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INTRODUCTION

The Project

Meeting the Sami
The Sami are an indigenous people of northernmost Europe. They have also been
known by other names. Norwegians used the term Finn but perhaps best known
is the term Lapp, used especially in Finland, Sweden and Russia. The indigenous
word for the area of Sami settlement is Sdpmi. For the Sami, the term Lapp carries
pejorative connotations and its use has become less frequent. However, the terms
Finn and Lapp are still found in place names, so that the area of Sami settlement
in northern Sweden bears the name Lappmark and in the northern province of
Norway, Finnmark. In addition, there are maps that designate the entire area of
northern Norway, Sweden, Finland and Russia as ‘Lapland’. The Sami are historically
a dispersed and culturally divided people. Today the Sami number approximately
70,000, and are a minority group within Norway, Sweden, Finland and Russia. The
Sami population has its highest concentration in the province of Finnmark, Norway.

My interest in the Sami culture stems from 1993 and led to the present research
project that explores Sami healers. At that time, I was enrolled at the C.G. Jung
Institute in Ziirich for Analytical Psychology and also finishing my Master of Arts
degree, having studied texts on early Chinese Alchemy. I was intrigued by comments
made by researchers that suggested a possible relationship between Chinese Alchemy
and early Chinese shamanic practices. I had already probed literature in the English
language on shamanism, and I was looking for an opportunity to meet a shaman.
Therefore when the opportunity arrived, I was ready to pursue it. This came as an
invitation to take part in a fieldtrip offered by a visiting lecturer to the C.G. Jung
Institute, Professor Jens-Ivar Nergérd, at the Institute for Social Sciences, Tromse
University. The fieldtrip was to be to the most northern province of Norway,
Finnmark and would possibly include meeting a Sami who was said to be a shaman
by Dr. Nergard. The field trip, comprised of three people, Dr. Nergard, a family
member of his and myself, took place in September 1993 and included meeting
Mikkel Gaup who indeed acknowledged he was a shaman, and a woman who referred
to herself as a healer/helper, Nanna Persen. Dr Nergérd had visited these people on
previous fieldtrips, and he indicated that it had taken him a considerable time to
locate them. The meetings were highly interesting. At the time I was impressed by
Mikkel’s and Nanna’s apparent lack of concern to be validated by my fellow travelers
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Introduction

and myself, but on the other hand, the apparent readiness and willingness to be of
help. Our questions and presence as we sat around the dinner table in each of their
homes appeared to be viewed by them as due to our need. The position of someone
in need was most clearly demonstrated during the visit to Nanna. During the visit
I was ‘diagnosed’ by Nanna. This took place while I sat at her kitchen table with the
others present. She ‘looked’ directly into my eyes for a period of twenty minutes.
During this time she did not speak or move. After these twenty minutes, which I
found difficult to endure, she told what she had ‘seen’. Her ‘diagnosis’ was striking
in its correctness.

The literature on shamanism often contains the suggestion that a shaman was
possibly emotionally unstable, so one of my questions concerned the mental stability
of the shaman. Mikkel and Nanna both had stable constitutions. The question of a
charlatan is also contained in the literature; mention is made of the suggestibility of
the shaman’s public, and the playing of visual tricks or slight of hand. At the time,
my assessment could only be subjective. It did not feel that Mikkel and Nanna
were posturing and it appeared that the help they gave was regularly employed.
Another question I had (prior to the fieldtrip) concerned the relationship of the
Sami to what may be called the re-invention of shamanism. Scholars in the history
of religion have written on Sami shamanism. Their view was that Sami shamanism
was in practice up until the middle of the 18th century in the Scandinavian Sami
areas and among the Russian Sami up to the middle of the 19th century (Hultkrantz
1962-1963, 342). In a publication on the Sami shaman drum, I read that the Sami
were reconstructing or establishing new forms of traditional local shamanism in
workshops and courses (Sommarstrom 1991, 163). After the fieldtrip and having
met Mikkel and Nanna, who were both in their late 80s, placing their activities in the
context of a reconstruction of shamanic practice appeared untenable. I presented my
impressions of the fieldtrip to my then mentor, Dr Kamstra (Municipal University
of Amsterdam), and he encouraged me to pursue a research project. This led me to
return to Finnmark on a regular basis. The frequency of these visits increased after I
graduated from the C.G.Jung Institute in 1998.

I returned to Finnmark in the summers of 1995 and 1996 and, via translators
and hand-written notes, interviewed both Nanna and Mikkel. Upon my return in
the summer of 1997, I was informed that Mikkel had become senile. From 1997
onwards I lodged at the Persen Farm, located in the small settlement of Stabbursnes,
and conducted interviews with Nanna Persen. After 1998, I was in Stabbursnes four
to five times each year. My stays varied in length from one week to three weeks. My
translator for the interviews with Nanna, from 1997 onwards, was the son of Nanna,
Sigvald. Beginning in April 2000, I recorded the interviews with a video camera.
The interviews were conducted in Sami and the translation into English was a joint
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project undertaken by Sigvald and myself. We viewed the filmed interviews and
worked together on an English translation. The interviews themselves were conducted
at Nanna’s kitchen table; Sigvald was the interviewer and I attended to the camera.
Sigvald has become a close friend. The scope of the research increased by events

that took place during the research: Nanna bequeathed her healing gifts to Sigvald
and I witnessed the transition. Nanna passed away at 93 years of age on February
26, 2002. From then on Sigvald became my main informant. The many interviews
with Sigvald have been alternately recorded on video film or as hand-written notes.
The language is English. Further, interviews were conducted with local people, the
interviews were video filmed and the same procedure was followed as with Nanna.
Sigvald interviewed in Sami and later we viewed the film together and translated the
interviews jointly into English. The method gave room for discussion and I often
asked Sigvald to elaborate or clarify what had been said in the interview. I am not
fluent in Norwegian, which explains why I did not choose the Norwegian language
for the interviews.

Central Questions
Mikkel and Nanna were individuals helping others in their community and it appeared
that they had a definite position within the Sami environment. Nergird employed the
designation ‘shaman’, but in the course of my investigations I have found the appellation
‘shaman’ to be problematic. The questions that its use raises are diverse, not least of which
is the question of continuity between past pre-Christian practice and present day practice.
Shamanism was an ingredient of pre-Christian Sami culture. One could call this the
classical period. The Sami perspective during the classical period valued the knowledge
of the ancestors. With the coming of Christianity, God and the devil were introduced.
Current perspectives reflect new values of progress and democracy. Today Sami are caught
in various ambiguities concerning the past. Some Sami will view the valuing of practices
from the past as tantamount to being primitive, while others are convinced of the value
of practices considered to be traditionally Sami. Within research circles I encountered two
positions that were held on the question of continuity. One was from the discipline of
the history of religion by Hultkrantz. He posited that when Christianity entered the Sami
area, shamanism eventually retreated. The other was from the discipline of social science
posited by Nergérd that shamanism did continue past the Christianizing period, and
shamans are still present among Sami people. This raises the question if Sami shamanism,
or in a broader sense the old Sami religion, is, by now, entirely extinct or if there are still
some traces present in modern times. Do we find continuity of concepts and practices
from olden times into the present ideas and practices of Sami healers? For this part of
my research I consulted literature about the Sami pre-Christian religion and about Sami
mythology, while I also questioned my informants about religious concepts and mythical
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beings. A thorough identification of past and present practices seems ill advised. To
substantiate the relationship hard data would be required and the available data do not
support such a massive identification. The Sami have undergone many changes in their
society as well as in their discernment of their own cultural ingredients. Moreover there
are long standing regional cultural differences. Authors on Sami religion do not always
indicate the different Sami groups and some specifically deal with the nomadic reindeer
herding Sami. My fieldwork was limited to a small part of the Sami environment. It was
carried out among a group of Coastal Sami in the area of the Porsanger Fjord, in the
Norwegian province of Finnmark. Coastal Sami lived from fishing and small farming.
Subsequent to my interest in the question of continuity, my interest concerns ideas about
healing practices and the worldview of people — healers and patients — as the context in
which healing functions. Therefore my research deals with questions of continuity and
worldview related to healing and healing practices among Coastal Sami in the area of the
Porsanger Fjord in Northern Norway. I explore practices of healing and the cultural and
historical connections that shed light on current beliefs and practices in which the healers

are embedded.

Introducing the Coastal Sami

Social Developments among the Coastal Sami'
Sami culture has often been associated with reindeer herding, but it was only after the
16™ century that some Sami specialized in reindeer herding. Other Sami combined
fishing with traditional occupations. Therefore the Sami speak of Reindeer Herding
Sami or Mountain Sami and Coastal Sami. The 16™ and 17* century Coastal Sami
life-style is posited by Gjessing to have been semi-nomadic. A Sami group that worked
and lived together was called a siida. The whole siida resided at the head of the fjords
during the winter and during the summer months houscholds moved more freely from
each other residing at the mouth of the fjords. According to Gjessing, the Coastal Sami
siida organization was influenced during the 17* century by the use of the coastal areas
by Mountain Sami who were more and more engaging in reindeer herding and were
extending their summer migrations down to the coast. Already during the 16™ century
the Norwegians occupied some of the best fishing locations, which restricted the annual
migration cycles of the Coastal Sami. By the early 19* century the Norwegians also

1 My main sources are the works of three anthropologists who have specialised on the Coastal Sami: Gutorm
Gjessing, Robert Paine and Harald Eidheim, and in addition, historian Einar-Arne Drivenes and anthropologist
Nellejet Zorgdrager. My interviews (hand written) in 2005 with two Coastal Sami are employed. My informants
Sigvald and Solveig are both in their late fifties, and therefore they were born shortly after WWIL.
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entered the inner part of the fjords. During these centuries the Danish Norwegian civil
administration was built up? and commencing in 1716 the College of Missions organized
the Christianizing of the Sami (see Gjessing 1954, 37-38). Prior to the introduction of
Christianity the Sami religion included special features of shamanism and a bear-cult.
Sacrificial sites were used either by the siida or individually within the home or out

on the land. Many of the sites are distinguished by striking natural features such as an
unusual rock formation or a colorful place on a lake due to a stream of water entering
the lake from the bottom of the lake (Sami have called this a double-bottomed lake). The
drum was consulted to determine the most propitious offerings and was an instrument
of divination. For example, it was consulted to guide the prospective hunt. The head of
the family consulted the drum, but on more special occasions, the shaman was asked to
officiate, as for example in a case of illness.

In Norway the Sami were Christianized during the 18" century. In this period
Norwegian settlements increased in the traditional Sami areas and the Coastal
Sami began stock farming. The traditional Coastal Sami dwelling was a turf-and-
wooden hut, called lavdnjegoahti, but commonly referred to by the Norwegian
name rorvgamme. A family group would have several dwellings, one at each of the
seasonal locations. The form of the torvgamme was circular or oblong. The house
had the appearance of a large rounded hillock, covered by turf and supported
underneath by a wooden frame. In its original form it was a one-room dwelling, in
which people and animals lived side by side. By the beginning of the 19* century
there was often a partition between the people and the livestock. Since the last part
of the 19" century the Coastal Sami had often only one home instead of one for
each of the seasonal activities. It was still customary for women and children to
take the cows and sheep to the summer pasture some kilometers up a valley, while
the men were away for several weeks fishing. The men would scythe the grass at
midsummer, making hay that would feed the livestock during the winter. This
would include outlying rough fields further from the homestead. According to
Paine’s research of a small fjord close to Hammersfest, in 1875 the average number
of cattle was three and the average number of sheep was twelve per household. The
emphasis was on fishing and no household was recorded as having a corn crop or
vegetables (see Paine 1957, 64). Social values and organization strongly emphasized
collaboration. Sami means of subsistence were based on the exploitation of the
natural environment. For the successful exploitation of the territory, by hunting,
fishing and reindeer herding, cooperation was required. For example, I have visited
in the Stabburs River valley a series of pits lined with stones (undated). It is clear

2 The border between Norway/Denmark and Sweden/Finland was determined in 1751, and the border between
Russia and Norway in 1826.
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from their form and location that reindeer were driven so that they fell into these
pits. Fishing expeditions required a well functioning crew. Today the reindeer
herding Sami are still organized within a siida.

