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What People Are Saying About


Nine’s a Charm


Martha Gray’s Pagan Portals book, Nine’s a Charm: Herbs of the Anglo-Saxon Healing Poem, is a beautifully crafted, insightful book about this often overlooked aspect of Anglo-Saxon magic. Written with clear expertise and herbal experience, Martha’s writing is concise and engaging, which makes her the perfect teacher to guide you along this seldom-explored herbal path. Each of the nine herbs is explored meticulously, including rigorously researched folklore, Anglo-Saxon and Norse archaeological evidence, mythic exploration (including various connections to the gods), growing guides, and historical to modern medicinal usage. As a Galdor practitioner myself, I was intrigued to read Martha’s informative instruction on this magical craft in relation to the Nine Herbs Charm — something I had not ever considered. Additionally, the recipes are very welcome — I enjoyed the Chervil and Carrot Soup! Martha Gray’s book is sure to be a well-thumbed favourite on many bookshelves. It will certainly be on mine.


Thea Prothero, author of A Guide to Pilgrimage


At first glance, the Anglo-Saxon Nine Herb Charm is just a simple poem. But Martha Gray’s book Nine’s a Charm explores the great depths of the verses and the herbs within them, from both magical and medicinal perspectives, showing that there’s far more here than first meets the eye. Complemented by a foreword by Shani Oates that puts the charm in historical perspective, this book is a fascinating journey into history, magic, and herbalism that’s sure to interest a wide variety of readers.


Laura Perry, founder and Temple Mom of Ariadne’s Tribe and author of Pantheon - The Minoans
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Foreword


“Lef mon læces behofa∂”


(A sick man needs a leech)1


As an independent scholar of the magics and beliefs of the medieval world, I have a vested interest in the charming and mythic traditions of northern peoples. It is therefore my privilege to compose an introduction for this book written to shine a light on one of the most enigmatic yet revealing charms of the Anglo-Saxon world.2 Straggling the modalities of herb-lore, magic and culture, The Lay of the Nine Herbs Charm is a wonderful exposition on early medieval life. Being hael and hearty in this era was an impossible challenge, even for the most-hardy of folk. Death and disease were constant companions. Any skill that could help to combat this sense of impending doom was embraced wholeheartedly, and clung to somewhat tenaciously, despite adversities in socio-religious politicking. It was largely the work of specialists, though the non-specialist undoubtedly dabbled too. The Lay of the Nine Herbs is used by the author to command a base-line for exploration into the noble craft of herbalism, through a range of applications for the modern practitioner seeking deeper knowledge of their craft. The work undertaken here by the present author encompasses medicinal, magical and culinary uses for the nine glorious herbs featured in this famous charm.


‘Cræft’ is a word once used by the Anglo-Saxons for the concoction of a medical prescription which relied very much upon the capture of the plant’s vital essence. Signifying power and knowledge, or ‘virtue, it was the primary aim of the leech to obtain as much ‘cræft’ as possible, to enable all disease to overcome or supress the invasion of hostile forces upon body and mind. Despite the wry attitude in relation to the medieval ‘leech’, combating the visible and the invisible facets of nature was a challenging and disciplined undertaking. When studying the few Saxon herbals that have survived (albeit as scribal copies in manuscript form), we are hard pressed to remember they are sourced in yet older manuscripts that certainly perished during the interminable Danish invasions. Beyond this, the oldest bound script we possess is from the 10th century.


Our knowledge of Anglo-Saxon plant lore is therefore found almost exclusively in the four primary sources: the Leech Book of Bald, the Lácnung (as named by Cockayne) the so-called Περὶ Διδαξέων, and the Saxon translation of the 4th century ‘Herbarium,’ (Herbarium Apuleii Platonici, also known as Pseudo-Apuleius) whose author desired association with Apuleius of Madaura (124–170 C.E.), the Roman poet and philosopher. Modern scholars no longer uphold this attribution. As an original work, the Lácnung (Harl. 585), is one of the oldest and most interesting manuscripts. Unlike some other works, this small, thick volume is without illustrations, although some of the letters are illuminated and somewhat crudely ornamented. Nearly all the amuletic and remedial charms not found within the Leech Book of Bald, feature in the (Northumbrian) Harley 585 (late 11th century) and in Harley 6258 b (12th century). Both manuscripts are now housed in the British Museum.


