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Arbediehtu-
figasuorggi
huksen

Alggahus

Dat girji sisttisdoalla c¢allosiid arbe-
virola$ dieduid ja mahtuid doku-
menteremis. Artihkalcoakkaldat lea
Arbediehtu-pilohtaproseavtta boadus
(g¢. gova 1). Callit govvidit geavatlas
ja teorehtalas beliid arbedieduid
dokumentasuvnnas, ee. diin fattain:

e arbevirola§ sami doahpagat ja
diehtoteoriijat,

e lagas gulahallan baikegottiiguin,
chtalas ja juridihkalas$ gazaldagat,
arbedieduid ja kulturmuittuid
oktavuohta baikkalas identitehtii,
digitala diehtovuorkkaid habmen,
servodatstruktuvrrat mat dor-
jot dahje hehttejit arbedieduid

ceavzima ja ovdaneami.

Dat artihkal¢oakkaldat lea lavki
hukset arbediehtu-fagasuorggi. Pro-
Seavtta ovttasbargoguoimmit leat
vasihan ahte Samis lea stuorra darbu
bagadallamii ja gelbbolasvuoda

Building up the
Field of Study and

Research on
Sami Traditional
Knowledge

(drbediebtn)

Introduction

This book contains articles on
the documentation of traditional
knowledge and skills. The collection
of articles is the result of the
Arbediehtu Pilot Project (see Picture
1). Articles were originally written
in many languages: North Sami,
Norwegian, Swedish and English. In
the English texts, we use the term
Sapmi which is the North Sami
word for the land of the Sami people,
or Samiland. Sapmi refers to the
traditional living areas of the Sami
in four countries: Norway, Sweden,
Finland and North-Western Russia.

The authors of the articles examine
practical and theoretical aspects of

Working with Traditional Knowledge: Communities, Institutions, Information

Systems, Law and Ethics. Writings from the Arbediebtu Pilot Project on

Documentation and Protection of Sami Traditional Knowledge.
Diedut 1/2011. Sami allaskuvla / Sami University College 2011. 13-57.
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loktemii arbevirolas dieduid ja
mahtuid dokumenteremis ja
sihkarastiimis. Proseaktabargiid,
arbecehpiid ja baikegottiid oktasas
oaidnu lea leamas na: arbediedut
galget leat avkin sami baikegottiid
ceavzilis ovdaneapmai, iesdovdui ja
loaktimii.

Arbedichtu-pilohta-

proseavtta ulbmil

Vialdoulbmil lei ovddidit vuogi duo-
dastuhttit sami arbedieduid, mat leat
ealli samekultuvrra oassin ja galget
boahtte diggis ge ealihit baikegottiid.
Proseakta fokuserii fuopmasumi
gulahallamii baikegottiidguin, doku-
menterenbargui ja vurkema eavt-
tuid cielggadeapmai. Proseavtta
riektevuoddu lea Ovttastuvvon
Nasuvnnaid Konvensuvdna bio-
logala§ manggabealatvuodas ja
erenoamazit artihkal 8 (j) arbe-
dieduid 7z situ (baikki alde) seaillu-
heamis (UN Convention on Biological
Diversity, www.cbd.int). Proseavtta
metodalas vuodu habmen oaccui
inspirasuvnna eamialbmot metodo-
logiijain, aks$uvdnadutkamis ja
eamialbmotdutkama bohtosiin

mailmmeviidosaccat.

Pilohtaproseakta fatmmastii matta-,
julev- ja davvisami guovlluid Norg-
ga beale Samis, sihke rittus ja sis-
eatnamis. Dat manggabealatvuohta
lea leamas prosektii stuorra riggo-
dahkan. Dat lea jamma ozZon

14

documenting traditional knowledge,
in e.g. the following spheres:

e traditional Sami concepts and
epistemology,

e close communication with
communities,

e cthical and legal issues,

e the connection of traditional
knowledge and cultural monu-
ments and relics with local
identity,

e the creation of digital infor-
mation systems,

that

significant for the sustenance

and development of traditional
knowledge.

e social structures are

This collection of articles is a step
towards building up a field of know-
ledge called drbediehtn (‘Sami tradi-
tional knowledge’). The wvarious
experiences from the project indicate
that there is a great need for guidance
and enhancement of competence
in the documentation and securing
of traditional knowledge and skills
in Sapmi. The project workers, the
tradition bearers and the local
communities the
project have all been of the opinion
that traditional knowledge should
contribute to firm, sustainable
development as well as improved
self-esteem and well-being in local

involved in

Sami communities.
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program for dokumentasjon, bevaring, beskyttelse og lagring av samisk tradisjonel| kunnskap.  Gjennom
pros]ekist skal |okal rettstenking sikres og samiske lokslsamfunn styrkes.

Asbediehtu er et pilotprosjekt som er finansiert av Sam

etinget og Armeids- og

Dette er et
prosjekt

jekt for urfolk: samisk

&) GALDU

% FAVLLIS
S B ok singrarrrk

Govva 1: Arbediehtu-proseavtta
ruovttusiidu, www.arbediehtu.no,

doaimmai proSeavtta ovttas-
bargoguimmiid oktasas$ deaivvadan-

baikin.

Picture 1: The partners of the project
used the website of the Arbediehtu
Project, www.arbediehtu.no, as their

meeting place.

buot ovttasbargoguimmiid jurdda-
$it ja vuhtii valdit ahte Sapmi lea
girjai. Dat vasiahusat leat vaikku-
han dokumenterenvugiid valdo-
prinsihpaid habmemii. Arbe-
virolas dieduid ja mahtuid doku-

Ihe objective of the
Arbediehtu Pilot Project

The main objective was to develop
methodology for the documentation
of Sami traditional knowledge,
which is a present, and hopefully
future, intrinsic part of living
Sami culture. The project focused
on documentation through close
collaboration with local communities,
as well as on evaluation of pre-
conditions for the design and
construction of information systems
for storage of documented drbediehtu.
The UN Convention on Biological
Diversity and especially its Article
8 (j) on the in-situ conservation
of traditional knowledge shaped

15
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menterema valdoprinsihpat pilohta-
proseavttas leat leamas na:

e baikkdalas drbevieru ja giela
dovdamus,

e laga$ ovttasbargu baikegottiiguin
ja arbecehpiiguin,

e baikkalas halddaseapmi ja
dieduid bisuheapmi baikegottiin,
geabbilvuohta,
darbu reflekteremii.

16

the legal framework for the pilot
project (see www.cbd.int). The
methodological basis of the project is
the methods, ideas and experiences
from indigenous methodologies and
action research, and the results of
indigenous research worldwide.

The pilot project covered both
coastal and inland areas of the South,
Lule and North Sami regions of
the Norwegian part of Sapmi. This
diversity has enriched the project
in many ways. It has made all the
participants continuously reflect
on and take into consideration
the great cultural variety in Sapmi.
This experience has influenced the
formulation of the main principles for
documentation. In the pilot project,
we have applied the following key
principles in documenting traditional
knowledge and skills:
e good knowledge of local
traditions and languages
e close cooperation with commu-
nities and tradition bearers
e creation of conditions for
local control and ensuring that
documented information will
stay in the communities
o flexibility
e the need for reflexivity.



Working with Traditional Knowledge: Communities, Institutions, Information Systems, Law and Ethics

Arbedichtu, birgejupmi
ja drbeceahpit:

doahpagastin

Proseakta lea metodalaccat bohciidan
eamialbmot metodologiijain. Eami-
albmot doahpagiid, dieduid ja vasa-
husaid geavaheapmi odda dieduid
buvttadeamis (knowledge building),
teoretiseremis ja akkastallamis lea
eamialbmot metodologiijaid vuoddo-
prinsihppa. Das cuovvu maiddai
eamialbmoga krediteren konseapt-
taid ja dieduid ovddas, baikkala$
gullevasvuoda arvvus atnin ja
siskkaldas manggabealatvuoda ¢alm-
mustahttin.

Arbevirolas diednt ja mihtnt -doahpagii
leat simegielas oanehis molssaeavttut.
Davvisamegielas leat doahpagat
darbediehtu dahje drbemdihttu, matta-
samegillii lea aerpiemaabtoe ja
julevsamegillii fas drbbediehto. Dan
c¢allosis geavahuvvo davvisamegiel
doaba 4rbedichtu,
proseaksta introduserii fagala$
geavaheapmai 2008 rajes sihke
sami Norgga
ritkkaidgaskasas
birrasiidda mat barget traditional
knowledge -suorggis (g¢. maiddai
Wikipedia, http://no.wikipedia.org/
wiki/%C3%81rbedichtu).!

man min

akademiijas ja
nasunala ja

1 Arbediehtu-sani ¢alala§ geavaheami
birra, g¢. omd. J. Porsanger callosis dan
coakkaldagas.

Concepts of traditional
knowledge, livelihood

and tradition bearers

The project has been inspired by
indigenous methodologies. The basic
principle of indigenous metho-
dologies is the use of indigenous
concepts, indigenous knowledge
and experiences in knowledge
building, theorising and argumen-
tation. This also entails giving
credit to indigenous peoples for
their knowledge, respecting the
knowledge belonging to a particular
local community, and making Sami
internal cultural diversity visible.

In the North Sami language there
is a term for traditional knowledge
and skills, namely drbevirolas’ diedut
Ja mahtut. There are also shorter
variants, like drbediehtu or drbemihtin
in North Sami, aerpiemaabtoe in South
Sami, and drbbediehto in Lule Sami.
In this article, we use the North
Sami word drbediehtn, which literally
means ‘inherited knowledge’. Our
project introduced this concept to
academic use in 2008 both for Sami
academic circles and for Norwegian
and international researchers in the
field of Sami traditional knowledge
(for more about the concept, see also

17



Diedut 1/2011

ProsSeakta

Arbediehtu lea
ga viisodat ja mahtut, maid
olbmot leat jahkecudiid cada
ovddidan iezaset birgejupmai.
Arbediehtu lea fievrriduvvon
buolvvas nubbai njalmma-
laccat ja bargguid bokte. Dat
jotkkolasvuohta catna vassan-,
dala ja boahtte aiggi oktii
arbediehtu-konseapttas.

samealbmo-

lanserii Aarbediehtu-

konseaptta ee. cuovvovas faga- ja
samepolitihkala$ birrasiidda:

18

Ruotas: Centrum for biologisk
mangfald ja Samediggi (2008,
Ostersund), Upmi universi-
tehta Sami dutkamiid guovddas
Vaartoe (2009, Upmi)
Lapppi
tehta ja erenoamazit Arktalas
guovddas (2009 ja 2010 Roavve-
njarga)

Norggas (ee. BioForsk,
NORUT, Tromssa universi-
tehta, Finmarkku allaskuvla,
Finmarkku opmodat, Stahta
luonddubearraigeahécu  Statens
naturoppsyn,  Finnmarkku
fylkamanni ja gielddat, Norgga
Kulturraddi, Norgga UNESCO
doaimmahat)

Suomas: universi-

ritkkaidgaskasas dasis ee.:
Sami Parlamentaralas Raddi
(2008, Roavvenjarga), Sami-

raddi (2009, Guovdageaidnu),
Tebtebba Foundation (Indige-
nous Peoples’ International Centre for

Wikipedia, http://no.wikipedia.org/
wiki/arbediehtu). !

Arbediehtu is the collective
wisdom and skills of the Sami
people used to enhance their
livelihood for centuries. It
has been passed down from
generation to generation both
orally and through work and
practical experience. Through
this continuity, the concept of
drbediebtu ties the past, present
and future together.

The project launched the concept of
darbediehtn in the following academic
and Sami political circles:

In Sweden: the CBM Swedish
Biodiversity Centre (Centrum
for biologisk mangfald) and the
Sami Parliament (2008, Oster-
sund), the Centre for Sami
Research/Vaartoe of the Univer-
sity of Umea (2009, Umed);

In Finland: the University of
Lapland and especially the
Arctic Centre (2009 and 2010,
Rovaniemi);

In Norway: BioForsk, the
Northern Research Institute
NORUT, the University of
Tromse, Finnmark University
College, the Finnmark Estate,

1

About the use of the word drbediehtu

in writing, see for example J. Porsanger’s
article in this book.



Policy Research and Education,
Philippines, www.tebtebba.org)
(2010, Karasjohka), ON Biste-
vas Forum eamialbmotassiin
(2010, New York), Kanada
eamialbmotmahtu assedovdit
En’owkin Center bokte (2010,
British Columbia, Okanagan
indianaid kultur- ja giella-
guovddas), WINHEC, World
Indigenous Nations Higher Education
Consortium (www.win-hec.org)
(2010, Guovdageaidnu), World
Commission of Protected Areas
(2010, Anar).

prosSeavtta partnerasahusat
leat gaskkustan arbediehtu-
konseaptta iezaset fagala$
kanalaid ja oktavuodaid bokte.
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Statens naturoppsyn / the Not-
wegian Directorate for Nature
Management, the county council
and local councils of Finnmark,
the Arts Council of Norway, the
Norwegian UNESCO Office,
etc.;

Internationally: the Sami Parlia-
mentary Council (2008, Rova-
niemi), the Saami Council (2009,
Kautokeino), the Tebtebba
Foundation, Philippines
(Indigenous Peoples’ Inter-
national Centre for Policy
Research and Education,
www.tebtebba.org) (2010,
Karasjok), the UN Permanent
Forum on Indigenous Issues
(2010, New York), Canadian
experts on indigenous knowledge
via the En’owkin Centre,
Okanagan Cultural and Language
Centre (2010, British Columbia),
WINHEC, World Indigenous
Nations Higher Education
Consortium (www.win-hec.
org) (2010, Kautokeino), the
World Commission of Protected
Areas (2010, Inari), etc.

The partner institutions in the
project have promoted the
concept of drbediehtn through
their own information channels
and contacts.
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Dat doaba lea jo cieggan fagagillii,
vuosttazettiin davvisamesamegillii.
Lea mearkkasahtti ahte arbediehtu-
tearbma lea luoikkahuvvon maiddai
daro- ja ruotagillii. Davvisamegiel
doahpaga sahttd oaidnit dain daro-
ja ruotagiel teavsttain mat leat sami
arbevirolas dieduid ja mahtuid birra.?
Sapmelaccat leat arbevirolaccat viez-
zan birgejumi luonddubirrasis. Atbe-
diedut gullet lunddolac¢cat buot arbe-
virola$ birgenvugiide ja ealdhusaide.
Dan sivas go arbediehtu lea nu
viiddis ja manggalagan, de oanehis
pilohtaproSeavttas mii fertiimet
valljet fokusa ja raddjet bargguid.
Mii bijaimet valdofuopmasumi arbe-
dieduide, mat gusket birgejupmai:
ekonomiija ja/dahje servodateallima
dafus.

Arbevirolag sami addejumis birge-
jupmi manggabealat ollis-
vuohta ja lea cadnon ceavzilis
ovdaneapmai, arvvuide, resurssaid

lea

ceavzilis geavaheapmai ja sosiala
fierpmadahkii. Ollisvuohtan birge-
jupmi ii leat ¢adnon ekonomala$
vuoitui. Deaddu bearehaga ekono-
mala$ vuoitui livécii bidgen (frag-
menteren) birgejumi-doahpaga adde-
jumi. Birgejupmi-konseapttas lea

2 Centrum for biologisk mangfald ja Ruota
Samediggi almmuhedje aiddo baliid (2010)
girjji ruotagillii ”Arbediehtu: samisks
kulturary och  tradisjonel] kunskap” (sami
kulturarbi ja arbediehtu), man Asa Nordin
Jonsson doaimmahii. Girjjis geavahuvvo
tearpma drbediehtn, man gullevasvuohta
davvisamegillii ii boade ovdan.
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The concept of drbediehtu has already
become an established academic term,
first of all in North Sami. Notably,
the term drbediehtn has also been
borrowed into Norwegian and
Swedish. The North Sami term is
found in Norwegian and Swedish
texts that deal with Sami traditional
knowledge and skills.”

Traditionally, the Sami have used
nature as their source of livelihood.
Traditional knowledge is an inevi-
table part of all traditional means
of livelihood and ways of living. As
traditional knowledge is a compre-
hensive and complex phenomenon,
the scope of the work of our
pilot project must be limited. We
decided to focus on the traditional
knowledge connected with the
concept of birgegupmi (a North Sami
term for ‘life sustenance, livelihood’)
in the spheres of economy and/or
social life.

In the traditional Sami understanding,
birgejupmi (maintaining a livelihood)
is a complex phenomenon and a
process, which is connected with

2 Centrum for biologisk mdngfald and the
Swedish Sami Parliament published
recently (2010) a book called *Arbediehtu:
samiskt kulturary och tradisjonell kunskap”
(Arbediehtu: Sami Cultural Heritage and
Traditional Knowledge) in Swedish. The
book is edited by Asa Nordin Jonsson. The
publishers use the Sami term drbediehtn
consistently, without explaining however
that the concept comes from North Sami.
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Birgejupmi lea olbmuid
(indiviiddaid ja servosiid)
vuohki ceavzit ja ovdanit
dihto guovllus ja dihto
resurssaiguin, mat leat dahje
sahttet gavdnot luonddu- ja
sosiala birrasis. Birgejumi
eaktun lea mahtolasvuohta,
geabbilvuohta, fagalas ja sosiala
gelbbolasvuohta. Birgejupmi
catni oktii olbmuid/servosiid,
duovdagiid ja luonddubirrasa,
ekovuogadaga, dearvvaslas
sosiala ja vuoignalas ovda-
neami ja identitehta.

baicce dehalas ahte luonddubirrasa
ja servodaga ballansa (dassedeaddu)
doalahuvvo ja ahte rumaslas, psyka-
las ja sosiala dearvvasvuohta
fuolahuvvo. Birgejupmi lea nappo
olbmuid ja
servosa eallinvuohkai, mas leat
ekonomala$, sosiala ja vuoinnalas
bealit. Birgejupmi lea proseassa,
mas luonddu- ja sosiala resurssaid
geavaheapmi rievdd aiggis aigai ja
dilala§vuodas nubbai. Dat gaibida
gelbbolasvuoda, geabbilvuoda ja
baikkalas arbedieduid geavaheami ja
ovddideami 7 situ.?