The traditional relationship that was maintained between the reindeer herders and
the Coastal Sami is called in Sami verdde. The relationship was reciprocal between
nomad and sedentary people. It could involve help provided by the Coastal Sami by
lending and manning boats, which were used for the safe crossing of the reindeer over
the Sound during migration and reciprocated with reindeer meat. Notable for the
relationship was the delay of the exchange, which fostered continuity, and the social
protocol of a chat with coffee (see Eidheim 1971, 37).

The Coastal Sami life-style that is within recent memory was characterized by
small settlements of from eight to fifteen homesteads, scattered along the fjord and
occupied year round. Farming and fishing were combined. The rivers, lakes, fjords
and open sea were fished. Before1940 farming may have included reindeer owned
by the farmer that were herded by Mountain-Sami during parts of the year. Cattle,
goats and sheep were held on farms, and an important product was the yearly hay.
Hunting and gathering (wood and berries) gave additional products just as handcrafts
traded and sold at regularly held markets. The combination of these activities made
the life-style viable. Alternatives and challenges to this life-style came with Finnish
and Norwegian immigration. Finnish (Kven) immigration into Northern Norway
was already occurring at the beginning of the 18" century and increased during the
19* century. The Kvens were the pioneers of the first agriculture in Finnmark and
were also enterprising in local trade and commerce. The Norwegian authorities saw
Finnmark and Troms as a backward region during the 19 century. Colonization
by Kvens and farmers from southern Norway was seen as a positive development.
The Kvens were considered skilful and productive colonizers, whose intensive form
of agriculture was preferred by the authorities to the mobile and more extensive
resource exploitation of the Sami. A special feature of some fjords became the separate
neighborhoods of Coastal Sami, Kvens and Norwegians. In some areas of Finnmark,
Kvens rapidly adopted the Sami way of life. For example during the 19 century,
in what is present day Kautokeino and Karasjok, the second generation Kven spoke
Sami, wore Sami dress and some became wealthy reindeer-owners (see Paine 1957,
68). The relative ease of assimilation may have been facilitated by language affinity, as
the Finnish and Sami languages both derive from the Proto-Finno-Permic branch of
the Uralic language family.

From the middle of the19™ century until the middle of the 20 century the
orientation of government policies were towards assimilation policies, or, as it is often
called, Norwegianization. These policies were directed to the Kvens as well as the
Sami. After 1860 the authorities were increasingly concerned about a pro-Finnish
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movement among the Kvens (see Paine 1957, 70). Government policies favored the
Norwegians and served the objective of increasing the percentage of Norwegians

in Troms and Finnmark. Settlement projects, in the1870s and1900s and1930s,
recruited Norwegian colonizers from the south. A law was enacted in 1902 that
land could only be sold to Norwegian citizens who used the Norwegian language, a
condition that made it difficult for Kvens and Sami to obtain land. Measures were
also taken to control agricultural labor recruitment, and an attempt was made to limit
the presence of Kvens in the Sydvaranger Ltd’s iron ore mines in eastern Finnmark
(Kven immigrants included miners). A policy of discrimination was also followed in
certain occupations such as border guards, foresters, police officers and teachers. The
clergymen of the Lutheran Church in Finnmark were Norwegians and Danes (see
Drivenes 1992, 208, 213). The tempo of the Norwegian colonization of Finnmark
during the 19" century can be illustrated by some data on population growth. There
were approximately 290 Norwegian fishing families in Finnmark in 1805; by 1891
the total Norwegian population had reached 13,921. By mid 20th century the

Sami had become a minority population in Finnmark. By 1930 the population of
Finnmark almost doubled. Between 1891 -1930 the Sami population did increase,
but the increase was only a few thousand (see Paine 1988, 164). After 1930, no
census was made in which ethnic or linguistic distinctions are made. Today the total
population of Finnmark is approximately 73,000.

Between 1880 -1959 the Norwegian school policy decreed that schoolchildren
must be taught in Norwegian, and large boarding schools were built after 1905 to
facilitate this policy (see Zorgdrager 1999, 185). Some Sami concealed their Saminess
in their dealings with Norwegians, and Sami parents sometimes thought it better
to speak Norwegian to their children. By the 20" century, some outer signs of Sami
identification were also considered as signs of poverty when used by Coastal Sami,
such as turf houses and Sami summer shoes. In the fisheries, after the 1900s the
Sami vessels could not keep pace with the large expensive motor vessels used by the
Norwegian fishermen. Earlier the Coastal Sami had had times of advantage over
the Norwegian fishermen. The Pomor trade was such a situation. The trade grew
from the middle of the 18" century to include the coast of Finnmark and Troms.
Every summer, Russian farmers and sea captains from the Kola Peninsula and White
Sea area brought flour, timber, iron tools and other products in exchange for fish.
During this period, the Norwegian fishermen were compelled to deliver their fish
to the commercial houses in Bergen. The Pomor Trade made the Coastal Sami
less dependent on the Norwegian trading houses and they were in this way more
economically independent than were the Norwegian fishermen. The Pomor Trade
ended with the coming of the Soviet Union (see Gjessing 1954, 38-39). Finnmark
suffered a financial depression after the withdrawal of the Pomor Trade.
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The impact of World War I1 as related by my informants
World War II was a pivotal period in the lives of my informants. Notable elements
of the Sami culture such as turf houses, Sami clothes, and language were already
undergoing some change prior to World War II with the influx of a monetary economy
and Norwegianization. But the War years had a particular impact on the fabric of Sami
life. During 1940 —1944, German forces occupied Finnmark. This brought new job
opportunities to the area and thereby also for the Coastal Sami, and the men found that
they were more easily employed when they wore modern Norwegian attire. Solveig from
Kolvik remembered her parents’ accounts and the change from Sami to Norwegian attire
during the occupation:

During the War men wore Norwegian clothes. To be Sami was
connected to poverty. To be employed by Norwegians, it was easier to
get work when wearing Norwegian clothes. My parents told that the
Sami knew the Nazi ideas and knew that they were not Aryans and
therefore not the accepted race. Also the Norwegians looked down on
the Sami in terms of race.

olveig’s family pictures demonstrate the change in the men’s clothing during this
Solveig y P g g during

period. As mentioned, the men donned Norwegian clothes to better their employment
opportunities.

Two men in modern Norwegian dress and two women in Sami dress in front
of the Lakselv boarding school having attended a baptism, 1943.

8 Connecting and Correcting
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e
e
Solveigs grandmother’s funeral in 1941: Her
Jather and uncle wear Norwegian dress. Her
grandfather wears Sami dress and hat, and the

women are all in Sami dress.

We can note that her father and uncle changed
Solveigs father and uncle in 1940. their attire from 1940 to 1941, but that the
They wear Sami dress. women did not change, nor did an elderly man.

In October 1944, during the retreat of the German forces a scorched earth policy
was applied, and many buildings in Finnmark were burnt. The English destroyed
the city of Kirkenes (which is close to Russia) due to the large presence of German
forces, and it was devastated further when the Germans retreated. The Russian troops
pursued the retreating occupying forces up to the Tana River. Their pursuit left no
time to apply the scorched earth policy to the area between Kirkenes and the Tana
River, which is the Varanger peninsula. The German forces then continued their
application of the scorched earth policy as they retreated westward. Along the way
they reached Stabbursnes, located on the Porsanger Fjord and the Stabburs River,
some two hundred kilometers west of the Tana River. The occupying forces informed
the local population that they would be burning all the buildings as they withdrew.
Sea transportation was provided to transport everyone to a ‘safe’ port further south
in Norway, Trondheim. The Sami were not eager to leave, and many tried to avoid
transport. Solveig related that during the evacuation Sami men returned to their
Sami clothes (the expediency was reversed, prior to the evacuation they had donned
Norwegian clothing for employment) because the Germans refused boat entry to a
man dressed in Sami clothes. She said, “If a man came in Sami clothes the German
said, ‘you can stay.” So the men put on their Sami clothes in order to stay. They were
not sure what the boat would bring, but staying they knew. The Sami took this
advantage to stay.”
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Since 1945 the economic development of Finnmark has been State-planned
and financed. The area was rebuilt after World War II, and integration within the
Norwegian welfare state meant further breaks with the past. All together this led to a
shedding of Sami identity in the public sphere of interaction (see Zorgdrager 1999,
185-186). Most people in Finnmark now live in two-story houses that have cemented
foundations. Paine stated that not until after World War II were Norwegians in
Finnmark prepared to include Coastal Sami into their society. However, they were
willing to include them as Norwegians and not as Sami (Paine 1988, 164).

The shedding of Sami identity in the public sphere can be noted in the following
pictures that illustrate the change in the woman’s clothing. Prior to and during the
War women wore Sami attire, during the evacuation period many women changed to
modern Norwegian dress and after the War modern Norwegian attire dominated.

.

Solveig’s mother and aunts, 1930, in Sami dress.

Sigvald commented on a significant lack of recognition from Norway for
the Sami’s participation in World War II resistance. He thinks that this lack of
recognition is still felt by local people as unfortunate and effectively alienating. He
attributes this silence to suspicion by Norwegian officials as well as their distrust
of Sami sympathies that would invite Soviet, Finnish, and communist influence.
Additionally, he refers to a Norwegian national pride. He concludes that the ongoing
nature of this distrust is shown by the fact that pro-Sami movements were, until
recently, monitored:
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From Solveigs album, the visit to Lakselv of King Olaf’ V and Princess Astrid in 1960. One
woman wears Sami dress and the rest are in modern Norwegian dress.

There has not been recognition of the Sami resistance during World
War II. There is a feeling about all this War activity [the resistance]
that there is silence when it concerns people in Finnmark. It is not told
and not spoken about. So when you speak to old people it is obvious
that there is a need to write that history because they were really
participating. For example, there was a front at Narvik, I think the
Norwegian 6th battalion needed a lot of good skiers. It would have been
almost impossible without Sami skiers. Also, there was a lot done by
Sami along the coast following the traffic — the traffic crossing the ocean
here. It concerns all partisans participating and giving support and this
includes both Sami and Kvens. There is the feeling that the history is
not written and what is written concerns only the Norwegian part —
what was going on south. When we talk with older people, this subject
comes up very soon and is still important for many people. Why this
history is not yet written? It would appear that Norwegian nationalism
plays a role. The whole population here was involved, they had to leave
[the population was evacuated] and everything was burned. There is a
feeling here, it is not cleared up, it is not told. [Another possible reason
why the history has not been written is that] there was a fear of Russia
after the war that Russia would take over. And of course what started
was suspicion, because traditionally people in Finnmark have contact
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with Russia, and a lot of people from Finnmark also lived in Russia. It
looked like Norway was a bit scared of this situation — too many people
in Finnmark had a good relationship with Russia. So what was started
was an anti soviet attitude and communist fear. After the War there
were jobs in the rebuilding and also with the military activity. If you
were communist or had relationship to communism, you could not get
these jobs. And what has happened even up until today is that the secret
service keeps records. I think it was this year that you could apply to see
your dossier, if you thought that the secret service was keeping track of
you. Because they were monitoring all the Sami activities, like during
the Alta demonstration. It was all mapped.

Sigvald does not have a positive view of Norway’s role in the reconstruction following the
evacuation; the government did not heed the wishes of local people:

After World War II and the evacuation, the Norwegian government
had an idea where people should live, to be more efficient. But what
happened, after the peace came, people started to move back to the
area where they had always been living. The government was planning
some few villages — it was known — it was not allowed for people to
move back to Finnmark and a travel permit was required to travel back.
But all these plans the government had, the people could not accept.
And people just traveled back and had the life they knew. What they
came back to, it was just ashes. And they started to build up. The help
and organization for rebuilding came very late from the Norwegian
government. The first help was for only provisional houses — small
houses. The next program was for permanent houses and Swedish help
came, like my house, the timber in my house is Swedish.

According to Sigvald, Norway has been negligent in acknowledging the Sami’s positive
role during World War II, and after the War the Sami were excluded from a positive role
in the decision making for the rebuilding of their communities.