Studies of these texts show that Anglo Saxon herblore and medical knowledge was largely elementary, yet quite wide-ranging. Many herbs were known of, but only a handful were properly understood and could be found in popular use, albeit repeated many times in quite rudimentary formulas. Cures depended upon folk medicines gleaned from vernacular translations of those former Graeco-Roman works, including prayers and quasi-magical procedures, some of which contain phrases of doggerel Latin. Magic and medicine of this early medieval period is based is the classical works of Pliny, Dioscorides and of Marcellus Empiricus; for instance, we know that Bede was very familiar with the works of Hippocrates. The Anglo-Saxons themselves did not contribute any new observations relating to plant-lore, not even of native plants, until approximately 1120 C.E., as evidenced within De material medica, and the Herbarius. As a result, most of the plants cited were unknown to the physicians using them in England for treatments and remedies. Because even simple terms initially derive from Latin, any attempt to distinguish plant names of English origin within these pharmacopoeias is almost futile. In the absence of the (later) standard classification system (ie. Linnaean), errors of identification and analysis compounded yet further the scribal errors accrued when copying those early manuscripts. Several plant names belonging to the medieval pharmacopoeia are similar, creating confusions whereby clarity was lost; many plant names are now lost to time.


Any practical knowledge of medicine and surgery known to the ancient Britons was probably absorbed by the peoples who settled in these Isles after the departure of the Romans in the 5th century. The Teutonic peoples brought with them some provincial knowledge of the properties of worts, which they freely employed, and although their empirical knowledge of herbs was in many cases intermixed with a certain amount of superstition in the form of charms and incantations, this formed the basis of the medical art practised by the Anglo-Saxons in England. Perched upon the cusp of transition and change, medicine during the early medieval period – as recorded in the Lácnung – blended together a wide range of medicine along with continental folk magics. Rapid conversion began soon after their arrival, settling over native beliefs and practises of an animistic nature. They quickly began to develop a literature of their own that continued to involve the northern runes, but now incorporated a new alphabet, parchment, and ink. Thus were the foundations of Anglo-Saxon culture reforged.


Enriched through the Christian missions of the Graeco-Roman world tradition, both directly and through trade, early Anglo-Saxon3 medicine and herb-cræft thus relied heavily upon an inherited knowledge of classical pharmacopoeia – consisting of plants whose origins were Mediterranean – and various plants of European origin. As noted above, very few were native species, despite the names given to them in translation for their own compilations. Nonetheless, superstition prevailed in their idiosyncratic construction and application; the seemingly irrational practice of magic was invoked more often than not.


Interpolations of (Teutonic) folk-lore made to the Latin classical texts garnered from eastern (Eurasian), Ecclesiastical treatises, merged to create a unique foundation in the four humours, elements, solar way markers. This blended perfectly with the Teutonic obsession concerning the four cardinal points (that are also a significant feature in Finnish shamanic healing rituals). Classical medicine and indeed its philosophy resided in the dynamic between the micro-macrocosmic worlds, which again merged seamlessly into the mythic world view of the Anglo-Saxon who saw everything as a reflection of the ‘otherworld.’ Their cosmology was simple, it comprised only of the seen and the unseen. Physiology was intrinsically linked to cosmology. Health and well-being was a celestial and terrestrial matter.


From letters written to Boniface, the Apostle of the Germans, by correspondents in England, it would appear that medical literature did exist here as early as the 8th century, since in one letter, we find his comment: “We have some medical books, but the foreign ingredients we find prescribed in them are unknown to us, and difficult to obtain.” However, there were no professional treatises nor famous, named physicians, merely notebooks from reputable ‘leeches.’ Lǽca (leche) is the Anglo-Saxon word for physician, with lácnung meaning a remedy or medicine proscribed by them. Information is quite rudimentary, dealing mainly with broken bones, sickness, abrasions, headaches and inflammations. Moreover, the internal mechanics of the body baffled them, and everything was seen as ‘invasion’ or attack from invisible spirits whose ‘elf-shot’ was the cause of illness and festering wounds. They had no understanding of endemic disease, and epidemics utterly confounded them. The few works we have are testament to this. The existence of the professional leech (be he layman or ecclesiastical) is noted in the 7th century laws of king Æthelberht of Kent.