¢adnon ovttaskas

3 Birgejupmi-doahpaga ¢ilgehusa vuoddun
lea ee. proSeavtta nuppi jodiheaddji ja
koordinahtora Liv @stmo almmutkeahtes
guorahallan birgejumi birra.

Birgejupmi is to be under-
stood as livelihood, survival
capacity, and the way people
(individuals and communities)
maintain themselves
certain area with its respective

in a
resources, which exist or
can be found in the natural
and social environment. It
skills,
resourcefulness, reflexivity and

requires know-how
professional and social compe-
tence. It ties together people/
communities, landscape and
the
ecosystem, healthy social and
spiritual development, and
identity.

natural environment,

sustainable development, values,
the sustainable use of resoutces,
and the social network. As a whole,
livelihood is not limited to economic
profit alone. Too much emphasis
on economic profit would have
fragmented the traditional notion of
birgegupmi, maintaining a livelihood.
Instead, the concept of birgejupmi
necessitates maintaining a balance
between the natural environment
society and attending to
people’s physical, mental and social
health. This is because livelihood
is primarily connected with the
individual’s and community’s way

and

of living that involves economic,
social spiritual aspects.
Birgejupmi is a flexible process in
which the use of natural and social

and
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ProSeavttas alggu rajes evttohuvvui
arbeceahppi-doaba bargoreaidun,
“informanta”-tearpma sadjai. Sanit
giellaleabppi, silbaleabppi, libkaleahppi,
dibtorceahppi leat movttiiddahttan min
duddjot arbeceahppi-doahpaga.

Arbeé’ea]]ppi lea olmmos gii
vudolaccéat halddasa arbe-
virolas dieduid ja mahtuid, ja
gean baikkalas servodat atna
¢eahppin iezas suorggis.*

4 Dichtima ja mahttima birra arbedieduid
oktavuodas, g¢. G. Guttorm callosa dan
coakkaldagas.
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resources varies from time to time
adapting to changing conditions
and circumstances. It requires
competence, resourcefulness and
the use and development of local
traditional knowledge 7 situ.’

Right at the outset of the project,
the project participants decided to
use the term drbeteahppi (‘tradition
bearer’) as a conceptual tool instead
of the term ”informant”. We were
inspired to create this term by such
Sami words as giellateahppi (‘master of
language’), silbaleahppi (‘silversmith’,
literally ‘master of silverwork’),
libkaceahppi (‘lawyer’, literally
meaning ‘master of law’), dibtorieahppi
(‘computer specialist’, literally ‘master
of computers’).

Atbeé’eabppi is a person who
is, in a profound sense, a master
of traditional knowledge and
skills and who is considered to
have skills in his/her own field
by his/her community.*

3 These considerations about the concept
of birgejupmi are based on Liv @stmo’s
(the project manager and coordinator of
the Arbediehtu Pilot Project) unpublished
report on livelihood.

4 For more on knowing and skills in
connection with traditional knowledge see
G. Guttorm’s article in this book.
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Samegiela ovddideapmi calalas
giellan hastala ja gaibida odda saniid
(tearpmaid) duddjoma. Njalmmalag
samegiella lea rikkis galdun
fagatearpmaid duddjomii sihke same-
dutkama ja calala§ samegiela
varas mudui ge. Maiddai odda
dilalasvuodat bohcciidahttet darbbu
odda saniide, dalle go ovdamearkka
dihtii vuorrasiid cehppodat ja
vasahusat gaskkustuvvojit ¢alalaccat.
Arbediehtu-fagasuorggis lea darbu
odda tearpmaide, maid geavaha
dokumenteremis, vurkemis ja
digitala diehtoteknologiijain.

Arbeceahppi-doaba lea goit eambbo
go dussefal odda satni. Proseakta-
bargiid oainnu mielde ”informanta”-
doaba deattuha fapmorelasuvnnaid
eahpedassasasvuoda. ”Informanta”
lea diehtoaddi, guhte add4 oasi iezas
cehppodagas ja dieduin earaide. Dat
dieduid sirdin dahpahuvva dabalaccéat
ovtta guvlui ja ¢uovvu dabalas ja
sajailduvvan dutkanparadigma, mas
oassebealit eai leat dassedrvosaccat,
vaikko diehtoaddi adnojuvvosii arv-
vus ja oaccosii muhtinlagan gutni.
”Arbeéeahppi”—doahpaga bokte mii
viggat calmmustahttit eard para-
digma. Arbeceahppi diehta ja méaht-
ta, gaskkusta dieduid, neavvu ja
bagadalla (g¢. gova 2). Sus lea
assedovdi autoritehtta baikkalas
servosis. Son lea ovttasbargoguoibmi
dokumenterenvugiid ovddideamis.

ProSeavtta jurdda lea leamas ahte
arbeceahpit nevvot ja bearraigehccet

The development of the Sami
language as a written language
entails the design of new words
(terms). Spoken Sami is a rich source
for creation of professional jargon
both for Sami research and also
for written Sami in general. New
situations create the need for new
words, e.g. when the expertise and
experiences of the elders are to
be disseminated in writing, which
is a2 new form of dissemination
of traditional knowledge. In the
darbediehtn field of knowledge, there
is a need for new terms that can be
used in documentation work, in
recording and in digital information
technology.

However, the concept drbeceabppi is
much more than just a new word.
According to the project workers, the
term “informant” implies unequal
power relations. An informant” is
a person who provides information
by giving part of his/her skill and
knowledge to others. Such transfer
of information usually takes place
in one direction and complies with
the usual and established research
paradigm in which the parties
are not equal, even though the
provider of information might be
appreciated and credited in some
way. Through the concept arbeieahppi

— ”bearer of tradition” — we try to

make another paradigm visible. A
bearer of tradition knows, has skills,
disseminates knowledge, guides and
gives advice (see Picture 2). In the
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Govva 2: Osvald Sundnes, 83 jagi
boaris arbeceahppi Mearrasami guovd-
déza proSeavttas 2009s, Nuorinjarga,
Billdvuotna.

Govven: Sigvald Persen.

Picture 2: Osvald Sundnes, 83-years old
tradition bearerinthe project of the Sea
Sami Centre of Expertise in 2009, Nuori-
njarga, Billdvuotna.

Photo: Sigvald Persen.

ahte dokumenterenvuogit leat
baikegotti oainnus dohkkalaccat,
vastidit sin eavttuide ja darbbuide,
ja dahkkidit arbedieduid baikkalas
halddaseami. Danu arbeceahppi
lea lunddolas oassebealli dokumen-
terenbarggus, man bohtosat galget

leat sutnje ja su baikegoddai avkin.
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community he/she is an expert who
has authority. He/she is a partner in
the development of documentation
methods.

One of the objectives of the pilot
project has been to secure the
participation of tradition bearers
with the following objectives: to
give advice and to ensure that
the documentation methods are
acceptable to the community and
agree with its requirements and
needs, and that local control of
traditional knowledge is secured.
Thus, the tradition bearers are equal
partners in documentation, the
results of which must benefit both
the knowledge holders themselves
and their community.
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Proseavtta
ovttasbargoguoimmit

Vihtta sami asahusa ja baikkalas
arbeceahpit matta-, davvi- ja julev-
Samis Norgga bealde cadahedje
dan proseavtta ovttas (g¢. gova 3).
Ovttasbargoasahusain ledje iezaset
dokumentasuvdna-proseavttat.
Muhtin proseaktaoasit ledje ¢adnon
Arbediehtu-ovttasbargui na:

o Arran — julevsime guovdas
Divttasvuonas oassalasttii iezas
prosSeavtta bokte arbevirola$
ritualaid birra, mat leat ¢adnon
olbmo eallimii riegadeami rajes
havdadeami radjai ("Fra wvugge
til grav”). Arbediehtu-bargui
valljejuvvui erenoamazit kon-
firmasuvdnii ja japmimii guoski
ritualat.

o Saemien Sijte — mattasami musea
ja  kulturguovddas Sndasas

oassalasttii iezas proSeavtta

bokte arbedieduid ja
kulturmuittuid ovttastahttin
geh¢cojuvvui mattasamiid
identitehta nannejeaddjin

("Saemieh Saepmesne — I det samiska

rummet”). Arbediehtu-bargui

valljejuvvui ehtala§ neavvagiid

mas

ja  servodatdialoga vugiid
ovddideapmi.
o RiddoDuottarMuseat — musea-

ovttastus Oarje-Finnmarkkus
(Jahkovuonas, Porsanggus,
Karasjogas ja Guovdageain-
nus) oassalasttii  guovtti
proseavtta bokte: arbediedut

The partners in the project

The project was carried out by five
Sami institutions together with
local bearers of tradition from the
South, North and Lule Sami regions
of Norway (see Picture 3). The
partner institutions ran their own
documentation projects. Parts of the
projects were connected with the
Arbediehtu Project in the following
way:

o Arran — julevsime gnovdisj, a Tule
Sami Centre in Divtasvuodna/
Tysfjord, participated through
its own project on traditional
rituals which take place in a
person’s life from birth to death
(Fra vugge til grav, ”From cradle to
grave”).
rituals dealing with confirmation
and death was chosen as part of
the Arbediehtu Project.

o Saemien Sijte, a South Sami

Documentation of

museum and cultural centre
in Sndsa, participated in the
cooperation through its
project which examined how
the involvement of traditional
knowledge in the documentation
of cultural landscape could
strengthen South Sami identity
(Saemieh Saepmesne — 1 det samiska
rummet |/ In the Sami Space).
Development of ethical guide-
lines and methods for com-
munity dialogue were chosen
for cooperation activities in the
Arbedichtu Project.
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darfegoadi huksemis ja bohcco-
ja njurjonahkki diksuntekno-
logiijas. Arbediehtu—barggu
olis deattuhuvvui erenoamazit
filbmenvugiid ovddideapmi arbe-
dieduid dokumenteremis.

o Mearrasami diehtognovddas Billa-

Porsagggus
lasttii iezas proseavtta bokte
njuorjoterminologiija birra.
Arbediehtu-barggu olis vuoru-
huvvui arbedieduid wvurken,
systematiseren ja gaskkusteapmi
baikegoddai.

o Sdmi allaskuvla Guovdageain-

vuonas 0assa-

nus koordinerii ovttas-
barggu. Arbedieduid doku-
menterenvugiid ovddideapmai
proseavttas
Guovdageainnu dalonsamiid
meahcceaddejumis. Erenoamas

¢adahuvvui

fokusa lei gulahallamii baike-
gottiin.

Opvttasbargoasahusaid iezaset baikka-
las proseavttat leat leamas iesgudet-
laganat viidodaga ja fattaid dafus.
Muhto bargovasahusaid vuodul mii
leat dihtomielalaccat viggan ovddidit
dakkar dokumenterenvugiid, mat
doibmet sami servodagain ja leat
bures boahtimat baikegottiide.
Proseavtta arbeceahpit ja baikegottit
ledje Snaasa,
Porsanggu, Karasjoga ja Guovda-
geainnu guovlluin.

Divttasvuona,
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RiddoDunottarMuseat, a museum
association in Western Finn-
mark (in Kokelv, Porsanger
fjord, Karasjok and Kauto-
keino), participated through two
projects: one on the traditional
methods of building of a turf hut,
and another one on the treatment
and conservation of skin (rein-
deer and seal). For the purposes
of the Arbediehtu Project, the
development of filming methods
was given particular priority in
the documentation of traditional
knowledge.

Mearrasami diehtognovddas, a Sea
Sami Centre of Expertise in
Billefjord, Porsanger, partici-
pated through its project
on seal terminology. In the
context of the Arbediehtu
Project, the focus was on the
recording and systematisation of
traditional knowledge and local
dissemination to the community.
The Sdmi University College in
Kautokeino was responsible
for the coordination of the
collaboration. In order to
develop and test methods of
documentation of traditional
knowledge in a practical way,
a sub-project was conducted
on the settled Sami’s (ddlon in
North Sami) understanding of
stewardship of nature. The focus
was on communication with the
community.
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Govva 3: Pro$eavtta ovttasbargo- The local projects of the partner
guoimmit Mihcamareahkeda Guovda- institutions have varied in scope and
geainnu eanu gattis, bargoseminara themes. We have nevertheless, on the
geassemanus 2010. Govas gurut- basis of the experience gained during
radvddas olgesguvlui badjin: Liv @stmo, the project, consciously tried to
Lis-Mari Hjortfors, Hartvig Birkely, Sylvi improve the documentation methods
Granaas, Erik Norberg; vuollin: Bjgrg that work well in and are welcomed
Pettersen, Jelena Porsanger, Karen by Sami communities. The tradition
Elle Gaup, Anne May Olli, Mariana bearers and the communities invol-
Olofsson, Berit Ravna Linsman. ved in the project were from the
Govven: Proseavtta govvavuorkd. regions of Snisa, Tysfjord, Porsanger,

Karasjok, and Kautokeino.
Picture 3: Partners of the project on
Midsummer night on the Guovda-
geaidnu River, in connection with
a joint working seminar, June
2010.

Photo: Project’s photoarchive.
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Pilohtaproseavtta fagalas fierpma-
daga
ovttasbargoasahusa bokte, Sami
allaskuvlla dutkiidjoavkku ja maiddai
bovdejuvvon assedovdiid bokte.
Nana fagalas doarjjan prosektii
ledje guokte mahttoasahusa: Gdldn
— Algoalbmotvuoigatvuodaid gelb-
Guovda-
geainus, ja Fdvllis — sami guolastus-
dutkanfierpmadat Sami dutkamiid
guovddazis, Romssa universitehtas.

nanosmahtiimet guovtti

bolasvuodaguovddas

Dat ovttasbargoasahusat ja pilohta-
proseavtta bargit serve oktasas fagalas
lagidemiide, nugo seminaraide ja
konferanssaide. Asahusat geavahedje
iezaset diehtojuohkinkanalaid gask-
kustit dieduid partneriid doaimmaid
birra, main lei oktasas berostupmi ja
relevansa arbediehtu-bargui.

Sami allaskuvlla fagabiras searvvai
pilohtaprosektii alggu rajes dutkiid-
joavkku bokte. Dutkiidjoavkku
ulbmil lei digastallat fagaassiid arbe-
diehtu-barggus, nanosmubhttit pro-
Seavtta kvalitehta ja ehtalas beliid
ja sihkkarastit proseavtta fagalas ovda-
neami. Dutkiidjoavku arvvostalai
ja ravvii proSeavtta organiserema
ja ovddideami, doaimmai sagas-
tallanguoibmin assedovdiseminarain,
mat jamma lagiduvvojedje pilohta-
proseavtta barggu olis.

ProsSeakta bovdii diarbbu mielde
maiddai olggobeale 4ssedovdiid ee.
cuovvovas fagasurggiin: juridihkka,
etihkka, informasuvdnavuogadagat
ja datavuorkkat, interneahta, filbmen
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The professional network of the pilot
project was strengthened through
two other partner institutions, a
research team at the Sami University
College and also invited experts.
The following two institutions
provided professional support for
the pilot project: Galdu — Resource
Centre for the Rights of Indigenous
Peoples in Kautokeino, and Favliis,
a Sami fisheries research network at
the Centre for Sami Studies in the
University of Tromse. These partner
institutions and those involved in
the pilot project participated in
joint professional meetings such
as seminars and conferences. The
institutions used their own channels
for
about the activities of the partners,
which were of common interest and

disseminating information

relevance in the field of traditional
knowledge.

From the very beginning, the Sami
University College established a
research team to give professional
support to the pilot project. The
objective of this group was to discuss
research matters in the project work,
to strengthen the quality and ethical
aspects of the project, and to ensure
the professional progress of the
project. The group assessed and
provided advice on the organisation
and progress of the project and was
a discussion partner in the expert
seminars, which were regularly
arranged in connection with the
project.
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(govven ja cuohppan), resurssa-
halddaseapmi, ekonomiija, servo-

datasahusat, oahpahus, publi-
seren, diehtojuohkin, mediat jna.
Assedovdit ovdanbukte iezaset

fagalas guorahallamiid bargobajiin.
Proseavtta ovttasbargoguoimmit
miehta Norgga dabalaccat serve
bargobajiide video- ja jietnastudio
bokte. Daid fagala$ sagastallamiid
vuodul manga assedovdi calle dieda-
las artihkkaliid, maid lohkki gavdna
dan ¢oakkaldagas (G. Guttorm, J. B.
Henriksen, J. A. Riseth, A. Nordin
Jonsson).

Bdikegottit ja
arbecehppodat

Ovttasbargoguoimmit leat vasihan
proseaktadigodagas ahte Samis lea
stuorra darbu loktet oidnosii arbe-
virolas dieduid ja mahtuid arvvu
ja legitimitehta. Hastalussan lea
fuomasuhttit eisevalddiid dohkkehit
ja duohtan dahkat ahte arbediedut
leat legitiima ja jahkehahtti diehto-
galdu.

