earth.

Nevertheless, the Norse tradition presents probatdyof the most detailed, cruel and
merciless descriptions of the end of the world.haligh the scenario and main
characters of the apocalypse are known in othdurad as well (e.g. in India, Iran,
Christian and Jewish traditions), the Norse soupresent it from the very beginning
(Eliade 1982). Ragnarok itself is almost the protagt of the whole mythology.

Everything happens because of it, everybody awaitee whole world prepares for

the functions that it would have during the combat.

This unbelievably strong notion of destruction cluaerises very well the Norse
myths. It was almost as if one needed time to getluo the idea of unavoidable end,
and thus it was mentioned every now and then. Régnaas meant to be a massive,
brilliant show, which had to be prepared and plagackfully. We could say that the
entire world prepared for it, so for a brief momehtime it fulfilled its destiny, and

then died suddenly, consumed by flames.

We can only wonder what prompted such a strongonatif the unavoidable end of
the universe. If we take into consideration theothieof Gerhard Herm, we could
imply that the great and sudden ecological disabt@r happened in the end of the
Bronze Age could have made a lasting impressiorthensurvivors. According to
Herm, the bloody destruction of Ragnardk might e écho of the cataclysm that
buried that sophisticated Bronze Age civilizatidrttee North. Earthquakes and floods
destroyed it, and a similar description can be fbumthe Poetic Eddathe earth
shook, the Guardian Tree trembled, and then tharocevered the land. Herm states
that the divine tribe of Aesir could have been amier ruling class that disappeared
together with their kingdom, but gave birth to lede and then myths. Tempting as it

is, we would never be sure if such an event realk place.
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Despite of the overwhelming destruction, there vwsemme deities who survived. First
of all, Surtr, the lord of flames, would continues lexistence (Eliade 1982: 169). We
could suggest that it is simply because Surtr spres fire, an element of nature,
which comes and goes, bringing death and destrudiilmm the divine tribe of Aesir
Thor’'s sons, Modi and Mangi survived. Furthermdtes young god Baldur would
come back from the land of death. As for the humeae, two people, a man and a
woman were hidden inside the trunk of Yggdrasitinir the very beginning of the
world. After Ragnardk, they would come out and gaputhe earth again (Crossley-
Holland 1980: 175-176).

After the great fire that consumed the nine wodeded, ‘a new earth emerges, green,
beautiful, fertile as never before, purified of aliffering’ (Eliade 1982: 169). Like in
many other eschatological stories around the wdahlel total cataclysm was needed to
purify the earth, to arrange the new beginningstast again without the ballast from
the past. Unusual as it is, the Norse mythologytaine nevertheless the universal
notion of periodical destruction that is neededtfa universe to continue. Death and

blood are necessary for the world to rise again.

The idea of the sacrifice of ‘higher’ beings, destiwho agree on their fate, agree on
being slaughtered so the universe would continkisisenowadays in the form of the
sacrifice of Jesus Christ. According to the Chaistreligion his death and blood was
needed so that our world would not stop in a deageless end. As | proceed to the
Celtic myths we shall see that on the first glimgis&re is no end of the world as such
in the Irish sources. However, the end did comd,iawas just far more subtle than it

its Norse counterpart.



72

4.3.2. The Celts: the seventh invasion

The Celtic universe, comfortably narrowed to Irelaseemed quite a safe place
compared to the Norse plates built on the edge estrdction. Indeed, the main
protagonist of the Celtic mythology stays intactlyahe tribes and people change. We
might try to find, though, a destruction story imetmyths of the Tuatha Dé Danann.
According to the traditional division of Irish mydlogical stories into four cycles, the
story of this divine tribe constitutes the Mythicycle of the sources, compared with,

for example, the historical cycle about the Irigigks.

In the whole of early Medieval Irish texts there dasly one truly eschatological
remark. After the victorious battle over the Formans the Morrigan, one of the
Danann, sings a kind of hymn about the end of tbddvand evil that would come
(probably meaning the Milesians). MacCulloch stdtest it is such a rarity in the
Celtic sources that it is most likely of a Christiarigin (2004: 34). The Celtic world
does not forecast the end of things as the Noreedoes. The ever present notion of
continuation of life seems to mean more that scatthstrophes and ‘personal’ losses.
The greatest tragedy that appears in Irish mamtsatbncerns the Tuatha Dé Danann

and their retreat to Side.

The Tuatha Dé Danann was a mysterious tribe thppasedly was banned from
heaven because of their magical knowledge, andthtieysarrived to Ireland. We find
a passage ihebor Gabala Erren(55): ‘In this wise they came, in dark clouds. ¥he
landed on the mountains of Conmaicne Rein in Cdmaacand they brought a
darkness over the sun for three days and thredshigthe Tuatha Dé Danann was a
mysterious group of invaders. They came to thdang of destiny, but all they
brought was destruction and death. Throughout thtaiy in Ireland they constantly
fought against the Firbolgs and the Formorians dher land. When they finally
became the only masters, and then came ships fgirige last invasions in form of

the sons of Mil.

Interestingly enough, the Tuatha Dé Danann were puotrayed by the Christian

scribes as evil. On the contrary, that was theengbbup, fair and beautiful compared
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to the other groups that they fought against. A&®Adloch remarks, the pagan Celts
probably regarded the Formorians and the Firbokyswl, unlike the Tuatha Dé
Danann (2004: 35). The tribe of goddess Danu wagedal and immortal. If any
scholar speaks about Celtic gods from Ireland liergeto the Children of Danu.
However, they truly controlled Ireland only for edf moment in the whole history of
that land. And according to the sources, they wiastroyed by incoming Celtic
groups.

From the Irish sources we get the impression thatTuatha Dé Danann were not
really human. As MacCulloch writes (2004: 42) ‘Thenalistic account of the
conquest of the Tuatha Dé Danann by the Milesiansat conceal the divinity of the
former nor the persistence of the belief in Druidiagic and supernatural power’.
Furthermore, Ellis provides an account that the bemhof Dé Danann were ‘defeated
by the mortal sons of Mile Easpain’ (1999: 56)sla very rare example in the world
of mythologies that the theoretical believers, M#esians identified as the Celts
themselves, destroyed the cult of the Celtic deiftee Tuatha Dé Danann) and they

were praised for that.

The divine tribe of goddess Danu constituted tr@gltic Ireland. The scenario
presented by the scribes, where the Celts defe@t dhvn deities is quite hard to
accept. Furthermore, it does not make much sensealgo it is not often considered
carefully enough in the literature. The picturetteanerges from knotty Irish texts
reflects a double end of the Tuatha Dé Danannt, Riney underwent the physical
destruction from the Milesians, and later on, thegre spiritually erased from the
human minds. They did not take the whole world witem, as did the Norse Aesir.

The defeat was only theirs, and they had to ma&eesfor new invaders.

The doom of the Children of Danu came from Spai, @most likely represented the
first waves of Celtic migration. The sons of Milentled at the Boyne, and almost
immediately gave battle to the Danann (MacCullo6b4£ 44). After that for a brief
period of time both groups coexisted in Irelandwedwer, quite soon another conflict
began, which ended up with a bloody battle of MoytlAs MacCulloch (2004: 44)

writes: ‘And another conflict a further rout tookape, in which the three Kings and



74

Queens were slain; and it was now the survivoth@fTuatha Dé Danann took refuge

in the underground sid, the Milesians remainingterasof Ireland.’

The three kings were the sons of Ogma, and theiesvivhere three sisters called
Banba, Folta (Fodla) and Eire (Eiru). The sisteasited Ireland to be named after one
of them (ebor Gabala Erren)In one version of the myth, presented for exaniyyle
Ellis (1999: 27-28) they faithfully fight with Dé @hann against the Milesians.
However, Scott (1992) presents a bit different apph, where three sisters are the
spirits of the island. They unite with the Milessabecause they fear Children of Danu
might destroy Inisfil, the island of destiny. Imat story Ireland is personalized in
triple female spirits, and chooses her own masiérs.faith of the Tuatha Dé Danann

is thus foregone.

After the battle Children of Danu accepted theifedg and the control over physical
Ireland was handed over to the Milesians, who ‘cangd noble Ireland/ Against the
Tuatha Dé Danann of great magit’epor Gabala Errenparagraph 64). However,
those powerful magicians did not disappear frortafré. In a famous act they moved
underground. As Rolleston (1993: 37) explains: ‘Bu¢ people of Danu did not
withdraw. By their magic art they cast over themssla veil of invisibility, which
they could put on or off as they chose. There wese Irelands henceforward; the
spiritual and the earthy. The Dananns dwelt in $pgitual Ireland, which was
portioned out among them by their great overlotde-Dagda.” The two Irelands lived
along for quite a long time. Members of that divitnde for example appeared in
many stories from the Ulster cycle, which describdgentures of CuChulainn. Irish
legends are full of stories of visiting the Sided @&ven nowadays stories about fairies

living underground are popular.

Nevertheless, after long and quite peaceful coemcst, the second phase of
destruction arrived. We find an example of thag&dy in the story of the children of
Lir (Ler). Two sons and two daughters of Lir, orfelee most powerful of the Tuatha
Dé Danann, were changed into swans by their esirsbther, and cast away for nine
hundred years (Ellis 1999: 56-78). When they fijnadlsumed their human form, they
could not find their kin anywhere in Ireland. Adigwrites: ‘There was no sign of the

children of Danu, no sign of the old gods and gsedds of Eireann. True it was, that
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the descendants of the sons of Mile Easpain, tserfiortals in Eireann, still lived on.
But they had long ago rejected the ancient god9.dods and goddesses exist only as
long as memory and respect for them remain’ (1999): It appears, then, that the
Tuatha Dé Danann lost not only their physical poweit also the spiritual one. Their
believers and followers rejected them, moved toew wcult. Thus, Dé Danann was
defeated twice by humans, the second destructitimgua real end to the divine tribe.
This sad story could apply to many ancient cultd agligions that were simply

forgotten.

The curious story of double defeat to the Tuatha aann remains open for
interpretations. The second stage of it, the sgifitleath, seems easier to accept than
the actual physical battle with Dé Danann’s ownidwelrs. MacCulloch presents an
explanation that the tribe of Danu was destroyedChyistianity, and sons of Mile
were just invented by Irish scribes. MacCullochiegdahat shortly before the arrival of
Christianity there were two very powerful tribesG@onnacht and Ulster, and the story
of the Milesians was invented by the annalistsrasent the noble roots of two main
royal houses of those tribes (2004: 44-46). Thalccde a sufficient explanation of
the usual mix up with the Tuatha Dé Danann bei@gkic family of deities that was
destroyed by the actual Celtic invasion. That was a suitable way to show that ‘the
old demons’ of the island were not in charge anynand the actual population of
Ireland had very little to do with them, since themcestors, the Milesians, came from

somewhere else.

Undoubtedly MacCulloch’s view on inventing a starfythe Milesians for the ruling
Irish class is an interesting one, and it mighflly valid. However, | would suggest
an interpretation that primarily the Tuatha Dé Danavas not necessarily a Celtic
group of deities. If we accept that there was qaitgrong cult in Ireland before the
Celts, and that some of that culture was inheritgdhe future Irish Celtic one, we
could argue that the story of the Tuatha Dé Dansranmixture of the history of the
forthcoming true Celtic cult and the fading awaytlo¢ older cult already present in
Ireland. Certainly, | cannot present more thathemd suggestions, but in a way my
suggestion could explain some of the problems.
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By assuming that Dé Danann represented the oldeme&ucould explain why the
Milesians destroyed their actual deities, as simphe cult replaced the other.
Secondly, as mentioned before, the cult of god@estu seems older that the Celtic
masculine worship, and that mother-figure couldabeorrowing from other groups.
Thirdly, the forthcoming Celts could easily replacames and functions of older
deities, and thus some of the gods’ names use@lend are similar to those found in
Gaul and Great Britain. Moreover, by the time ttegies were written down not only
was the older cult forgotten, but the Celtic radigiwas disappearing too under
pressure from Christianity. Thus, the scribes ccudgde used more familiar names
inherited from the Celtic tradition. Finally, theidtha Dé Danann could have been a
joint product of the older cult which provided thikeleton, and some Celtic elements,
like divine figures, legends and names. Thus, iilabviously suffer from being a

messy mixture of stories and characters.