Charms and charming are terms used widely and commonly applied, often without attention to critical nuances of intent, or even of consideration to their appropriateness. Because we often inherit words in a cavalier fashion, I would like to take a moment to explore the actual meanings of these terms, a brief deviation that I hope will facilitate a better grasp of what worts and wort-cunning is really about. The etymology of the word ‘charm’ perfectly encapsulates the performative aspect of those early texts, and engages with the Anglo-Saxon term – galdor, which appears in diverse texts glossed (for incantata). These appear in homilies, psalms and biblical translations when referring to witchcraft, spells and enchantments. While ‘charm’ does bear superstitious connotations relating to the supernatural, alternatives such as spell or incantation, share little of those nuances, and enforce only vague semantics. The term ‘charm’ is therefore unsatisfactory, but must suffice in lieu of suitable alternatives.


A charm may therefore be considered as a performative text having ritualistic activity and archaic elements that engage the ‘Other.’ This definition does not therefore exclude the Christian texts, those that relate, for instance, to prayers or the various Masses, which to all extents and purposes, are magical formulae, spoken or sung, and are arguably indistinct from heathen charms utilising galdor. Some might argue that (Heathen) charms do not make their appeals directly and explicitly to ‘God’ for his assistance, or that prayers are generally constructed as a mode of communication with God. I would counter that quite baldly, stating that this is an under sight that miscalculates the depth of the unwritten (and unspoken) acknowledgment of the ‘Other’. In terms of qualitive content, expectancy of outcome and intent, I see little difference between them, and for this reason, a better appreciation of the charms is discovered whereby they may be approached on their own terms, without pre-conception or need to categorise them as Heathen or Christian, either partially or wholly. This did not matter to our ancestors, and it should not matter to us. Ultimately, efficacy depends upon sincerity, integrity and a sound knowledge of herb craft. The author of this book supplies all this and more.


Anglo-Saxon charms mainly deal with mundane issues relating to stolen cattle, goods, health of cattle and people. Several charms employ mood-enhancing techniques achieved through sympathetic narratives that effectively set the stage (and precedent) for the work ahead. The re-creation of a given situation will generate the requisite correspondence and secure the ‘virtue’ needed to bring the charm to fruition. Among the earliest charms, short but succinct narratives relate epic deeds of curative superiority that work to dispel the invasive disease spirit by intimidation and diminishment. Nine is a number generally found in popular diminishing charms, generally for warts, and was sacred to both Heathen and Catholic alike. Mental illness was considered to be a sure sign of possession. Followers of Hippocrates consider maleness in association with the right side of the body, and femaleness with the left. Three is sacred to Roman deities, nine to those deemed to be ‘Celtic,’ (possibly Catholic aligned with Catholic influences), manifest in the rosary, the Mass, and as a sacred novena. Three and nine are also sacred to the Finnish peoples. This dynamic connection between an epic precedent and the desired result is evident in the Merseburg liberation charm. Success was meted by analogy.


In similar manner, despite the reference to Christ (as the holy lord in heaven and as he who stood over the venom), Woden is named as the heroic exorcist able to vanquish malefica in The Lay of the Nine Herbs. Charms with narrative (heroic) passages occur in almost all Indo-European languages, and even in Celtic, Slavonic, and Greco-Italic tongues. In the Ugrian group of languages, the magic songs of the Finns present many interesting examples of spells containing similar characteristics. All magical and ritual specialists will invariably call upon names and forms most familiar to them culturally, even if adaptations and addendums cite or list those of others. The Nine Herbs Charm is a prime example of this. The cumulative construct of such charms in whatever form they are found in, or adapted to, was simply a matter of practicality.


Spanning several centuries from the cusp of the so-called ‘Dark Ages’ in the 5th century to the Norman invasion of the 11th century, the Anglo-Saxon world was complex and ever shifting. In that time, the world opened up, trade and movement introduced innovations in farming, animal husbandry, crafts and arts, but I think the biggest impact was on belief. In turn, this influenced the approach to magic and medicine as creative enterprises aligned to the natural and supernatural worlds. Folklore and folk medicine are inexorably linked, such that belief permeates every aspect of life, ranging from the wonders of creation to the terror and fear of death and beyond. The time spent in-between was therefore determined by, and dependent upon, health and survival; this required knowledge and understanding, daring and dedication. This was an era when legends (meaning, what is read, as opposed to what is spoken in oral tradition) were generated in abundance. Miraculous deeds were recorded as much for the purpose of performative expression (edification rather than entertainment) as much as they were for posterity.