Proseaktabarggu vuoddojurdda lea
leamas loktet baikegottiid oidnosii.
Baikkalas arbeceahpit — ovttaskas
olbmot ja servosat — galget beassat
vasihit ahte sin dieduide lea darbu
otna servodagas. Sii galget ieza leat
mielde habmemin vugiid, maid bokte
sin arbevirola§ diedut ja mahtut
sahtaSedje nannet ja famuidahttit
sami servodagaid, vai dat cevzet

When necessary, the project also
engaged outside experts in the
following fields: ethics,
information systems and databases,
the Internet, film-making (shooting
and editing), resource management,

law,

economics, social institutions,
education, publishing, dissemination
of information, the media, etc. The
experts presented their study results
at workshops. The project partners
from the different parts of Norway
attended the workshops, usually
with the help of video and audio
conference technology. On the basis
of these professional discussions,
several experts (G. Guttorm, J. B.
Henriksen, J. A. Riseth, and A.
Nordin Jonsson) wrote academic

articles to be found in this book.

Communities and
traditional expertise

During the project, the partners have
noticed that there is a great need in
Sapmi for making visible the value
and promoting the legitimacy of
traditional knowledge and skills. The
challenge is to get the authorities
to recognise and treat traditional
knowledge as a legitimate and
authoritative source of information.

The project work has been based
on the idea of making communities
visible. The aim was to provide local
bearers of tradition — individuals and
communities — with the experience
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eamialbmotservodahkan ja ovdanit
iezaset eavttuid vuodul.

Simeeatnamis dokumentasuvdna
lea dahkkon ovdalas aiggiid ge. Ollu
diedut gavdnojit musea- ja arkiiva-
vuorkkain sihke Samis ja dan olggo-
bealde. Muhtin diedut leat mang-
galogijagi dahje cuohtejagiid boarra-
sat, eara diedut fas gullet oddasut
aigal. Dat diedut leat riggodahkan.
Lea eahpitkeahtta darbu kartet musea-
ja arkiivavuorkkaid, mat sisttisdollet
sami arbedieduid. Seammas lea
darbu geahcadit vurkejuvvon
dieduid viidodaga ja kvalitehta. Lea
goittotge dovddus a3si ahte dieduid
vurken ja eahpevuoiggalasvuohta
leat davja 7vazzan giehtalagaid”
miehtda Sami. Samis lea vasihuvvon
ahte vurkejuvvon diehtu davja
7javka”  mailbmai  ja
servodagaid iezaset
ja  vurkenvuogadagaide.

stuorat
asahusaide
Sami
arbeceahpit ja baikegottit leat atnan
unohassan ahte sii leat harve beassan
vasihit iezaset dieduid boahtit
sidjiide ruovttoluotta, vaikko sii
leat rabasmielain juogadan iezaset
dieduid earaiguin.

Arbediehtu-pilohtapro$eavttas mii
leat ovttas arbecehpiiguin ja baikkalas
sami 4sahusaiguin viggan gavdnat
vuogi sihkarastit ahte vurkejuvvon
arbediedut bohtet vuosttazettiin
avkin ja atnui dan baikegoddai, gosa
diedut gullet lunddolaccat, i situ (gc.
gova 4). Baikkalas dokumentasuvnna
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that their knowledge is needed in
today’s society. We wanted them to
participate in creating the methods
through which their traditional
knowledge could strengthen and
empower Sami societies so that
these would continue as indigenous
societies and develop on their own
terms.

In Sapmi, documentation has
also taken place earlier. There is a
great deal of information stored in
museums and archives both within
and outside Sapmi. Some of this
information is decades or centuties
old, while some is more recent. All
this information is a treasure in
many ways. Obviously, there is a
need to map museum and archival
that
traditional knowledge. At the same
time, we also need to examine the
scope and quality of such recorded

collections contain Sami

information. However, we know
that injustice and the documentation
of information have often “walked
hand in hand” in Sdpmi. It has been
a common experience in Sapmi
that information has “disappeared”
into the outside world, to benefit
the outside institutions and enrich
information banks of mainstream
societies.
and communities have considered it
inappropriate that their information
has R
although they have willingly shared
their knowledge with others (see
picture 4).

Sami tradition bearers

seldom returned to them
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7. 10¢

Govva 4: Albmotéoahkkimis Guovda-
geainnus Cak¢amanus 2010, govas
gurut ravddas olges guvlui: Nils Aslak
Mathisen Skum, Johan Daniel Isaksen
Triumf ja Isak Mikkelsen Heetta.

Govven: J. Porsanger.

Picture 4: After a community meeting
in Kautokeino cin September 2010,
from the left to the right: Nils Aslak
Mathisen Skum, Johan Daniel Isaksen
Triumf and Isak Mikkelsen Hazetta.

Photo: J. Porsanger.

proSeavttain lea boahtan ovdan
man dehalas 4dlbmoga giella lea:
dokumentasuvdna berre dahkkot
dan gillii, mii lea arbeceahppai
lunddolas, vai visot doahpagat, sanit

In the Arbediehtu Project we have,
together with tradition bearers and
local Sami institutions, attempted to
find ways to ensure that the recorded
traditional knowledge will first and
foremost benefit and be accessible
to the community to which the
knowledge naturally belongs (i situ).
The local documentation projects
have shown how important the local
language is: documentation should
be carried out in the language which
is natural for the tradition bearer,
so that all the concepts, words
and actions will be presented in a
traditionally comprehensive way.
This sets certain requirements for
documentation.
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ja dagut boadasedje lunddolaccat
ovdan. Dat bidja dihto gaibadusaid
dokumenterenbargui.

Giella lea diehttelas maiddai gula-
hallama gaskaoapmi. Gulahallan
ja nana ovttasbargu baikegottiiguin
ja arbecehpiiguin lei proSeavtta
vuolggasadji. Gulahallan baikegottii-
guin lea maiddai hastaleaddji bargu,
danin go eaktun lea gulahallan
guovtteguvlui. Baikegottit leat iezaset
arbedieduid vuoiggalas oamasteaddjit
ja_halddaseaddjit. Jus vurkejuvvon
diedut galggasedje leat avkin ealli
ja doaibmi servosiidda, de doku-
mentasuvdna ii galgga dahkat arbe-
dieduid 7japma dingan” digitala
datavuorkkaide dahje museaide,
arkiivaskahpaide dahje girjehilduide.
Vurkejuvvon diehtu berre baicce
doaibmat ceavzilis ja geabbilis
diehtogaldun mii lea olamuttus
baikki olbmuide ja sidjiide buorrin.

Arbedieduid vurkema ektui leat pro-
Seavtta ovttasbargoguimmiid gask-
kas

vuohta. 2009 cavcca ovttasbargo-

leamas cielga ovttaoaivil-
asahusat ovddidedje oktasa$ cealka-
musa Norgga Samedikki gulas-
kuddamii digitala diehtovuorkkaid ja
registtariid rahkadeamis arbedieduid
vurkema varas.> Cealkamusas dan
gulaskuddamii deattuhuvvo ahte

5 Gulaskuddan assis ”Grunnlag for ntvikling av
dataregister for forvaltning av dokumentert samisk
tradisjonell kunnskap / Vuoddu dihtorregistara
ovddideapmai duodastuvvon sami arbe-
dieduid halddaseami varas.
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Language is, of course, also a means
of communication. Communication
and close cooperation with com-
munities and bearers of tradition
was the starting point of the project.
Communication with communities
is also a challenge, as it requires reci-
procal relationships. Communities
are the legal owners and possessors
of their traditional knowledge. If
the purpose is to make the recorded
information benefit indigenous com-
munities, documentation should be
conducted in a way that does not turn
traditional knowledge into artefacts
or objects for digital databases,
museums, filing cabinets in archives
and bookshelves in libraries. Instead,
the stored knowledge should be
an easy and flexible source of
information which is accessible by
and beneficial to the local people.

All partners in the project have
shared one common opinion con-
cerning digital storage of the
recorded traditional knowledge. In
the autumn of 2009, the partner
institutions joint
statement to the Norwegian Sami

submitted a

Parliament on the parliamentary
hearing the design of
digital databases and registers for

about

storage of documented traditional
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arbevirolas diedut galget nannet
sami baikegottiid eaige galgga valdo-
juvvot sis eret. Danne lea darbu
occodit dakkar vugiid arbedieduid
vurkemii maid bokte baikegottit
buoremusat beasasedje iezaset arbe-
dieduid halddasit ja dain avkkas-
tallat. Arbedieduid vurkema 4ssis
Arbediehtu—proéeakta ¢uovvulii
fagalas akkastallama, mii boahta
ovdan guorahallamis man Solveig
Joks cadahii Sami allaskuvlla ja
Norgga Samedikki ovddas aigodagas
2007-2008.°

Pilohtaproseavttas halestuvvui maid-
dai, mii lea 4vkin baikegottiide. Avki
lea jurddasuvvon stuorat oktavuodas
go rudalaccat: arbeceahpit galget min
oainnu mielde dinnas oazzut mavssu
dan aiggi ovddas, maid sii geavahit
dieduideaset juogadit ja neavvut.
Muhto irbedieduid seailluheami,
suddjema ja gaskkusteami dafus “avki”
ii sahte mihtiduvvot rudaiguin, maid
ovttaskas arbeceahppi dahje muhtin
joavku fidne bargoaiggi ovddas.
Sahka lea arbedieduid geavaheamis
baikkalas resursan servosa bures-
birgejupmai ja ceavzimii. Avkki

6 G¢. Sami allaskuvlla raportta vuoddo-
eavttuid birra vurkejuvvon arbedieduid
halddaseapmai, Solveig Joks (2009) Rapport
om grunnlag for forvaltning av dokumentert
tradisjonell kunnskap, http://www.arbedichtu.
no/article.phprid=118. Raporta ¢allojuvvui
ovdal
Norgga Samedikki goh¢¢uma (oppdrag)
vuodul. Bjorg Pettersen calii raportii

pilohtaproseavtta alggaheami,

kapihttala digitala diehtoteknologiijaid birra.

knowledge.” The statement from
the Arbediehtu Project partners
emphasised that traditional know-
ledge must strengthen Sami com-
munities. Traditional knowledge
shall not be alienated or taken
away from local communities. It is
therefore necessary, when docu-
menting traditional knowledge, to
apply methods that make it easier for
communities to keep control over
their traditional knowledge and to
benefit from it. This argumentation
was based on the evaluation
conducted in 2007-2008 by Solveig
Joks on behalf of the Sami University
College and the Norwegian Sami
Parliament.®

Partners in the pilot project have also
discussed what is to be considered as

5 A parliamentary hearing on the develop-
ment of a database for the management of
documented Sami traditional knowledge,
Grunnlag for utvikling av dataregister for
Sforvaltning av dokumentert samisk tradisjonell
kunnskap | Vinoddn dibtorregistara ovddideapmai
duodastuvvon sami drbediednid halddaseami varis,
Sami Parliament of Norway.

6 See the report of the Sami University
College on the conditions for the manage-
ment of documented Sami traditional
knowledge, Solveig Joks (2009), Rapport om
grunnlag for forvaltning av dokumentert tradisjonell
kunnskap, http://www.arbediehtu.no/article.
phprid=118. The report was written for
the Norwegian Sami Parliament before
the launching of the Arbediehtu Project.
The report included a chapter on digital
information technology, written by Bjorg
Pettersen.
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sahttd oaidnit baikkila$ 4sahusaid
dasis ge. Pilohtaproseavtta bokte
vihtta sami ovttasbargoasahusa leat
ovddidan iezaset mahtu ja gelbbo-
lasvuoda. Min oainnu mielde dat
kapasitehtahuksen galga leat avkin ja
buorrin baikegottiide.

Albmotéoahkkimat, baikegottiid
galledeamit ja sagastallamat arbe-
cehpiiguin leat ¢ajehan ahte ovttas-
kas olbmot, baikkalas servosat,
sami giella- ja kulturguovddazat,
ieSgudet almmola$ searvvit ohcalit
ravvagiid ee. sami arbedieduid
vurkemis, dokumenterema etihkas,
arbedieduid juridihkalas stahtusas
ja dokumenterema teknihkala$
covdosiin.
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beneficial for communities. Here,
benefiting is understood as some-
thing wider than pure financial
benefits: in the view of our project
partners, tradition bearers should
naturally get paid for the time that
they spend sharing their knowledge
and supervising. However, in the
preservation, protection and dissemi-
nation of traditional knowledge,
“benefiting” cannot be measured
by the money that an individual
bearer of tradition or a group
receives for the time that the work
takes. The issue is about the use
of local traditional knowledge as
a rich local resource for the good
of the community and for its
sustainable development. Benefiting
can also take place at the level of local
institutions. For example, through
the pilot project, five Sami partner
institutions have enhanced their
skills and competence. In our mind,
such capacity building will be of true
benefit to the local communities.

Open meetings, visits to communities
and discussions held with tradition
bearers have shown that individuals,
local communities, Sami language
and cultural centres and a variety of
local societies and organisations are
seeking advice on the documentation
of Sami traditional knowledge and
for information on its legal status,
and on relevant ethical questions,
technical support and documentation
solutions, etc.
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Eamidlbmogat
ja drbedieduid

dokumenteren

Arbediehtu—pilohtaproéeakta vuolg-
gahuvvui das go Norgga stahta lei
viggamin ollasuhttit iezas geatne-
gasvuodaid, mat Norggas leat Ovttas-
tahttojuvvon Nasuvnnaid (ON) Bio-
konvensuvnna dohkkeheami (1993)
geazil. Sami 4asahusaide Norgga
bealdeleilunddolas searvatdan bargui
ja vuoruhit arbedieduid dokumen-
terema, eandalii danin go samit
nugo eara ge mailmmi eamialbmogat
leat rahcamin iezaset arbedieduid
seailluhit, cohkket ja halddasit iezaset
eavttuid vuodul (g¢. gova 5).

Eamialbmogiid arbedieduid kollek-
tiiva luondu lea mailmmiviidosaccat
leamasan hiastalussan. Lea dovddus
ahte valdoservodagaid nasunala lagat
leat duddjojuvvon indiviida rievtti
suodjaleapmi vuodul, ja omd.
pateantalahka lea valdoassis hukse-
juvvon dan prinsihpa ala. Miehta
mailmmi eamialbmogat leat ¢alm-
mustahttan ahte sin arbevirolas
dieduid ja maéhtuid seailluheamis
ja suddjemis leat mangga cuolmma
maid berre ¢oavdit: ee. arbedieduid
riektesuodjalus ja duodasteapmi,
kollektiiva vuhtii
valdin, arbedieduid legitimitehta ja
jahkehahttivuoda lokten, diehto-
vuorkkaid ceggen ja halddaseapmi,
arbedieduid kommersiala geavaheami
eavttuid cielggadeapmi. Dat assit leat

oamasteami

Indigenous peoples
and documentation of
traditional knowledge

The Arbediehtu Project was started
as a result of the work of the
Norwegian government aimed at
the implementation of the United
Nations Convention on Biological
Diversity, which entered into force
in 1993. It was natural for Sami
institutions in Norway to participate
in this work and to give priority
to documentation of traditional
knowledge, especially as the Sami,
like other indigenous peoples in the
world, are struggling to preserve,
collect and control this knowledge
on their own terms (see Picture 5).

The collective nature of indigenous
traditional knowledge has been a
challenge all over the world. It is
generally known that the national
laws, designed by the mainstream
societies, are based on the protection
of the rights of individuals, and that
e.g. patent laws are primarily built
on this principle. Internationally,
indigenous peoples have drawn
the world’s attention to many
unsolved issues that concern the
preservation and protection of
their traditional knowledge and
skills. These are, for example, the
issues of providing legal protection
and evidence for traditional
knowledge, taking collective owner-
ship into consideration, enhancing
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Govva5:Julevsamiarbeceahpit Lill-Tove
Paulsen ja Elise Knutsen goarruba
konfirmasuvdnagavtti Trond-Edvard
Paulsenii miessemanus 2010.

Govven: Lis-Mari Hjortfors.

Picture 5: Lule Sami tradition bearers
Lill-Tove Paulsen and Elise Knutsen sew
a confirmation gappte (Lule Sami term
for traditional Sami dress) for Trond-
Edvard Paulsen in May 2010.

Photo: Lis-Mari Hjortfors.

juo badjel 20 jagi leamasan faddan
dakkar ritkkaidgaskasas arenain go
omd. ON Konvensuvdna biologalas
manggabealatvuodas, WIPO
(Mailmmi intellektuala opmodaga
organisaSuvdna), UNESCO (ON
Oahpahus-, Dutkan- ja Kulturorga-
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the legitimacy and authority of
traditional knowledge, design of
databases and control over them,
and evaluation of the terms of
possible commercial exploitation
of traditional knowledge. For more
than twenty years, these issues have
been discussed in such international
arenas as the UN Convention on
Biological Diversity, the World
Intellectual Property Organisation
WIPO, the UN Educational,
Scientific and Cultural Organisation
UNESCO, and the UN Permanent
Forum on Indigenous Issues.
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nisasuvdna) ja ON Eamialbmogiid
Bistevas Foruma.

ON Biokonvensuvnna olis leat 2010s
dohkkehuvvon ehtala§ neavvagat
eamialbmogiid arbedieduid sud-
djema ja seailluheami varas. Neav-
vagat, mat leat measta logijagi
gulahallamiid boadus, leat ozzon
nama Tkaribwaié:ri;, mii mohawk
indianaid gillii lea “rievttes/njuolga
vuohki” (the proper way, gé. http://
www.cbd.int/doc/decisions/cop-10/

cop-10-dec-42-en.pdf). Neavvagiid
duogascilgehusas deattuhuvvo ahte
eamialbmogat galget ain beassat
geavahit iezaset arbevirolas guovlluid
luondduresurssaid ja iezaset arbe-
virolas dieduid ja mahtuid. Dat lea
eaktu arbedieduid seailluheapmai
ja biologalas manggabealatvuoda
suddjemii.