The situation after World War 11
After World War II, the State continued a policy of assimilation but indigenous people’s
rights became a relevant topic in European countries, and eventually also entered into the
Norwegian government’s concerns. After 1870, Social Darwinism had been the dominant
ideology in the Norwegian policy towards the Sami. In this view Sami culture was bound
to succumb to the dominant Norwegian culture, an inevitable result of the modernization
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of the nation (see Zorgdrager 1999). This ideology also had its influences on the
ethnographic and folklore research concerning the Sami. This research was strongly
influenced by theories of diffusion emphasizing that in Sami culture and folklore much
was borrowed from the Scandinavian neighbors because they were more advanced. When
the social anthropologist Harald Eidheim started his research on the social situation of the
Sami just after World War I, he thought the research situation concerning the Sami was
disappointing. He found that “those who were active in Sami research were writing about
culture and about the past. In their research they showed no real interest in the conditions
of the contemporary Sami people — in post-war Norway — they were not interested in
their living conditions....I had gained the impression that these scholars looked at what
they called the Sami culture as certain traits that were more Sami before, and that certain
traits were more genuinely Sami than others, and therefore more interesting. Cultural
loans and modernization had destroyed Sami culture, Sami culture was not that Sami
anymore” (Mathisen 2000, 103-119, Eidheim’s quotation Mathisen 2000, 119).

In the second half of the 20th century, political views of cultural assimilation
began to change and the Sami position was finally recognized in the Sami Act of
1987 and the Finnmark Act of 2005. The need to clarify the State’s relationship
to Sami culture and the legal position of the Sami people came to a head during a
dispute about the hydroelectric development of the Alta-Kautokeino river system
in the late 1970s and early 1980s. In Stilla on January 15, 1981, six hundred
policemen cleared a Sami encampment and forcibly removed a ‘chain gang’ of
demonstrators protesting against the building of the Alta Dam. During the Alta
conflict the National Association of Norwegian Sami and the Sami Reindeer
Herder’s Association in Norway made requests to the Norwegian government for
a government commission to look into Sami land rights. World attention was
focused on Norway’s treatment of its own indigenous people through protests
and hunger strikes outside the Norwegian Parliament building in Oslo. The Sami
Rights Committee was set up in 1980. Responding to the recommendations of
the Sami Rights Committee, the Norwegian Parliament passed the Sami Act on
June 12, 1987. Paragraph 1.2 states, “The Sami People shall have its own national
Sami assembly, elected by and among the Sami people.” The aim of the Act is “to
ensure favorable conditions to enable the Sami people of Norway to maintain and
develop their language, culture and social life.” On 21 April 1988, the Norwegian
parliament adopted § 110a of the Norwegian Constitution. Together with the
Sami Act, § 110a recognized the Sami as a separate people with a long history of
settlement in Norway. Article 2.1 of the Sami Act concerns the administrative
duties, power of initiative and authority of the national Sami assembly (Samediggi,
also called Sami Parliament): “The business of the Samediggi is any matter that,
in view of the Samediggi particularly concerns the Sami people. On its own
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initiative the Samediggi may raise, and pronounce upon, any matter within the
scope of its business. It may also on its own initiative bring a matter before public
authorities and private institutions. The Samediggi has the power of decision when
this follows from the other provisions of the Sami Act, or is otherwise laid down”
(nettredaksjonenen@samediggi.no, 27.09.2001, by Pal Hivand).

The Sami Rights Committee set up in 1980 embarked on many years of
deliberations. One of the results is the present Finnmark Act, which the Norwegian
Parliament passed on 8 June 2005. The Finnmark Act became operational in July
2006. The intention behind the Act is to ensure that those who live in Finnmark
have a bigger say in how the land in Finnmark is utilized. Ninety-six per cent of
the land was previously state owned in Finnmark. This land has been transferred
to the new Finnmark Estate to be owned on behalf of Finnmark’s inhabitants. The
Finnmark Estate, effectively a private landowner, must comply with a number of
laws and regulations that govern the management of natural resources. Certain
aspects of the Finnmark Act are as yet unknown. The board elected for the
Finnmark Estate, comprised of six members, will make choices. Further within
the Finnmark Act (in the Act’s Chapter 5: “Survey and recognition of existing
rights”) is the provision for the Finnmark Commission, which was appointed 1
January 2007. The Act states that inhabitants of Finnmark may have acquired
a special right to use or to own a particular area by their use or occupation of
this area over time. Such corresponding rights elsewhere in Norway were already
recognized a long time ago. Due to the fact that the use of the natural resources
in Finnmark have overwhelmingly taken the form of hunting, fishing, trapping
and reindeer husbandry, a natural process of evolution of ownership and rights of
usage did not take place in Finnmark. Elsewhere in Norway there is long standing
recognition; agriculture was the preferred form of land usage and a natural process
of ownership and rights evolved. The Finnmark Commission will look into such
rights, and in cases of disagreement will refer the matter to the Uncultivated Land
Tribunal (Finnmarksloven — en orientering. Published by Justis-og Politidepartment,
Kommunal- og Regionaldepartment, 2005).

From a Sami perspective there is a long history of discrimination and experience
of cultural loss most clearly expressed in the area of language. The identification of
the Sami with reindeer herding is a modern construction, an essentialist assumption
that a culture has a homogenized content and presents a static image, which does
not do justice to the complexity of its social composition and history. Scholars of
Sami culture have often focused on the study of shamanism and created another
modern construction presenting a static image in the identification of Sami culture
with shamanism. However, the Sami adopted Christianity a long time ago, and
today Christianity is part of their cultural heritage. Additionally, Laestadianism, a
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revivalist movement within Lutheranism, has been a significant factor in the lives
of my informants. Present Sami healers stand in a complex cultural tradition of
change and continuity.

Construction of this book

This book is a case study of Sami healers. In the first part of the book I will examine
cultural traditions that organize the worldviews and practices of healers today. In the
second part I discuss the beliefs and practices of two present day healers. Chaprer One
looks at the scholarly discussion of Sami shamanism and the definition of shamanism

in connection to the Sami practitioner and the earlier employed epithet, noaidi. I am

not primarily concerned with Sami shamanism in a comparative perspective; my focus

is on the dynamics of Sami culture. Within this context I examine how the literary
sources depict the roles and functions that have been assigned to the noaidi. Out of the
discussion three areas emerge for further exploration, and they form the content of the
subsequent three chapters. Chapter Two presents Christianity on the coast of Finnmark,
with special attention to Laestadianism and its importance to my informants. Chapter
Three explores the worldviews concerning various mythical beings and the world of the
unseen forces. I explore if these beings and forces still play a role in the present worldview
of my informants. I present stories told by local Sami, but I do not attempt to cover all
Sami stories. Nor do I include earlier practices that are no longer spoken about. The
current stories express experiences of ghosts, underground people, good and bad luck, the
casting and releasing of spells. These experiences either directly or in relationship, organize
elements found in the concepts of healing. In Chaprer Four 1 examine ethnographic
descriptions to show what is presently understood by the Sami term noaidi. To sufficienty
explore the local understanding of noaidi, two individuals who have been so designated,
and who were active during the first half of the 20® century, will be discussed. In this
chapter, other 20™ century healers will also be considered to show the scope and context
of Sami healing practices in the area. I extensively rely on interviews that reflect the
perceptions of the participants and show the variety of local opinions. Chaprer Five
presents Nanna Persen, her life and healing practices. Nanna helped many people in her
environment. The chapter is exclusively based on my interviews with her and with some
of her patients. Chaprer Six presents her son, Sigvald Persen, his life and healing practices.
I explore the transfer of the ability to heal and the instructions Sigvald received from
Nanna. [ also discuss Sigvald’s establishment as healer within his social environment. In
the concluding Chaprer Seven 1 return to the most important questions raised. How are
the concepts of healing valorized within Sami society? The assumed relationship between
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Laestadianism and earlier shamanic practices is questioned. To what extent are healers
seen as coming from a Laestadian environment? Is there evidence to suggest that healing
concepts may have been carried into present times through this avenue? Do healing
concepts reflect (east) Laestadian categories of thought? Finally we consider the healing
tradition in the wider context of the dynamics of Sami culture.
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Investigations of the indigenous Sami religion are mainly based on archaeological material,
the pictorial motifs on the drums and written sources, such as books by travelers, preserved
minutes of courts of law, material in the missionary archives in Oslo and Stockholm, and the
accounts of the missionaries. The missionary accounts are the most important category of
texts containing material about Sami religion and folklore from the 17* and 18" centuries,
even though the material has certain limitations. Obviously the missionaries’ views of the
Sami religion were not impartial. They wanted to understand the Sami worldview in order to
be more effective in their mission. Important sources are the scholar Johannes Schefferus, the
missionary Thomas von Westen, and in the 19* century the minister Lars Levi Laestadius.
The missionary accounts were written predominantly during three short periods:
the 1670’s, the period 1715-1731 and the 1740’ and 1750s. The most important texts
from the 1670’s were written by clergymen in the Swedish Lappmarks at the request of
the Swedish Chancellor. The Swedish Chancellor instigated the gathering of material
in order to refute the idea that the Swedish army during the Thirty-Year’s War had used
Sami sorcerers. In the 17 century, sorcery was understood as a pact with the devil, which
together with malediction (magic that brought physical harm) were punishable offences
that might receive death sentences in Sweden and Denmark-Norway. Johannes Schefferus
(1621-1679), philologist and professor at Uppsala University, was asked by the Chancellor
to write a monograph on the Sami. Schefferus used the collected source material to write
his book Lapponia. Written between 1671 and 1673, Lapponia is considered today to be
the oldest trustworthy book on the history and culture of the Sami. When taking into
account the time in which it was written, it is an exceptionally objective monograph.
Thomas von Westen (1682-1727) led the Danish-Norwegian missions during the
1720’s and his accounts are the most influential for that period. His material was used
extensively by other clergymen, so that most of the missionary accounts written in
connection with the missions in Norway in the 1720’s depend on the material collected
by Thomas von Westen. Von Westen’s original material is however lost and his writing is
only available through the hands of his copiers.:

3 The majority of Von Westen’s material was taken over by Hans Skanke (1679-1739), but Skanke’s manuscript
remained unpublished until 1945. Erich Johan Jessen-Schardebell (1705-1783) copied Skanke’s manuscript and
it was published in Leem’s book in 1767. It functioned for a long period (prior to 1945 and the publication of
Skanke’s manuscript) as a source for the study of indigenous Sami religion (for an interpretation of the sources,
see Rydving 2000).
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Lars Levi Laestadius (1800-1861) was a Swedish minister, botanist, mythologist
and theologian. After 1850 he was best known for his role as religious revivalist.
Laestadius composed Fragmenter i Lapska Mythologien, a manuscript on Sami
mythology, employing Jessen-Schardebell’s material, other missionary accounts,
Lapponia, as well as his own field research (folklore collected from the Swedish part
of the Sami area). Composed between 1839 -1845, his manuscript was not published
before1959. Lars Levi Laestadius was not only an ethnographer but also a central
figure in processes of religious change among the Sami. He lived at a period when the
Sami were considered to be Christian but his research demonstrates that the earlier
religious concepts were still present. He set in motion a revival-movement that bears
his name.

Lapponia:

Schefferus was born in 1621 in Strasbourg and in 1648 he was appointed professor
of philology at Uppsala University. He composed his book employing earlier written
accounts, which include the accounts of travelers and clergymen who where active at
that time in Sami parishes; his main informants were Tornaeus, Rheen and Niurenius.
Furthermore, he employed information supplied by the few Sami who were studying at
Uppsala University such as Lundius. Schefferus states that after a long time in darkness
and paganism the Lapland nation was enlightened by the Christian religion, but that it is
not an easy task to determine the time of their conversion. He thinks that it could have
been in the preceding century (Scheffer 1704, 60). He notes that there are still remainders
of superstitions and paganism in Lapland which presume that the Sami worship their
former gods in conjunction with the true God and Christ (Ibid., 92). According to
Schefferus, the worship of Lapland gods was idolatry and superstition. He describes these
practices but explains that one would need to be a witness of the sacrifices to describe
them more fully. However, it is highly improbable to be a witness because the Lapps are
very careful to hide these practices from others. The difficulty to learn anything of that
kind from the Lapps applies as well to their magical arts (Ibid., 118). In Chapter XI he
discusses the magical ceremonies and arts of the Laplanders.