The Early Medieval period was literally plagued with a series of epidemics, yet the Anglo-Saxon sources are silent on this grave matter. Between the 6th-8th centuries especially, the devastation was wide-spread, and no doubt contributed to the escalating fear promoted by the Church that these were demonic visitations for unrequited sins. Hunger and pestilence increased the fevered desperation for atonement. Famine and infestation4 took its toll on mind and body, as each broke down beneath its inimitable force. Cattle too as the main source of income and food security, were devasted. Bede gives account of the flux that raged from Kent to Northumbria in 664 C.E., causing the East Saxons to turn to idolatry, before being shown the error of their ways. Alongside the fear-mongering of the Church, this is the context for the composition and application of The Lay of the Nine Herbs. To properly understand the latter, we must properly appreciate the impact of the former. Preparation of the herbs in this charm asks for certain words to be sung the over them at various stages: three times before brewing, and then upon the apple likewise; and again, before the salve is applied. A directive is given to sing the charm into the patient’s mouth and into both his ears and into the wound. Singing into the ear apparently frightens the spirit possessing the body, a ruse utilised to great effect by the AS exorcist.5


In the majority of English spells, the evil spirit is not directly referred to. Yet even in these cases, it is easy to conclude from the remedies prescribed, that malevolent, superhuman beings are regarded as the agents of all varieties of illnesses. Diseases attributed to devils and demons (which included Heathen land and ancestral spirits) by the Church, largely remained perceived of as elves by Anglo-Saxon peoples, despite the actuation of considerable levels of conversion (in England) during the 6th century. Such levels of conversion did not reach Scandinavia until the 10th century, although Sweden began conversion as early as the 8th century. Pestilence and disease were rife and began to take form as perceived monsters, as beasts of torment and affliction. Relief from such grievous ordeals came through ‘god’s grace’ in the form of fiery bolts from heaven, a concept that may have influenced the description of Woden’s glory twigs. In fact, the passage relating to mugwort – “She is strong against the onflight, She is strong against those evil things that fare throughout the land”6 – in The Lay of the Nine Herbs (found in the Lácnung LXXIX) very much reflects this notion of disease as a monstrous form. What is particularly interesting is that the colours associated with each venom reflect various disorders: of the blood (red), bile (yellow), skin (green), bowel (brown or black), organs (purple), mind and mental issues (blue), breath and respiratory system (white). These correspondences appear to have some correlation with the twigs used by Woden in this special charm. Colour vocabulary was of unique importance to the Saxons, a trait not much explored within classical medicine. Red plants were deemed efficacious for men, green for women.


Appeals to the ‘Other’ were made through prayer and propitiation. Deliverance from epidemics was eventually cited as the work of saints whose intervention and sacrifice were explained as god’s grace. In other words, healing did not transpire through human hand. Superstition prevailed during this severely challenging time, making pragmatism a rare trait. Various chronicles record accounts of sightings of grim omens in the skies, of extreme weather anomalies that included whirlwinds, lightning and even of fiery dragons. It is not insignificant that the etymology of Gullveig means hurricane (violent storm)! The terror of disease and famine were exacerbated by a sudden (interstitial) cold snap towards the end of the 7th century, which fuelled fears that accrued to the extent that when the Danish invasion began 100 years later, it was seen as just punishment for sin – whence it was hailed as god’s wrath. Invasion of self and of land were indistinguishable features of Anglo-Saxon disease. Both were fought on the same terms. Continual warring against the invasions exacerbated the devastation to land, cattle and human life. These were troubling times on a scale we cannot begin to imagine.


What is particularly interesting is the distinguishing references found in Olaf’s Saga (chp. 247) to women nurses in attendance at the Battle of Stiklestad in 1030 C.E., and to leeches, whom we must therefore presume were men. Sources are silent on the existence of female leeches. Support for this exclusivity occurs in the comments relating to the (male) leeches who attended King Magnus the Good, two of whom were Icelanders, who were thereafter known as the greatest of leeches, from whom it is claimed that all leeches were descended. Herbal salves of wine, oil, honey and comfrey were common in the treatment for wounds incurred on the battlefield. It is an odd fact that more Anglo-Saxon kings died in battle than in their beds. Life was harsh unyielding, punishing. It was never less than uncompromising.