Pilohtaprosektii lei mavssolas geava-
hit lahkacehpiid, geat ovdalis namu-
huvvon internasunala instrumeant-
taid ja forumiid lassin leat calm-
mustahttan arbediehtu-suorgai
relevantta riekteinstrumeanttaid
ritkkaidgaskasaccat, ee. ON konven-
suvnnaid olmmosvuoigatvuodain,
siviila ja politihkala$ vuoigatvuodain,
ekonomalas, sosiala ja kultuvrralas
vuoigatvuodain. Maiddai ON Eami-
albmotvuoigatvuodaid julggastus
deattuha vuoigatvuodaid kulturarbai
ja arbevirolas dieduide, mahtuide ja
geavadiidda.

With regard to the UN Convention
on biodiversity, a code of ethical
conduct was adopted in 2010 in
order to protect and preserve
indigenous traditional knowledge.
The code, which is the result of
almost ten years of discussion, has
been called Tkarihwaié:ri, which
means ’the proper way” in Mohawk
(http://www.cbd.int/doc/decisions/

cop-10/cop-10-dec-42-en.pdf).It is
emphasised in the preamble to
this code of ethical conduct that
indigenous peoples must be able
to continue using both the natural
their respective
traditional territories and their
traditional knowledge and skills. This
is a condition for the preservation
of traditional knowledge and the
protection of biological diversity.

resources of

It was important for the pilot project
to use legal experts who have studied
legal instruments that, in addition to
the above-mentioned international
instruments and forums, bear rele-
vance to the field of traditional know-
ledge. They include, for example,
the UN conventions on human
rights, civil and political rights, and
economic, social and cultural rights.
The UN Declaration on the Rights
of Indigenous Peoples emphasises
the right to cultural heritage and
traditional knowledge, skills and
practices.
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PilohtaprosSeavtta olis oassepro-
Seavttaid bokte mii vasiheimmet
marga hastaleadd;i dilala§vuoda, mat
bohciidahtte juridihkalas gazaldagaid
arbedieduid oamasteamis, copyright-
vuoigatvuodain erenoamazit filbme-
ma oktavuodas, rudalas buvttadusas
arbecehpiide, arbevirolas tekno-
logiijaid patenteremis, arbevirolas
dalkkodandieduid geavaheami vejo-
dieduid
suodjaleamis jna. Pilohtabargu lea

lasvuodain, sensitiiva
nappo identifiseren mangga cuolm-
ma, maiguin boahtte aiggis berresii
bargat systemahtalaccat.

Eamialbmogiid arbedieduid suorggis
lea vasihuvvon ee. dieduid buorrin-
ja boasttogeavaheapmi, kommersia-
liseren ruhtamarkana galvun, aka-
diedu
arbedieduid doallevasvuoda eahpa-
dusat. Eamialbmogat leat mane-
aiggiid gidden mailmmi
fuopmasumi dasa ahte sin riekti ja
geatnegasvuohta lea iezaset arbe-
dieduid halddasit. Dat eaktuda
doaibmi héalddasanmekanismmaid
ja mielddisbukta gelbbolasvuoda
darbbu hui mangga fagasuorggis.
Dat artihkalcoakkaldat lea okta
rievssatlavki gelbbolasvuoda hukse-
mii.

demalas legitimeren ja

mus
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In the pilot project, while working
on the subprojects, we ran into
many challenging situations that
raised legal questions about the
ownership of traditional knowledge,
copy rights, especially in connection
with filming, financial compensation
to tradition bearers, the patenting
of traditional techniques, the
possibilities of utilising traditional
medicinal knowledge, the protection
of sensitive information, etc. The
pilot project has indeed identified
many issues that should be dealt with
systematically in future by lawyers
and other legal experts.

Indigenous peoples have experienced
that their traditional knowledge
has been exploited, misused and
commercialised into a commodity
to be bought and sold, and that
academic knowledge is usually given
priority and legitimacy, while the
validity of traditional knowledge
is viewed with suspicion. Recently,
indigenous peoples have called the
world’s attention to their right and
obligation to control their own
traditional knowledge. This requires
effective control mechanisms. It also
necessitates enhanced competence
and professional skills in numerous
fields. This collection of articles is a
small step towards the building of
such competence.
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”Olmmos oahppd guovtti
soabbdi”: maid dén girjji
c¢allosat muitalit

7Olmmos oabppd gunovtti soabbdi” lea
gaivuotnalaccaid satnevéjas eallima ja
oahppama birra: olmmos oahppa nu
guhka go ealld ja oahppamii ii gavdno
radji. Dan artihkal¢oakkaldahkii lea
ollu diehtu ¢ohkkejuvvon. Callosat
sahttet leat buorrin algun arbediehtu-
tagasuorggi nanosmahttimii. Muhto
— nugo sami albmotviisodat deattuha
— de oahppat ja diehtit sahtta hui ollu.
Okta soabbi lea gal doarvai, muhto
olmmo$ sahtta “vaikko guovtti soabbdii”
oahppat. Danu suokkardallamat dan
girjjis sahttet movttiidahttit fagalas
sagastallamiid ja arbediehtu-suorggi
viidasut ovdaneami.

Pilohtaproseavtta olis mii leat
suokkardallan ee. daid gazaldagaid:

e Gavdnogo riektesuodjalus arbe-
dieduide?

e Makkar ehtalas vuoddoprin-
sihpaid berre cuovvut vurken-
barggus?

e Mii lea 7riekta” ja “boastut”
vurkenbarggus Samis?

e Sahttago rahkadit digitala
vuorkka sami arbedieduide?

e Makkar servodatmekanismmat
dahkidit arbedieduid ceavzima?

e Makkar bealit servodatvuoga-
dagas sahttet leat arbedieduide
aittan?

”One can learn for two

walking sticks”: What do
the articles of the book
deal with?

”One can learn for two walking
sticks” is a saying that the Sea Sami
of Gaivuotna (Kifjord) have about
life and learning: one learns as
long as one lives and there are no
limits to what one can learn. This
collection of articles contains a great
deal of information. The texts in
this book can provide a good basis
for developing the field of research
and study on drbediehtn. But, as Sami
collective wisdom emphasises, one
can learn and know much more.
One walking stick is usually enough,
but anyone can learn even “for two
walking sticks”. In this way, the
writings of this book may inspire
professional discussions and may
lead to the further development of
the field of drbediehtn.

In the pilot project the following
issues have been discussed, among
others:

e Is traditional knowledge pro-
tected by law?

e What kind of ethical guide-
lines should be followed when
recording such knowledge?

e What is 7right” and ”wrong”
when carrying out documen-
tation in Sapmi?
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e Mo 4arbediedut leat cadnon
birgejupmai?

e Makkar canastat lea arbedieduid
ja ealdhusaid gaskkas?

e Mo sahtta atnit arbedieduid
baikkalas gullevasvuodadovddu
nannet?

e Mo sahtta sami arbedieduid
geavahit dutkamis analyhtala$
bargoneavvun?

Dias vuollelis lea oanehis arvvos-
tallan das, mo artihkkalat vastidit
pilohtaproSeavtta fagala§ vuoru-
hemiide. Doaimmaheaddji-guovttos
fuomdsahttiba
loahpas, makkar relevanssa lea
artihkkaliin

ovddideapmai boahtte aiggis.

arvvostallamiid

arbediehtu-suorggi
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e Is it possible to create digital
storage for Sami traditional
knowledge?

e What kind of social mechanisms
will guarantee the survival of
traditional knowledge?

e What social mechanisms and
institutions can pose a threat to
traditional knowledge?

e How is traditional knowledge
interlaced with livelihood and
survival capacity?

e What connections are found
between traditional knowledge
and means of livelihood?

e How can traditional know-
ledge strengthen a sense of
belonging in the local commu-
nity?

e How can Sami traditional know-
ledge be used as an analytical tool
in research?

In the following, there is a brief
assessment of how the articles of this
book correspond to the objectives of
the pilot project. At the end of each
assessment, the editors of the book
comment on the relevance of the
article on the development of the
drbediehtu field in the future.
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Duodjedutki Gunvor Guttorm lea
artihkkalisttis suokkardallan arbe-
diehtu- ja arbevierru-doahpagiid,
erenoamazit duodjebargguid okta-
vuodas. Su vuolggasadji lei diehtima
proseassa juohku guovtti doibmii,
namalassii diehtimii ja mdhttimii. Calli
oainnu mielde diehtit-doaba catnasa
eanemus teorehtalas mahtolasvuhtii,
muhto mahttit-doaba laktasa geavat-
las ¢ehppodahkii. Jus olmmos
diehta juoganu birra, de dat ii sahte
dahkidit ahte olmmos mahtta juoga
nu. Suokkardallan bukta ovdan ahte
arbedieduid dokumenterema varas
galget arbeceahpit cajehit ja cilget
iezaset mahtolasvuoda (man nu
assis mas sis lea sihke teorehtalas
mahttu ja geavatla§ vasahusat).
Vurkema bokte mahtolasvuoda goit
sadd4a diehtun. Dat mielddisbukta
gazaldaga arbedieduid seailluheamis:
jus vurkejuvvon arbediehtu galga
leat ealli kultuvrra oassin ja leat anus
dala ja boahtte diggis, de vurkema
(dokumenterema) lassin berre leat
vuogadat, man bokte ¢ehppodaga
sahtasii gaskkustit geavatlaccat.
Dalle diehtu ovttastuvvo geavatla$
mahtuiguin, ja arbediehtu joatka
dalle doaibmi ja dievaslas eallima.

Gunvor Guttorm, who catries out
research on duodji, Sami arts and
handicrafts, has examined the
concepts of drbediehtn (traditional
knowledge) and drbevierru (tradition)
especially in connection with Sami
handicraft work. She approaches her
subject by dividing knowing into
two concepts, knowing and having
skill. According to the author, the
Sami concept of knowing (diebtit) is
mostly connected with a theoretical
capacity, while the concept of having
skill (mahttit) is linked with practical
expertise. Thus, knowing about
something does not guarantee that
one has the skill to do or perform it.
The article reflects on the fact that,
for the documentation of traditional
knowledge, tradition bearers need
to show and explain their skills (in
something of which they have both
theoretical knowledge and practical
experience). However, through the
process of documentation, skill turns
into knowledge. This raises the
following question on the main-
tenance of traditional knowledge:
if we want the recorded traditional
knowledge to be part of the living
culture and to be used both today and
in future, there is a need, in addition
to documentation, for a system that
will enable passing down the skill
in practice. Then, knowledge will
be united with practical skills, and
traditional knowledge will continue
to have an active and full life.
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Boahtte aiggis livécii darbu iskat
geavadis, mo sami baikegottiid, arbe-
¢ehpiid ja ealahusbirrasiid oassa-
lastin 4arbedieduid dokumenteremii
vaikkuha dieduid gaskkusteapmai ja
fievrrideapmai odda buolvvaide.

Servodatgeografa ja assedovdi
digitala informasuvdnavuogadagain,
Bjorg Pettersen guorahalld makkar
digitala c¢ovdosat lea heivvolaccat
arbedieduid vurkemii, halddaseapmai
ja seailluheapmai. Calli bukta muhtin
ovdamearkkaid digitala diehto-
vuorkkain Meksikos, Kanadas,
Australias ja Indias. Suokkardallan
¢ajeha ahte odda teknologiijat addet
measta raddjemeahttun vejolas-
vuodaid govva-, jietna-, teaksta- ja
filbmenmateriala vurkemii. Stuora-
duddjot

teknologalas covdosiid, mat vastidit

mus hastalussan lea
eamialbmogiid iezaset vuoruhemiide
jadarbbuide sin arbedieduid vurkema,
suddjema ja gaskkusteami varas.
Calli akkastalld ee. feministtala$ ja
kritihkala§ (critical) teoriijaid
vuodul ahte teknologalas covdosiid
duddjonbarggus berre vuhtii valdit
ehtala$ ja kultuvrrala$ beliid, bidjat
deattu dieduid kontekstii, proseas-
saide ja geavadiidda, ja sajustit
arbecehpiid ja sin dieduid ja ¢ehppo-
daga guovddazii (knower—centred).
Dieduid vurken amasmahttd arbe-
dieduid lunddolas konteavsttas (ex
situ, mii oaivvilda lunddolas gulle-
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In future, we would need to study
how the participation of Sami
communities, tradition bearers and
groups with a common livelihood
in the documentation of traditional
knowledge affects the passing down
and transmitting of knowledge to
new generations.

Bjorg Pettersen, who is a social
geographer and an expert on digital
information technologies, examines
what kind of digital solutions can be
used in the documentation, control
and preservation of traditional
knowledge. The author presents
examples of digital databases from
Mexico, Canada, Australia and
India. Her discussion shows that
new technology opens up almost
unlimited possibilities for the
recording of images, sound, text,
film and other visual and audio
material. The greatest challenge is to
develop technological solutions that
comply with the priorities and needs
of indigenous peoples themselves
regarding the ,
protection and transmission of their
traditional knowledge. On the basis
of e.g. feminist and critical theories,
the author states that in creating

documentation

technological solutions one needs
to take into account ethical and
cultural aspects, to emphasise the
context, processes and practices of
knowledge, and to place tradition
bearers and their knowledge and
skill in the centre, that is, to be
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vasvuoda olggobealde, off-site).
Eamialbmogiid dieduid ja mahtuid
suddjema dafus ferte varuhit amaset
informasuvdnavuogadagat rivvet
arbecehpiin ja baikegottiin kontrolla
arbedieduideaset badjel. Lea dehalas
maid gozihit ahte vurkejuvvon diedut
leat sajustuvvon ja cadnon baikai,
sosiala ja historjjalas kontekstii.
Hastalussan lea gavdnat dahje
duddjot/rahkadit odda heivvola
saniid ja tearpmaid (ee. ohcansaniid),
maid bokte sahttd diehtovuorkka
sisdoalu merostallat ja vuorkka
siste dadjadit. Dakkar govvadus
gohcoduvvo ontologiijan. Digitala
informasuvdnavuogadagat berrejit
dahkat vejolazzan arbedieduid
viidasut geavaheami ja movttiidahttit
odda teknologalas covdosiid atnui
valdima arbedieduid suodjaleamis ja
gaskkusteamis.

Boahtte diggis lea hastalus ciekna-
leabbo guorahallat diehtotekno-
logiijaid samaidahttima, nu ahte
dat dahkkidivéce sami arbedieduid
vurkema avkin baikegottiide.

knower-centred. The documentation
moves traditional knowledge away
from its natural context (ex situ,
which means outside the location
to which it naturally belongs, off-
site). With regard to the protection
of indigenous knowledge and skills,
one has to beware that information
systems do not take away the control
of the traditional knowledge from the
tradition bearers and communities.
It is also essential to ensure that the
documented information is located
in and tied to a place and a social and
historical context. Furthermore, it is
a challenge to find or create suitable
new words and terms (entries) that
will make it possible to define the
content of a digital information
system and to make the system
searchable. Such a description is
called ontology. Digital information
systems should make it possible to
use traditional knowledge to a greater
extent. They should also motivate
and inspire to apply new technology
to the protection and dissemination
of traditional knowledge.