Schefferus referred to the conclusions reached by “the Ancients” with respect to
magic among the Sami.

4 Lapponia was written in Latin. An abridged English translation was published, in Oxford in 1674. A more
complete English version was published, in London in 1704. The abridged 1674 version did not consistently
include the source indications made by Schefferus. The 1704 version includes the source indications and is the
version I have quoted. The English edition writes the author’s name as John Scheffer; Johannes Schefferus is
internationally known and therefore I employ this version of his name.
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There is scarce a Country under the Sun, whither the Name of
Lapland has reached by Fame or otherwise, which does not always
look upon this Nation as greatly addicted to Magic.... And to begin
with the Ancients, Jacob Ziegler has already in his time, given them
this Character; That they are great Artists in Sorcery. And Damian

a Goes gives us the same Description of them. They are so well
instructed in Magic that by their Enchantment they are able to

stop Ships, when under full Sail, not to mention here several other
strange Effects of their Art....says Olaus Magus, [they] are very expert
in Witchcraft. For, either by their Looks, certain Words, or some
other diabolical Arts, they know to bewitch People so, that they take
away the use of their Limbs and Reason....Saxo gives us an Instance
of this kind, when he says: the Biarmi [the Sami] instead of Arms,
having recourse to Art, did by their Enchantment raise a Storm, the
brightness of the Sun being soon overcast by the Darkness of thick
Clouds and Rains (Ibid., 119-120).

Helpers and songs
Schefferus writes about the specialists in these arts. They excel in their studies and become
famous, especially when they happen to be apt scholars. He quotes Tornaeus, “As the
Laplanders are naturally of different inclinations, so are they not equally capable of
attaining to this Arc” (Ibid., 121). The specialist in this art is distinguished by his degree
of expertise. The distinction is one of degree because they are all trained in this science:
“every one thinks it the surest way to defend himself from the injuries and malicious
designs of others.... Upon which they have teachers and Professors in this science” (Ibid.).
The important component in this art is the employment of a helper. Schefferus calls
this helper variously ‘Familiar Spirit’, ‘Demon’, and ‘Genius’ and states that the Lapps
(Sami) themselves use the term Sveie, which means ‘Companion of their Labour’ and
‘Helpmate’. He provides examples of how the helpers were acquired. One explanation is
a route through inheritance. Another is that they are acquired through effort. Schefferus
first quotes Tornaeus and then gives his own opinion:

They bequeath the Demons as part of their Inheritance, which is the
reason that one family excels the other in this Magical Art. [Schefferus
concludes] From whence it is evident, that certain whole Families

have their own Demons, not only differing from the familiar Spirits of
others, but also quite contrary and opposite to them. Besides this, not
only whole Families, but also particular Persons have sometimes One,
sometimes more Spirits belonging to them, to secure them against the
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Designs of other Demons, or else to hurt others.... Some of those they
acquire with a great deal of Pains and Prayers, some without much
trouble, being their Attendants from their Infancy (Ibid.).

The helpers can be acquired through effort in a form of singing.* Both the initiator and
the initiate sing the same song in this account from Schefferus, provided by information
supplied by Lundius:

Lundius observes that some of the Laplanders are seized upon by a
Demon, when they arrived to middle Age, in the following manner:
Whilst they are busy in the Woods, the Spirit appears to them, where
they Discourse concerning the Conditions, upon which the Demon
offers them his assistance, which done, he teaches them a certain
Song, which they are obliged to keep in constant remembrance. They
must return the next Day to the same Place, where the same Spirit
appears to them again, and repeats the former Song, in case he takes
a Fancy to the Person, if not he does not appear at all. These Spirits
make their appearance under different Shapes, some like Fishes, some
like Birds, other like a Serpent or Dragon, others in the Shape of a
Pigmee, about a Yard high; being attended by Three, Four or Five
other Pigmees of the same bigness, sometimes by more, but never

exceeding Nine (Ibid., 122).

Schefferus concluded that the spirit who calls the Laplander into service later came to his

assistance when the same song was sung.

Whenever a Laplander has occasion for his Familiar Spirit, he calls to
him, and makes him come by only singing the Song, he taught him at
their first Interview; by which means he has him at his Service as often
as he pleases. And because they know them Obsequious and Serviceable,
they call them Sveie, which signifies as much in their Tongue, as the
Companions of their Labour, or their Helpmates (Ibid., 123).

Singing is an ingredient in the initial contact with the helper, and then is employed
to enlist the helper. Singing is also important when men and women gathered and a
specialist in the arts performed a ceremony. There is singing during the performance, and,

also, drumming. Schefferus makes mention of two different songs that are sung during

5  Schefferus writes joiike, the modern spelling for this form of singing is joik.
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the performance, one sung in a loud voice by the drummer and called Joiike and another
sung by those present, men and women, in a soft voice called Duura (Ibid., 143).

The drum and drum performance
The drum was composed of a wooden frame. Stretched over the frame was a piece of
reindeer skin on which figures were painted in red (the red dye was made from the bark
of the alder-tree). Schefferus notes that the drums varied and that the few drums that he
has personally seen were not painted with the same figures. An image of the sun often
occupied the central position among the other images painted on the drum’s surface. The
catalogue of the figures provided by Tornaeus is as follows:

About the middle of the Drum, they draw several Lines, quite cross,
upon which they paint those of their Gods, that are most reverenced
among them, viz. Thor the supreme Ruler of the rest, with his
Attendance; then Storjunkare with his: these are placed on the Top of
the first Line. Then they make another Line parallel to the former, but
reaching only half cross the Drum; here they place the Picture of Christ
and his Apostles. All the Figures above these Lines, representing Birds,
Stars or the Moon. Below them, in the Center of the Drum, stands the
Sun, as the middlemost of the Planets, upon which they put the Bundle
of Brazen Rings as often as they intend to beat the Drum. Under

the Sun they place the terrestrial Things, and various Sorts of living
Creatures; such as Bears, Wolves, Reindeer, Otters, Foxes and Serpents;
as likewise Marshes, Lakes, Rivers and such like (Ibid., 126).

The variation in the figures, Schefferus speculates, may be due to the fact that some
drums are intended for more malicious designs than others and are therefore adapted to
accomplish their magical art. Depending on the nature of the employment of the drum,
the different drums contained additional or fewer figures and other alterations were made
(Ibid., 129). The drum was consulted for inquiring into things that were happening

at a far distance, such as the success of hunting and business undertakings. It was also
used to inquire into the cause of an illness, followed by an inquiry which sacrifice the
gods would receive with favor. We can conclude from Schefferus’ account that most
households had a drum, and the head of the household consulted the drum on questions
of hunting and other exercises of divination. The drum would be used on more special
occasions when the correct sacrifice, required to remedy an illness, must be determined.
Then the drummer was engaged in a performance with an audience. Schefferus describes
the divination technique used to assess the success of an undertaking. In order to know
coming events, first a bundle of rings employed as a pointer was placed on the drum and,
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while beating the drum and singing, the direction taken by the rings was noted. When
the direction was the same as the course of the sun (depicted in the center of the drum)
this was considered to promise good fortune. When the direction was against the course
of the sun, this was considered to indicate misfortune. Schefferus quotes Samuel Rheen:

When they have a Mind to enquire after the good or bad Success of
Things, they place the same Bunch of Rings on the Picture of the Sun,
upon the Drum. If the Rings move about the Drum according to the
Course of the Sun, they promise themselves good Fortune, Health and
Prosperity, both to Men and Beasts; but if they turn about otherwise,

contrary to the course of the Sun, they expect nothing but ill Luck
(Ibid., 146).

When the success of a hunting expedition was to be assessed, the direction taken by the rings
was considered to indicate the direction that the game would take. Then the hunter would
look for game on this day in the direction that was indicated. When illness was concerned,
the drum was consulted twice, first to know if the illness stemmed from a natural cause or
whether it stemmed from a magical charm from an enemy. And secondly to find out the
appropriate treatment, which could include a sacrifice. The beater of the drum inferred his
conjectures from the motion and position of the rings. According to Samuel Rheen:

When they pretend to Cure any Distemper by the help of the Drum,

it is done in the following manner: The Patient must present the
Drummer with two Rings, as a Reward for his Pains, one of Brass, the
other of Silver; both which he ties to his right Arm. The Drummer,
after having put those two Rings in the same Bunch which commonly is
made use of, as often as the Drum is employed for these Purposes, beats
the said Drum, singing all the while, as do likewise all the Men and
Woman there present (Ibid., 147-148)....The Drum-beater is thereby
satisfied, whether the Disease proceeds from any Disorder in the Body,
or whether from Magical Charms....Whatever the Drummer orders
the Patient to do, says the same Author, he must perform, and either
Sacrifice immediately, or at least promise to offer such a Sacrifice at a

certain appointed Time (Ibid., 147).
The nature of the sacrifice also has to be assessed.

For it is the Business of him, who beats the Drum, to inquire (as I told
you before) which of the Gods the Sacrifice is to be offered to, and what
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kind of Sacrifice will be acceptable to him; for the same Sacrifice is not
pleasing to every one of their Gods, neither is the same God satisfied
with one kind of Sacrifices at all times; so that the choice of it depends
on the Manager of the Drum, whose direction the sick Person is to

follow (Ibid., 147).
Lundius indicates that sacrifice preceded the performance:

If a Laplander happens to fall Sick in the Lapmark of Ulma, they

send for the next Neighbour, whom they think most expert in the
management of the Drum. The first Thing to be done after his coming
is, to Sacrifice one of the best Reindeer, belonging to the sick Body,

or to his best Friend; then he begins to beat his Drum, and falling

on the Ground, remains there for some time unmoveable, his Body
being as hard as a Stone. In the mean while the rest there present sing
a certain Song, which they have been taught by him beforehand, till
he recovers his Senses, arises, takes up his Drum, and holding it up to
his Head, beats it softly for some small time. After which he sits down
very pensive, and begins to give an Account of his Transactions; he tells
them, that he has passed through the Body of the Terrestrial Globe,
where he has met with Antipods, being conducted by his Genius,
among a People of very handsome and venerable Aspect; those People,
he says, being advertised of his coming, had shut their Gates against
him, but that by the assistance of his Genius, he got among them
through a Hole, where he had seen something belonging to the Sick
Person, either his Hat, his Shoe, or perhaps his Mittens, or some such
like Thing, which he was either able or unable to bring away. Their
general Opinion is, That if the Drummer did bring it away, there is
great Hopes of the Patients recovery, but if not, that he will Die, and
endure a great deal of Pain. And because they are fully persuaded that
the Soul of the Drummer does actually leave his Body and is carried to
the Place he Names to them; they say that his Soul is brought back by
his Genius over the great Rocks and Mountains, with such swiftness,

that the Sand and Stones do fly about like Hail (Ibid., 148).

Some clergymen considered the use of the drum exclusively a means of consulting with

demons and to cause harm. Schefferus notes different opinions in this regard since there
were others who thought that the drum was not exclusively an instrument employed by
one who did magic and ‘mischief’.
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Some Laplanders, says Samuel Rheen, but not all, make use of the
drum to do mischief.... Those, says Johannes Tornaeus, who make

use of the drum [and do not do mischief]....take it amiss, if you
account them to be of the same Stamp with those, who employ it to
damnifie others....[Schefferus conludes that] This has questionless,
moved Lundius to affirm, that those among the Laplanders, who use
the Drum, have no commerce with evil minded Spirits, and that they
have recourse to the Drum, upon no other Account, than for the
conveniency of Hunting, to know which way they are likely to meet
with good Game, or to satisfy their curiosities in some other Points

(Ibid., 149).

Schefferus records several different accounts of performances from his sources, indicating

that they could vary in particulars. Thus the drummer did not always fall down lifeless.