According to an old AS herbal, Lady’s Day (Feast of the Annunciation) was traditionally the time for the return to order after the upheaval and chaos of the winter storms, and of death, health, poverty, hunger etc. Lady’s day appropriately announces the official year because of this. It carries the potency and promise of the fecund, quickening tide. Chaos is supressed through the imposition of order. Reflecting this marvel of Nature, a medieval herbalist maintained that the leafage (of a plant) heals from the Annunciation (March 25th) to The Feast of St. Peter and St. Paul (June 29th), the stalk from the Nativity of St. John the Baptist (June 24th) to Michaelmas (Sept 29th); root from the Epiphany to Spring, cycling us back to the Annunciation again.7


Almost every month in the year is prescribed in Anglo-Saxon recipes as the prime time for gathering certain herbs. The numbers in each month increase as the summer advances and decrease as we approach winter. According to Pliny, Midsummer was especially potent. Mugwort is cited as very potent when picked at this time, especially at noon. Grimm gives various examples of herbs to be gathered at this time. One of them, Walpurgiskraut, blooms exactly at midnight on St John’s Eve, and the picking of it is attended by storm and thunder; but whoever gets possession of it becomes rich and able to prophesy. Midsummer Day is devoted to all forms of exorcism.8 Pennies were commonly used as weights to measure herbal prescriptions. Time (for steeping or cooking) was measured in the number of psalms or other prayers were repeated.


Many herbs were deemed especially potent if gathered on festival days: everlasting (Gnaphalium) on Ascension Day as a charm against lightning, and in ancient Wales, pennyroyal on Whit-Sunday or the eve of St. John the Baptist, for the benefit of a person who has lost consciousness or speech, in consequence of illness. Besides the season or feast-day of the week, (Friday was deemed to be auspicious), the hour too is important.9 Hours for gathering at optimum potency was sunrise, or noon. Mandrake and sea holly should be culled under the moon, after sunset, or, before sunrise – either, with dew still upon them. The baneful moon is the legacy of the classical herbalists, Pliny noted that all vegetables should be cut while the moon wanes rather than waxing. Lucan especially was of the opinion that the Moon (summoned by malignant forces) shed its baneful influence upon all herbs if cut when its light fell upon them. He advised they should be gathered only when the moon waned. Ovid advocated the gathering should be preferably undertaken with bronze or copper scythes. Anglo-Saxons preferred short wands of ivory (antler) or iron (where specified in the charms only). Numerous rites and rituals have been developed over hundreds of years for the most beneficent gathering of herbs for magical or medicinal use. In certain cases, taboos are in full force to ensure the optimum cautions are in place and that efficacy was maximised.


Iron must not be used on betony, mandrake, waybread and burdock, but was promoted for gathering sea-holly (the gatherer must also avert their gaze from the toxic influences of the ‘creatures that wrap around the latter’s roots. To prevent this influence ‘bleeding’ out to other plants near to it, circles must be drawn around the rooted area (using iron), while glancing westwards, away from the plant. (Mandrake too). Plants were always pulled in silence using the left (female) hand, in fact, silence was generally advocated, though enchantments could be sung (softly), repetitions of prayers for example, and statements of intent relating primarily to the intended use. Mugwort especially like to be informed of its purpose. Whereas the Teutonic mind recognised the plant spirit present in the herbs, the Christian thought this blasphemous, being of the mind that Christ healed through them, having no ‘virtue,’ of their own. Hence their usage was directed under the blessings of genuflection. This precaution was similarly extended to all food stuffs and beverages.


We do not know for certain what actual form early Heathen charms took, as those that remain in the records are an admixture of all concurrent influences, wherein attributions to any form of spirit is substituted with that of Christ, whether Finnish or Teutonic. It is now generally accepted that of all the charms, the only ones deemed to be purely Heathen, are the two Merseburg charms. It is highly probable that the tradition they sprang from heavily influenced The Lay of the Nine Herbs Charm. Conversion was a continual battle of minds and souls, an issue the Church was forced to adopt certain compromising strategies in, at least initially. Sacred places were absorbed where possible and destroyed if not. Altars and relics replaced the rough hörgr (Old Norse, pl. hörgar) or hearg, and stelae of the heathen cultic landscape. Pope Gregory believed that a slow siege would better secure stable converts.