In future, the challenge will be to
analyse more comprehensively how
information technologies can be
made more suitable for the purposes
of documentation of Sami traditional
knowledge, in order to guarantee that
the recording of such knowledge will
benefit local communities.
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Servodatdutki Asa Nordin Jonsson
guorahalla makkar ehtalas neavva-
gat leat arbedieduid vurkenbarggus.
Son deattuha ahte arbedieduid doku-
menterenbarggus eamialbmot berre
leat guovdda$ mearrideaddjin ja
halddaseaddjin. Calli vuodusta suok-
kardallama eamialbmotmetodo-
logiijaid jurddaseapmai ja neavvu
ahte etihka vuoddun berrejit leat
albmoga iezaset eavttut. Calli
suokkardalla ehtalas hastalusaid
cohkkejeaddji ja 4rbecehpiid/baike-
gottiid gaskkas. Vurkenbarggu etihka
vuoddoprinsihppa lea ahte eami-
albmoga kultuvra ii galgga buorrin
geavahuvvot ja ahte vurkenbargu
galga leat baikegottiide avkin ja
galga darbbuid,
norpmaid ja eavttuid. Vurkenbarggu
eara dehalas eaktu lea mahcahit
dieduid ruovttoluotta baikegoddai
(reporting back). Calli deattuha
lagas gulahallama baikegottiin ja

¢uovvut sin

arbecehpiiguin sin arvvostallamiid
ja vuoruhemiid birra. Dat gulahallan
ja Siehtadallamat berrejit dahkkot
jo vurkenbarggu planenmuttus ja
maiddai vurkenbarggu ¢adaheamis ja
vurkejuvvon dieduid gaskkusteamis
ge. Calli bukta chtala§ neavvagiid
ovdamearkkaid: sihke eamialbmogiid
iezaset  bagadallamiid
kahniakehaka-albmoga (mohawk
indianaid), mi’kmaq indianaid ja
inuihtaid ehtalas neavvagiid, ja

cc.

maiddai riikkaidgaskasas ja nasu-
nala dasi neavvagiid (ee. ON
arktalas
guovllus, Alaskas jna.). Eamialbmot

Biokonvensuvnna olis,
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The social scientist Asa Nordin
Jonsson examines ethical guidelines
relevant to the documentation of
traditional knowledge. She maintains
that indigenous people should be
the principal decision makers and
controllers when such knowledge
is documented. Her view arises
from the thinking of indigenous
methodologies, and she suggests
that ethical guidelines should
be based on the people’s own
terms. The author reflects on the
ethical challenges that are found
between the documenter and the
tradition bearers/communities. The
primary principle of the ethics of
documentation is that indigenous
culture must not be exploited and
that documentation must benefit
local communities and comply with
their needs, norms and conditions.
Reporting back is another important
condition of documentation. The
author stresses the need for close
communication with the community
and the tradition bearers, especially
with regard to their evaluations and
priorities. Such communication and
negotiations should take place already
at the planning stage and continue
during the documentation process
and the dissemination of knowledge.
The author presents examples of
ethical guidelines: she deals with
both indigenous guidelines, for
example those of the Kahniakehaka
(Mohawk), the Mi’kmaq nations and
the Inuit, and with international
and national ethical guidelines (e.g.
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konteavsttas arbedieduid vurkema
etihkkaprinsihpaid berre suokkar-
dallat oddasit. Eamialbmogiin sahttet
leat iezaset gaibadusat anonymitehtii,
vurkejuvvon dieduid halddaseami
ortnegiidda, gudnejahttimii ja arvvus
atnimii, jna. Dat gaibadusat sahttet
spiechkastit das masa dutkanmailbmi
lea harjanan ja masa lea oahpahuvvon.
Simi konteavsttas deattuhuvvo
ahte ferte leat rabasmielat baikkalas
manggabealatvuhtii. Seammas
deattuhuvvo ahte vurkenbargu
galga dahkkot dan giela bokte mii
lea arbecehpiide ja baikegoddai
lunddolas. Giellagaibadusat gustojit
maiddai dieduid vurkenvuogadagaide
ja gaskkusteapmai. Arbedieduid
etihkka berre

dieduid kollek-

ollisvuoda

vurkenbarggu
vuhtii valdit ee.
tilva oamasteami,
(holistic), konteavstta ja sohka-
beali Lea darbu
neavvagiidda, mo S$iehtadit buvtta-
dusa ja krediterema birra dieduid
ovddas, jna. Dutki ii oainne vejo-
lazzan rahkadit ¢avga njuolggadusaid
etihkkii. Su ulbmil lea baicce
buktit ravvagiid vurkenbarggu
etihka habmemii ja movttiidahttit
etihkkaneavvagiid ovddideami ja
heiveheami baikkalas kontekstii ja
albmoga iezas norpmaide. Son
fokusere fuopmasumi ovttaskas
olbmuid dassai arbedieduid doku-
menteremis.

mearkkasumi.

the UN Convention on Biological
Diversity, the Arctic, Alaska, etc.).
In the context of indigenous
peoples, the ethical principles of
the documentation of traditional
knowledge should be re-evaluated.
Indigenous peoples may have their
own demands for anonymity, for
control systems, and for the respect
and appreciation for documented
knowledge, etc.
may differ from what the research
community is used to and has learnt
to expect. In the Sami context, the
need to be open-minded about
local diversity is highlighted. At the
same time, it is also stressed that
documentation should be carried
out in the language that is natural

Such demands

for the bearers of tradition and
the community. Such a language
criterion must also be applied to
the digital information systems and
the dissemination of knowledge.
The ethics of documentation of
traditional knowledge must take
into consideration, for example, the
collective ownership and context of
such knowledge. It must consider
traditional knowledge as a whole, in
a holistic way. Gender must also be
taken into account. There is a need
for guidelines on how to decide
about compensation and credit for
providing knowledge, etc. According
to the author, it is not possible to set
strict ethical rules. Instead, she aims
at giving advice on how to formulate
ethics for the documentation work.
She also encourages developing
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Boahtte aiggis lea hastalus darki-
leabbo guorahallat dokumenteren-
barggu ehtalas beliid kollektiiva
(baikegottiid, servosiid) dasis.

Jurista ja eamialbmot vuoigat-
vuodaid  assedovdi  John
Bernhard Henriksen guora-
halla riektegazaldagaid,
leat ¢adnon eamialbmogiid arbe-
dieduide. Lahkaceahppi bukta
ovdan unnimus dasi gaibadusaid
arbedieduid riektesuodjaleamis.
Sagastallamat samiid ja eara eami-
albmogiid rivttiin sin arbevirolas
dieduide ja mahtuide leat bohciidan
manemus moaddelogi jagis. Nana
oktavuohta sami 4arbedieduid
ja samiid birgejumi gaskkas lea
vuoddu riektegazaldagaid suokkar-
dallamii. Go sami arbediehtu lea
anus, de dat seailluhuvvo ja ovdana
in sitw. Dat eaktuda ahte olbmuin
lea vejolasvuohta geavahit iezaset
guovlluid ja daid resurssaid iezaset
sosiala, ekonomalas, rumaslas ja

mat

vuoifnalas birgejupmaija kultuvrralas
doaimmaide. Cilli bukti oidnosiid
internasundala konvensuvnnaid ja
julggastusaid, erenoamazit Ovttas-
tahttojuvvon Nasuvnnaid olis, mat
nannejit riektevuodu sami arbe-
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ethical guidelines and adapting them
to the local context and the norms of
the people themselves. She focuses
attention on the documentation
of traditional knowledge at the
individual level.

In future, the challenge will be to
examine the ethical aspects of
documentation more comprehensively
at the community or collective level.

John Bernhard Henriksen,
who is a lawyer and an expert on
indigenous rights, deals with legal
issues connected with indigenous
traditional knowledge. He presents
the of demands
(minimum demands) for the legal
protection of traditional knowledge.
The rights of the Sami and other
indigenous peoples to their
traditional knowledge and skills have
been widely discussed during the
past twenty years. The discussion
on such legal issues is based on the

lowest level

strong connection between Sami
traditional knowledge and Sami
livelthood. When Sami traditional
knowledge is utilised, it is also
maintained and developed iz situ.
This cannot happen if people cannot
use their own traditional territories
for their
economical, physical and spiritual

and resources social,
well-being and for cultural activities.
The author discusses international
conventions and declarations
(especially those of the United
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dieduid ceavzimii, geavaheapmai
ja in situ seailluheapmai. Lahka-
ceahppi deattuha erenoamazit
daid osiid riikkaidgaskasas riekte-
instrumeanttain, mat dorjot ja
vuodustit eamialbmogiid (ja samiid)
rivttiid iezaset arbedieduide, mat
Catnet sin iezaset eatnamiidda ja
eallinvugiide. Calli suokkardalli ee.
gazaldaga ovttaskas olbmo ja kollek-
tiilva vuoigatvuodain, mii lea hui
relevanta fadda arbediehtu-suorgai.
Dihtomielalas ja ovddalgihtii $iht-
tojuvvon miediheapmi (FPIC)
deattuhuvvo eamialbmogiid vudo-
leamos olmmosvuoigatvuohtan, ja
¢adno arbedieduid oamastanvuoigat-
vuodaide. Internasunala olmmos-
vuoigatvuodat leat vuoddu nasunala
stahtaid wvugiide,
vuoigatvuodaid coavdit iezaset
ritkarajaid siskkobealde. Norgga
lagaid suokkardallan cajeha ahte
stahta lea geatnegahtton lahcit

mo olmmos-

samiide vejolasvuodaid sihkarastit
sin kultuvrra, mas arbediehtu lea
lunddola§ oassi. Calli konkludere
ahte Norgga lahkavuogadat ii goit-
totge dahkit riektesuodjalusa sami
arbedieduide, ja adda raddjejuvvon
vejolasvuodaid arbedieduid geava-
heapmai ja gaskkusteapmai i situ.
Guorahallan ¢almmustahtta manga
cuolmma arbedieduid riektesuodja-
leamis ja stahtusas.

Nations) that consolidate the legal
grounds for the survival, use and /-
situ preservation of Sami traditional
knowledge. He especially emphasises
the sections of international legal
instruments that support and provide
a basis for the rights of indigenous
peoples (including the Sami) to
their own traditional knowledge
as regards their lands and ways
of living. For example, the author
reflects on the issue of individual and
collective rights, which is extremely
relevant to the field of traditional
knowledge. FPIC, or free, prior and
informed consent 1s stressed as being
the most fundamental human right
of indigenous peoples, and it is
linked with the right of ownership to
traditional knowledge. International
human rights are the basis that
national states rely on when settling
human rights issues within their
national borders. An analysis of
the Norwegian legislation shows
that the state is obliged to provide
the Sami with an opportunity to
maintain their culture, of which
traditional knowledge is a natural
part. the author
concludes that the legal system of
Norway does not guarantee legal
protection of Sami traditional
knowledge; it also provides limited
opportunities for the utilisation
and transmission of traditional
knowledge 7 sitn. The analysis shows
that there are many problems related
to the legal protection and the status
of traditional knowledge.

Nevertheless,
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Daid riekte¢uolmmaid coavdin leat
lahkacehpiide hastalus Arbediehtu-
proseavtta joatkkabarggus.

Luondduresurssaid ekonomiija
dutki Jan Age Riseth suokkar-
dalla,
dahjege servodatasahusat (socia/

makkar sosidla asahusat
institutions) Norgga beale Samis
dahket vejolazzan dahje hehttejit
arbedieduid atnui
resurssaid halddaseapmai. Das lea
sahka rammaid ja sosiala eavttuid
birra resurssahalddasSeamis, sihke
arbevirolas sami ja lagaid bokte
vuodustuvvon halddaseamis. Dutki
fuomasuhtta ahte dalda aigge lea
arbedieduide biddjon eambbo
fuopmasumi sihke riikkaidgaskasa$

valdima

proseassaid geazil ja nasunala
stahtapolitihka dasis. Arbevirolas
diedut ja mahtut leat aiggiid cada
leamas diehtovuoddun sami
luondduhalddaseapmai. Eisevalddit
goit atnet dan diehtovuodu “alter-
natiiva” lassediehtun, ja habmejit
resurssahalddaseami rammaid ja
eavttuid luonddudiehtagii vuodus-
tuvvon dieduid vuodul, mat
saddet dan bokte legitiima
diehtun. Maiddai gilvu eatnamiid
ja resurssaid geazil ja eisevalddiid
stivren sami guovlluin leat dagahan
vattisvuodaid arbedieduid atnui
valdimii ja seailluheapmai. Dutki
buktd mangega ovdamearkka sami
ealahuseallimis ja riektegazaldagaid
coavdimis. Son doarju mangga
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Solving these legal questions will be
certainly a challenge for legal experts
in the work after the drbediehtu
project.

Jan Age Riseth, a natural resources
economist, analyses what kind of
social institutions in Norwegian
Sapmi
use of traditional knowledge in
resource management. He deals
with the framework and the social
conditions of resource management,
both in traditional Sami nature
management and with management
that is regulated by legislation.
The author rightly points out that
traditional knowledge has recently
gained much attention, both as a
result of international processes
and of national state policy.
Traditional knowledge and skills
have always been the information

enable or prevent the

basis of Sami nature management.
However, the authorities consider
this knowledge as ”alternative”,
complimentary information. They
set the framework and conditions of
resource management on the basis
of information that relies on natural
science, making this information into
legitimate knowledge. Competition
over lands and resources and
the fact that the traditional Sami
territories have been governed by
the state have made it difficult to
use and maintain Sami traditional
knowledge. The researcher presents
several examples of Sami livelihoods
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dutki ahte
arbedieduid seailluheapmi eaktuda
arbevirolas servodatasahusaid
seailluheami dahje ealdskahttima.
Beroskeahtta simi arbedieduid
dohkkeheamis eisevalddiid dasis, lea
dutki oainnu mielde arbedieduide
sadji
halddasanvuogadagain, mat leat

oainnu das sami

unnin luondduresurssaid
hierarkkalaccat ja leat guovddas-
stivrejuvvon (centraliged). Dutki
evttoha valdit atnui oktasashilddaseanm.
Dit evttohus lea bohciidan luonddu-
halddasandiskurssa internasunala
sagastallamiin, sihke mailmmiviido-
saccat ja erenoamazit eamialbmot-
guovlluin. Oktasashalddaseapmi
eaktuda ahte resurssaid geavaheaddjit
geain lea geavatlas mahttu ja diehtu
(arbemahttu ja -diehtu)
halddaseapmai seamma dasis go

servet

formala oahpu gazzan haldda-
Seaddji byrokrahtat, ja ahte resurssa-
geavaheaddjit sahttet ieza oazzut
ovddasvastidusa halddaSeami

ovddas.

Artihkal 1ahéa metodalas vuodu
resurssahalddaseami ja arbedieduid
¢anastagaid guorahallamii, mii livécii
okta darbbaslas joatkkadoaibma
Arbediehtu-proseavtta bohtosiid
vuodul.

and how some legal issues were
solved. He supports the view of
many researchers that, without
the preservation or the revival of
traditional social institutions, Sami
traditional knowledge cannot be
maintained. Even if Sami traditional
knowledge may be accepted by the
authorities, there is, according to
the author, little room for it in the
hierarchical and centralised resource
management systems. The researcher
suggests the launching of co-
management systems. This idea has
arisen in international discussions
on nature management in many
parts of the world, especially in
connection with indigenous peoples.
Co-management entails that the
resource users who have practical
skills and knowledge (traditional
skills and knowledge) participate in
management on equal terms with
the formally educated bureaucrats
involved. Co-management also
entails that the resource users
themselves are granted responsibility
for the management of resources.

The article creates a methodological
basis for an analysis of the connection
between resource management and
traditional knowledge. In further
development of the drbediehtu field
of knowledge, more analysis of
institutional relationships would be
needed, which will utilise the results
of the Arbedichtu Project.
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Arkeologiija ja historjja dutkit
Birgitta Fossum ja Erik Norberg
leaba cilgen metodalas vuodu, mii
lei Saemien Sijte -asahusas ”Saemieh
Saepmesne” -proseavtta planemis ja
¢adadeamis. Célliguovttos deattu-
heaba ahte mattasami guovllus lea
kulturmuittuid ja daidda c¢adnon
arbedieduid dokumenteren dehilas,
danin go guovllus lea ain darbu
duodastit ee. eanangeavahanrivttiid
ja loktet mattasamiid iesdovddu ja
diehtovuodu iezaset kulturiarbbi
harrai. Callosis boahti ovdan mo
baikkalas olbmot serve prosektii ja
ledje mielde ovddideamen vugiid
mo dokumenteret iezaset albmoga ja
guovllu vassanaiggi. Dokumenteren
duodastuhtta historjja
joatkkalasvuoda dala 4igai ja cuvge

dolos

mafgga cuoccuhusa mattasamiid
ovdahistorjjas, mat leat adnojuvvon
diehttelassan. Historjjalas joatkkalas-
vuohta oazzu vuoiggalas ja baike-
gottiide divrras duodastusa ee. dalle
go kulturmuittuide cadnon arbe-
diedut buktojit oidnosii. Dan barggus
lea arbecehpiin ja baikegottiin
dehalas Gulahallan
baikegottiiguin, ja maiddai gula-

rolla.

hallan ja ovttasbargu arbecehpiid ja
asahusa proSeaktabargiid gaskkas
lea leama$ dat bargovuohki, mii
buvttii sihke ovdamuniid ja hasta-
lusaid proseaktabargui. Dutki-
guovttos fuomasuhttiba bargovasa-
husaideaskka vuodul, ahte gulahallan
gaibida gavnnademiid ja goappat
guoimmi oaiviliid ja bargovugiid
vuhtii valdima. Calli-guovttos
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Birgitta Fossum and Erik Norberg,
who are archaeologists and histo-
rians, have explained in their article
the methodological basis that their
institution Saemien Sijte applied in
the planning and implementation
of the ”Saemieh Saepmesne”
project. The authors underline the
importance of documenting cultural
monuments and relics and the
traditional knowledge connected
with them in the South Sami region,
where there is still a need to prove
land use rights and to raise the self-
esteem and awareness of the South
Sami regarding their cultural heritage.
The article explains how local
people participated in the project
and contributed to the development
of ways of documenting the past of
their own people and the landscape.
The documentation proves that
there is a continuity from prehistory
to today, contradicting many claims
about South Sami prehistory that
have been taken for granted. Histo-
rical continuity is verified both legally
and in a way that is significant for
the local communities, for example,
when the traditional knowledge
that is connected with the cultural
landscape is made visible. In this
work, bearers of tradition and local
communities play an important
role. Communication with the com-
munities and communication and
cooperation between the tradition
bearers and the project workers of
the institution Saemien Sijte has
both benefited and brought
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oaidniba dakkar bargovuogi nana
beallin iezaska proseavttas. Kultur-
muittuid dokumenteremis dutki-
guovttos deattuheaba ahte arbe-
diedut dehalaccat kon-
teakstualiseremii. Viggamus$ catnat
kulturmuittuid, mattasamiid dolos
ja dala historjja, arbedieduid, eana-
daga, duovdagiid ja mattasamiid
identitehta lea bargovuohki, mii lea
”Saemieh Saepmesne”-proseavtta

leat

erenoamasvuohta.

Callosis suokkardallon bargovasa-
husat sahttet movttiidahttit eara
ge asahusaid hasttuhit baikegottiid
ja arbecehpiid lagas ovttasbargui,
mii nannesii baikkalas identitehta
ja iesdovddu. Guorahallan sahtta
movttiidahttit eara dutkiid calmmus-
tahttit diehttelassan adnojuvvon
c¢uoc¢cuhusaid sami ovdahistorjja
birra ja bidjat daid cuoccuhusaid
gazaldaga vuollai.

challenges for the project work.
The researchers noticed during the
work that communication required
meetings and taking each others’
opinions and ways of working into
consideration. According to the
authors, such a way of working was
a strength in their project. Regarding
the
landscape, the authors stress the
importance of traditional knowledge
for contextualisation. The special

documentation of cultural

feature of the ”Saemich Saepmesne”
project work was as follows: it
attempted to link together cultural
monuments and relics, the ancient
and the present history of the
South Sami, traditional knowledge,
landscape and South Sami identity.