The idea | presented above is just a suggestianihiald probably have little chance
of being properly proven. Nevertheless, the Celtacld did not accept an idea of total
destruction. Moreover, nothing really finishes m&tarts in the Celtic universe,
everything merges together, and the mythical cherscappear long time after
Christianity was accepted. There is continuity wergthing; everything is a piece of
the same puzzle. Endless reincarnations of samdigaltfigures connect all the
stories. This could reflect a very Hindu- or Budhi like flavor of the Celtic

mythology. Everything is same, things just refl@ifterent characteristics.

The Norse world had a drastic, quite painful bemgignand also a very impressive
end. The Viking world needs a violent and bloodyifation, and not just shifting to
another phase. The beginning and the end happdireinand blood, they need
sacrifice. This feature could be found for examiplehe Aztec and Maya traditions
and their circle of universe, where every world taburn down, so a new one could
emerge. Furthermore, even Christianity comes in&b scheme. The first destructive
sin and Abel's blood marked the beginning of hurkard, and further on Christ’s

sacrifice was needed to purify the world and opengate to heaven.

It might be also said that people would prefer @ltdestruction that would leave

everything clear, new and fresh. It seems as if dnurkind would prefer a major
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disaster when something bad or unexpected happgémsvant the world to end, or at
least to stop for a moment, to have our little Raghk, so we could start all over again.
However, it is the Celtic way that happens. Thelev@ontinues to exist no matter
what, and we have to adapt and accept the changes.



78

5 GODS: DIVINE TRIBES

The Celtic and Norse mythological traditions haweo tdivine tribes as main
characters. These are the fairy and beautiful BuB Danann and Aesir. The Tuatha
Dé Danann was euphemized by the Irish scribesoéied they resemble people, but
even in texts full of Christian references they eeterred to as ‘gods’ (for example
Lebor Gabala Erren)The tribe of goddess Danu came to Ireland in famgt, but
they had to fight for it first against the Formarsa later against the Milesians. The
Nordic divine tribe of Aesir also went to war agdimanother group, the Vanir. Some
scholars suggest that this is a reminiscent ofva awét (of Aesir) taking over the old
religion (Vanir). The same interpretation could dmplied to the Insular Celtic story.
The Celts adopted successfully the ‘native’ sidike, New Grange, which were built

before their arrival to Ireland, and applied theiam stories there.

Both divine tribes, Aesir and the Tuatha Dé Danamere powerful, skilled in magic
and poetry, but also vulnerable to fate that theyiat not change. Furthermore, both
groups expressed a quite typical mythological dttaersstic, as they were partly
mortal and partly immortal at the same time. Thaghhbe hurt and they suffered,
like for example Oengus, Balder, and Tyr. At thensatime their immortality and
power was stressed strongly. As MacCulloch (20®): rémarks: ‘Pagan gods are
mortal and immortal; their life is a perennial d@mvhich ever begins and ends, and

is ever being renewed — a reflection of the lifeafure itself.’

The most striking difference between those two gsois the fact that the Norse had a
father, whereas the Celts praised their mothemQte ‘designer’ of the universe and
the Allfather was an unquestionable leader of Adsis Celtic counterpart would be
Danu, the mother-goddess. Certainly, the Celtit ltadl many strong male deities, but
none of them held as strong position as Danu. heigg, more goddesses appear in the
Celtic myths, and they are more influential thatithNorse counterparts. One

exception would be Freyja (Freya), who was a N&esédity goddess.
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Both groups of deities happen to blend to somengxtgth their enemies. Odin’s
mother was a giantess, a member of the most hogtibeip towards Aesir.
Furthermore, after the war some members of Vaniold enemy tribe, joined Aesir.
The same pattern appeared in the Celtic storiemeSof the Formorians became
partners of the Children of Danu, and the fathetwd, one of the most prominent
Celtic deity, was reported to be a half-Formorar(éxample MacCulloch 2004: 32),
though both groups were hostile to the very end.cédtegd say that both the Norse and

Celtic groups presented a mixture of ‘good’ andl*esces.

In my analysis | present the main characteristieaxth of the divine tribe, and then |
discuss in details some of their members. Becatifgeaamount of material | narrow
the analysis to four characters from each divineugr From Aesir, | give most
attention to figures of Odin and Loki, and also éntion briefly the most important
features of Thor and the goddess Freyja. From tlahiR Dé Danann | write about the
Dagda and Lug, and | devote some space to Danuhanttio of goddesses: Badb,
Macha and the Morrigan, as sometimes they arereeféo as three emanations of the

same female figure.



80

5.1.Aesir

Aesir was the main tribe of deities in the Norsalition. Its leader and founding father
was of course Odin, the oldest of gods. ExcludimtinGand his wife goddess Frigg,
there were altogether twenty four members of thenditribe, twelve gods and twelve
goddesses (Crossley- Holland 1980: 15). Obviouklgse numbers are not exact, as
scholars quarrel about the actual deities that tdatesd Aesir, and depending on
counting and classifying the characters we couldsgenetimes more and sometimes
less than twenty four. Nevertheless, these exauobeus reflect the need for order and
precision, which seemed to be always present inNtbisse world. This stayed in a
sharp contrast with the Celtic tradition, the numaed members of the Tuatha Dé

Danann remained vague.

When the world was built by Odin and his two breoshen three plates, the highest
plate was chosen to be home for the gods. Therebwitstheir stronghold called
Asgard. Surprisingly enough, Aesir was not the atilyne group which occupied that
plate. There was another tribe of gods called Vahiconflict broke between those
two tribes, ending up in savage battle. Traditipnacholars assume that those two
groups of deities represented two different c\tmir being the older one, which had
to establish themselves among their followers. Ass€ley- Holland (1980: 184)
writes: ‘This myth could represent the folk memofyhostility between the adherents
of two different cults — cults which ultimately ®g. (...) The Vanir, who must have
been original gods, are fertility gods and the Aese primary gods of war.” This

division suggests that some elements from the adikmere added to the new one.

According to the myth, after a cruel battle bothimi tribes agreed to make peace.
Moreover, there was no clear winner, both divinlees seemed to be equally strong,
and neither side appeared to win. Thus, it waseatieat instead of fighting Aesir and
Vanir should combine their strength (Crossley- Hiotl 1980: 7). From that moment
on all the gods are referred to as Aesir, and tleaders of Vanir: Njord, Frey and
Freyja joined Aesir (for example Crossley- Hollah€80: 8). Two cults merged
together, and in the character of Freyja Aesiragatother- goddess figure, a fertility

goddess and one of the strongest deities of theseNorythology. We should also
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mention that some members of Aesir were descendéagiants. Odin himself, strictly

speaking, was half a giant after his mother. Funtloee, the god Loki was a giant by
birth, but he was also Odin’s foster brother, dmasthe was accepted in Aesir. This
mix- up did not have any big effect on the diviribd. No matter the origin, Aesir was

the faire, divine race of gods.

The main god in the Norse tradition is Odin. Hehis true lord of his world. Athe
Prose Eddalescribes: ‘The first and eldest of the Aesir (s.Didin. He governs, and,
although the other deities are powerful, they alive and obey him as children do
their father’ (1906: 276). (...) ‘He is called AlfadiAll- father or the Father of all); bit
in the old Asgard he had twelve names (...). Heltifet.) from all ages, he governeth
all realms and swayeth all things great and snfall) He hath formed heaven and
earth, and the air, and all things thereunto befaig(1906: 259). As mentioned
above, Odin was called by many names, each of theaaling different aspect of this
divine leader. He was known as The Terrible Onéhdtaof Battle, Allfather, Father
of Warriors, One- Eyed Wanderer, Lord of the GaBo(or example Crossley-
Holland 1980: 69).

Unlike enigmatic Celtic deities, we have a quitéaded description of how Odin
looked. As the myths describe him: ‘He has only egye and wears a wide brimmed
hat to escape instant recognition; he always wadnsie cloak and carries the magic
spear Gunguir; on his shoulders sit the ravens mfudithought) and Muninn
(memory), birds of battle symbolic also of flights search of wisdom’ (Crossley-
Holland 1980: 26). To underline unusual charactéddin, the Prose Eddastates that
Odin does not need food at all, as ‘wine is for ioth meat and drink’ (1906: 294).

Odin represents strong father- like characteristtesbuilt this universe, he shaped the
world, and he gave a breath of life to the firsbge, Ask and Embla. In other words,
one part of this deity is positive and creative hasbrings life to the world. On the
other hand, he was the primary god of war, crudltarrifying. As Crossley- Holland
(1980: 26) interprets that deity, Odin was ‘maybgod to be respected, but not a god
to be loved.” In the figure of Odin we find feataref the god of war, god of battle, of

poetry, wisdom, of the dead, as well as the maamsin of his people.
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Many of Odin’s actions described in the Norse mighg were driven by a desire to
obtain wisdom. As mentioned in the previous chagigrusing a trick Odin obtained
mead of poetry, and only he had unlimited access tde also offered his eye as a
price so he could drink from the spring of wisddvioreover, he could send out his
spirit to obtain wisdom from the dead (Crossleydl&lad 1980: 26). One of the most
terrifying myths describes how Odin was hangingrfrine Guardian Tree Yggdrasill,
died there and then came back to life. We find ssage inthe Poetic Eddg41996:
34):

| know that | hung a windy tree nine long nights,
Wounded with a spear, dedicated to Odin, mysatfhyself,
on that tree of which no man knows

from where its roots run.

No bread did they give me nor a drink from a horn,
downwards | peered;

| took up the runes, screaming | took them,

then | fell back from there.

During this shamanistic journey to the land of tead Odin learned the runic
alphabet, and obtained knowledge from the dédae Roetic Eddd.996). In this short
passage we could find parallels to the death ofisl&hrist on the cross. Just like
Jesus, Odin was wounded with a spear, he crieddoh&, he died and came back to
life. Nevertheless, scholars generally agree thadd are shamanistic features that do
not need to be explained in a context of ChristjanDdin sacrificed himself to
himself by hanging on Yggdrasill, and it was enowgfha justification for human
sacrifices, and as we know, the cult of Odin ineldidacrifices of people to that deity,
usually by hanging them from a tree (Crossley- &l 1980: 187). Thus he obtained

the famous title of the Lord of the Gallows.

The shamanistic character of Odin is furthermorengithened by the fact that he
could change his shape. In one example he tookhnadban eagle and traveled around
the nine worlds (Eliade 1982: 160). Sometimes tawens mentioned above, Odin’s
companions, are interpreted as aspects of Odin etimgaveling endlessly and
gathering knowledge from every corner of the urseeiShamanistic elements appear
even in the description of Odin’s wife, Frigga. Alse Prose Edda(1906: 276)
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explains: ‘She foresees the destinies of men, buemreveals what is to come.” Thus

Odin’s better half also possesses occult knowldéddedden for everybody else.

Eliade (1982: 159-161) compares Odin as a mastanagic, wisdom and occult
science to the Hindu god Varuna, who was also @ dépoetry. However, Odin is far
darker and more dangerous a god, who is deligiméaiman sacrifices. Odin’s horse,
Slepnir, has eight legs. This animal is often ipteted as a wooden casket carried by
four men, an inevitable symbol of death and desittncFurthermore, Odin is the one
who collects warriors who died in battle in Vallaalvhere they drink and fight till the

end of time.

One striking description of Odin’s cruelty can bmurid in a myth about Freyja’s
necklace. Furious with her shameless behavior, Qaamts to see blood and
destruction to ‘cool himself down’, and he asksyfaeto start a war. As Crossley-
Holland (1980: 69) retells Odin’s orders: ‘You mus$ir up hatred. You must stir up
war. Find two kings in Midgard and set them at eattter’s throats; ensure that they
meet only on the battlefield. (...) As soon as eaalriar is chopped down, bathed in
blood, he must stand up unharmed and fight agaif.Whether they with it or not, let
men rip one another to pieces.’ It could be easynderstand from this description
why Odin was feared so much. He was not a warnefafigure, but a merciless lord

of his world.