Generally, we can say that substitutions for names were the order of the day. We have lost so many local (spirit) forms, whose names were relevant only to a select few people in any given region. Saints replaced many of these, and so we may never know who they were originally. Classes of spirits have added to the confusion. Holden and Perchten were originally described as ‘troops’ of demons, without individuality or singular identity. It is ironic that the Church in its zealous drive to diminish the potency of local heathen spirits, should have personified these troops into (female) leaders, known as Holda (Hulda) and Perchta,10 while affording them greater importance than Freyja. Wodan (Woden) is another good example of this erroneous elevation, so it is entirely possible that like the holden and perchten, he was also a descriptor for a class of wild spirit. His fame and import then grew (beyond the region where his status was already significant) through ‘legend’ ascribed to him.


Although many later myths demonstrate obvious signs of fusion (that of Baldur’s fate is a prime example), the native wights of hearth and home were harder to eradicate, and many of these were called upon in the surviving charming traditions of the Anglo Saxon and Danish peoples. The names we are now accustomed to hearing in modern popular traditions, such as Óðinn and Þör, are almost silent in the records and chronicles of all Heathen peoples (except where their condemnation is referred to in Christian texts). Þör is sometimes found inscribed on amulets, and in only a handful of the (later) written charming traditions that remain to us. The eradication of all magical, ritualistic practises namely Wiccecræft fyrht, was of much greater concern to the Church, taking precedence over lingering beliefs in elemental spirits. The belief in ‘monsters’ of alleged super-human strength (Grendel for example), who lived in Mountainous caves, bogs and sink holes below water, were part of the cultural influences of the Angles and peoples of Norway and Finland, where Trolls, giants, elves and dwarves were commonplace. The Teuton shared much with the Finn regarding the spirits of land and water.


We have no precise translations of the correct meanings of Anglo-Saxon terms used to describe all things ‘Other’, and our estimations fall short of the nuances of the originals. Amongst these we may include the AS galdor (Old High German – galdar), meaning incantation, that has its origins in words relating to singing. A similar Old Norse term is galdor, also meaning a (singing) charm; This differs from the spell which is spoken; Spilla is found in the Gothic bible where it is used to describe ‘old wives fables.’ In other words, a spell bears a sense of the fabulous, and of a narrative tradition. Singing is another strong Finnish tradition. The Kalevala is replete with magical songs and fables. As cultural examples of socio-religiosity, all stories, poems11 and charms are as important as the magics they preserve within them. Of course, Óðinn is later credited with being the master of Skald-cræft. His rune-cræft was condemned as wizardry, just as the Ás-folk he represented, were known as ‘wizard’ smiths.


The cutting, carving, (blooding), naming and use of runic staves is attested since pre-Christian times. Tán (lot) is a twig, wuldertánas is interpreted as twigs of (great) virtue (power, knowledge), usually of fruit-bearing trees, which were sacred to the Teutones. Such twigs were also known in Icelandic tradition. According to a brief passage featured in the Lácnung: “Were it Æsir shot, or Elves’ shot, Or Hag’s shot, now will I help thee,” we see a descending hierarchy of spirit forms attributed to Scandinavian tradition. Disease erupts from the invisible wounds (bodily invasions) incurred from the mischievous and often malicious arrows that carried the flying venom of elves. Elf-shot12 originates in Finnish tradition.


Native Teutonic magic and medicine can be distinguished from all other forms by its focus on the wyrm, specifically of venoms, elf-shot (flying venom) and to some degree, the doctrine of the nines, although, the latter two are not without external influences (primarily from Finland). The Lay of the Nine Herbs uniquely demonstrates how these elements coalesce. Woden too makes a rare appearance, confirming the provincial nature of this particular charm. As a narrative charm, it preserves a very specific formula, of expression, identification, and exorcism through repetition. Intent and outcome are clearly articulated.


Woden smote the serpent!


To accomplish this marvellous feat, Woden employs ‘wonder twigs’ (wuldertánas), that is, slips of wood imbued with the Germanic equivalent of ‘mana’ (miht, mægen). Being a virtue of his cræft and of the nine magical herbs cited in this charm, its efficacy in the repulsion and conquest of disease, is thrice amplified. Herbs believed to possess miht, were known as lǽce-wyrts; a wyrt or wort simply means a plant used for food or medicine. King Alfred was a firm advocate of nature’s ability to provide a range of medicines for human ailments and disease. Random words in Arabic (Celtic or even Hebrew) occasionally appear in some texts, especially in the Lácnung (and Lorica) which is an indication of the movement of copied documents across Christendom, and not necessarily always of peoples.
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