The experiences reflected on in
the article may also encourage
other institutions to involve local
communities and bearers of tradition
in close collaboration that would
strengthen local identity and self-
esteem. The study may also inspire
other researchers to demonstrate
and examine claims about Sami
prehistory that have been taken for
granted.
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Oskkoldathistorjja dutki Jelena
Porsanger hastala lohkki geahc-

c¢at kritihkalad¢éat mo
dallat

suokkar-
oktavuoda arbevieru ja
modernitehta gaskkas. Son
suokkardalla doahpagiid,
teoretisere eamialbmoga addejumi
arbevieruin (tradition) ja arbedieduin
(traditional fknowledge), ja lahkona
daid konseapttaid ja modernitehta
gaskavuoda sami ja eamialbmot
vuolggasajis. Son lea geahccan

sami

mo dan aiggi sapmelas dutkit ja
dutkit geat beroS$tit sameassiin
leat suokkardallan ja teoretiseren
sapmelas argabeaivvi, vassan ja dala
aiggis. Dutki oaivvilda ahte sirren
ja guoktejuohku (dikotomiseren)
gullet akademalas dutkanmailbmai
sajaiduvvan dutkanparadigmii.
Muhto go eamialbmot kritihkalas
vuolggasajis geahcca arbevieru, arbe-
diedu ja modernitehta doahpagiid,
de ii leat doallevas dahkat guokte-
juogu (dikotomiija) arbevieru ja
modernitehta gaskkas. Calli hastala
cuoigat eamialbmotdutkamis odda
lahtuid, iige su mielas lea darbu
cuovvut Salkejuvvon oarjemailmmi

dutkanparadigmaid. Nuppe
dafus eamialbmotdutkan sahtta
avkkastallat buot ovdalas

dutkanbohtosiin, muhto ovddidit
suokkardallan- ja teoretiserenvugiid
eamialbmogiid diehtoteoriijaid
vuodul ja buvttadit dieduid main
lea relevansa eamialbmogiid
darbbuide ja sin akkastallanvugiide.
Calli geavaha problematiserema ovda-

mearkan das mo sahtta kritihkalaécat
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The religious historian Jelena
Porsanger challenges the reader to
look critically at how the connection
between tradition and modernity is
reflected on. She examines Sami
concepts, and theorises the indige-
nous understanding of traditions and
traditional knowledge, approaching
the relationship between these con-
cepts and modernity from a Sami
and indigenous starting point. She
has examined how today’s Sami
researchers and others involved in
Sami research have discussed and
theorised both the past and present
everyday life and livelihood of the
Sami. According to the author,
classification and dichotomies are
part of the established research
paradigm that prevails in the aca-
demy. But when one looks at the
concepts “tradition”, traditional
knowledge” and “modernity” from
an indigenous, critical point of
view, the division into a dichotomy
of tradition and modernity is not
valid. The author argues for breaking
free from the established research
paradigms of the Western world,
and encourages making new tracks
and trying new paths in indigenous
research. On the other hand, indige-
nous research can make use of
all the eatlier research results but,
at the same time, utilise ways of
discussion and theorisation that are
based on indigenous epistemologies
and provide knowledge that is
of relevance to indigenous needs
and ways of argumentation. The
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geahccat sajaiduvvan lahkonanvugiid
omd. eamialbmot fattaide. Dis son
vuodusta iezas suokkardallama eami-
albmot metodologiijaid ja kritihka
bokte.

Boahtte diggis livecii darbu sami
doahpagiid ja epistemologiija
c¢iekpalis diehtoteorehtalas suokkar-
dallamii iesgudetge samegielain ja
sami guovlluin.

Arbediehtu-barggu

oV
visuvnnat

ProSeavtta fagabirrasat ovttasradii
arbecehpiiguin ja baikegottiiguin
oidnet darbbu systemahtalas bargui
sami arbedieduid dokumenteremii
ja avkkastallamii. Min viSuvdna
lea ahte sami baikegottit leat
aktiivvalaccat mielde dan barggus,
ja ahte gavdnojit oahppofalaldagat,
bagadallanbalvalusat ja eara fagalas
doarjalusat arbediehtu-suorggis. Dan
varas lea darbbu ahte gavdno
fagala§ doarjjavuogadat ja ahte leat
ceggejuvvon asahusat, mat dahkidit
ahte sami arbediedut ovdanit ja
bohtet atnui servodateallimii ja
luondduhélddaseapmai. Asahussan
oaivvildit ee. gelbbolasvuoda
guovddaziid, bagadallanfierpma-
dagaid, lagaid, njuolggadusaid, gelb-
bolasvuoda gaibadusaid organaide
mat barget sami arbedieduiguin.

author wuses problematisation as an
example of how it is possible to look
critically at established approaches
to e.g. indigenous issues. Here, her
discussion is based on indigenous
methodologies and criticism.

In future, there is a need for a compre-
hensive epistemological discussion
on the theory of knowledge and
Sami concepts in the various
Sami languages and Sami groups.

Ihe visions of the
Arbediehtu Project

The professional circles involved in
the project, as well as the tradition
bearers and the local communities
agree that there is a need for syste-
matic documentation and use of Sami
traditional knowledge. Our vision
is that Sami communities will parti-
cipate actively in this work and that
education and training, advisory
support services, and other professio-
nal support measures will be provided
in the drbediehtn field. This entails
professional support systems and
the establishment of institutions
that guarantee the promotion and
use of Sami traditional knowledge
in social life and in nature manage-
ment. By institutions, we mean here,
for example, competence centres,
supervisingnetworks,laws, regulations,
and competence (the
qualifications required) for bodies

criteria
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Baikegottit galget searvat dihto-
mielalaccat darkumin ja bearrai-
geah¢camin iezaset kulturarbbi
suodjaleami ja gaskkusteami boahtte-
va$ buolvvaide. Lea dehalas ahte
eisevalddit lahcet ja sihkkarastet
vuogadagaid, mat dahket baikegottiid
dihtomielalas oassalastima vejolaz-
zan. Jus arbedieduid dokumenteren
dahkko diid eavttuid vuodul, de
sahtta badjanit duostilis ja doaim-
mala$ servodatmobiliseren. Dakkar
mobiliseren sahtta sihkkarastit
arbedieduid vuoiggalas§ dokumen-
terema, arbedieduid geavaheami
servodahkii avkin ja atnui valdima
ankke baikkalas dasis ee.: oahpahussii,
politihkkii, servodatplanemii, luond-
duhalddaseapmai, ealdhusaid ovddi-
deapmai.

Pilohtabarggus leat vuos dahkkon
muhtin lavkkit ovddidit vugiid
arbedieduid duodastuhttit nu ahte
sami arbeceahpit ja baikegottit bidjet
iezaset premissaid ja sihkkarastet
arbedieduid viidasut eallima baikki
alde. Pilohtaproseavtta olis leat
calmmustuvvon ollu gazaldagat,
mat badjanit go alga eamialbmoga
arbedieduid dokumenteret. Vasta-
dusaid gazaldagaide sahtta gavdnat go
arbediehtu-fagasuorgi ovddiduvvo
miehta Sami, baikegottiid, 4sahusaid,
sami akademiija ja eisevalddiid dasis,
sihke baikalaccat ja nasunala dasis.
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which work with Sami traditional
knowledge.

Communities should monitor and be
actively involved in the protection
of their cultural heritage and its
transmission to future generations.
It is essential that the authorities
establish and guarantee systems that
will enable the informed participation
of local communities in this process.
If the documentation of traditional
knowledge fulfils these conditions,
we may witness courageous and
effective social mobilisation. This
may ensure the fair and ethically
correct documentation of traditional
knowledge. This may also result in
the use of this knowledge for the
benefit of local communities. In
future, traditional knowledge should
be applied at the local level, e.g. in
education, politics, social planning,
nature management, and the develop-
ment of sources of livelihood.

The pilot project has taken a few
steps towards developing ways of
documenting traditional knowledge
so that tradition bearers and local
communities can set their own
premises and ensure that traditional
knowledge will continue its life locally.
The project has raised numerous
questions concerning documentation
of indigenous traditional knowledge.
Answers to these questions might
be found when the drbediehtn field of
knowledge has reached all of Sapmi
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Eambbo diedut min
ruovttusiiddus

Proseakta doaimmai borgemanu
2008 rajes gitta cuogomannui 2011.
Dan artihkalcoakkaldaga lassin leat
ovttasbargoasahusat buvttadan
metoda-girjji ’Diebtogiisi: Neavvagat
sami drbedieduid dokumenterenbargni”
same- ja darogillii. Girji lea oaivvil-
duvvon buot berosteddjiide, sami
kultur-
museaide, skuvllaide, alitoahpu asa-
baikkalas servviide,
ovttaskas olbmuide. Girjjis gavdna
ravvagiid vurkenproseassas, ee.:
ehtalas norpmain, baikegottiid ja
arbecehpiid dihtomielalas§ miedi-
heamis, ritkkaidgaskasa$ ja nasunala

ja giellaguovddaziidda,

husaide,

riekteinstrumeanttain, baikkalas
vurkema vejolasvuodain, video- ja
eara rusttegiid geavaheamis.

and prevails at the level of local
institutions,
academia, and local and national

communities, Sami

government.

More information on our
website

The project lasted from August 2008
to April 2011. In addition to this
collection of articles, the partners of
the project have produced a method
handbook called Diebtogiisi: Neavvagat
sami  drbedieduid dokumenterenbargui
(Guidelines for documentation of
Sami traditional knowledge) in North
Sami and Norwegian. The handbook
is meant for all those who are inte-
rested in the documentation of tradi-
tional knowledge. It is aimed at
Sami cultural and language centres,
schools,
of higher education, local orga-
The
book gives advice on the process of
documentation, on ethical norms,

museums, institutions

nisations and individuals.

on the informed consent of the local
communities and bearers of tradition,
on international and national legal
instruments, on the possibilities of
local storage of information, on the
use of video and other technical
equipment, etc.
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Pilohtaproseavttas lea habmejuvvon
evttohus joatkkaprogrammii “Arbe-
diedut ceavzilis baikegottiide ja
halddaseapmai”. Das evttohuvvojit
doaibmabijut mat dahkidit ahte:

e sami arbediedut leat diehtogaldun
sami servodagaid ceavzimii ja
buresbirgejupmai,
arbediehtu ovdana fagasuorgin,
gelbbolasvuohta arbediehtu-
fagas lea eaktun buot asahusain
sami guovlluin,

e sami arbediedut gullet lunddo-
laccat diehtovuddui resurssaid
halddaseapmai, guovlluid ja
servodagaid ovddideapmai ja
planenbargguide, ja

e sami arbediedut leat diehto-
vuoddun politihkala§ mearra-
dusaid rahkkanahttinbargui.

Programmaevttohus ovddiduvvo
gulaskuddamii sami 4sahusaide ja
baikegottiide ja maiddai fagalas
ja politihkala$ birrasiidda miehta
Sameeatnama, gos bargojuvvo sami
arbedieduiguin.
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The pilot project has proposed the
launching of a capacity programme
Arbedieont ceavzilis baikegottiide ja hildda-
Seapmadi (Traditional knowledge for
sustainable local communities and
for management), as a continuation
of the pilot project. The programme
is intended to take measures to
ensure that:

e Sami traditional knowledge

will be used as a source of infor-

mation for the sustainable
development and well-being of
Sami communities.

o The drbediehtn field will advance
as a field of study and research.

e Competence in the drbediehtn field
will be a required qualification
criterion in all institutions in
Sapmi.

e Sami traditional knowledge
will be used as an information
basis in resource management
and regional and communal
development and planning
activities.

e Sami traditional knowledge will
be applied as a relevant source of
information for political decision
making.

The programme proposal will be
submitted for discussions in Sami
institutions and communities actross
Sapmi, as well as to the professional
and political circles that work with
Sami traditional knowledge.
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Govva 6: ProsSeaktabargit Guovda-
geaineanu johkagattis Mihcamar-
eahkeda 2010.

Govven: ProSeavtta govvavuorkd.

Picture 6: Partners of the project on
Midsummer night on the Guovda-
geaidnu River, June 2010.

Photo: Project’s photoarchive.

Eambbo dieduid joatkkaprogramma
ja pilohtaproseavtta bohtosiid birra
fidne min ruovttusiiddus:

www.arbediehtu.no
Ruovttusiidui biddjojit ee. metodagirji
digitala hamis, avzzuhuvvon girje-
listtut ja eara proseaktabuktagat.

information

More about the
programme and the results of the
pilot project is available on our
website:

www.arbediehtu.no
There one can find, for example,
the method handbook in a digital

form, suggested readings, and other
products of the pilot project.
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GUNVOR GUTTORM

Arbediehtu (Sami traditional
knowledge) — as a concept
and in practice

I would like to start this article with a brief narrative from the Swedish part
of Sami Land ($apmi), from an area we can call Javregaska. Javregaska consists
of two large lakes. Between the lakes there is a muotk: (strip of land), which is
also the dividing line between the areas where two separate groups of Sami
people have lived and shared the surrounding natural resources. Javregaska
is an area of javrrebasat and reindeer herders. Javrrehasat were settled people,
living off their small farms and the resources of the surrounding areas. They
also owned the homestead land, the so-called “hemman” from where they
could fetch materials, firewood, etc. For the reindeer herders, this was their
summer pastures. At the time when it was customary for herders to also keep
goats, they could leave them with the settled Sami during the winter. They
also shared an area which was not part of the “hemman” and they used this
area as needed. The javrrebasat sometimes needed the outlying areas as extra
hayfields; though this need would vary somewhat. They also had permanent
net fishing sites and had authority over these sites. There are also a good many
cloudberry bogs in the area. Where to pick berries was based on an unspoken
or spoken agreement between families and groups. Sometimes people would
ask each other if they could take birch bark, for example, from a certain area,
while on other occasions, people would start using a specific area, perhaps
because it was near a fishing site they had used, and then others would accept
that this family or group could do so in what we could call an unspoken
agreement. Reindeer herders also used the same area; in addition to pastures,
they needed the area to fish, pick berries and obtain other necessities. The
reindeer herders chose the area as being suitable for their summer pastures
as it was close to water. But they also needed an area with woods in order to
obtain materials for their goaht; (dwelling) and other needs. The javrrebasat

Working with Traditional Knowledge: Communities, Institutions, Information
Systems, Law and Ethics. Writings from the Arbediebtu Pilot Project on
Documentation and Protection of Sdami Traditional Knowledge.

Diedut 1/2011. Sdmi allaskuvla / Sami University College 2011. 59-76.
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were skilled boat builders and built boats for the reindeer herders. They could
also undertake other practical projects, such as building a school (s&#vlagoahti)
in the locality.

Thus both the jdvrrehasat and the reindeer herders used the area as needed,
one group making a living from a farm and the outlying areas, the other from
the reindeer. They used the area jointly, and also helped each other so that
both groups would birger (manage, survive). They needed to fish, pick berries
and obtain materials for various crafts and they had to agree on the use of the
area, but they also exchanged services. One generation “inherited” the use of
a cloudberry bog, for example, from another generation and as children they
would learn to find the way to (dddjadi?) the bog to pick berries there.

Without doubt many people have experienced this kind of land use, where
different user groups share the surrounding resources. Here I have described
an area and its use at a time when people lived exclusively from the resources
of an area, i.e. they survived in the sense of birgez. By living in and off an area,
people gradually enhanced their skills and knowledge, and learned how to
manage this knowledge and the area. This is not only a question of traditional
knowledge, but also of the management of knowledge by an indigenous

people.

Here, I intend to briefly present some views on how concepts related to
drbediehtu may be relevant to the elaboration of the phenomenon of «traditional
knowledge» in the Arbediehtu project at the Sami University College. Arbediehtu
(in general, traditional knowledge) and drbecehppodat (traditional skill) are
concepts which relate to possessing knowledge, i.e. having knowledge about
something (diebts) and having knowledge in something (wabtt#). Choosing the
term drbediehtn in the context of documentation and collection implies that
collected and preserved knowledge is often knowledge of something rather
than knowledge in something.

The Sami University College project on Sami traditional knowledge has
chosen the term drbediehtn as a common term for both traditional know-
ledge and traditional skills. The documentation includes both revitalised
traditional knowledge and traditional knowledge which has had continuity.
The Arbediehtu project aims to develop methodologies for the collection,
preservation, protection and further development of drbediehtn. The project
will also provide a close link to how traditional knowledge is perceived in UN
documents such as the Declaration on the Rights of Indigenous Peoples and
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the Convention on Biological Diversity. Article 8 (j) of the Convention on
Biological Diversity specifically addresses indigenous traditional knowledge
and the need for 7 situ preservation of and respect for such knowledge and
also the need for local communities to consent to and participate in the use of
traditional knowledge. The Convention is a global agreement on conservation
and the sustainable use of biological diversity (Convention on Biological Diversity
1992). The text of Article 8 (j) reads as follows:

”Subject to national legislation, respect, preserve and maintain
knowledge, innovations and practices of indigenous and local
communities embodying traditional lifestyles relevant for the
conservation and sustainable use of biological diversity and promote
their wider application with the approval and involvement of the
holders of such knowledge, innovations and practices and encourage
the equitable sharing of the benefits arising from the utilization of
such knowledge, innovations and practices.” (Convention on Biological
Dipersity 1992.)