Despite all the terrifying and cruel elements, Odias nevertheless described as a
‘good’ god, the father of the entire world. Therasnanother character among Aesir
that held a title of being evil. His name was Ldksthe Prose Eddadescribes: ‘There

is another deity (...) reckoned in the number of fesir, whom some call the
calumniator of the gods, the contriver of all fraaid mischief, and the disgrace of
gods and men. His name is Loki or Loptur (19064R28This was a very dynamic
character, and throughout the Norse myths we coatite how he changed from a
harmless trickster into a killer. The figure ofglambiguous deity is quite special for
the European mythological tradition. Certainly, Bland Celtic gods are not exactly
moral in our modern sense, but only Loki expreskesterrifying notion of a close

friend, a kin, who turned into the worst enemy.
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Technically, Loki was not a god. He was a son aj tjants, but being Odin’s foster
brother, he was accepted among Aesir (CrossleyaH0I1980: 29). That is the only
explanation of this god’s origin that we get frohe tsources. As mentioned above,
Odin was generally feared, but Loki was a deity b avoided’. As Eliade (1982:
167) remarks, Loki had no cult as such, and nofoliewers. Furthermore, there were
no sacred sited not temples devoted to him. Jkestdidin, Loki was known by many
names, like for instance Sky Traveller, Trickst8hape Changer, Sly One, Father of
Lies (Crossley- Holland 1980: 51-52). Because @&f tile of a trickster, and quite
playful character that he represented in the fivgths, Loki was sometimes compared
to the North American Trickster-character, whichyad jokes on spirits and people.
Nevertheless, Loki's figure seems far darker andremaangerous, and an
interpretation of his deeds and his character i diifficult. As Eliade remarks: ‘For
more that a century scholars have successivelyaeggqa Loki as a god of fire, as a
god of thunder or of death, as a reflection of@meistian devil’ (1982: 168).

This enigmatic and ambiguous deity represents kedaide of Aesir. He is the one
who brings action and change to the perfectly bwdtld, and in the end it causes
destruction. Loki plays an important role in shgpRagnarok. We could say that as
Odin was the father of creation, then Loki was thaster of destruction. He was
accepted among the Aesir because he had a missioliilt, he was needed as the one
who would bring disasters, but also arm the godsnagthem. He was the main cause
of change, change that could not last long in thesiied Nordic world. Loki could
probably be compared to the biblical Judah. He plesyed a role assigned to him, as

somebody had to.

The first stories that consider Loki describe tsitkat seem almost harmless, that he
plays on gods. However, with his every action thieas of Rangarok moves faster. In
the myth ‘The Treasure of the Gods’ (after Crossléaglland 1980: 48-53) the story
begins when Loki cuts off golden hair of Thor's &ifSif. He claims it was just a
‘funny trick’. To redeem himself and apologize tesk he brings a new, magical set
of hair for Sif made by dwarves- smiths. Furtherepdre brings a gift for Thor, a
hammer, which would become his famous Mjollnir; @djets from him a magical
spear Gungnir and an arm- ring Draupnir. Thus heaioed the most precious of the

gods’ treasures, which would be crucial weaponsdiuthe battle of Ragnarok.
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In the probably most famous Norse myth, Loki giasay Thor's hammer as a
ransom to be freed from captivity. Next, he haketp the gods to get it batk oki's
ambiguous actions bring plenty of confusion. Highdly cruel tricks are not generally
aimed to harm Aesir, but step by step he become® mmalicious. As the myth
explains: ‘The playful Loki gives way to the cruptedator, hostile to the gods’
(Crossley- Holland 1980: 29). He is both the friesnad the enemy of the deities.
However, in the final stage, during Ragnarok he ldidight against Aesir.

Loki’s ability to change shapes was more than irsgike. In one of the most famous
episodes about building a wall around gods’ strofdhwhich was described earlier,
Loki took shape of a mare. Thus, he was also ablhange the sex. As a result, he
gave birth to Sleipnir, Odin’s famous horse. Laber, Loki became a father of a
serpent and a wolf (for example Crossley- Holla®8Qt 33). Among other famous
shape-changes Loki was a falcon, a salmon, anda@tegis. His incredible ability
found no match among Aesir. He could become angthm wanted. We could find
some parallel in the Irish sources, where certharacters were reborn many times in

different forms.

As Loki grew more and more bitter and evil, so d&isions were becoming more and
more terrifying. Probably the cruelest act of higswkilling of the young god Baldur
(Crossley- Holland 1980: 151- 154). It did seemmfrthat myth that Loki had not had
any real reason to cause Baldur's death. Howevewas a necessary event for
forthcoming battle of RagnarbkHis punishment for this deed could remind ushef t
story of Greek hero Prometheus. As described imyi, Loki was bound to the cliff
by his son’s entrails; there was a snake placeeabow, and its venom was dripping
on Loki's face. His faithful wife held a bowl ovédrs head to collect the poison.
However, from time to time she had to empty it, &rdew minutes Loki felt horrible

® Loki was in a shape of a falcon when he was cagtby a giant. To get his freedom back he hadittlthe
giant Thor's hammer, Mjollnir. However, it was thest weapon against giants that the gods had hagchad
to get it back. In exchange, giants wanted thdlifgrgoddess, Freyja, as a wife to their king. &wid giving
her away Thor was dressed up as the goddess atngether with Loki to the land of giants. Surprigy
enough they did not notice that the bride was a,rmad Loki delivered many successful explanatiohyg the
bride ate so much, or why ‘she’ did not want towghmeer face. In the end the hammer was broughtesstthe
bride, and the moment Thor grabbed it he startifiddigiants around him (after Crossley-Holland ©980-75).
" Hel, the mistress of the land of the dead agreesnd Baldur back from there if every living creatagreed
to shed a tear for the dead young god. Howeveri, ook shape of a giantess and when asked, heecbfurse
tear for Baldur. Thus, Odin’s son, Baldur, hademain in the land of the dead. All Aesir knew itsaAaki, but
nothing could be done, it was his destiny (aftessStey- Holland 1980: 162- 169).
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pain. While he moved and shook feeling the venoippiitg, he caused earthquakes.
He would stay there till the end of time and theafibattle of Ragnardok (Crossley-
Holland 1980: 171-172).

That strange, ambiguous deity was the ‘enemy witlkinst one of Aesir's and gods’
friend, he transformed into the one who broughthiem death and destruction. It is
difficult to assess his actions, but Loki was uratedly one of the most important
elements of the final disaster. It is because sfdutions that Ragnarok came closer
and closer. Furthermore, his terrifying offsprirthe wolf Fenrir and the serpent

Jormungand were destined to kill two main deitidsp were Odin and his son Thor.

Described as malicious, amoral, criminal, dynamiopredictable and cruel, Loki
stands out in the Norse mythology as an evil forgdeich was once a friend of the
gods, but became the most devoted foe. No suchaaaier is known in the Celtic
mythology, unless we take into consideration thiedtlsisters- spirits of Ireland. If we
presume that originally they were of the Tuatha@@ann, then we could say that
just like Loki they turned against their formereinds, bringing death and destructions
as it was meant to. Certainly, it is a far fetctmparison, and Loki would probably

remain one of the most enigmatic and tragic figumee world mythology.

The highest classes of Norse society were worshigie®©din, so as a result he did not
have very many followers. Indeed, although the ésglgod, he was not very popular.
People were simply afraid of that dark, enigmatd gvho knew everything and ruled
everything. The true Norse god was Thor, one oh@dions, who was the symbol of
a perfect Nordic warrior. He was Odin’s child, sigoand powerful, but also
impetuous, hot- tempered, and violent. We find sspge about this deity the Prose
Edda (1906: 277): ‘The mightiest of them (...) is Thore kb called Asa- Thor and
Auku- Thor, and he is the strongest of gods and.rfer) Thor has a car drawn by
two goats called Tanngniost and Tanngrisnir. Frasndniving about in this car he is
called Auku- Thor (Charioteer-Thor).” According toadition it is this chariot that
causes thunders heard on earth. His very name, iEheupposed to mean ‘thunder’
(Eliade 1982: 164).
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Thor was the defender of Aesir, and he was lovetiraspected. By far, he was the
most popular god among the Norse population. Aadeliremarks: ‘As a master of
storms, Thor was popular among farmers, though &= ot an agrarian god. But he
insured harvests and protected villages from dei{@982: 165). Thor was a fighter,

and he could represent a model Viking. He lovethgatrinking, bragging about his

strength, and of course fighting. He was loud, drw&nd strong. Many myths describe
him killing giants, the main adversaries of Aesiith his precious weapon, a hammer
called Mijollnir. Eliade (1982: 164) states that Thesembles the Vedic champion
with his great appetite and strength. In my opirfi@ncould be also compared to the
Celtic CuChulainn. The stories concerning Thor mdsle very much saga-style tales
of CuChulainn and his great deeds. They both wele models for warriors from

their societies.

The Norse mythology does not provide many strongafe characters. The most
powerful one is Freyja, the fertility goddess. Qvaly, Freyja and her brother-lover
Frey were the fertility gods of Vanir. When the peavas sealed between the two
divine tribes, they joined Aesithe Prose Edd4906: 280). She was the most desired
goddess, and as mentioned above, few times giaetstd take her from Aesir. She
was beautiful, but also cruel, as she had the ctarstics of the goddess of war. As
the Prose Edda(1906: 280) describes: ‘To whatever field of matshe rides, she
asserts her right to one half of the slain, thesotialf belonging to Odin.” She was
Odin’s favourite companion in slaughter. Thus, Faeseemed to combine the features
of mother-goddess and a war-deity, features that wgelit in the Celtic tradition
between Danu and the trio Badb, Macha, and the ilyomr

Furthermore, Freyja seemed quite amoral and opamlg. She did not express any
ethical concerns known to our modern societies. ddeoer, even other gods
condemned her at times for the shameless behdwiane mythological story she
slept with four dwarves for four nights to get &@ous necklace. The myth describes
how Freyja’s desire for the beautiful necklace wasater that her distaste for the
dwarves, and she agreed to sleep with them. SHeskamelessly to the dwarves: ‘As
you wish. I'm in your hands’ (Crossley-Holland 19886). This behaviour even

shocks Odin, who accuses Freyja of bringing shambker and other gods for selling
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her body (after Crossley- Holland 1980: 69). Shmrasents fertile earth and life, but

also death and destruction, as she and Odin gthergato cruel battles.

The Aesir presents an interesting group of godmeSof them seem quite plain, some
have vivid characteristics. The most important falobut this tribe seems to be the
notion that its destruction came from within. Altlylh giants were the main enemies,
it was Aesir's own member, the god Loki, who causdmost every little step of

forthcoming destruction. The process was unavogjabljust had to happen, and it
was Loki’s faith to create change and chaos thatldvbarm Aesir’'s world. This is in

sharp contrast with the Celtic tradition, where émel of the Tuatha Dé Danann came

from outside of Ireland.
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5.2 The Tuatha Dé Danann

Unlike their Norse counterparts, Celtic deitiesnirthe tribe of goddess Danu did not
have very clear roles to play, and there was nardieader either. Members of the
Tuatha Dé Danann did not enjoy such exclusive fanstas a god of war, god of love
etc. Their roles seemed to change from one mytledbgtory to another. However,
they bear some similarities with the Norse mastéisesir. Both groups immediately
found their enemies. Aesir fought against Vanir éime Tuatha Dé Danann had to
challenge Formorians, the so called aboriginaldartiireland. Furthermore, just like
Aesir, the Children of Danu mixed with their adwetes, and some of the most

important deities, such as Lug, came from the ‘mixivine families.

The distinction between gods and humans is notlgleaarked in the Irish written
sources. At times deities from the tribe of goddeasu seem mortal and weak, and
the broad description of their power and magic dossmatch stories where they are
wounded, hurt, or even killed. As MacCulloch (2024) writes: ‘The annalists, partly
as a result of the euphemising process, partlyuttromisunderstanding, mingled
groups of gods with tribes or races of men androsghthem as more or less human.’
One good example here is the queen Madb from teeetJtircle. She is regarded as
human, but there is a remark that she is from tige,So0 from the divine race. It
would be possible, then, and this character enjgyexViously a title of a local

goddess, but lost it throughout the centuries.