After the Drummer, says the same Author [Samuel Rheen], has for
sometime thus beaten the Drum, he falls on the Ground, as if he

were asleep....Peucerus says thus; After the Sorcerer has with his usual
Ceremonies called upon his Gods, he falls down and sounds away on

a sudden, no otherwise than if the Soul had left the Body. There being
not the least appearance of Life, Sense or Motion. Peter Claudius says,
Their Spirits and Soul leave them, [Schefferus states his opinion on the
above conclusions concerning the soul saying] there being not a few,
who are of the Opinion that the Soul really leaves their Bodies, whilst
they lie in this Condition, and returns afterwards, which makes Olaus
say, That the Soul (of the Sorcerer) under the Conduct of the evil Spirit
goes to bring back certain tokens from most remote Places. Tho I
cannot but look upon this as very erroneous. One, it being not in the
Power of the Devil to restore the Soul to the Body, when once departed;
so that this Drum-beater lies only dead in appearance, the Soul having
not left his Body, but her active Faculties being only stifled, which
makes him lie in a Trance, and appear as if he were asleep, his Face being

Black, with a most horrid Aspect (Ibid., 143-144).

Schefferus did not agree with the explanation that the apparent lack of life in the
drummer occurred by the temporary loss, or travel, of the drummer’s soul, and he argues
that the drummer lies only dead in appearance, the active faculties only stifled. Schefferus
uses his sources with great care, weighing the various opinions. His Christian background
clearly affected his conclusions.
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Scheffer 1704, 144.

Concerning the continuation of the performance, Schefferus quotes the account
from Samuel Rheen and from Olaus Petri, who was a clergyman who lived at the
beginning of the 16" century.

In the mean while all there present, both Men and Women,
continue their Singing without Intermission, till the Drum-beater
be awakened from his Sleep; to put him in mind, of what is desired
to be known....At the Ceremonies requisite to this Work being
thus performed in a little time, the Drum-beater comes to himself
again, and gives them a satisfactory Account, of what they desired
to know....Olaus Petri says positively; They give you an Account of
whatever is proposed to them (though at some hundred Leagues
distance)....And to take away all Objection, to what the Drummer
relates....he shows them certain Tokens, such as are proposed by the
Person, who asked him the Question....Olaus Petri does confirm
this by his Testimony, when he says: As Confirmation, that what
they have said is really true, they bring to him, who hired them, a
Knife, Shoe, Ring, or some other thing, as a Token, that they have
performed their Business well (Ibid., 144-145).

When the drummer returns to life he gives a report and exhibits an object. The
performance was employed to discover what has transpired in a distant place and as proof
an object retrieved from that place is exhibited. Schefferus informs us that although this
may be the principle use of the drum:
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If we believe Lundius, there are some among the Laplanders, who
without the use of the Drum, are able to discover Things, tho at the
greatest distance; by the help of their Genius, with whom they have
contracted such a Familiarity that they send them before-hand to the
Places, where their Fairs are to be kept, to bring them Word....if they
are a considerable distance from their Habitations, they dispatch their

Genius to see what passes there, how their Wife, Children and Reindeer
do in their absence (Ibid., 145).

Thus the helper may be used instead of the drum.

Similar components can be found in the performances to remedy a disease and
to discover what has transpired in a distant place: (1) upon waking the drummer
gives a report, and (2) supplied an object. Lundius’ account informs us that during
the performance to remedy a disease the drummer is (1) laying lifeless, (2) needs to
outsmart those that shut their gates to him, and (3) would retrieve a token of the
patient when possible. When he writes “their opinion”, Lundius refers to the views of
Sami informants, and in their opinion “the Soul of the Drummer does actually leave
his Body and is carried to the place he Names to them”, and this is accomplished by
his helper or “Genius”. Schefferus also described some activities that would appear
not to take place at a performance such as (1) the stopping of ships, (2) bewitching or
the casting of a spell, and (3) making weather.

Fragmenter i Lapska Mythologien

Lars Levi Laestadius (1800-1861) laid the foundation of a religious movement within the
Lutheran Church, which bears his name. Laestadianism has been referred to as the religion
of the Sami. Prior to his period as a revival preacher for which he is best known, he wrote
between 1839-1845 Fragmenter i Lapska Mythologien, a study of the mythology of the
Sami. In composing Fragmenter i Lapska Mythologien, Laestadius makes use of Lapponia by
Schefferus and the accounts of ministers who worked with the Sami after Schefferus’ time.
He added what he heard from various sources and his own experience. Whereas Schefferus
did not employ the Sami term noaidi, Laestadius uses the Sami term noaidi interchangeably
with the Norwegian rrollkar! (sorcerer/magician) and spdmann (fortune-teller).c

6 I am indebted to Zorgdrager’s treatment of Fragmenter i Lapska Mythologien in an unpublished article, and
to Pentikiinen, 2000. I have consulted a new edition of Fragmenter i Lapska Mythologien from 2003, which

however only contains the part on Sami pre Christian deities.

26 Connecting and Correcting



1. Studies on Sami Shamanism

The gods
Laestadius writes that Christian missionaries classified and placed the Sami gods in a
hierarchy from the information provided by the noaidi, but that the noaidi himself had
probably not classified them (S. 3). In this hierarchy there were gods above heaven (classified
as the highest gods), gods of heaven, gods of the earth and gods of the underworld. To the
gods of heaven belong the Sun and the ‘Ailekis’ beings. According to Laestadius the ‘Aélekis
beings are not mentioned by the missionary accounts on the Swedish Sami, and he thinks
they probably originated from early contacts of the Sami with Catholicism. The gods I will
mention belong to three classes: the highest gods, the gods of the earth and the gods of the
underworld (not mentioning further the gods of heaven).

Laestadius states that the missionary Erik Johan Jessen in his account on the
heathen religion of the Sami published in Leem (1767) gave as the highest god,
Radien atzhie’ This god was not active himself but gave assignments to Radien kiedde
and this arrangement was understood by Jessen as Radian atzhie ‘god the father’ and
Radien kiedde ‘god the son’ (S. 4, 8, and page 506). Jessen wrote, “Other Naider said
that Radien Attje and Radien Kiedde are one, namely Jubmel” (as quoted by Laestadius
§. 20).* According to Laestadius, Jubmel could have originally been the name for a
special god, for example, the thunder god. He concludes that the use changed so the
understanding of Jubmel among the Sami became god in general rather than a specific
god (§. 45). After the Sami became Christians the meaning of the name Jubmel
changed again and became the proper name of the one and only Christian god (§. 46).

Laestadius writes that Radien atzhie had a wife, Sergve-Edne, who was given the
authority to create spirits. To form a child the spirit was given to Madder-Akka who
created the body for the spirit. Madder-Akka was conceived to be active on earth
together with her three daughters. Madder-Akka’s first daughter, Zarakka, gives body
to the child in the womb, and she suffers the pain of birth together with the mother.
Her second daughter is Juks-akka and she can change in the womb a daughter into
a son. Her third daughter is Uks-akka, she receives the child at its birth and cares for
the child protecting it against accidents (§. 20 and 21).

Laestadius commented that as one moved from the realm of the sky to the
realm of earth the Sami tell of what lives underground. This underground world is
called saiwo. Here live underground people, gods, fish, birds and reindeer. The life
underground is similar to the Sami’s own, but they are happier and richer there (S.
71). The noaidi used the saiwo-loddeh (birds) because, just as the saiwo people were
richer and better, the birds were stronger. The birds could be used by the noaidi to
harm other people. Although, different types of birds are mentioned, it is difficult

7 The verb ‘rddder means to govern, be dominant; azzhie means father.

8  Translation by author.
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to define which birds were used as saiwo-loddeh. Laestadius relates that some of the
names were possibly “trollnames” only known by the noaidi. Some of the birds were
migrating birds (§. 76, 78). Laestadius recorded that it was considered bad luck if
during springtime one heard these birds for the first time on an empty stomach. The
saying for this occurrence was “being shitted on” (paikatallam). To help against this
kind of evil it was important to eat a bit of food as soon as possible upon waking
and the breakfast eaten to keep the evil from happening was called “the birds piece”
(lodde-pitta) (§. 78). Laestadius demonstrates interest in both Sami culture and
Christianity. Speaking in the Sami language to his Sami congregation, he employed
the name Jubmel for the Christian God. In his sermons he deplored what he
considered to be the error of their forefathers to worship idols, and also spoke of the
‘underground people’.

Prophecy
The third part of the book “Notorious Magic of the Lapps™ deals with the Sami art of
prophecy, which Laestadius also calls magic. Laestadius considers many accounts that
speak of the Sami prophetic practice. When discussing the credibility of the practice
of prophecy, Laestadius refers to accounts from the Bible, in particular the Book of
Revelations. Because prophecy is mentioned in the Bible, he considers prophecy to be
possible. The Bible mentions individuals who had the capacity to be in contact with
the spirit world. In this context, Laestadius indicates that he is referring to contact
with the world of the dead. He notes that the Bible testifies to similar phenomena, as
the temporary separation of body and soul. He discusses the trance-state of the noaidi
during a séance, but he does not embark on answering the question where the soul might
be during the state of trance. He thinks this to be a meaningless question, implying
an entry into a situation outside of time and space. For Laestadius the separation of
body and soul is located in the brain of the #rollkarl, and he sees the explanation for
what happens during trance and the practice of prophecy as subjects for psychology
and physiology. Laestadius accepts that the noaidi has extraordinary capacities. He sees
these capacities as generally humanly possible and not specific for the Sami, as they are
already spoken about in the Bible. Laestadius states that he has restricted his task to the
historical demonstration that “Spdmannen really did fall asleep and swam, and that in this
condition he was subject to fantasies, visions and dreams”(as quoted by Pentikiinen 2000,
60). Laestadius thinks a distinction should be made between a charlatan and an authentic
trollkar!. ‘Authentic’ to him are only those who have been regarded as srollkarlar by the
Sami and “who have through their witchcraft been able to do something good or bad”
(as quoted by Pentikiinen 2000, 59). He reports that he has heard of #ollkarlar who can

9  Not included in the 2003 edition.
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cause a thief to be held at the scene of his crime. But he observes that during his travels
around Lappmark in the year 1844, he never met a person that gave him proof of the
existence of an authentic #rollkarl. Like Schefferus Laestadius mentions the features of (1)
prophecies, and (2) stopping a thief in his tracks.

Recent studies in traditional Sami shamanism

Béickman and Hultkrantz' (1978) aim to contribute to a more adequate understanding of
Sami shamanism.” Their intent is a reconstruction of Sami shamanism in a meaningful
way, based on early sources of the 17* and 18 centuries. The authors assume that
shamanism was still a functioning part of Sami religion and culture at that time. They
resort to the folklore material from later times with the utmost caution, because in

their opinion “this recent material contains so many transformations, innovations and
supplements from migratory traditions” (Biackman and Hultkrantz 1978, 5). Bickman
states, “We have cause to believe that there exists a common basic structure in the religion
of the whole Saami area, in which shamanism and sacrifices to the life-giving powers are
dominant factors” (Bickman 1987, 497). Hultkrantz summarizes pre-Christian Sami
religion: “The religion of the Saami is an Arctic religion. Its major elements, which are
also ecologically important, include a basic animal ceremonialism, connected in particular
to the bear; belief in the existence of masters of the animals; belief in rulers of specific
regions symbolized by stones and mountains; and the presence of an extensive Arctic-type
shamanism”(Hultkrantz 1994, 348).

Defining shamanic activity in general, Bickman and Hultkrantz see healing as one
central activity over the whole of Eurasia. It was the domain of the shaman to diagnose
the cause of the disease as either soul loss or intrusion. In the case of a diagnosis of soul
loss, the shaman would travel to the other world and retrieve the soul from the spirits
who held it. In the case of intrusion, the shaman called his assistant spirits to help
withdraw the intruding agent (Bickman and Hultkrantz 1978, 15-16).