Indigenous and local peoples are important players in the implementation of
the Convention, since indigenous and local communities have developed and
preserved traditional knowledge (Tundén 2004, 93). Although this convention
emphasises biodiversity, several bodies have expressed a desire to consider
nature and culture together and not as dichotomies. The Declaration on
the Rights of Indigenous Peoples stresses the rights of indigenous peoples
to the conservation, protection and development of their cultures. Article 11
expresses it as follows:

”Indigenous peoples have the right to practise and revitalize their
cultural traditions and customs. This includes the right to maintain,
protect and develop the past, present and future manifestations of
their cultures, such as archaeological and historical sites, artefacts,
designs, ceremonies, technologies and visual and performing arts and
literature.” (United Nations Declaration on the Rights of Indigenous Peoples

2007)

According to this, indigenous peoples have the right to make use of, and
develop their cultural traditions, customs, skills and other manifestations
of their civilisation. In many projects concerning traditional knowledge, the
retransmission of knowledge is part of the self-determination process.
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In Sami contexts, a great deal of literature has been published which focuses
on Sami traditional knowledge, viewing the concept of traditional knowledge
from different perspectives and disciplines (see Borgos 1993, 7-21; Dunfjeld
1993, 23-35; Kalstad 1993, 35—46; Kalstad & Viken 1996, 31-44; Kalstad
1996, 21-43; Helander 1996; Bjerkli 1999; Bergstrom 2001; Dunfjeld 2001,
Lund 2001; Somby 2003; Triumf 2004; Eira 2004; Magga 20006; Joks 2007,
Porsanger 2007; Balto 2008; Kuokkanen 2009). Common to all of these
studies is that they to some extent consider drbediebtn as it was in the self-
sufficient society, or as it is used today, with continuity to the present day.

My approach and contribution to this concept will involve the distinction
between the Sami concepts of knowing something and knowing about
something, respectively mdihttit and diebtit.

The concepts of mahttitand diehtit

A person may know a great deal about something, but will not necessarily
know it. This may sound a little strange. But the distinction between diebtit
and mabttit can be expressed briefly as the difference between, on the one
hand, knowledge of an action and on the other hand, the ability to perform
the action, i.e. bodily knowledge. Diebtit and mdbttit express theoretical
and practical knowledge (Guttorm 1993; Guttorm 2001; Dunfjeld 2001).
Somebody may know (diebtif) how to make e.g. a gietkka ("Sami cradle’), even
though this person has never made one themselves. He or she can learn
this by looking at cradles, being instructed in how to do it or reading about
it in books, etc. However, if he or she actually also makes a gietkka, he or
she will gain hands-on personal experience, i.e. knowledge through action
(Molander 1996; Guttorm 2001). In the example of the gietkka, mdibttit in my
opinion demands a certain skill to carry out the work. Cehppodat (’practical
skill’) is a Sami word used to express that a person is good at something, e.g.
giehtalehppodat Chandy’), cillincehppodat Cgood at writing’), laviuniehppodat (good
at singing’), and it therefore deals with the concept wdbhttit.

We may say that personal experience is a prerequisite for the assertion that a
person possesses a certain skill (wdhtti). In theorizing about ways of knowing,
this knowledge is often described as tacit knowledge (Molander 1996, 33—54;
Polanyi 2000; Dunfjeld 2003; Fors 2004). However, in this context, I have
chosen not to use the term tacit knowledge, because the idea of silence can
be misleading. Mdht#it is thus a more accurate term to describe a person’s
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own experience. The preconditions for understanding an action one has not
previously performed or experienced at first hand are firstly that one perceives
what is happening and secondly, in order to fully understand this, one must
actively participate.

A person may know that the marks in a book are letters, and he or she may
very well have enough skill to draw (write) the letters, but still does not know
what they mean, and thus cannot combine them into words and hence is
unable to read and understand the words and text. Once a person masters
the art of reading, i.e. has that specific skill, he or she can also acquire
knowledge (diednf) from books on e.g. how to make a gietkka. But not until
he or she has actually made a gietkka can we say with certainty that he or
she has the skill (ibtts) to make one. On the other hand, if a duojir (here:
‘craftsperson’) who has never made a giezkka is asked to make one; he or she
may well succeed, because this person has experience of duddjot (to create).
In other words, we cannot draw a sharp line between diehtit and mabttit by
saying that some knowledge requires personal experience (wahttit) and that
other knowledge does not (diehtif), because there are different degrees of
both diehtit and mabttit. When for example a parent lets a child go somewhere
where the child has never been before, the parent first considers whether the
child will find the way (wdnnd didjada). The parent may have given the child
instructions about the way, and the child understands the instructions. This
requires that the child has experience in receiving instructions, understands
what the parent says and can imagine what the terrain looks like through
listening to the instructions. In this case, we can say that the child has the
skill to find the right way based on previous experience in walking in similar
terrain, understanding instructions and assessing the area himself. The
child combines his own knowledge and skills and copes (so7 birge). The child
understands and can evaluate the difference between the north and south
sides of a river, knows the difference between a big stone and a rock, etc.
Experience is therefore not always associated with exactly the same tasks, but
similar ones.

Traditional knowledge thus includes both skills and knowledge. In the

Arbediehtn project, mihtolasvuobta (having a skill’) will be documented, but
once it is collected, it also becomes knowledge (diehtu).
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Arbevierru — Arbediehtu — mahttu — dlgodlbmot diehtu

There are different terms, such as drbevierru (tradition), drbevirolas diehtu or
arbediehtn and mabttn (traditional knowledge), dlgodlbmot arbediehtn (indigenous
traditional knowledge) and dlgoalbmotdiehtn (indigenous knowledge). My goal is
not to define these concepts fully, but rather consider some aspects of these
concepts and how arbediehtn is reflected in reality. I shall concentrate solely on
what is considered as indigenous traditional knowledge.

Algodlbmot diehtu and mdhttn, and dlgodlbmot drbebevirolas diehtu and mdibttu are
often considered to be identical concepts, but in my opinion they are not.
Algodlbmot diehtu is a broader concept than algoalbmot drbevirolas” diehtu and
mahttu.

Tradition

Arbevierrn and drbediehtu are relatively new terms in the Sami language. People

certainly did not think or said that something of what they did in their
everyday life was drbevierru. When it became necessary to explain and refer to
knowledge and skills, there was a need for a suitable term which could cover
skills, thoughts and actions. The traditional expression drbevierru covers the
concept of tradition. Arbevierrn and drbediehtn do have something in common,
but must also be viewed as two separate concepts with different content. The
two terms have one word in common, @rbi (inheritance), and in addition vierru
(custom) and diehtn (knowledge) respectively. Diehtu is related to knowledge,
while vierru is connected to customs, habits, etc. Arbevierru means that we
have inherited customs, habits and usage, while d@rbediehtn is the knowledge we
have inherited.

The concept of tradition is often and generally speaking related to
«transmission» and more particularly «transmission from generation to
generation». Certain content is transmitted, but this content varies. The
Swedish Encyclopedic Dictionary divides tradition into inner tradition (e.g.
views, values, beliefs, ideals) and outer tradition, i.e. manifestations such as
verbal tradition (words, texts), behaviour (morals, customs, work practice),
institutional tradition (community structure, ranking systems, organisation)
and object traditions (buildings, clothing, tools, etc.) (Nationalencyklopedin
1995: entry: tradition). This division thus deals with the concept at different
levels, firstly the inner level of thoughts, beliefs, etc. which are abstract and
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reflect the inner attitudes and beliefs of man or of individuals. The second,
outer level also contains abstract traditions, such as morals, customs and
work practice, together with texts, stories, linguistic expressions, and concrete
objects. According to the Encyclopedic Dictionary’s division of tradition,
many of our social actions may be tradition, which may take place in various
social settings. I take this division as my starting point.

If we consider traditional knowledge within tradition, it is the knowledge in
the tradition which is transmitted. Arbevierru has been repeated and passed on
from generation to generation. People pass on what they have in some way
inherited themselves. This implies that a tradition requires repetition, but that
in time the tradition will also change, cf. the concept of «traditions then and
now» which of course alludes to change over time. One can discuss tradition
at several levels. The general sense of tradition is that of a social practice,
belief, institution, or object that is passed on from generation to generation.
Asbjorn Klepp divides tradition into several levels; one may refer to the
tradition of a particular culture, such as the Sami tradition, or the British
university tradition, or a tradition of content, such Christmas traditions, or
tradition as a characteristic or indeed as a cultural process (Klepp 1980, 196).

The outcomes/products of such “traditions” are not necessarily considered
to be traditional knowledge. The term tradition is for instance used in such
a field as modern design, but then referring to a specific form of design or
’school”. But this does not mean that the design itself is traditional; this is
more a question of an institutional tradition.

Ddibit and vierut

The Sami language contains the terms vzernt and dabit. In Konrad Nielsen’s
dictionary, vierru is translated as custom or habit (Nielsen 1975: entry: vierro).
The same translation is found in the Sami—Norwegian dictionary from 1995
(Kaven et al. 1995: entry: vierru). Dahpi is also perceived as custom and habit.
I cannot remember any mention of our drbevierut from my childhood days,
but on the other hand both vierru and ddahpi are familiar concepts, which
emphasised behaviour, morals, etc. Johan Turi also uses vierru in describing
a ’tradition’

”And in the old days it was customary, when a young man came
courting, for the girl to go to meet him and unharness his reindeer,
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and that was a sign that she would take him.” (Turi 1931, 205; the
original text in Sami, see Turi [1910] 1987, 165.)

Here he uses vierrn in the sense of “custom”. He states that the Sami since
the old days (dolos diggis) have had this custom when someone is courting.
Dolos diggis implies that the narrator is old and remembers far back. With
our present-day concepts, we would certainly call this a tradition. Ddahpi is
also perceived as a custom or habit, and in my view can also be seen as a
characteristic or form of behaviour.

However, in some disciplines, there are also semantic differences between
drbevierrn, dabit and vierut (1 use the terms ddbit and vierut in the plural because
it is not just a matter of one dahpi or one vierrs). Bertil Rolf (1991, 140) has
interpreted Polanyi regarding the latter’s distinction between tradition and
habit, and considers that tradition is deeper than habit. A tradition lasts longer
and must, according to Polanyi, have been repeated for three generations
before it can be seen as such. Maja Dunfjeld also uses this as a criterion for
calling something a tradition (Dunfjeld 2001). A tradition includes a social
contract between generations (Dunfjeld 2001, 157-158). This contract reveals
the content of the tradition and what actions those involved will take in the
handing down, e.g. the roles of the deliverer and receiver of the tradition. The
social contract also shows cultural continuity.

Giddens is also of the opinion that tradition has certain criteria (Giddens 1994,
62—-066). He points out that within the concept of tradition there are entities
which preserve and lend authority in order to ensure that everything is done
correctly, and that people adhere to certain rules. He therefore also finds that
the person who receives the tradition has great confidence in the authority;
this is also mentioned by Rolf (Rolf 1991). Another criterion for tradition, in
Giddens’ view, is the existence of a common memory. In order for something
to be considered a tradition, it must be experienced as a special event by more
than one person, and for it to become a living tradition, there must be at
least one person to hand it down (Giddens 1994, 65, see also Rolf 1991). For
a tradition to be passed on, certain ritual aspects are necessary, so that things
are done in a particular order (Giddens 1994, 65). Giddens emphasises the
fact that in the transmission of traditions, social contacts are an important
part of the process and rituals give rise to guidelines and communication
(Giddens 1994, 79). This also means that authorities and the social group can
make interpretations, and in the case of rituals, these must be so clear that
the people concerned understand the ritual and its meaning. However, Bertil
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Rolf interprets Polanyi as meaning that rituals are not required in order to
pass on a tradition. Considering véerru in the way Johan Turi has used the
term, I understand his story of soakyu (courtship’) as an old “custom” that
has had continuity for generations, i.e. what Rolf via the Polanyi texts and
Giddens mean by tradition. In the soakyu example you will find authority like
a soakyoalmmadi (matchmaker; marriage-broker’) who knows the ritual, and
people involved in the ritual, who maintain the rituals and follow the rules.

As Turi suggests in the quotation above (1931, 205), we are concerned with
a phenomena which has lasted for some time, has had continuity for at
least two generations (as he uses the term dolos diggrs, i.e. ”in the old days”)
and which also existed in his time. But on the other hand, vierru# does not
necessarily have continuity, but can be e.g. the particular habit of an individual.
We might call a Sami festival a festivalavierrn (festival custom’) and if it lasts
long enough, it ends up being an drbevierrn (tradition’), if the criterion is the
duration. But can we know for certain that everything that we call tradition
has a certain duration and how long this duration will be? How can we be
quite sute whether an 18" century tradition really lasted three generations, by
interpreting the sources? I7Zerru and dahpi can be seen as synonymous with
arbevierrn (tradition) and in the example used, Turi uses véerru in a way which
may be considered as tradition. But vzerru can refer to a shorter period of time
and thus allows for the view that things may change and that new traditions
may be created.

Arbediehtu

As I pointed out in the beginning of this article, there is a distinction between
diehtit and mahttit, and diehtn and mabttu. Diehtn is knowledge, but when
something is considered drbediehtn (traditional knowledge’), it is something
other than mere knowledge. When considering the arbediehtu of indigenous
peoples in their own context their experience as indigenous peoples must also
be emphasised.

Mikkel Nils Sara approaches Sami traditional knowledge by considering the
characteristics of traditional Sami society (Sara 2003, 124—-127). His view is
that the old self-sufficient Sami society was a traditional society. He thus relates
arbediebtu to a life of self-reliance. He considers various forms of traditional
knowledge, or drbediehtu; in a social group, where there is some common
knowledge. People take into account the local environment; this is something
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all groups have in common. People use nature, and agree on such use. Thus
he means that the exchange of views is a hallmark of traditional society. Sara
also sees that there are skills that are directly related to livelihood activities.
He believes that people in the traditional society exploited the surrounding
area in order to birget (survive). One way of viewing traditional knowledge is
thus to take nature into account and study peoples understanding of life in
nature. Using nature as the starting point for an examination of traditional
knowledge also has a basis in the Convention on Biological Diversity.

Many scholars who have discussed drbediehtn in the Sami context have
emphasised the holistic aspect and the place of man in nature; they have
highlighted interaction with nature as an important factor in traditional
knowledge (Sara 2003; Kuokkanen 20006; Nergard 2006; Joks 2007; Balto
2008). In his book on the use of drbediehtn in school, Asta Balto stresses that
marvs place in nature is part of drbediehtu - how to subsist in nature, how to find
one’s way in nature, how to observe and interpret natural phenomena, how
to communicate with nature, etc. (Balto 2008, 47). With regard to drbevierru,
we can see that there are both ethical and moral aspects involved, and the
traditions may be ideological or spiritual, and they may be institutional or
object traditions; and in all these forms of tradition, knowledge is handed
down. Within drbediehtn we must operate with the distinctive concepts of
knowledge (diehtu) and experience-based knowledge (wdhttu). 1f we consider
this knowledge in relation to the Convention on Biological Diversity, much of
arbediehtu will be in the context of nature.

I'shall return to my introductory narrative to ascertain what kinds of drbediehtu
and mdhbttu are to be found there. Approaching this I used the term bzrger
as a starting point to discover the different niches of drbediehtn revealed in
this account. I mentioned that the people engaged in agriculture also used
outlying fields as additional land for hay and they had the ability to decide
which particular area was most suitable for this purpose. They also had
knowledge of the hay itself, when it could be used, e.g. as a supplement to
the summer supply of fodder, or for a year with poor growth (birge?). This
is knowledge associated with a particular livelihood activity as described by
Mikkel Nils Sara (Sara 2003). Similarly, reindeer herders assess the terrain in
relation to their needs. The reindeer herders and farmers also had common
interests such as cloudberry picking. They knew where the berries grew, they
had learned which bogs had berries, where the berries ripened early, and
where they ripened subsequently. Such knowledge can partly be acquired
through learning blindly from the previous generation, but also through
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personal experience by observation from year to year, i.e. reading nature,
so to speak. This can be compared to any observation over time where the
results are subsequently systematised.

The use of an area is a social contract requiring interpersonal action. The
names of bogs can sometimes give us an insight into these social contracts.
One example is "Elle abku jeaggi”. Why is a bog given such a name? The name
tells us that Abkn Elle (grandmother Elle) made it her vierru to pick berties in
that bog, and everyone accepted this, because she had bad legs and couldn’t
get to bogs farther away. There is thus a story behind it which is contextual.
But ethical attitudes are also revealed here, i.e. a woman with weak legs “gets”
a swamp to help her survive (birge?). Bjerkli describes the local population in
Manndalen as having an understanding of how the area in Svartskogen is
to be used and this use has changed over time according to needs (Bjerkli
1999, 187). Even though he does not use the term birget in his account of the
traditions of the area, the knowledge of the use of the area is still related to

the art of survival (birge?).