According to MacCulloch, this plethora of deitieaswconnected to a desire for local
gods, which would be specific for a certain area & result, functions and
characteristics of deities overlap. This featusoapplies to the idea of the Side. As
MacCulloch (2004: 122) states: ‘In general, howeesery sid had its own ruler, and
if this is an early tradition, it suggests a culiadocal god.’” This definitely was not a
global, and total Norse universe, precisely arrdrayed with clear functions for every
deity. The fact that the Celtic universe seemsetadmfortably limited to Ireland does

not mean that it is simpler than its Norse courggrgOn the contrary, the Celtic world
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expands, finds new meanings and descriptions Itanfitny open space, physical or

spiritual.

As mentioned in the previous chapter, with the haddé Danann we face a problem
of a presumably Celtic tribe of deities being deddaby the Celts themselves. There
are many explanations of this puzzle, dependingvbith aspect of the mythology
scholars want to focus. For example MacCulloch 2f5) writes ‘the Tuatha Dé
Danann were gods, and their strife against theBBigs, a non- Celtic group, is
probably based on a tradition of war between inogmCelts and aborigines.’
However, that would mean that Dé Danann had tcesgmt Celtic tribes’ incoming to
Ireland. On the other hand, we have a view repteddry Rolleston (1993: 24), which
states that the Milesians represent the Celtic,race thus ‘People of Dana are

evidently gods.’

| find these explanations unsatisfactory and fraggary. Obviously, we do not have
any proof to assess whether this confusion waslgiogused by unclear style of the
Irish scribes, or rather if it marks some deepeamrggs. As explained in the previous
chapter, | would suggest an interpretation thatTthatha Dé Danann could have been
originally an aboriginal group of deities, whichrfha mixed with the Celtic cult, and
its elements proved to be strong enough to shape &6 the most important features

of the Celtic Irish mythology.

Nevertheless, the Tuatha Dé Danann is generaliersiood as a group of Celtic
gods. An organized pantheon, known for example f@am@ek, Roman, or even Norse
mythology, had no place in the Celtic world (Pow&B58: 143). The famous

disapproval for centralized power and clear distoms inevitably had some influence
on the shape of the Celtic cult and religion. AsvElb (1958: 146) notices, there were
hundreds of deities’ names, but only a few enjayede or less precise descriptions of
their functions. Among them we could mention theg@s Lug, the Morrigan, and

Danu.

One of the most famous of the Children of Dana tha@sDagda. According to Ellis’
‘forgotten myth’, he was the first god to appeartbis world, and thus he could be

regarded as having similar properties to the NgmkOdin. Indeed, he was described
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as the Father of the Gods, lord of the year, the tbat maybe did not participate in
creation personally, but had seen it happen (E989: 26). It is generally agreed that
the Dagda is the Irish version of the Gallic deityom Julius Caesar recognized as a
counterpart of Roman Jupiter (for example Eliad8219442). Thus, the Dagda would
be the leader and master of the Tuatha Dé Dandrat.view is expressed by Powell
(1958: 146): ‘He [Dagda] is the father of the trilte protector and benefactor, and it
may be said at once that this is the basic typalldhe Celtic male deities in Ireland
and beyond.” We could notice that although powerfaé Dagda was not the sole
chief of the tribe of Dana. Furthermore, he was motcharge during the most

important battles against the Formorians and tHediiné.

A symbolic leader, perhaps, the Dagda does notyeh position ascribed to Odin.
The world is not in his possession, and surprisiregiough, his power seems to be
limited geographically. In order to help his sonn@es to find a girl that put a charm
on him, the Dagda had to ask king Ailill for helpdapermission to enter his lands, as
the girl in question seemed to live there (afteardz 1981: 111). It appears from this
myth that Celtic deities ruled their own side, thain piece of land, and they were

assumed to be powerful only in those certain plasesbed to their power.

The Dagda was often described in Irish sourcethasgood god’. However, it seemed
to have nothing to do with moral or rightful beh@aw. As Powell (146) describes:
‘The name Dagda, used normally with the definitéclke, means the Good God, but
not good in the ethical sense, but good — at —yéiveg or all — competent.” Grantz
(1981: 39) also adds that the adjective ‘good’ mgoblo the Dagda could mean

strength, ability to perform miracles, and eventoarthe weather.

Besides the common father-figure characteristie, Bfagda does not seem to have
much in common with Norse Odin. No occult knowledge shamanistic elements
appear in descriptions of the Dagda. He had, hokyéwe important possessions, and
these were a magic harp and a cauldron that brabghdead back to life. We find a
curious description of that harp in the mythologyo melody would sound from it
until Dagda uttered a charm; but then the harp certam, killing nine men on its

8 In the beginning the chief of the Tuatha de Danaas Nuada, stripped of his functions for some tireeause
he lost his hand, and a leader should have beéttefau Later on his hand was restored (after EB89).
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way, after which he played the three magic strainsleep, mourning and laughter’
(MacCulloch 2004: 34). It could seem that we gogéerse picture here: Odin, god of
poetry, had a magic spear as his main artefactresseDagda, not so strongly
connected with poetry, had a harp as his symbathBtmore, Odin, as a god of the
dead, could not bring anybody back to life, notretds own son, whereas Dagda’s
famous cauldron did the trick. We could interptettfact in a context of both cults.
The Norse world was following strict rules of degti not even gods could change
them. The Celtic reality enjoyed flexibility to semdegree, coming back and forth
from one world to another, and bending some oftites. Thus, Dagda’s cauldron did

not make any damage to the order of the univergasti ‘bent’ the rules a little.

Furthermore, the Dagda lacked the aristocratic efeés) the noble appearance that
characterized Odin. As Powell (1958: 150) describdse Dagda is represented as a
grotesque figure of immense strength and appetieess clad in the short garment of a
servant, his weapon is a great club, sometimesydchgn wheels.’ It seems the Dagda
was more of a simple, strong brute rather thantdenleero. Some of his actions were
not exactly noble either. He played a trick on kligmar to sleep with his wife, a
patter very familiar to the Greek stories of Zend ais endless list of lovers. Later on,
he tricks Elcmar again, so his son Oengus, borElofmar's wife, steals his lands
(Grantz 1981: 39).

Another Celtic deity was Lug. He had not came &aind with the other Children of
Danu, but belonged to a second generation, as kkebaan already in Ireland, his
mother being of the Tuatha Dé Danann, but his fafiteen the Firbolg, or from the
Formorians, according to different sources (fomepke MacCulloch 2004: 25). When
the first truce of peace was made between the grdhpn they mixed to some extend.
Lug’s father's name was Cian, and it was not ctean the sources whether he joined
the Tuatha Dé Danann, or rather remained loyais@Wwn tribe Lebor Gabala Erren:

paragraph 59). Thus, one of the most importantcCgitds was not purely Celtic.

As | mentioned in the previous chapter, Odin alame from a ‘mixed’ family, his
mother being a giantess. However, Odin’s right @oabgod came from his father’s
side, and thus it went along paternal line as & webre important. Lug, on the other

hand, belonged to Dé Danann because of his mahdrso it followed the maternal
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line. This rather little fact could also indicateat the Celtic tradition that arrived to
Ireland was influenced by an older cult of mothartle. The obviously stronger
element of the mother- figure rather than fathgufe comes as a kind of puzzlement
in the Irish sources, as the Celtic society wasaarior one, with defined cults of the
bull, the horse, and of course warriors. We knoat thomen enjoyed quite a lot of
freedom in the Irish society, but so did womenhi@ Norse population, and the female
cult there was scarce. Thus, again | would sughestit was another element adopted

from older Irish tradition by incoming Celts.

Lug was often referred to as ‘samaildanach’ whickant ‘possessing many arts’
(MacCulloch 2004: 29). His other nickname was ‘LAada’, ‘Of the Long Arm’,
which Powell interprets in the sense of far- reaghiL958: 153). Lug possessed many
gifts and skills, and usually he was described asradeity. As MacCulloch (2004
29) retells the myth: ‘As Lug went to meet the Forians, Bres was surprised that the
sun seemed rising in the west, but his Druids #aatl this was the radiance from the

face of Lug, who cast a spell on the cattle takerirfbute.’

Thus, as a warrior and a magician Lug played anorapt role in defeating the

Formorians. Because of these characteristics EI{a882: 143) compared him to

Odin: ‘The Irish texts present Lug as the leaderanfarmy, using magic on the
battlefield, but also as a master poet (...). Théseacteristics make him comparable
to Wodan- Odin (...). We may conclude from this thagy) represented sovereignty in
its magical and military aspect: he is violent andbe feared, but he protects warriors
as well as bards and magicians. Just like Wodam-Odhus we might say that

properties expressed by Odin were split betweenDihgda (father, main lord) and

Lug (poet and warrior). Obviously, this division Iy no means a strict one, as
different authors apply different characteristioghose deities (for example Cotterell
1986: 152).

Certainly, Lug was a young god, strong and glowaith power, and seemed more
civilized that the Dagda. As Powell (1958: 153)tesi ‘Lug is always portrayed as a
young man representative of a much less primitowgcept, and exhibiting none of the
grosser characteristics of Dagda.” Furthermorereth® no such vivid description of

Lug as there is of the Dagda. Lug was a very puscimember of the Tuatha de
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Danann, and just before the battle against the &oams, the tribe of goddess Danu
decided forbade him to go to the battlefield ‘fough was all- wise and all-
knowledgeable and it was thought that his life te@svaluable to risk in battle, for his
wisdom needed to serve humankind’ (Ellis 1999: 3lgedless to say, Lug escaped
and joined the battle, and it was mostly his stilermgnd skill that provided the victory
for the Tuatha Dé Danann (after Ellis 1999: 30- 34)

The very name of the Tuatha Dé Danann comes frajndaless, mother of all the
tribe, who was called Danu, Danaan, or Danann.rtdene derives presumably from
Hindu and means ‘the waters of heaven’. Most likBlgnu was an early Hindu
goddess (Cotterell, 1986: 153). As many scholatiee, some of the biggest rivers in
Europe, like Don, Dnieper, Danube, Dniester, andMidg contain a striking similarity

to the original word Danu, thus probably their nanteme from the same Indo-

European source (Cotterell 1986: 153).

However, it is only in Irish sources that Danu bees a mother- goddess. Though he
was a Christian, the poet who wrote dowwebor Gabala Errenreferred to Danu-
Danann as the mother of gods (paragraph 64). Ske mat appear literally in any of
the Irish mythological stories. She keeps her spgoosition as the all- powerful
mother, but at the same time she is not involvedany particular story. Eliade
suggests that Danu could be a recollection of thieaéc concept of the Earth Mother,
and that maybe it was adopted by the Celtic wortamf the pre-Indo-European
cultures (Eliade 1982: 147- 149).

Perhaps the old Indo- European idea of divine gatieat bring and sustain life was
reinforced on Irish soil by the cults of ancientthrey- goddess, which already existed
in Ireland. Matriarchal systems, as older, weredgadly replaced in Europe by the
incoming horsemen and their paternal cults of gittand war. The fact that quite late
in history Ireland still worshipped the mother- geds is quite striking. Obviously, we
are not able to assess how much of this cult wams the Indo- European heritage, and
how much came from an older source. Neverthelbsstight be again a hint that the
Irish Celts adopted quite a lot from the previoapydations living in Ireland.
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The last character, or rather characters | woldkd to present here are three war
goddesses, or perhaps three emanations of thegaidess, named Badb, Macha and
the Morrigan. This trio seems quite enigmatic.He stories about the war against the
Firbolgs they are pictured as powerful witchesppréng to help their people against
the enemies. As MacCulloch (2004: 24) retells tlyghm'Badb, Morrigan and Macha,
three of their women, producing frogs, rain of faed streams of blood against the
Firbolgs.” The same myth has slightly different gagonists according to Ellis (1999:
29), as Macha is replaced two other deities. Asvhites: ‘Across the battlefield, the
Morrigan, Great Queen of Battles, with her sisté8adb the Crow, Nemainthe
Venomous and Fea the Hateful, rushed hinter antérhuvith their wailing cries which
drove mortals to despair and death.’