When writing about the Sami, Bickman and Hultkrantz employ the cross cultural
term shaman interchangeably with the Sami term noaidi. They conclude that the
pre-Christian occupations of the noaidi agree with the diverse social roles assigned
to the shaman by scholarly circles. Ake Hultkrantz (1962-63) connects shamanism
to the pre-Christian ‘old’ religion. He finds that the Sami noaidi represents genuine
shamanism in which healing of the sick plays a central part. “The sickness is caused

10  In addition to Studies in Lapp Shamanism from 1978, also other publications of Bickman and Hultkrantz are
employed in the following as well as publications of other scholars. For these publications the reader is referred

to the bibliography.
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by the absence of the soul, or rather the free soul, from the body; it has gone astray
somewhere, or even more likely, has gone to the Kingdom of the Dead, perhaps

been stolen by the dead. By going into a trance, the shaman is able to obtain contact
with this supernatural world in his own form, or in the form of an animal, fish or
bird, his free soul travels there to release and bring back the free soul of the sick
person” (Hultkrantz 1962-63, 335). Bickman describes the noaidi as a religious
functionary: “...according to Nesheim, [#oaidot can] be interpreted as ‘to practice
wizardry, magic’. This is only a part of the explanation ... for the word noaidot also
contains an element which we could translate as ‘to shamanize, i.e., to come into
contact with the world of the gods and spirits through certain preparations. It is thus
also connected to the religious sphere” (Bickman 1978, 69). She concludes that,
“although material on the Saami shaman is scanty, it is evident that there are many
similarities but also differences between Saami shamanism and the shamanism of
other regions” (Bickman 1986, 257). Bickman states that the sources do not indicate
that the noaidi fulfilled the function of psycho-pomp, a social role that a shaman may
encompass elsewhere (Ibid., 258). The sources also do not mention that the noaidi
wore a specific shaman’s dress; he is shown during the séance with a bare upper body
and covered by his own sweat (Hultkrantz 1992, 141).

According to Bickman and Hultkrantz Sami shamanism thus differs from the
Siberian shamanic in the lack of any special attire. Also the initiation period did not
contain the experience of dying and dismemberment, and the noaidi did not use the
central world tree/pillar as a channel of communication with, or transportation to,
the beyond. In comparison to his confrére further east where the trance-state was less
heavy, the noaidi entered a particularly heavy and complete state of trance (Bickman
and Hultkrantz 1978, 36).

The Sami noaidi
Bickman writes that distinctions emerge from the source material between persons
considered by the Sami to have special capacities and the great noaiddit (plural).
According to Bickman one should not place all those with special capacities under the

heading of shaman:

[But] there were also other individuals, both men and women, who
were capable of knowing coming events through some method of
divination. Like the great noaidit they could also harm others through
their occult powers. They could not, however, it seems, put themselves
into a state of ecstasy nor had they spirit helpers at their disposal. In
my opinion, then, they cannot be considered shamans. A shaman can
be defined foremost in terms of two fundamental criteria: ecstasy with
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soul-journey and aid of spirit helpers. There is evidence which indicates
that the Lapp shaman fulfilled these conditions. In the oldest account
of a séance among the Lapps we are told that a “wizard” went into a
state of ecstasy, as we can term it nowadays, and journeyed with help

of spirits to a supernatural world in order to reawaken an apparently
dead woman to life again (HN:Koht, p.17.) Eighteenth century sources,
too, describe séances with ecstasy and spirit helpers (see JK 139 f. for

an example) and that the man’s “soul” seemed to go far away from his
body. In the late traditional accounts especially, however, the role played
by the “wizard”, “seer” or “seeress” has been given such prominence

that it has coloured the general view of the noaidi, thereby completely
obscuring his other religious and social functions (Bickman &

Hultkrantz 1978, 86).
Bickman describes the noaidi as a mediator:

The noaidi was regarded as the soothsayer and diviner, but above all

he was associated with what was looked upon as passe, the sphere of

the spirits and the gods, the “sacred” one might say. He was the true
mediator between man and the supernatural powers on which man was
dependent. Like his colleague in Siberia, the noaidi was the talented one,
who learned and taught the mythological traditions and functioned as
the “mytho-poet”, that is, he renewed the religious traditions by means
of his poetic talents. He was an ordinary member of his group, but
when needed, he acted on behalf of his group members. By means of
his knowledge and by the technique he had acquired — thanks to a long
apprenticeship — he was able to fall into a trance and of his own volition
direct his “free-soul” wherever it was necessary — to the passe world,

or elsewhere. He was a guovdi ilmni vazzi, a wanderer in two worlds,
and thus he lived up to the expectations of the members of his own
community and fulfilled the religious tradition (Bickman 1982, 123).

According to Backman, the Sami assumed that the noaidi was chosen by supernatural
beings. “To be a noaidi was to accept a heavy burden of responsibility, and only those who
were chosen by the supernatural beings and approved by the members of the community
were qualified for the role” (Bickman 1986, 259). She deduces from the account by
Lundius in the 1670’s that acquisition of the spirit helpers rather than heredity through
the family was the chief factor in determining a noaid;s calling. She also refers to Olsen, a
missionary from the 1710’s working in Norwegian Finnmark, who related that the powerful
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noaiddit are former pupils of the “sub-terrestrial” people (Bickman 1986, 261). Olsen also
wrote that the gdecit (followers, comrades) appear in the candidate’s visions and offer him
knowledge and skills, such as “how to prolong life, how to be a good healer, how to predict
coming events, how to transform himself into an animal, how to bring tangible benefits to
himself and the members of the group” (Olsen as translated by Bickman 1986, 264).
Bickman and Hultkrantz used the Sami term noaidi and the cross-cultural term
‘shaman’ interchangeably. However, the activities of the noaidi for the pre-Christian
Sami may have covered more than Bickman and Hultkrantz defined as the activity
of the shaman. Bickman and Hultkrantz underscore the noaidi/shaman as acting on
behalf of his group members and exclude alternative anti-social activities. To what
extent the noaidi was determined in exclusively positive moral terms is unclear and we
can not exclude that ambiguity was a structural feature of the Sami noaidi. Bickman
speaks of two types of individuals who have special capacities: (1) those who were
capable of knowing future events through divination and could harm others through
occult powers and (2) the ‘great’ noaiddir. Bickman considers the ‘great’ noaiddit
as shamans (we note though that they also may harm others) and states that the
distinction can be made because they have spirit helpers and put themselves in a
state of ecstasy, whereas the others do not. She concludes that after the 18™ century
the accounts of wizards and seers obscured the earlier religious and social functions
of the noaidi. Through these distinctions, Bickman and Hultkrantz construct an
ideal type of the noaidi as a shaman following Eliade’s model of the shaman, who
considers the shaman primarily as a religious functionary. Constructing such an ideal
type may obscure the distinctions made by the Sami. Another problem is constituted
by Hulkrantz's employment of the term ‘free-soul’. As seen above, Hultkrantz argues
that, “The sickness is caused by the absence of the soul, or rather the free soul, from
the body.... By going into a trance, the shaman is able to obtain contact with this
supernatural world in his own form, ... his free soul travels there to release and bring
back the free soul of the sick person” (Hultkrantz 1962-63, 335). Hultkrantz (1953)
coined the term free-soul himself in his influential study Conceptions of the Soul
Among North American Indians. In this book he developed his theory of soul dualism,
that of free-soul and body-soul:

[TThe free-soul — i.e., the human being himself, from the psychological
point of view -...[Prominent characteristics] are its Proteus-like changes
of shape, its tendency to appear when the subject is in a twilight state.
The free-soul has, however, precisely through its peculiar nature,
become a notion that oscillates between innate soul, personal consort
and guardian spirit acting independently (a number of American
ethnologists refer to it also as spirit or spirit-soul). On the whole, and
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in light of what I have gleaned from the North American material, I am
more inclined than Arbman [1927] to stress the tendency shown by the
conception of the free-soul to approximate towards the conception of
the guardian spirit.... The characteristic feature of the dualism of the
soul lies in the fact that the body-soul manifests the life of the waking
individual, whereas the free-soul is the spiritual principle which is active

while the body is in a passive state (Hultkrantz 1953, 26 and 27).

To what extent do notions such as ‘trance’ and ‘free soul’ help us to understand Sami

conceptions? Bickman writes:

The shamanistic complex of beliefs has its foundation in the dualistically
(pluralistically) apprehended conception of the soul, i.e. man has several,
or at least two, souls: body-soul(s) and free soul. In man’s inactive state,
in dreams, in trance, in coma, the free-soul can detach itself and take
shape outside of the person. It may then be understood as the guardian
spirit of the individual person. In the sources pertaining to the Lapp
religion there is some evidence that the individual was conceived as

having his own guardian spirit (Bickman 1975, 148).

Bickman makes a distinction between the guardian spirits that could be inherited by
everyone, not just the shamans, and the helping spirits that were reserved for the shaman.
The helping spirits were theriomorphic and the guardian spirits anthropomorphic
(Bickman in Hultkrantz 1987, 112). Guardian spirits were passed on from one
generation to the next and Bickman states that for the noaidi, “Among the guardian
spirits were included the deceased noajdieh” (Bickman 1975, 148). Biackman (1975)
summarizing the conceptions of guardian spirits among the Sami:

In the Lapp area farther north (approx. north of 69°) sacred mountains
were called passe varek, and the local inhabitants were referred to as passe
varek olmak ja neitak, the men and women of the sacred mountains.
There is full agreement between these passe varek and their inhabitants
and sdjva and its inhabitants in southern Lapland. In the same way we
are from Norwegian Lapland (Finnmarken) told of beings who had

the same great importance in the conceptual world of the Lapps as had
the sdjva beings farther south. These spirits of Finnmark are, however,
related to the noajdie and act through him. They were called noajdie
gazze, the shaman’s followers, comrades. ... Without these auxiliary
spirits he [the Siberian shaman] could not function. The Lapp noajdie
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summoned his theriomorphic beings from Sdjva-djmuo, the abode of
the spirits: the bird, sdjva-ldddie, to carry news, the fish, sdjva-guilie, to
accompany his free soul to worldly or extraworldly places, and the bull-
reindeer, sdjva-sarvd, to fight, as the noajdies alter ego, for power with
another noajdie. If the bull-reindeer was killed in the fight, the owner
also died (Bickman 1975, 144).

Thus the distinctions between the notions of free soul, guardian spirit, auxiliary spirit, are
by no means clear, and notions such as sdjva do not fit clearly in one of these categories.
The discussion about the nature of the Norwegian concept of gand also illustrates

the problem of the relations between Sami categories, Norwegian concepts, and the
theoretical concepts of the researchers.

Noaidi and shamanistic activities moving into modern times

Gand
The Historia Norwegiae (HN), written in Latin by an anonymous author in
approximately 1180, contains the oldest account of a Sami séance.” The scene begins
with a visit to a Sami dwelling by Norwegian merchants, and an explanation is given

concerning the Sami practice of magic.