Those multiple female deities had a strong conaecwith death and war. As both
Powell (1958: 154) and Green (1992: 195) statesehgoddesses represented the
zoomorphic aspect of the Tuatha Dé Danann, asaselbluntary shape- changing, as
Badb and the Morrigan were known as Battle Raveh®reas Macha was a horse
goddess. Furthermore, the Morrigan could also fsamsherself into a stag, and thus
she combined the aspects of both Badb and Maclhee(Gr992: 168). Their ability of
shape- shifting is almost as terrifying as thathaf Norse gods. Furthermore, also in
the Norse mythology we have ravens, which symbokmewledge and wisdom.
Those birds made a lasting impression on ancidtures, attracted to battlefields by
the smell of blood and flesh, and producing soundtating human speech. It is no
surprise that special powers were attached to them.

The goddess Macha becomes the main character ynom& myth, where she was
forced to race against horses while being pregidatha was faster than any horse,
an obvious indicator of being a horse goddess,tled her labour pains had started.
At her delivery she screamed horribly, and any meblister who heard her would
suffer the pain of birth for 5 days every year dafGrantz 1981: 127-128). This
famous curse came back in the stories of CuChulaiten the warriors of Ulster
could not fight because of the labour pains theffesed. Macha gave birth to twins,
and supposedly that where the name of Ulster'stalaitmuin Machae comes from.
This strong connection of female fertility and wars could be compared to the

above-mentioned myth from the Norse sources, whérmar, the most brutal and
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masculine of gods, had to be dressed up as a won@der to get his hammer back.
Inevitably female power was present and cherishetiose societies, at least to some
extend.

The Morrigan seemed to be the most important, ®@mtbst powerful of the trio. She
was an important character in the myths about Cla@iu For example, as Green
describes: ‘The Morrigan alights on CuChulainn’sidtler at his death, to symbolize
the passing of his spirit’ (1992: 178). We haveshemotif that would appear again on
the Celtic crosses, where a raven accompanied dgags Christ (after Bulas: 2004).
Furthermore, the Morrigan sung a magic rune befadattle against the Formorians,
and that song strengthened the Tuatha Dé DanancGidlach 2004: 33).

As Powell (1958: 157) mentions, this triple or nplé# character of Celtic deities
could be an expression of extreme potency. In a, Waat was the main difference
between the Celtic and the Norse approach to tlesiies. The Nordic tribe of Aesir
was precisely described, with attached functiortser@as the Celtic deities seemed to
express potency, possibilities that any of themlcc@ghieve. Their main aspect was
not perfection, but potential that would never elhdeemed not absolutely important
who was the main god, or the main goddess in thiicGeorld. All the deities
represented the force of life and change. The Ngosks, on the other hand, enjoyed
fixed positions, but from that point they could pawait death.

It should be also mentioned that because of thikeli®f emptiness, gaps, open
spaces, there are no clear borders between godsnsuor animals in the Celtic
world. Obviously, to some extend deities were humeth by the scribes.
Nevertheless, this little chaos of persons andteres blends together, filling the
space completely. On the other hand we have thed\mpproach, where emptiness is
essential. There borders are much clearer, anmhatisns unavoidable. Though both
mythological worlds bear some similarities, in thed they are built according to

totally different rules.
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6 MORTAL HEROES, MYTHICAL ANIMALS AND MONSTERS

Cattle die, kinsmen die,

the self must also die;

but glory never dies,

for the man who is able to achieve it.
(The Poetic EDd4996: 24)

Every culture has its heroes, and so do the Cettdf®e Norsemen. For this thesis I've
chosen only two representatives, the most famodscatebrated heroes from both
traditions: CuChulainn and Sigurd the Volsung. Thagarly represent different

cultures and different points of view, but obvigusthere are some similarities, and
some are a bit surprising. CaChulainn seems to &tedly Irish figure, and it might

be that the continental Celts had their own he(Pag/ll in Celtic Wales for example).

Sigurd’s story was known to a certain degree amahghe Norsemen, although in
different versions. In Medieval Germany one anonyshariter found some poems
about Sigurd, who became then known there as $edgfiand it was the core
inspiration for Wagner’s opera. Te®Isunga sagavhich | have used in my work was

written down in Iceland, and differs from the Gemmersion.

The most striking difference between those two atiars is the fact that CaChulainn
seems to be a hero by himself, there are myths awdyt him, and he is praised and
celebrated as one of the kind hero. On the othed ISagurd is just a part of the whole
family saga. Obviously, he is a great and braveiarbut he is only one element in
the bigger story. Stories involving god Thor reseanmmore CuChulainn’s style
legends, where there is one great hero, and thegseals his strength and power.

Moreover, in this chapter | also deal briefly wgbme of the animals and beasts that
appear in both mythologies. Though often treatedbsfically, many monsters and
animals appear in mythical stories, and often theye important roles to fulfill. Some
scholars (for example Green: 1992) present anpre&tion that the border line
between animals and humans was not very rigid ricreat peoples. Living creatures

were treated with awe and respect, as they couldWim or run much faster than any
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human being. Because of the remarkable skills, sanimals were associated with
deities, or they were deities themselves. We cpolitit out that the Celtic tradition
deals mostly with domestic animals, while the Nogsarces present mighty beasts,

which have little to do with the real world.

In my work | analyze most important and well-knowmonsters from the Norse
mythology, which are the wolf Fenrir, the giantsant and the eight-legged horse
Sleipnir. 1 will also present the most importantinaal figures from the Celtic

traditions, which are birds, bulls and swine. Omeature that appears in both
mythologies is the raven. That bird was treatedh wespect and also with fear by both
the Celtic and the Norse societies, as it was &ssocwith death, battles and occult

knowledge (for example MacCulloch: 2004).
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6.1 Sigurd the Volsung

The stories of Sigurd and his ancestors were wrii@vn inthe Poetic Eddaas well
as in theVolsunga sagathe great story of the family of Voslung, a greatrrior and
hero. According to Larrington (1996: 17) the hernpaems fronthe Poetic Eddavere
probably originally separate tales, cycles abodividual heroes, and later on they
emerged as a more or less consistent whole famgg.df we take into consideration
that entire family story, then Sigurd’s part seematther small. Nevertheless, Sigurd
was a celebrated figure in the Nordic world, mosigause he differed from the other
characters, and was famous for slaying a dragdadc&lafnir. Larrington (1996: 20)
claims that Sigurd originally followed a pattern bfs ancestor’s stories, being
destroyed by his involvement with a valkyrie, a &endivine warrior, like for
example Helgi, a warrior who appears earlier ingtosy.

As Larrington writes: [the heroic poems] ‘trace thistory of Sigurd, son of Sigmund,
slayer of the dragon Fafnir, and possessor of ib@sure- hoard which was later to
become known as the Rhinegold’ (1996: 19). The sdghe family starts with the
appearance of mysterious stranger. We find a passathe Volsunga saga‘But
there, came there to a certain man, old of aspactone- eyed’ (2001: 191). This was
obviously Odin, the highest god, starting the stairg mighty tribe. Odin had a mortal
son called Sigi, who would become the great- grge&ndfather of Sigurd. Thus,
Sigurd could claim divine ancestry, although he watsady the fifth generation after

Odin. CaChulainn also had divine blood, as hisdathias supposed to be the god Lug.

Sigi, the son of Odin and the ancestor of Sigurak wot much of a noble, semi- divine
hero. He did not express any special powers oitiabil On the contrary, he was an
outlaw, because he murdered another warritie (Volsunga saga2001: 39).

Moreover, Sigi's special family ties with the gadisl not help him in any respect. He
was just the starting point of the saga. Howeuee, deities from the tribe of Aesir
interfered again in the history of Sigi’'s familyidtson’s wife could not get pregnant,

so she prayed to Freyja, the fertility goddess. gbedess took pity on her and gave
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her an apple. After eating it the woman gave hiotla ‘man- child’ called Volsung
(the Volsunga saga001: 41).

We could notice how close this mythical story conwethe one of CuChulainn. There,
CuChulainn’s mother was supposed to get pregndat af drink, with which she
swallowed a ‘small creature’. The birth of Volsuglgo required some divine help. He
became a strong and mighty king, probably the nsofid character in the entire
Volsunga sagaas the story was named after him. Volsung marsiethughter of a
giant who brought the magic apple to his mothed his oldest son was Sigmund,
future father of Sigurdtiie Volsunga saga001: 42). This complicated family story is
full of battles, revenge and betrayals. We couldtkat all these elements that spread
on many generations of this Norse family appeao atsthe CuChulainn’s stories.
However, they are all applied to one main heradh&VVolsunga sagéew generations

were needed to experience the wonders and diffesudtescribed there.

Sigurd’s mother was called Hjordis. When she wagpant with her son they were
attacked by their enemies, and as a result Sigather Sigmund was killed. Hjordis
went then to king Alf, and Sigurd was brought uphis castle the Volsunga saga
2001: 73-77). Later in his life, Sigurd would bejueed to avenge his father. Thus,
after the long family history Sigurd appears. Hiis Wwas remarkable for two reasons.
First, he killed the dragon, or worm Fafnir. Secohé became involved with a
valkyria, which brought him to an end. Sigurd, jlise CuChulainn, had his fate
prophesied, he knew exactly what kind of life helddhave the Volsunga saga001:
87). Furthermore, like the Irish hero, Sigurd wanéeerlasting fame that would make
him immortal. Both heroes chose the adventurowes difid agreed on death at the
young age, and in exchange they could be regarsledah warriors and heroes. The
same pattern could be found in Odyssey, where kshithooses a short and

adventurous life over long, but simple one (Cotter@386: 140).

Being a hero required possessing special equipniéis, in theVolsunga sagave

have a whole chapter about the making of Sigurd/erd (2001: 85-86). It would
become his weapon against the dragon. Furtherrhmé&orse was of divine origin. It
was supposed to come from Sleipnir's kin, the malg&ght-legged horse of Odin.
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TheVolsunga sagd2001: 78) states that ‘an old man’ helped Sigardhoose it, and
it was probably the god himself, assisting his @igstogeny.

The most unusual and greatest adventure of Sigasdshaying of the dragon Fafnir.
That deed made him famous around the Norse woHd.ybung warrior was hungry
for fame and wealth, and he heard a story toldhioy foster- father called Regin. At
this point thevVolsunga sag42001: 79) presents us the myth of Otter’'s ransehich

is present in boththe Prose and Poetic EddaFafnir and Regin were brothers, and
received great treasure as a ransom for their tiadher, Otter, who was killed.
However, the gold was cursed, and the growing greeted Fafnir into a dragoithge
Volsunga sag2001: 83- 84).

Sigurd eagerly went to meet the beast, and aftigghtthe killed Fafnir the Volsunga
saga2001: 94- 98). Just before the dragon died, thee a discussion between the
killer and the victim. Sigurd asked Fafnir abou¢ tivonders of the world, and also
about gods of Aesir and Surtr, who would come dytire battle of Ragnarok. All the
gold that was in dragon’s possession was to bedosdut he promised to Regin that
he would roast the dragon’s heart and bring it ito. WWhoever would eat it would
gain great wisdom and understand animals. Sigumatedato fulfill his promise, but
while the heart was roasting he touched it, and hsrt his finger he licked it. Thus
the wisdom went to him. Athe Volsunga sagé001: 100) explains: ‘When the heart-
blood of the worm touched his tongue, straightwakhew the voice of all fowls.’

A story with the same pattern appears in the kmlirces too. The great hero Finn was
roasting a salmon of wisdom for his teacher, beidmntally he touched the hot fish
and licked his finger. Just like in the Sigurd’'srgt all wisdom went to him. This
myth, in both the Norse and the Celtic version,spn¢ the importance of occult

knowledge that a hero could obtain magically. Tdmeat wisdom was possessed by

° Three gods, Odin, Loki and Honir were travellingMidgard, when they saw an otter that had jusghaa
salmon. Loki killed the otter. They stayed for tiight with Hreidmar, a powerful magician, who tulneut to
be Otter’s father. He and his two other sons RagihFafnir, demanded a ransom for Otter’s deathsThe
gods agreed to cover the skin of the dead ottlr With gold. Loki was chosen as the one to brimg gold
while Odin and Honir were kept bound as hostageki taught a dwarf Andvari, who was known to posses
many treasures. He gave Loki all his gold, but wdrib keep a small ring. Loki took it by force ahdn the
dwarf cursed the ring, so the gold would destroybandy who possessed it. When the ransom was beiidg p
Odin was amazed by the beauty of the ring, but kadned him about the curse. The gold stayed with
Hreidmar and his sons, Regin and Fafnir (after §leys Holland 1980: 136-142).
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animals, which impressed ancient peoples with tbldlls and abilities, and obviously

they were supposed to know secrets about this vileglidwere hidden from men.

Sigurd’s slaying of the worm Fafnir made him a fars@nd respected warrior. While
traveling around the land, he learned about a vedkgalled Brynhild, the wisest
person in the world. Valkyries were mythical creafl) personal attendants of Odin.
As Cotterell explains: ‘They rode over battlefielofsthe world to choose those who
must die. (...) Their main task was bringing back/&halla, the hall of the slain, the
souls of fallen champions’ (1986: 189). Sigurd'satienship with Brynhild would

eventually bring him death.

Sigurd came to Brynhild by crossing through a wedliire. It was a test of his strength
and courage. The valkyrie taught him wisdom bub didl in love with the young
hero.The Voslunga sagaresents their conversation: ‘Sigurd spake “Namerag sons
of men can be found wiser than thou; and therelmasw that thee will | have as my
own, for near to my heart thou liest.” She answ@itsee would | fainest choose,
though | had all men’s sons to choose from”.” (200@5). As a token of his love,
Sigurd gave Brynhild a golden ring from the dragotreasure. It was a cursed ring
that started troubles. The Valkyrie, as the wisesature on earth, knew their fate, and
although she loved Sigurd, she said: ‘It is no¢dathat we should abide together (...)
thou shalt wed Gudrun, the daughter of Giukih¢ Voslunga saga001: 119). As we
shall see later, Sigurd’'s involvement with the wvaik resembles very much

CuChulainn’s adventures with the women from the=Sid

The story tells that Sigurd had no desire to beBahild. Nevertheless, when he left
her, he met and eventually married Gudrun. As Bilginbxplains later, Gudrun’s
mother gave him ‘an evil drink’ so he forgot allcaib the Valkyrie The Voslunga
saga2001: 134- 135). The myth continues, bringing mgnef to their protagonists.

Sigurd did not only ‘cheat’ on Brynhild, but algacked her to marry somebody else:

Brynhild has sworn only to marry the man who knowsfear;
this is Sigurd, but he is already married. Sigurdgroally
exchanges appearances with Gunnar [his wife’s brptand
rides through a wall of flame to Brynhild's side..) Brynhild
marries Gunnar, believing him to be the man whessed the
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flame- wall. At some point (...) Brynhild discovetsettruth and
incites Gunnar and his brother Hogni to kill Sigu¢d.) After
his death she commits suicide (Larrington 19962Qp-

After she discovered the truth, Brynhild sufferedaj grief and shame, all she wanted
was revenge. Her husband murdered Sigurd when ¢éhe $lept, thus killing his
sister’'s husband and his own best friend. NevesfiselBrynhild knew exactly what
was going to happen, but could not change thed. fathad been already decided that
she and Sigurd would die, and then be buried tegeffhe saga continues with the
story of Sigurd’s daughter, who was murdered as. wel

In the end of the saga appeared a mysterious, eyesl stranger. It was Odin, who
began and ended this unhappy family story. Througlteis saga the moments of
happiness are short and vague. On the other haefl, gourning and tears appear all
the time. There was no space for peace or happinéigurd’s life, and it was not his
aim. Immortal fame was his prerogative, and hee@d it. One interesting feature
that appeared in both the Norse and Celtic mythetogvas the hero’s involvement
with divine women. Both Sigurd and CuChulainn hadfdirs’ with divine, non-

human females and both heroes had to pay a higé fai such involvement.

The life of Sigurd was marked with great deeds, lhst story fitted in the whole
family saga. The Irish hero CuChulainn was moretsipe of a modern, lonely hero,
who cared only about himself, and who was the raauh only truly important figure
from the legends. Sigurd was preceded by his gaeaestors with their equally
complicated stories, and the saga continued whear&idied. He was just one
element, one part of the greater story, started age when a ransom for dead Otter

was paid in cursed gold. CuChulainn, however, wsi®kgy of himself.
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6.2 CUChulainn - Setanta

As mentioned in the previous chapter, Sigurd’syst@emed to be just one piece in a
bigger ‘family puzzle’. Nevertheless, he did nadlhg carry any social responsibilities.
On the other hand CuChulainn, a very individuabhéved and fought in a group, in
the tribe of Ulster, and he was the main protectdhe kingdom. Like the Norse hero
Sigurd, CaChulainn was marked with divine ancesrgraordinary deeds, and young
death. The main source of the CaChulainn’s stasi@sin Bé Cualngelso known as
the Cattle Raidwhich also contains a number of prefatory taléene the birth and

boyhood of CuChulainn are explained.

CuChulainn was born as Setanta, his mother beirighbee, the daughter of the
Ulster king. His father was supposed to be the fod. However, the story of
CuChulainn birth seems quite complicated. The mgtdain that Deichtine stayed
for a night in unknown place, where a woman gavihlbo a son. Deichtine took it as
her foster- child, but it died after few days. THaiechtine swallowed a small creature
that was in her drink, and thus she got pregnaran{z 1981: 132-133). Both Grantz
and MacCulloch suggest that this could be integarets the child Setanta being at
once his own birth and re- birth, or even a re-lgwd Lug.

However, Grantz presents an alternative versiotn@fmyth, where Deichtine indeed
got pregnant from swallowing a tiny creature, thernt she got married to Sualtain.
Being pregnant before marriage meant shame andadesgso Deichtine was said to
‘crush’ the child inside her, and thus she becamggin again, and then, eventually,
got pregnant with her new husband (Grantz 1981).188is puzzling story might

suggest that the divine ancestry of CuChulainn avéger invention, or that Lug was

more of a protector figure for him, a foster- fathether than a biological one.

MacCulloch (2004: 83), in order to explain the gtof CaChulainn’s birth, refers to
an old Indian belief. As he writes: ‘the father &e® an embryo and was reincarnated

in his first- born son, whence funeral rites weezfgrmed for the father in the fifth
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month of pregnancy, and he was remarried aftetbitib.” Could it be that the old,
occult belief nourished by the druids got a bitgfatten and mixed up by the time the
CuChulainn’s stories were written down? Certaintyis possible, but we have no
means to find the one true meaning of this legé&kd. could notice, though, that a
similar pattern appeared in Sigurd’s story, whasegnandmother ate an apple and got
pregnant. Many scholars agree that in the ancieltires women were believed to
possess special powers, as they could createhdg,had a bit ‘magical’ position in a
society (for example Bulas: 2004). This way of Ky is still to be found among

some of the American Indian tribes.

Like Sigurd, CuChulainn had to prove that he wasa warrior, and thus he had to
obtain his championship by fulfilling many diffidulasks against other Ulster heroes
(MacCulloch 2004: 146-149). However, he was only gears old when his
adventures had started. It was at that age wherh&eged his name from Setanta to
CuChulainn. The story tells that he was late fdeast, and the huge and amazingly
strong dog of Culan the smith was running looseaaly and protecting the party. The
six- year old Setanta killed the beast, and théered to protect Culan’s home until he
would find a new dog. Thus, Setanta was named Cla@imy a dog of Culan (Grantz
1981: 139-140).

This story presented the unnatural strength ankls sk the young warrior. It also
fixed in a way CuChulainn position as the main @ctdr of Ulster, a dog who would
constantly look after it. Shortly after that episdddChulainn heard a druid professing
that whoever took weapons on that day would becomneortally famous, but would
die young. CuChulainn eagerly chose that fate, hkel,Sigurd, he preferred a short
and adventurous life (Grantz 1981: 141). The poabwmit Sigurd do not present any
detailed physical descriptions of the hero, but Quil&@inn is described as a rather
terrifying character. As MacCulloch (2004: 143) tes: ‘Besides being very
handsome, with golden tresses, he had seven toeaabnfoot, seven fingers on each
hand, and seven pupils in each eye.” These werbaphlp the symbols of divine
strength and super- human abilities. Neverthel€ssZhulainn emerges as a rather

strange hero.
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The main episodes from CuChulainn’s life are ineldish the epithe Téin.The main
plot line describes an invasion of Ulster by Medhp was the queen of Connach. The
reason for that war was quite trivial. The queearggled with her husband, Ailill,
who possessed more treasures, and who of them waspuowerful. They seemed to
be quite even but Ailill had a beautiful magic hialle White Horned. Medb could not
stand that her husband had something better ttegrsslshe decided to find an equally
beautiful bull. Such creature lived in Ulster, ahds a massive and cruel conflict was
started between two kingdoms of Connacht and Ulgtee Tain 1969: 52-58).
Unfortunately for Medb, CuChulainn was then the nmpiotector of Ulster, and he

was able to fight alone against the queen’s atmy

The story of CaChulainn is much longer and compdéidathan that of Sigurd. He
seems to be far more a colourful character thanr8igNowacki (2004: 37) notices
that the figure of CaChulainn was slightly ‘unsebHe was the protector of his tribe,
but at the same time he had uncontrolled outbofdisry, when he became dangerous
even for his own people. MacCulloch (2004: 154) cdbeges CuChulainn’s

‘riastrathae’ or ‘distortion’:

He grew to an immense size and quivered in eveni,liwhile

his feet, shins and knees were reversed in his .body Of

CuChulainn’s eyes, one sank to his head so tharenhcould
not have reached it, while the other protruded frmnsocket as
large as the rim of a cauldron. His mouth reachecehrs, and
fire streamed from it, mounting above his heachmgers, while
a great jet of blood higher and more rigid thamig’s mast shot
upward from his scalp, within which his hair retexh and
formed a mist all about.

CuChulainn was transformed into a beast, whose prgyogative was to kill, and
nobody around him was safe. Once, when he was ngawith other boys his
‘riastarthae came upon him, the king of Ulster fd@ancurious way to cool him down:

‘A hundred and fifty women with uncovered breastsavsent to meet him (...) then he

9 The warriors of Ulster suffered their yearly labpains. It was a curse cast upon then by goddesha! She
was forced to race against horses when she wasgregVhen the race was over she gave birth tcstai
screamed horribly. Any man who heard her screamdwuffer labour pains for 5 days every year. Thios,
kingdom of Ulster was very venerable at certairetifithe year. CaChulainn was not affected by ¢thase, so
he was able to fight against the invading armywden Medbthe Tain 1969: 58-76).
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was seized and plunged into vessels of cold wates first burst asunder; the water of
the second boiled (...) if the third became warimst his rage was calmed’
(MacCulloch 2004: 143).

Thus, CuChulainn’s aggressiveness and strengthdcoot be controlled even by
himself. He was a great hero and protector, bud alsonstant danger to his own
people. We might suggest that he represented tbblelcharacter of almost every
single thing and creature in the world that mightdmod, but also dangerous at the
same time. Furthermore, CuChulainn’s rage was #réegt example of the famous
Celtic “furor’, a Celtic warrior who transformedrhself during a battle, entranced in a
rage for blood. It was this rage, this ‘riastarththat terrified the Roman army (Herm
1976: 4). Similar behaviour could be found in ther$é¢ tradition, where young
warriors transformed by their thirst of blood, aiey becaméerserker.As Eliade
(1982: 161) describe them: ‘by an excess of agyessnd terrifying fury, their
humanity was transmuted — they became like ragangivores.’

CuChulainn’s brutal and merciless character wadrgpged for example in a story
where he killed his own son. While studying weapgowmith a Scottish woman-
warrior, CaChulainn had an affair with her sistée decided that if she gave birth to a
son, the boy would have geasa, a curse upon hir@h@ainn’s son would have to
fight every warrior, was forbidden to reveal hismea After some time CuChulainn
met his son, defeated and killed him, although hewk exactly it was his own child
(Grantz 1981: 148- 151). We might suggest that QU&hn represented a quite
ancient and even barbaric idea of a perfect warHerwas supposed to kill and win,
no matter how. He knew no mercy, and was short-teetp Slaughter was his
entertainment. As Grantz writes: [CUChulainn] ‘lessted that there is no district in
which he has not slaughtered one hundred men’ (1987). We might notice that
CuChulainn seems more of savage and brutal thaar®igvho already presented
some elements of chivalry. One reason for thisctbel that Sigurd’s saga was written

down much later that CaChulainn’s legends.