11

34

For there are some of them who are venerated as prophets by the
ignorant populace, since by means of an unclean spirit that they call
a gandus they predict many things to many people, both as they are

Sunt namque quidam ex ipsis, qui quasi prophete a stolido vulgo venerantur, quoniam per immundum
spiritum, quem gandum vocitant, multis multa presagia ut eveniunt quandoque percunctati predicent; et de
longinquis provinciis res concupiscibiles miro modo sibi alliciunt nec non absconditos thesauros longe remoti
mirafice produnt. Quadam vero vice dum christiani causa commercii apud Finnos ad mensam sedissent, illorum
hospita subito inclinata exspiravit; unde christianis multum dolentibus non mortuam sed a gandis aemulorum
esse depraedatam, sese illam cito adepturos ipsi Finni nihil contristati respondent. Tunc quidam magus extenso
panno sub quo se ad profanas veneficas incantationes praeparat, quoddam vasculum ad modum taratantarorum
sursum erectis manibus extulit, cetinis atque cervinis formulis cum loris et ondriolis navicula etiam cum remis
occupatum, quibus vehiculis per alta nivum et devexa montium vel profunda stagnorum ille diabolicus gandus
uteretur. Cumque diutissime incantando tali apparatu ibi saltasset, humo tandem prostratus totusque niger ut
Aethiops, spumans ora ut puta freneticus, praeruptus ventrem vix aliquando cum maximo fremore emisit spiritum.
Tum alterum in magica arte peritissimum consuluerunt, quid de utrisque actum sit. Qui simili modo sed non
eodem eventu suum implevit officium, namque hospita sana surrexit et defunctum magum tali eventu interisse eis
intimavit: gandum videlicet ejus in cetinam effigiem inmaginatum ostico gando in praeacutas sudes transformato,
dum per quoddam stagnum velocissime prosiliret, malo omine obviasse, quia in stagni ejusdem profundo sudes

latitantes exacti ventrem perforabant; quod et in mago domi mortuo apparuit (quoted by Tolley 1994, 136).
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happening, and when delayed; and they draw desirable things to
themselves from far off regions in a wonderous way, and amazingly,
though themselves far away, they produce hidden treasures. By some
chance while some Christians were sitting at the table amongst the
Lapps for the sake of trade their hostess suddenly bowed over and died;
hence the Christians mourned greatly, but were told by the Lapps, who
were not at all distressed, that she was not dead but stolen away by the
gandi of rivals, and they would soon get her back. Then a magician
stretched out a cloth, under which he prepared himself for impious
magic incantations, and with arms stretched up lifted a vessel like a
tambourine, covered in diagrams of whales and deer with bridles and
snow-shoes and even a ship with oars, vehicles which that devilish
gandus uses to go across the depths of snow and slopes of mountains
or the deep waters. He chanted a long time and jumped about with
this piece of equipment, but then was laid flat on the ground, black all
over like an Ethiopian, and foaming from the mouth as if wearing a
bit. His stomach was ripped open and with the loudest roaring ever he
gave up the ghost. Then they consulted the other one who was versed
in magic about what had happened to them both. He performed his
job in a similar way but not with the same outcome — for the hostess
rose up hale - and indicated that the deceased sorcerer had perished by
the following sort of accident: his gandus transformed into the shape
of a water beast [whale], had by ill luck struck against an enemy’s
gandus changed into sharpened stakes as it was rushing across a lake
[deep water], for the stakes lying set up in the depths of that same lake
had pierced his stomach, as appeared on the dead magician at home
(translation from Tolley 1994, 137).

The whale in the HN séance story has often been interpreted to be a spirit helper.
The Latin text employs the word gandus. Hultkrantz states in a note, “The translation
of the word gandum in the Latin text is difficult. It is a Norwegian word meaning
“magic shot,” also “spirit-as-missile.” It is uncertain whether it is an assistant spirit or
a soul that is referred to in HN” (Hultkrantz 1978, 108 note 27). Hultkrantz, giving
attention to the missionary sources and the oscillation found among their accounts
of the function of the shaman’s soul and the helping spirit writes, “[This] once again
testifies to the close connection between both.... The oldest notice will be found in
Historia Norwegiae, where it is narrated how, during the shaman’s ecstasy, his assistant
spirit or his soul (gandum) removes itself from the body in the shape of a whale”
(Hultkrantz 1978, 100).
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Whereas Hultkrantz employs the term assistant spirit or soul, Uno Holmberg
[Harva] translates gandus with the term “shadow”:

The closeness of the connection between a man’s body and his “shadow”
is shown by an account of Lapp shamanism....during a shaman’s
journey in the nether world a hostile “shadow” struck out the stomach
of his “shadow,” the mishap being clearly visible in the magician’s real
body, which was lying in the tent (Holmberg 1927, 6).

The term gandus (Norwegian gand)” is also used in other sources. According to the
missionary Olsen writing in the 1710’s, when the noaidi has not received an adequate
payment he “shoots them [his clients] with his ‘gand’ arrows so that they fall down
dead, and therefore they fear him like the plague, and they dare not do anything bad
to him so that he will not be angered in the slightest.” Olsen continues, “[even] if the
Noid does not think ill of a person with whom he has become angry the Noide-gadze
immediately carries out his thoughts without his commanding them, and the Noid is
unable to control or direct them ” (Olsen as translated by Hultkrantz 1978, 56). From
Olsen’s account, we note that the noaidi’s gand and the noide-gadze (noaidi-companion,
modern spelling is noaidegizzi, pl. noaidegdccit) are the agents through which the noaidi
activity flows.

The Sami of today use the word bijar when indicating a spell. The word bijar

» <«

stems from the verb bidjaz, “to put,” “to place.” The gloss in the Nielsen dictionary
states, bijat (bijag), “a spell which is put on someone”(Nielsen 1979, Vol. 1, 173).
Sigvald related that “gand and bijat are from two different languages so they are not
quite the same but sometimes there can be the same understanding. When gand is
used by Norwegian-speaking Sami in my area, they mean bijaz.” The Finnish scholar
T. I. Itkonen (1891-1968) related the use of the terms, bijar and gopmi (ghost) by the
Inari Sami. An innocently injured person will visit the sorcerer and can be offered
the choice of using the bad (bijat) or a ghost (gopmi) to punish the one who injured
him.” Should he opt for a ghost, the sorcerer will employ the shadow of the ghost
(ovdasas) in the form of a bear to kill the one who injured, or, in the form of a wolf
to kill his reindeer. Itkonen continues that one must be sure of one’s business because
bijat and ovdasas will not harm an innocent person. In that case it will return to

the one who sent it, to the person who asked the sorcerer for his help or even the
sorcerer himself (Itkonen1946 as related by Paulson 1958, 36). Itkonen’s presentation
of the Inari Sami, corroborates the independence of the agents - an independence

12 For a historical overview of the term gand see Steen 1969, 55-62.

13 “Einsatz von Bésem (pijah, pahapijah) oder durch ein Gespenst (kobmi)
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also mentioned above by the missionary Olsen - and their predilection for justice in
returning to the one who sent it if the intended receiver was innocent.

Sigvald expressed disbelief in Itkonen’s assessment of the Inari Sami notion that
an ovdasas can be sent by the sorcerer. For Sigvald, an ovdasas is not sent. It is an
experience, which is not limited to the noaidi and it is through this experience that
one can know the future (for ovdasas see Chapter Three). Obviously one source
cannot account for the variety in the Sami notions due to the differences between
individual informants, to regional group differences, and to different time periods.
Variation may also be due to the interpretation and/or translation of the researcher
as suspected by Sigvald. Sami concepts today are subtle and full of nuances. A ghost
and bijat are not seen as identical, and bijar and ghost are not seen as equivalent to
a noaidegdzzi. The noaidegdccit are conceived to be the companions of the noaidi
that can be discharged to help in a variety of ways. A spell can be placed (4ijaz) by
attaching a ghost to a person or his materials. No distinction is made between soul
journey and spirit helper. It appears that they are not viewed as separate categories.
The noaids’s will is not the only determinant of the success of his efforts because when
the action is not just’ the helper will not carry it out but will turn against the sender.
There is a moral or equitable distinction made, but it is not the noaidi who is the
final arbitrator of justice. They are in grave danger when they are mistaken. The spirit
employed by the noaidi makes the assessment."

Categories of Sorcerer and Shaman
Hultkrantz distinguishes between sorcerer and shaman: “Witchceraft is anti-social and
cannot therefore, strictly speaking, be considered part of the shaman’s undertakings gua
shaman.” And “Whereas in later folkloristic records the existence of evil sorcerers among
the Lapps is taken for granted our old sources inform us occasionally how the noaidi
could become transformed into one. He turned, of course, into an evil opponent to his
shaman competitor, if there was one; the combat in the Historia Norwegiae rendered
above is one proof of this” (Hultkrantz 1978, 56). Hultkrantz assumes that the ‘combat’ is
not the rule and is occasional, but that assumption can not be substantiated.

Hikan Rydving has argued that words used in shamanistic context underwent
change after the 17" and 18" century. During this period the Sami were Christianized
and Rydving postulates that the Sami themselves did not continue to view the noaidi
as a religious functionary but more as a diviner and magician in accordance with the

14 In Hultkrantz’ assessment of earlier times, he wrote, “This was the way in which a shaman became a wizard.
He was potentially dangerous, because he had dangerous, morally indifferent helping spirits” (Hultkrantz
1978, 57). However, I would question if the assessments, ‘shaman becomes wizard’ and ‘helping spirits are

morally indifferent’, were made by the Sami themselves.
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outside — Scandinavian — understanding of the noaidi. This change in meaning over
time is supported by developments in the 20* century, but, as Rydving himself has
noted, the Sami have not been homogeneous in their views. Rydving writes that the
noaidi concept in the 19" century included a wicked and a good noaidi: a good noaidi
who released men from sorcery and a wicked noaidi who used magic to harm other
people (Rydving 1987, 202). Rydving utilizes the account of Lars Jacobsen Hetta
(1834-1897). Heetta, during his imprisonment after his participation in the1852
Kautokeino revolt (see Chapter Two), wrote of the religious and moral conditions in
Kautokeino. Hetta distinguishes between two main types: noaidi and geaidu (wizard,
witch). The word noaidi, is employed as a name of one of the types, and also, is the
generic term, which then includes geaidu as a subtype. The main difference is that
the noaidi could do evil, while the geaidu could perform wonders but could not do
evil to another person. The strongest of the noaiddit, called bora-noaiddit (eating-
noaiddiz), could make another person die “while lesser ones, who could harm persons
and property but not kill, were called guwlar’s or goanstaseggjes. A third group was
according to Hetta the juovsahaggje’s, who's task it was to divert the evil of the other
noaides’ (in Rydving’s English translation 1987, 200). Rydving concludes that
Hetta’s distinctions between the different types are due to their different attitudes to
and capacities concerning evil, baha (Rydving1987, 199-200)."

Hetta writes that sometimes a noaidi was also called juovssaheadd;i (modern
spelling). That was when a noaidi had threatened someone and this person went to
another noaidi to request his help. The helping noaidi must then, providing he was
stronger than the first, deflect the evil or return it to him who sent it, and this was
called juovssaheapmi (returning). Juovssaheapmi could also work when there was a
theft. In that case, the noaidi caused the thief to return what was stolen, the thief
being unable to control his own movements. Should the noaidi be able to deflect
the evil that another 7oaidi had threatened with, or could heal the one the other had
injured, he must be stronger than the first noaidi. Without being the stronger, he
could not begin anything, and there was the additional problem that the evil he could
not return would be directed at him. There were therefore not many nroaiddit who
dared to busy themselves with sending back (juovssahit) (see Haetta 1923, 75-6,). Turi,
a Sami writing in the beginning of the 20™ century, relates about the ability to send
back a ‘haunting’:

And noaides see things in brinnvin, they see everything.... [H]e sees
how the haunting was sent, and then he can turn it away once. But if

the one (who sent it) was much stronger than he, then it returns, but

15 I consulted L.J. Hatta’s text in response to a suggestion from the expert on Hetta, Nellejet Zorgdrager.
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then it often goes to haunt the relations of the haunted person....but if
the noaide is very much the stronger, then the spectre goes to haunt the
one who sent it. And if he is stronger still, then he sends it back to the
churchyard. But that must be a noaide of God, or a noaide who works

with God’s power (Turi 1966, 168).

We find here the concepts of ‘turning away’ and ‘sending back’, as described by Lars
Jacobsen Heetta in the 1850%s. ‘Returning’ (juovssaheapmi) the sent evil is performed by a
Juovssaheaddji-noaidi. According to Heetta’s account, a juovssaheaddyi can return evil, loss
and hurt. The notion of juovssaheaddji denotes that an especially capable person can turn
the course of events and correct an evil. Thus ‘returning’ or ‘correction’ is an important
element in the worldview as related by Hetta. Even though Hetta’s description of the
activities of the noaidi suggests that the noaidi, except for the juovssaheaddji, was mostly
connected with hurt and doing evil, I find this inconclusive for positing a change in the
concept of the noaidi. Turi’s account testifies to a continuing association of the noaidi
with ‘returning’. Therefore, I cannot agree completely with Rydving’s conclusions that the
term noaidi changed its meaning in a “post-shamanistic” society:

The pre-Christian Saami religion, with its special anthropology and
cosmology, was a necessary prerequisite for the noaide. Without

this context, the noaide could not function and only some minor
elements of curing and divining could survive the religious change.
This change of reality changed the meaning of the word noaide in
Saami consciousness. The new meaning came in accordance with the
outside understanding of the meaning of the word, and noaize became,
in postshamanistic terminologies, one term among many others for
‘diviner, sorcerer, etc. (Rydving 1987, 203).