Like Sigurd, CuChulainn got involved with divine men. First of all the goddess
Morrigan played an important role in many storieaaerning CaChulainn. She was

very hostile to the hero, and the Tainwe find a passage that the source of this
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hostility was in an early episode from CuChulainkife. He met a woman who
offered him help, but CaChulainn ignored the ofiad insulted the woman. It was the
Morrigan herself, and before she left, swore reeetogCuChulainntfie Tain1968:
132-133). It seems, then, that the Morrigan plagesimilar role in CuChulainn’s
stories and the goddess Hera did in the myths abewutules. She was his main

enemy, always trying to hurt the hero (CottereB@.9162).

Another adventure concerning divine women from $tige started, when two magic
women appeared in CuChulainn’s dreams and struek with horsewhip (Grantz
1981: 157). It happened on the night of Samuin, @a@hulainn was sick and weak
for the whole year. During the next Samuin he werthe same place, and the women
appeared again. They were Li Ban and Fand, andethwCuChulainn to the Side to
fight for them. Furthermore, Fand, although martieca powerful lord of the Side,
Manandan, was hopelessly in love with CaChulainme hiero went to the Side, and
was charmed by the divine woman. The hero was athtoo, and his wife, Emer,
learned about his affair with Fand, and went to toncomplain about it (Grantz 1981
157- 174).

What follows is a discussion between CuChulainn hisdwife, in which he proved
her that the woman from the Side is better, moeatiiel, and more skilled than her.
However, the weeping Emer moves CuChulainn’s heartl at that moment Fand
realizes she could not take the hero from his wifleus, Fand goes back to her
husband, and CuChulainn stays with Emer. Neverdbekdl the protagonists are quite
bitter after this adventure, so the druids preparehem the drink of forgiveness: ‘He
asked for a drink; the druids brought a drink offtifulness, and, when he drank that,
he forgot Fand and everything he had done. SincerBmas no better off, they
brought her a drink that she might forget her jeajo Moreover, Manandan shook his
cloak between CuChulainn and Fand that they migkienmeet again’ (Grantz 1981.:
178). This myth ended in quite a strange way, tieacters needed some extra help to
move on. We might recall that ‘the drink of forgdifess’ appeared also in the
Sigurd’s saga, when his mother-in-law was suppdsedive him such a drink to
forget about the valkyrie Brynhild.
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Unlike Sigurd, CuChulainn received some help frosdivine ancestor. During one
of his battles CuChulainn became very weak, andlivise father, Lug came to be of
assistance. He put his son to sleep and contirneelddttle. As MacCulloch (2004: 65)
writes: ‘he not only battled for him (...) but hared his son’s wounds with medical
herbs; and when CuChulainn awoke, he was refresheédtrong.” This myth seems to
suggest that Lug took care of his offspring, astehed to prayers. Odin, on the other
hand, did not seem to be bothered much about itedghis son’s family. This might
suggest that tribal and family bound were strorigethe Irish society than in the

Norse one.

As the prophecy said, CuChulainn had an adventuifaysand died as a young man.
Bad omens were prophesizing his death when he wiag tp his last battle. Powerful

magic was used to trick CuChulainn to believe gramies were attacking Ulster. It
was an illusion, but he went to fight: ‘On his w@y) he saw Badb’s daughter washing
blood from a warrior’'s gear — (...) a prophecy o bwn death — but he was resolute
and cheerful in face of the desperate fight to Wwtie bound himself’ (MacCulloch

2004: 155). Nevertheless, his end was to come.aWalwas dying, the Morrigan in a

shape of a raven sat on his shoulder to assigialsising spirit.

It should be noted that CuChulainn’s death was alssvenge prepared by children of
Curoi (CuChulainn killed their father) and queendddrom Connacht, who invaded
Ulster with her army and was defeated because @&hQlainn’s strength. Thus,

Sigurd’s and CuChulainn’s death was result of latend planned revenge.
Furthermore, they were killed by men, but the deed planned and prepared by
women (queen Medb and valkyrie Brynhild). CaGChutaand Sigurd did not seem
especially similar characters, although there amam elements in both stories that
use same patterns and ideas. Nevertheless, thegnpréthe type of ideal warrior

cherished in both societies.

Both the Norse and the Celtic traditions preseoérmain figure of a perfect warrior,
whose only prerogative is to fight and to kill. Guifainn and Sigurd had much in
common. They lived short and adventurous life aheytdid not express much
sympathy towards their friends or relatives. Onatudee that drew them strongly

together was the thirst for immortal fame. Thig Idfid not seem especially important
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in terms of gaining happiness. Thus, they both @gteckthe young death, so they
would become immortal in human memory. The onlyonignt thing was fame and
respect in their societies, and that could be aeklieby ruthless and merciless
behaviour, by completing tasks and challengespgatompassion or thoughtfulness.
Both CuChulainn and Sigurd represent the old, ltreziety, where strength and
brutality were praised as sure means of survivdl@osperity of one’s group.
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6.3 Mythical animals and monsters

Like every mythology, the Norse and Celtic tradisgrovide us with plenty of beasts
and magic animals. Three very famous Viking mosséee horse Sleipnir, wolf Fernir
and the serpent of Midgar@he Prose Eddarovides a detailed description of those
three monsters. Surprisingly, all three have ommergan common. Sleipnir’s mother is
Fernir's and serpent’s father, and that is the Igoki. The Celtic tradition presents us
mostly magical, wild and domestic animals rathanthinreal monsters. Thus, the Irish

sources are full of divine birds, bulls and swans.

As Green (1992: 196) notices: ‘admiration and agkadgement of a beast’s essential
nature led easily to reverence of those qualitres abilities which humans either did
not possess at all or possessed only partly.” Widcgay that the Celts did not have to
‘invent’ mysterious, magical creatures, as theyenadl around them, filling the reality

with extraordinary abilities. The Norse imaginatian the other hand, resulted in
frightful images of the giant serpent or eight-ded horse. One animal that both
traditions have in common is the raven, the blaok that was associated with death.

As presented above, the Norse mythology ‘createdsts that did not really belong to
reality. Once again the Norse had to cross the dinthe real world and presented
some extraordinary creatures. For the Celts thddweas mysterious and magical
enough, they did not have any need to look for sbimg stranger or more magical.
As MacCulloch (2004: 127) notices: ‘Man easily dogled that animals useful to him
were also useful to the gods, but he regarded theseagical.” Thus, one of the most
important Irish mythological stories deals with twagical bulls and a huge war over

the animals.

One of the most famous Norse beasts was the degfged horse called Sleipnir. His
mother was god Loki, who took the shape of a midne Prose Eddd906: 296-299).

Sleipnir was the horse of Odin, reflecting some tb§ shaman and occult
characteristics. As Crossley- Holland (1980: 186ijtes, horses’ bones were often

found in Viking burial sides, and thus horses, aspecially Sleipnir, could have been
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a symbol of fertility and of death. The eight legsuld suggest great speed of the
animal. However, since it could travell to the lasfdhe dead, some scholars suggest
that Sleipnir was a symbol of a coffin carried loyif mourners, thus we have eight
legs (for example Crossley- Holland 1980: 186).@le could have been then ‘the

carrier’ of the dead.

The importance of the horse could be also noticedhe Irish mythology. As

mentioned in the previous chapter, goddess Maclsaclearly associated with horses.
Among the continental Celts there was a well- kndvamse- goddess Epona, who
sometimes was in a shape of a horse, and sometiheesroman (MacCulloch 2004:

129). Herm states that one important wave of migmatame to Europe came from the
area of the Volga River, and it contained tribesciwitamed horses on the steppe.
They were the first users of those animals, andrdarg to Herm, these tribes were
possible ancestors of both the Norse and the OQwdtgertheless, the role of the horse
differed in both cultures. We could notice that bheh Celtic sources did not associate
the horse with the other- or underworld. In thetiCanythology that element was

associated with birds.

The siblings of the horse Sleipnir were the wolfifieand the Midgard serpent called
Jormungand. Both the wolf and the serpent woulg gé&y roles in the final battle of

Ragnarok. For the Nordic tribes wolves were propdbe worst predators, as even
these days they are a threat to animals and pdégheir was both admired and feared
as a mighty beast, which was destined to kill Qitlinng the battle of Ragnardk. He
had to be bound and imprisoned, so he would nah e gods before its time would

come. Fenrir appeared in the Norse mythology onlythe beginning, where his

origins are explained, and then in the end of tbddywhen freed from his bounds, he
would attack Aesir.

The serpent was placed in the see that run arouidgdvtl, the plate of humans.
Furthermore, it was present in other myths, whiebctibed adventures of god Thor.
Also Thor and the serpent would kill each othermyiRagnarok. One mythological
story, where Thor and the serpent meet beforeitia¢ hattle, describes how the gods
run out of ale and Thor together with the god Tynito look for a proper cauldron to

brew the ale for the gods. They ended up tryinglitain the cauldron from a giant
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Hymir, who took them fishing. To astonish and sctre giant, and to expose his
might, Thor fished for the serpent, and for a bnefment the giant snake was helpless
in his grip (after Crossley- Holland 1980: 95-99).

In the Celtic sources neither the wolf nor the satghad such a roles and meaning as
in the Norse tradition. Nevertheless, a hint ok‘Serpent of destruction’ appears in
the context of the goddess Morrigan. As Green (19832) retells the story: ‘The war-
goddess Morrigan produces a son named Meiche, ah@eg within him seeds of
Ireland’s destruction. He is slain by the divineygibian Dian Cécht, and the boy’s
heart is found to contain three serpents: it wdewed that if the creatures had been
allowed to grow to maturity inside Meiche’s bodyey would eventually have wiped
out all animal life from the face of Ireland.” THell story with this motif did not
survive to our times; we have only some hints alitoat other myths. However, these
serpents would have a similar role as the Midgaérgent as a threat to the existence
of the world. Serpents and snakes were generalgwad as creatures with
supernatural powers, and their ability to change ekery year was later used by Irish

Christianity as a symbol of Christ’s resurrecti@®ulas: 2004).

One particular creature that appeared in both nhgtiical traditions was the raven. As
mentioned earlier, two Celtic war goddesses, Badbthe Morrigan, often took the
form a ravens. Furthermore, Green (1992: 178) @xqlaThe major characteristic of
ravens in the early literature is of evil, deatldl a®struction. (...) ravens as prophets,
foretelling the future — which was usually linkedtlwdeath.” Furthermore, Odin also
had two ravens, which informed him about everythimgt happened in the world. In
the Prose Edd41906: 294) we find a passage: ‘Two ravens siOalin’s shoulders
and whisper in his ear the tidings and events tteaye heard and witnessed. They are
called Hugin and Munin. (...) Hence it is that Odinows so many things, and is

called the Raven’s God.’

It is not difficult to imagine that for the anciesbcieties birds were regarded as
magical creatures with supernatural qualities,h&y tcould fly, fish, hunt, and sing.
They belonged to another dimension that was fodnddr people (Green 1992: 171).

Furthermore, ravens could appear to have even mpeeial qualities. As Green
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explains the raven had a ‘distinctive “voice” (which may have been perceived as

resembling human speech’ (1992: 178).

The goddesses Badb and the Morrigan were oftenedeas battle ravens. Indeed,
fresh corpses often attracted those birds. They wennected with death, but also
with life. The ancient symbolism of ravens survivad the medieval Celtic crosses.
Usually with the image of the dead Christ thera iBgure of raven putting its beak
into Christ’'s mouth. It was believed that the ravert only announced a new down,
but the bird also knew that the new day would cothe;raven was a prophet of the
down. In other words, that black bird was helpieguk Christ to survive those hours
of darkness until the morning (for example Bulafi04). This is only one

interpretation of this symbol, but the image isteuitriking.

The Celtic mythology was marked with other birdsvasl. In many mythological
stories birds from the Otherworld appear to her@es| they possess some kind of
power and usually are objects of unexplained deéBeantz 1981: 156-157).
Furthermore, some of the characters could takéotines of birds. For example, in one
myth Oengus and his beloved girl, Caer, slept twgein the form of swans (Grantz:
112). Furthermore, the children of Lyr (Lear) wa@nsformed into swans (Ellis 1999:
56-78). As Green (1992: 211) explains, birds propaymbolized a link between
earth, water and air. They were viewed as knowind anderstanding more that

people, since they had an access to other dimession

Another typical feature of the Insular Celtic samgds the popular motif of magical
cattle and swine. Pigs and cattle held a very speoisition in the Celtic mentality. As
MacCulloch (2004: 127) writes: ‘Pigs are associawgth the gods’ land and are
brought thence by heroes or by the gods.’ The TuBi Danann are said to have first
introduced swine into Ireland or Munster. We findhimg mythological stories that
have a herd of pigs, or magical cow or a bull a=m@tral figure. Sometimes the caw
was a deity who took the form of that animal. Faaraple the goddess Morrigan
appeared once as a red cow (Green 1992: 184). We point out that the importance
of domestic animals in Celtic Ireland shaped tmeagical character. In Ireland the

main source of wealth was herding and pasturintikeifor the Norse Vikings, who
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often made their living by plundering the shoresEofrope. As Green (1992: 183)
remarks: ‘Early Irish society was underpinned bigleaowning (and cattle- raiding).’

Furthermore, one of the most famous Irish epicdsdedh the entire conflict around
two magical bulls. This epid;ain Bo Cualge (Cuailugedpr Cattle Raid of CooleyAs
Green (1992: 183) explains: ‘[it] chronicles thenflict between two supernatural
bulls, the Findbennach, or White- Horned of Connactthe south and the Donn or
Brown of Cuailuge in Ulster.” Interestingly enougtihhe two mythical bulls were
reincarnated deities or semi- deitigbe( Tain1969: 46-47). Those were the divine
swineherds called Rucht and Friuch. Previouslyntiee when they started a quarrel
they swore to kill each other. During their fightey underwent extreme shape-
changing. They took seven different forms, at l@stoming wormstfle Tain1969:
48-50).

As the last episode of their conflict, Rucht andu€lm were reincarnated as
magnificent and magical bulls, which became thesagraor a conflict that affected
two powerful kingdoms of Connacht and Ulster (Malt@ih 2004: 127). As Green
(1992: 183) remarks, the bulls ‘possess human leselunderstanding and
intelligence.’ It was their destiny to meet agamudight to the death. And indeed, the
last episode of the war describes a combat betweebulls. As Green (1992: 183)
writes: ‘it rages over days and nights and ranges much of the land. Finally, the

Ulster bull prevails and slays Ailill's [bull caltg Findbennach, but dies of the effort.’

We could conclude that like the other aspects ofholggical traditions, the Celtic
mythical beasts and animals represent change assibgidy, whereas their Norse
counterparts have fixed roles that they are sugptselay. The Midgard serpent or
the wolf Fenrir are needed as characters in the battle, they have a ‘mission’ to
fulfill. On the other hand, the animals that appmathe Celtic sources change their

shape and their role many times, and express tietyaf forms and possibilities.
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7 CONCLUSION

The two mythological traditions presented in thisdis, the Norse and the Celtic, were
preserved in the written form. As Christian scribemm early medieval Irish and
Icelandic societies wrote down the stories of theicestors, they also documented rich
and powerful traditions that had flourished in Véestand Northern Europe. The
Norse and Celtic myths became one of the most itapbisources of information

about the cult and spirituality of the ancientéskihat once ruled over Europe.

The comparison that | present points out simikesitand differences between those
two mythologies. The first part of my thesis cotsi®f information about the
historical and cultural background of the Norse &wdtic traditions. By presenting
different theories | show possible origins anduefices of both groups, and contacts
that could have appeared between them. The se@nhofithe thesis concentrates on
the analysis of primary sources, which are theaatwthical stories, translated into
English from medieval texts composed in Ireland bsdiand, as well as some retold

mythical stories, which were based on those oltstex

This thesis presents different point of view froneshof the studies which compare
mythological stories. Of the particular interest this work were two pre-Christian
interpretations of the universe, the Norse andékic, which had been based on very
different psychological presuppositions. By applyiguite broad context and using
many secondary sources | have been able to avoidwand detailed comparisons
that deal with single motifs or events. Furthermareould concentrate on analyzing
those two mythological universes, the Norse andQGbkic, as whole entities, rather
than using isolated symbols. This study shows #d#tough related, those two
mythical systems reflect different states of mirfdpeoples who followed in them.

Moreover, the thesis also presents possible exjpeseof those differences.

My view comes close to that of scholars like Elisdel Herm, who claim that the
Norse and the Celtic mythologies had some similagires, or at least similar
influences. Based on my analysis | would suggest gshmilarities that appear in both

mythological systems come from their common begigsj their ‘starting point’ on
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the continental Europe and Asia, rather than fraterlcontacts between Celtic Ireland
and Nordic Vikings, like is for example suggestgddigurdsson. Obviously, when the
Norse world met already Christian Celts on thehlrs®il there was certainly some
sharing of ideas, but one could doubt if that thqa#ge recent contacts (eighth and
ninth century A.D.) could have any lasting influenibat could change the shape or

content of mythologies.

| agree with Morris, that the age of shaping myilas long before our historic era. It
is possible though, as Sigurdsson claims that ittte Irish written traditions could
have inspired ‘future’ Icelanders to write downitretories as well. Mythologies were
the very first explanations of this world, anddgtan interesting question what shaped
them, and how they came into existence. Europécisin mythological traditions,
especially in its northern part, where the Iristeldnders and for example also the

Finns managed to preserve, to some extent, thef®eli their pre-Christian ancestors.

It seems that the most important similar elememtdhose two mythological systems
come from the ancient days of common origins. Qmdcdcpoint out, among others,
features like cult of the horse and bull, leadingipon of warrior class, strong cult of
sun, glorification of war and death (albeit in diftnt contexts), and dominantly
masculine elements of the myths. We could alsotpmih the idea of battle rage that
was present in both the Norse and Celtic traditiom$orms of Nordic berserker and
Celtic furor (Eliade 1982: 161-162). These similas form some of the core features
of those two mythologies. They express the basacaddter of those systems, and stand
in sharp contrast with what could be called ‘seewpdresemblances’, which are

applied to certain motifs, like a particular kinfleoplant or an animal.

Certainly, this kind of similarity is also importaand meaningful. However, | have
focused on a broader comparison that would allowterguggest an interpretation of
some of the similarities and differences. | wouldygest that most of the parallel
elements that could be found in those mythologasecfrom their earlier continental

contacts. | would disagree, though, that the le¢ertacts between Ireland and Iceland
could have had any long-lasting or particularly ortant influence on the Norse and
Celtic traditions. We could accept Sigurdsson’swibat the rich Irish poetic tradition

could inspire Icelanders to write down their ownthsy Nevertheless, besides minor
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symbols and elements both mythologies present diéfgrent stories and points of
view. We could definitely find corresponding desaibut we could not probably say if
they had a common source, or if their similar cbemawas a result of a pure

coincidence.

The strongest conclusion that would follow my asalyis that the Norse and the
Celtic mythological worlds were based on two rallijcalifferent approaches to
reality. The Norse universe was finished, as peréecit could be, arranged with
precision. It was a massive construction that cowltlbe developed any more. Thus,
the only destiny for it was death and destructanmg it was an accepted and awaited
fate of the world.

The Celtic reality, on the contrary, did not hawy alear edges or boundaries. It could
be described as a flowing stream of life and pagyibwvhere change was praised and
welcomed. It did not await destruction, becausmitld carry some of the destructive
elements within itself. One good example of suctdémcies is the annual celebration
of Samuin, when the worlds mixed, humans and dedi@nged shapes etc. The order
of the Celtic world could accept a certain degreehaos; it was far more adjustable
and open for fluctuations than its Norse countér@uch situation was impossible in
the Nordic mythological tradition. There the ordeas established as opposite to
chaos and disorder. Odin and his brothers builtwbdd, arranged its sophisticated
structure, and then protected it against the foroesdestruction. The awaited
catastrophe, the Ragnartk, meant coming back tos¢chend disappearance of the

universe of the old gods.

The Norse and Celtic traditions bear some obvi@semblances, but it is almost
impossible to determine who and when influenced whve should note Eliade’s
view that both mythologies came from the very samie-European source. However,
they seem to explore different elements that caora bne culture. The Irish Celts are
famous for the Hindu elements that were presetheir tradition. On the other hand,
the Norse deities expressed strong shamanistiarésat possibly also of Indo-
European origin. Despite those resemblances, thodkological systems are quite
different, and those distinct elements could hawnynunrelated sources and, what

follows, many explanations are possible.
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Especially one striking difference between thosdhwmipgies should be pointed out.
While the Norse and the Celtic cultures where gmtesculine and war-oriented, the
Irish Celts expressed a somehow surprisingly stfentale cult of the mother-goddess
Danu. In my opinion it could be possible that thelt€ that came to Ireland were
strongly influenced by the older, maternal culttthad already existed there. Another
fact that points to the *aboriginal’ Irish influeex could be the long discussed story of
the Celtic tribe of gods, the Tuatha Dé Danannt were defeated by the incoming

Celtic tribes.

Scholars like for example MacCulloch offer many laxgtions of this puzzle. It does
seem, though, that the most logical way to apprdhashproblem would be to regard
Irish heritage not as strictly Celtic, but rather @ unique fusion of the elements
already developed on that island and the ‘frestti€Cmfluence. Certainly, it has been
pointed out that the Celtic invader adopted plaafesult that already existed there,
like for example New Grange. However, it would lmsgible in my opinion that the
Irish Celts got far more from that original, oldeult than it is generally assessed.

Certainly, this claim would need further investigat

Furthermore, | introduced in my thesis a theoryoogin of both the Celts and the
Norse presented by Gerhard Herm. He connects ldttires to the legend of Atlantis,
which centre he places roughly in Southern SwebDenmark and Northern Germany.
We could conclude from Herm’s book (1976) that enl@gical disaster that destroyed
that civilization would influence psychologicallyayps that sprung from it, and those
would be the Norse and the Celts. In a way, theysibthe Northern Atlantis could fit
the mood of both the Norse and the Celtic cultuasshe first one was marked with a
strong feeling of unavoidable destruction, whetbassecond one preserved the notion
of continuity of life. Still, even Herm himself dad this theory ‘unscholarly’. We do
have a geological and historical proof that a mapiastrophe took place in the north
of Europe during the time of the Bronze Age, butaaenot determine if it caused an
end of the European cultural centre of those timszertheless, we could take into
consideration how easily archeological evidencelccdne destroyed. | do think the
theory of Gerhard Herm could get a bit more attmtias it shifts the cradle of the
European civilization from the south, and emphdsés bipolar-like development of

Europe.
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Obviously, it cannot be determined in what shagentlythologies reached Ireland and
Iceland, where they were written down, and thusinkt we cannot draw conclusions
based only on the possible contact between thestands, especially if they deal with
some minor motifs or symbols. However, it apped&ia tscholars too often isolate
features and elements of a particular mythologyaiMeally shaped those systems,
and gave them their primary flavors, had to happethe very beginning of their

existence.

The present study definitely raises some questiongurther research, which could
develop in many different directions. It would befiditely worth analyzing whether
the Irish culture of the Iron Age was primarily @&l or rather just flavored by the
Celtic influences. Furthermore, the theory presiritg Gerhard Herm should be
further investigated, as it presents tempting smhstto some of the puzzling elements
of the Norse and the Celtic mythologies. Moreogemodern approach could be taken
as it could be analyzed how modern societies viees mythological stories. It
certainly seems that in relatively small commusitidke in Ireland, Iceland or
Finland, the mythological heritage has still coesable influence and it is far more
respected that in other countries. The researchd amalyze what sort of impact, if

any, the pre-Christian myths have had on the moxdations.

Every civilization bears a stamp of the very samman nature. People think in some
similar ways all over the world. Thus, we should be really surprised by similarities
that appear in mythologies and systems of beliats.humans have a common
heritage that is just explored in different wayeeTsame statement could be applied to
the Norse and Celtic mythologies. Although relateéach other and expressing some
resemblances, those two mythological systems reaskey different conclusions
about the structure and faith of the world. In aywiere is a drastic gap between
those two realities, expressed in the Norse viewvadited destruction and the Celtic

notion of endless continuity.
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