Even though change may have occurred in the use of the term noaidi, the more basic
definition of the noaidi as the one who did noaidut (deals in the supernatural) may not
have changed in the perception of the Sami. The term noaidi for the pre-Christian Sami
may have included (as the generic term) the activities of diviner and sorcerer. If one
employs Hultkranezs definition of shaman, as Rydving does, anti-social undertakings
are excluded from the domain of the shaman. But the early missionary accounts do not
exclude anti-social undertakings from the domain of the noaidi. One might employ

the category shaman only as a subtype, that is, when the noaidi is in rapport with the
supernatural world on behalf of his group members, under the broader term noaidi.
However, such a dichotomy would be a construct of anthropology that may well obscure
a structural ambiguity in the position of the juovssaheaddsi that is essential to an adequate
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understanding of Sami perceptions and practices. Obviously the juovssaheaddji is a Sami
concept and not an anthropological ideal type. In the concept of the juovssaheaddji the
‘returning’ noaidi is exposed to danger and must be able to assess if his action is indeed
the one that corrects an injustice. The morality of his action depended not only on
intentions but also on results.

The Norwegian anthropologist Gjessing (1954) suggests that among Sami in
remote areas, shamanism appeared to have been preserved up until very recently.
Gjessing states, “The sea-Same, Anders Larsen (born 1870), has supplied valuable
information on the shaman profession, the preparation during isolation, and the
trance. There is no doubt that there were active 70aides during his childhood among
the sea-Sames in large areas of the coast of Troms and Finnmark” (Gjessing 1954, 27).
In addition he observes, “important is that these 7oaides are recognized and accepted
by the social group... in any event up to the late 19™ century probably even today,
shamanism and the noaize have been regarded as “covert” social institutions,” (Ibid.)
the overt social institution being Christianity. Like most researchers Gjessing uses the
terms noaidi and shaman interchangeably. He lists as distinguishing features of the
shaman the preparation during isolation, the trance and the recognition received by
the social group. These features are central to classic shamanic models. Some scholars
simply accept that historians of religion have established that the earlier noaidi was
a shaman, and identification between the earlier practitioner and the healer today is
taken as self-evident. Nergird (1994) considers the modern ‘helper’ (healer) to be the
modern form of the old noaidi, stating that as the term noaidi is no longer employed,
the Sami terms in use today that can mean shaman are guvldr and buorideaddji
(helper and improver). He thinks there is continuity between the earlier shamanic
and present day practices. If, as Louise Biackman stated, shamanism ‘orders’ the
Sami culture, he finds it inconceivable that such a basis would be missing from the
present day culture. Nergird notes that there are presently two health care systems
functioning side by side: one is modern and public, and the other is the ‘old in a new
form’, which is covered in silence. He states that the lack of publicity of the ‘old in a
new form’ is due in a certain extent to the law against the quack salver and to the fact
that in the Sami conceptual system one must not speak openly about being able to
help (Nergird 1994, 111-115). When Nergard states that the term noaid; is no longer
employed, he is acknowledging the local level of discourse.

The anthropologist Robert Paine considers the local discourse but does not
provide the locally employed term for the practitioner. Paine did extended fieldwork
in the 1950s on a Coastal Sami village (south of Hammerfest) in Western Finnmark.
He reviews material that he collected fifty years earlier in a 1994 article. In this
article he presents aspects of the supernatural world related to him by the villagers.
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His heading reads “Wizards (Saami noaide; Nwg. trollkar)” (Paine 1994, 356). He

is not clear whether the locals actually employ these terms for the ones they consult.
He compares the wizard to the earlier shaman. Paine writes, “He (sometimes she) is
prescient and can will persons to do his bidding, and most extraordinary of all, he
(like the Saami shamans of an earlier century) can be in two places at the same time”
(Ibid.). He notes that the most common occasion for a wizard to use his powers is to
abort theft. A wizard is able to render a thief immobile until the wizard releases him.
At other occasions a wizard is consulted to put a curse on someone felt to have caused
an injury; others go to a wizard to have such a curse removed. Paine reports being
told that one must not answer ‘like with like’ when confronted with evil, because
those who use evil will, sooner or later, themselves be destroyed by the powers of evil.
Paine suggests that the power of the wizard is of the kind whose roots are in the Sami
past (Ibid., 357). Paine does not make the leap to call the wizard a shaman; neither
does he give the word shaman as the English translation of noaidi. He notes as one of
the important defining features of the shamanic complex that the shaman could be in
two places at the same time, a thing equally true for the wizard.

The self-proclamation of the ability to help has been employed as a determining
element by the anthropologist Marit Myrvoll (2000) to delineate non-local healers,
who appear to be self appointed and claim an inheritance from the Sami shamanic
tradition, from current local healers. The non-local individuals are active outside of
the Sami cultural environment, for example, in Oslo. In Finnmark the use of the
term shaman is not prevalent; most people are unfamiliar with the term. Educated
Sami may be familiar with the term shaman for noaidi, as used by historians of
religion. According to my survey, however, the term shaman is not widely known. For
example, an elderly well read Sami answered to my question, “What do you know
about the shaman,” with, “That is a word I have never heard. From what language
is it and where does it come from?” I mentioned in the introduction that Mikkel
Gaup called himself a shaman but this may be due to the fact that Nergard assigned
him this term. The local newspaper will occasionally employ the term shaman when
covering an event in Olso. The term employed by the locals for the local healer is
often the Norwegian ‘leseren’ (reader). The anthropologist Britt Kramvig defines the
term: “Reading and reader are local concepts: reading is used in the ritual healing
process and readers are ritual healers that use words from the bible as one of their
healing methods” (Kramvig 2003, 179 note 59). Myrvoll argues for a distinction
between non-local and local healers. An individual who is called a shaman by the
media, may actually represent the Sami tradition less than an individual who does not
receive media coverage and is called by locals simply healer or reader.

Myrvoll addresses the question what elements demonstrate continuity. She posits
differences between the local healer and the non-local shaman suggesting applying
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the term ‘new-shaman’ to non-local practitioners. She suggests that different contexts

frame the practitioners as follows,

- the noaidi was the pre-Christian shaman in the pre-Christian context;

- the traditional healer or ‘/eseren’ (reader) may be placed within the Christian
context; and

- ‘new-shaman’ placed in a new-religious context.

She argues that the pre-Christian Sami shaman was the central person for
religious practice; the roles filled being complex and manifold such as medicine
man, diviner and priest. She thinks that in the second context (the traditional
healer within the Christian context) the rituals involving the drum and sacrifice are
gone but that the roles of healer, diviner, advisor and exorcist are still there. The
third context, resulting from a new religious impulse after the State Church has
lost influence, follows after a general secularization. Within the third context the
knowledge is found in oral and written traditions, and the individual is responsible
for his/her own spiritual development. The difference between the first two and the
third group of ‘new shamans’ includes that the ‘new-shamans’ are not chosen by an
elder; they chose themselves; they are not necessarily embedded in a community in
Northern Norway, and they are active in giving workshops on shamanism. Myrvoll
calls the giving of these workshops a public administration of the practices, thus
emphasizing that the ‘new-shaman’ practices in a public way. Myrvoll explains that
this public administration contrasts with the edict for the pre-Christian noaidi and
the current healer/reader, that it is imperative for keeping the power to maintain
silence about it. She acknowledges the view of those who practice as ‘new-shamans’:
their view that the content of the knowledge does not change by the administration.
But she is aware that their view does not agree with locally held views. The new-
shamans assume that knowledge is available for all and that the knowledge can be
developed. In the context of the traditional healing the knowledge is secret, one is
specially chosen because it is from God, and in addition it is strong and dangerous
knowledge (Myrvoll 2000, 35-46).

Myrvoll states that an important difference between the ‘new-shaman’ and the
traditional healer is to be found in the transference of the role. In the community
known by Myrvoll, the reader is seen as a tool for God’s power, while using gand is
seen as serving Satan. The reader is in the first place a healer, and ‘a bli lest pg (to
be read on) is the expression used when one visits a reader to be healed. She sees the
continuity between the earlier shaman and the reader in the transference of the role.
Both are chosen to assume the function and the knowledge is taught; both are alone
with the knowledge and the promise of silence concerning the knowledge is absolute.
The secret knowledge is only for the few. They may make use of dreams, visions of
ghosts and underground people. Noting a specific case, she writes that when the
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reader for the area was approaching an advanced age, there was speculation as to who
would become the reader after his death. When he passed away, everyone knew who
his successor was (Ibid., 41-42). Myrvoll emphasizes that the determining element
for the traditional healer is the social environment, stating that there are no healers
without those who need them. Human need is the base for their existence, “as long as
there is a need for a healer, they will be found” (Ibid., 45).

The distinctions Myrvoll makes between the ‘new-shaman’ and the traditional
healer are useful. They provide a clear argument to distinguish between the locally
active, traditional healer and those who claim to be connected to a tradition but are
not active in the locality of the tradition. Myrvoll finds continuity between the roles
filled in pre-Christian times and the roles filled today, which include healer, diviner,
advisor and exorcist, and continuity in the transference of the role. Comparisons are
hazardous, but I have also observed these roles (see Chapter Five and Six) and the
transference of the role is still in practice.

Even though some shamanic traditions may still play a part in the modern healing
methods, they can not be identified with it. How researchers identify the practitioner
is important for the recognition of traditional patterns in present day practice. It is of
particular importance to note the context in which the practices are viewed. Does the
knowledge employed in the practice come from the ancestors, from the devil, from
the Christian God, or can it be developed by mental techniques? When does the lack
of continuity in the context make further comparisons futile? A defining element of
the shaman mentioned by Gjessing was the shaman’s recognition by the social group
and indeed recognition would be important for the continuity of the context. The
performance of the role of shaman is by assignment of the social group. The group
views the activity within a certain context, which may entail that they did not choose
this individual but that the spirits or ancestors did. Between past and present there
may be change in the function and the practitioner may become more marginal
having moved from the public sphere to the private. However the element of being
chosen rather than self-chosen may still be relevant. Nergird has noted that within
the Sami conceptual system the practitioner may not speak openly about the ability
to help. The practitioner may not be a self-proclaimed or self-chosen practitioner (see
also Myrvoll).

Trance — ecstasy
The ecstasy/trance of the shaman stimulated interest and speculation already from the
carliest foreign observers. Both Schefferus and Laestadius ponder over the lifeless state
of the drummer. They are not restricting themselves to reporting the Sami worldview
and speculate about ‘objective truth’. Schefferus gives ample room in Lapponia for the
opinions of his sources stating that there were many who were of the opinion that the
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soul really leaves the body of the drummer whilst he lies ‘lifeless’, and returns afterwards.
Schefferus does not specify exactly who these ‘many’ were, whether Sami or clergymen
who had accepted the concept of body and soul separation as related by Sami informants.
In his opinion the concept is erroneous. The soul has not left a person but only the active
faculties have been stifled, which makes the drummer lie in a trance. Already proceeding
from 1673 there is a discussion of what ‘actually’ is happening during the lifeless state.

Laestadius’ sermons after 1845 led many Sami in his congregation to elated
emotional expressions, which were characterized by exalted joy or intense regret,
ecstatic phenomena that could be accompanied by visions. This heightened emotional
expression was called /ikutuksia, a Finnish term for movement. Laestadius saw
liikutuksia as an expression of deep religious experience, thereby giving the experience
a positive value. He viewed it as a general human potential, rather than typically
Sami, noting that such experiences were mentioned in the Bible.

Many researchers have posed the question of continuity between past and
present practices of ecstasy. Gjessing (1954) noted the important role played
by ecstasy in the Sami shamanism of the past, and suggested that a relationship
can be made between the ecstasy of the shamans of the past and the expression
of ecstasy (litkutuksia) during the Laestadian meeting. He stated that within
Laestadianism ecstasy was sanctioned and could be openly expressed, positing
within Laestadianism persistent covert cultural and social phenomena continue to
work underground (Gjessing1954, 27-31). In 1962 Hultkrantz firmly posited a
connection between the /iikutuksia during Laestadian meetings and the shamanic
ecstasy. He concluded that even though the former Sami religion is only a memory,
something of its spirit is active in the religious observan