In drbediehtn there is a spiritual dimension. Grete Gunn Bergstrom argues that
the distinction between traditional local knowledge and traditional indigenous
knowledge is precisely a question of emphasis on the spiritual dimension of
traditional indigenous knowledge (Bergstrom 2001). This spiritual aspect is
not necessarily tied to a particular religion. Rauna Kuokkanen has used the
Sami term /ah: (gift’) as an entry point for understanding the relationship
between man and nature, and also, in my interpretation, the spiritual aspect.
In Kuokkanen’s opinion, /ihi demonstrates the affinity the Sami have
traditionally had with nature. The relationship between man and nature must
be balanced if it is to persist (Kuokkanen 20006, 24). Ldih: is related to what
we receive from nature, and our ability to share nature’s benefits. This is a
question of sharing with one another both at the material and the spiritual
level. In the North Sami language, we have a word to express this sharing
with others: oass/ which means part, not only a specific part, but it is also used
in expressions such as /uonddn oassi, meaning what nature should have, or what
is connected to luck. A group of people fishing may for example agree that
everyone will be “partial owners” of all catches. Luonddu oassi is the part that
one releases to nature, e.g. by not fishing more than one needs. But it can also
serve as a thought, or consolation, when it is possible to catch more fish, but
the fishers are out of luck, and have to be content with what they get. The
relationship between man and nature is preserved in individual or communal
rituals where central elements are sharing the gifts provided by nature and
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letting nature keep her part (Kuokkanen 2006, 24). As mentioned above, the
Swedish Encyclopedic Dictionary (Nationalencyklopedin 1995) differentiates
between inner and outer tradition, where the interior is attitudes and ideals.
The category of inner tradition will include the spiritual aspect in the sense
that we as human beings see ourselves as part of nature and act accordingly.
In order to survive (birge?), to maintain our luck or vuorbi (destiny’), we gain
knowledge through certain rituals and the guidance associated with them.

We also take part in this knowledge today through the handing down of outer
traditions, which include language, objects and organisations, according to
the Encyclopedic Dictionary. Today, when we take part in ideals, attitudes,
etc., we find the relevant knowledge precisely in terms such as /ihi, vuorbi
and Juonddn oassi. The knowledge is also of course to be found in various
dnodji and practical objects which again have different niches of knowledge
(Dunfjeld 2001; Guttorm 2001; Guttorm 2000), such as the choice of material,
knowledge of an area, the actual skill involved, the use, ethical factors, the
economic aspect and ideals.

Ways of collecting, preserving and developing

In considering Sami traditional knowledge and explaining its forms of
expression in the Sami community, a suitable approach may be to ascertain
how it is expressed in the Sami language, as Rauna Kuokkanen and Mikkel
Nils Sara have done. Inherent in the understanding of /hi as described by
Kuokkanen is the idea is that people share their knowledge with others
(Kuokkanen 2006; 2009, 106—117). This knowledge has evolved in a social
context where the bearer of the knowledge is the authority, as has also been
suggested by Bertil Rolf (1991) and Giddens (1994). Gry Fors has used the term
calbmi for the knowledge bearer (Fors 2004). As I understand her explanation
of lalbmi (which literally means “eye”), the bearer of knowledge has the
overview and experience, and in the context of transmitting the knowledge,
will always have an overall picture of a situation (Guttorm 2001, 45—62), and
the ability to assess what is necessary for the work to be performed correctly.
Sara uses assessment as an important criterion for traditional knowledge, and
as I understand “assessment” in relation to e.g. knowledge transmission, the
authority has an overview and can thus assess what needs to be done. In
the context of the collection and preservation of traditional knowledge, we
must ask ourselves what kind of knowledge we want to collect and what the
collection will be used for. An drbeteahppi Cknowledge bearer’) may not be
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able to give a theoretical explanation of snow, but will easily be able to explain
snow in the context of his work. The person who documents traditional
knowledge has one role, and the person who participates in a transmission
context has another role. In the following, I shall use a particular project as
an example of the collection, documentation and transmission of traditional
knowledge. This project is called Goabtehuksen (building a turf hut’), and is one
of the sub-projects carried out by the museum association RzddoDuottarMuseat
(RDM), one of the partners in the Arbediehtn Project (RDM 2010, see also the
RDM Annual Report 2009, 13).

Documentation and transmission as preservation

One of the goals of the Arbediehtn Project is the development of a
methodology for preservation and documentation. In the discussion of how
best to preserve drbediehtn and the methods to be used in the documentation,
an understanding of preservation is central. I shall draw on experience from
the documentation of turf hut building (goahtehnksen) as an example of how to

document, preserve and transmit both a tradition and drbediehitn.

A goahti (Cturf hut’) is in itself a tradition, an outer tradition as defined by
the Swedish Encyclopedic Dictionary (Nationalencyklopedin 1995). At the same
time a goahti with its architecture can also be regarded as an embodiment
of traditional knowledge. The construction of a goahti requires knowledge of
the area, the materials, the earth, the seasons etc. The Goabtehuksen project
had as its objective to document how to rebuild a goabt:. It was completed at
Gilisilljn (Kautokeino Village Museum), where such an old goahti was rebuilt
in 2009. Three huts were to be built, two sheep huts and one dwelling hut.
For this project, the RDM could call upon three experienced and talented
goahti builders (goahteceahpit, people who know how to build a goabts’): Aslak
Anders Gaino, Per Mikkelsen Utsi and Jon Ole Andersen. Parts of the
building process were filmed, such as the fetching of bealjit (curved poles’),
the construction process, choosing the birch bark, obtaining /avdnji (Cturt’),
demolition of an old goahti and reconstruction of the goahti. Solveig Joks was
responsible for most of the filming and the editing of the documentation. Nils
John Porsanger filmed the collection of bealjiz. Different people were involved
in the documentation of drbediehtu, e.g. the goahteceahpit and the person whose
task it was to document this. The Sami University College participated
with students on the 2009 Bachelor course in duodji (Sami handicraft), and
the author, as their handicraft teacher, was responsible for the participation
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of the students. The College contacted RDM to offer help in building the
goahti. The bachelor course includes the learning of various traditional skills,
and the Goabtehunksen project offered the possibility of a large-scale learning
activity such as the building of a goahti. Through the participation of the
students, another factor in the Goabtehuksen project was realised, namely the
transmission aspect. The students were to work with the tradition bearers
Aslak Anders, Per and Jon Ole. Jon Ole’s role was to transmit the knowledge,
and in this way he was also the authority on goabtehuksen. At the same time,
Aslak Anders and Per were transmitters of knowledge of the work process.

The project started in early summer 2009, when fetching the wood for the
bealjit was filmed and documented. The College joined the project at the stage
of the demolition and reconstruction of the goahti. The first meeting between
the RDM, drbeceahpit, the film-maker Solveig Joks and the college students
took place on the land where the goah#; would be built. Karen Elle Gaup, the
director of RDM, presented the project, its objective and the roles of the
people involved in it. This sequence was of great importance for the project,
as everyone present came to realise what the project consisted of and could
all feel involved in it. Jon Ole, Per and Aslak Anders had an overview of the
elements of the work process and said that we would be able to build the
goahti in a week since the students were taking part. They had this overview
at all times, while we (the students and I) could only follow the instructions
given by Jon Ole, Per and Aslak Anders.

In my view, the film (RiddoDuottarMuseat 2010) had two functions: it is a
documentation of how to build a goabt:, but it also conveys how traditional
knowledge is preserved in a social context, e.g. how things are done in a
certain order, such as how the authorities position themselves, and the
inauguration of the goabts).

The Goabtehuksen project can serve as a good example of the possibility of a

systematic study of different layers of traditional knowledge within the larger
Arbediehtu project.

Final thoughts
The Sami University College’s Arbediehtn project emphasises that local actors
must decide what should be collected and how the collected material is to

be analysed. The question then arises as to what can be collected and what
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methods can be used to collect traditional knowledge, and what to do with
the material collected.

We may have an idea of what drbediehtu is, 1.e. the knowledge passed down from
one generation to the next which is considered by many in a community to
be drbediehtn. Arbediehtu is also subject to change; each generation gives a new
interpretation to the information handed down and passes it on according to
its own interpretations and practices.

In the overall discussions about drbediehtn and in drafting of future projects
about traditional knowledge we face a challenge, namely to find methods
which take into consideration both information (diedut’) and experiences
(Cmdbtut’) in such a way that the documentation of traditional knowledge
benefits local communities. The local communities can participate in
collecting and documentation of traditional knowledge, and I believe that this
is an important measure in the capacity building within local communities.
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Arbediehtu: Some legal reflections

Introduction

The debate concerning the rights of indigenous peoples has hitherto essentially
addressed questions relating to their rights to land and territories, resources,
language and culture. It is only in the past 20 years that the international
debate has gradually begun focusing on legal issues related to indigenous
peoples’ traditional knowledge. Questions concerning the rights of the Sami
people to traditional knowledge have gradually become part of the academic,
political and legal debates in the Nordic countries.

This development is expressed in, among other things, the form of a
pilot project conducted by the Simi allaskuvla / Sami University College
in collaboration with other Sami institutions and local communities in
Norway. The pilot project, entitled ”Arbediehtu: the mapping,
preservation and use of Sami traditional knowledge” — which is essentially
state financed — addresses in particular the importance of traditional Sami
knowledge (drbediehtn) for the development and survival capacity (birgejupmi)'
of Sami local communities. Article 8 (j) of the UN Convention on Biological
Diversity of 1992 has acted as an overarching legal frame of reference for the
pilot project. Among other things, Article 8(j) recognizes that the application
of indigenous peoples’ knowledge, innovations and practice can contribute
towards the conservation and sustainable use of biological diversity.

The knowledge, innovations and practices of indigenous peoples are often
directly connected with the natural environment inhabited or used by the
indigenous people concerned. Such knowledge and practices have the greatest
significance in the actual areas where they were developed in the form of in-

1 About this term, see the introduction to this volume.
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situ management of the eco-system. The opportunity of the Sami people to
preserve and maintain their own traditional knowledge in an zz-situ context is
contingent on having the required access and right to use their own areas and
natural resources for bzrgejupmi and cultural purposes.

This article has been prepared within the framework of this pilot project, and
its aim is to identify some key legal issues related to the relationship between
arbediebtu (traditional knowledge) and birgeggupmi (survival capacity). However,
the analysis goes beyond an assessment of traditional knowledge in the
light of the Convention on Biological Diversity in that it also includes other
relevant international principles and provisions.

The UN Convention on Biological Diversity:
Knowledge, innovations and practices

The UN Convention on Biological Diversity uses the term “traditional
knowledge” to identify knowledge that has been developed through
generations by a group of people living in close touch with nature. Traditional
knowledge within the meaning of the Convention is in other words to be
understood as collective knowledge developed by a group of people through
their traditional ways of life. Such knowledge includes classification systems,
empirical observations of the local natural environment, and the people’s
own system of stewardship of the natural resources (CBD, Note 1997, section
84). The concept of traditional knowledge is often given the following
characteristics:

1)  the knowledge provides information on the physical, biological and
social aspects of the natural environment in question;

2) knowledge-based norms that govern the use of the natural
environment in a sustainable manner;

3) the knowledge forms the basis of systems that regulate the relationship
with other users in the area;

4)  the knowledge has resulted in user technologies that meet the needs
of the group for sustenance, health, trade and rituals; and

5) the knowledge is based on an overarching and holistic view of
existence which forms the basis for long-term and holistic decisions
(CBD, Note 1997, section 85).
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The term “indigenous peoples’ innovations” identifies the result of indigenous
peoples’ traditional knowledge developed through empirical methods of
surveying, testing and research. Such innovations are often expressed in the
form of traditional technologies. The secretariat of the UN Convention on
Biological Diversity identifies the following link between indigenous peoples
knowledge and technologies: ”In the context of knowledge, innovations are a

>

feature of indigenous and local communities whereby tradition acts as a filter
through which innovations occur.” (CBD, Note 1997, section 86.)

The term ”indigenous peoples’ practices” seeks to identify the manifestation
of the knowledge and innovations of indigenous peoples, or a defined action
or decision-making pattern with a basis in indigenous peoples’ knowledge
and innovations (CBD, Note 1997, section 80).

Article 8(j) of the Convention on Biological Diversity recognizes that the
combination of indigenous peoples’ accumulated knowledge, innovations
and practices, along with the corresponding knowledge developed within
the framework of modern science, can help to identify methods for the
conservation and sustainable use of biological diversity. Article 17(2)
therefore commits the parties to the Convention to paving the way for an
exchange of information on indigenous peoples’ knowledge to take place.
Furthermore, Article 18(4) establishes that the parties to the Convention
shall encourage and develop methods for cooperation aimed at developing
and using technologies, including the traditional technologies of indigenous
peoples, in the endeavour to meet the principal objective of the Convention —
a sustainable use of biological diversity.

Arbediehtu, drbemdhbttu and traditional Sami
stewardship practice

There is no conclusive definition of the Sami term drbediehtn. However, it is
natural to understand the term as designating specific Sami knowledge that
has developed over generations. Such knowledge is often closely related to the
local natural environment, and it is essentially empirically-based knowledge
and understanding developed through continuous interaction between the
group in question and the natural environment inhabited or used by the group.
Arbediehtu embraces the knowledge of how and for what purposes land areas
and natural resources can best be utilized sustainably. Consequently, the term
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must be regarded as falling within what the UN Convention on Biological
Diversity designates as traditional knowledge of indigenous peoples.

Just as ”indigenous peoples’ innovations” originate from their ’knowledge”,
Sami drbemdhttu (traditional skills, proficiency and technology) is based on
drbediehtu (traditional knowledge). Arbemabttu is a manifestation or a result
of drbediehtn. 1t is therefore assumed here that drbemdibttn without doubt
falls within what the UN Convention on Biological Diversity designates as
“indigenous peoples’ innovations”. Up until relatively recently local Sami
communities have managed their own land areas and natural resources in
line with their drbediehtu and drbemabttn. Current national legislation and
administrative practice in countries inhabited by the Sami have, however,
deprived the Sami of the opportunity to manage their own land areas and
natural resources in a way that corresponds to their drbediehtu and darbemahttu —
or their traditional stewardship systems.

The states’ obligations under the Convention on
Biological Diversity

The UN Convention on Biological Diversity recognizes the important role
of indigenous peoples in the conservation and sustainable use of biological
diversity. Article 8(j) of the UN Convention on Biological Diversity
establishes that the contracting states have an obligation to respect, preserve
and continue, and promote a broader application of, indigenous peoples’
knowledge, innovations and practices provided that the relevant indigenous
peoples’ consent to it. The provision also establishes a commitment on the
part of the contracting states to encourage or seek solutions for an equitable
sharing of the benefits arising from the utilization of such knowledge,
innovations and practices.

The states” obligations under Article 8(j) are expressed in the form of three
key obligations:

1)  Respect, preserve and maintain knowledge, innovations and practices
of indigenous and local communities embodying traditional lifestyles
relevant for the conservation and sustainable use of biological diversity;

2) Promote their wider application with the approval and involvement of
the holders of such knowledge, innovations and practices;
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3) Encourage the equitable sharing of the benefits arising from the
utilization of such knowledge, innovations and practices.

In addition to this, the Convention on Biological Diversity articulates a
number of other related obligations. Article 10(c) determines that the states
shall protect and encourage the use of biological resources in accordance
with traditional cultural practices that are compatible with the Convention’s
requirements relating to the conservation and sustainable use of biological
diversity. Article 10 reads as follows:

”Each Contracting Party shall, as far as possible and as appropriate:
... (¢) Protect and encourage customary use of biological resources in
accordance with traditional cultural practices that are compatible with
conservation or sustainable use requirements.”

Article 17(2) includes indigenous peoples’ traditional knowledge in the matters
the Convention requires the contracting parties to exchange information on
in the endeavour to conserve and encourage the sustainable use of biological
diversity. Article 18(4) obliges the states to encourage and develop methods
of cooperation for the development and use of technologies, including
indigenous and traditional technologies, in pursuance of the objectives of the
Convention.

The key weakness of the Convention on Biological Diversity — viewed from
an indigenous peoples’ perspective — is that the state’s legal obligation to
respect indigenous peoples’ traditional knowledge, innovations and practices
is subject to extensive reservations. The obligations are limited to, “as far
as possible and as appropriate”, to respecting, preserving and maintaining
indigenous peoples’ knowledge, innovations and practices. Article 8 states:

”Each Contracting Party, shall, as far as possible and as appropriate:...

(j) Subject to its national legislation, respect, preserve and maintain
knowledge, innovations and practices of indigenous and local
communities embodying traditional lifestyles relevant for the
conservation and sustainable use of biological diversity and promote
their wider application with the approval and involvement of the
holders of such knowledge, innovations and practices and encourage
the equitable sharing of the benefits arising from utilization of such
knowledge, innovations and practices.”
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This reservation allows extensive freedom for the state to assume subjective
and practical evaluations of whether the obligation applies in individual
cases. Furthermore, the obligation in Article 8(j) has been made “subyject to
[the states] national legislation”. In practice, this provision sets a precedent in
favour of current national legislation. These reservations have resulted in
the states taking very little account of, or doing little to facilitate the use of,
indigenous peoples’ knowledge, including Sami arbediehtu, when preparing
legislation and administering natural resources in indigenous peoples> areas.
The Norwegian Act relating to the management of biological, geological and
landscape diversity of 2009 (see The Nature Diversity Act 2009) is an example
in this regard.

Despite the provision in Article 8(j) being formulated in a way that establishes
a vague legal commitment on the part of the state to respect, preserve
and maintain indigenous peoples’ knowledge, innovations and practices,
the provision is nonetheless extremely important in that it recognizes that
indigenous peoples’ knowledge, innovations and practices are significant
for the preservation and sustainable use of biological diversity. Among
other things, this recognition is relevant when applying other international
provisions governing indigenous peoples’ rights to their own knowledge,
culture, land areas and resources. Article 22(1) of the Convention on
Biological Diversity is also clear in the sense that it establishes no limits
on the obligations the contracting parties may have on the basis of other
instruments under international law. This means, among other things, that it
is natural to consider the state’s overall commitments vis-a-vis the Sami taking
into account other international conventions and instruments, including the
state’s obligations under international human rights law.

Indigenous peoples’ free, prior and informed consent

As stated above, the Convention on Biological Diversity imposes requirements
for the consent of indigenous peoples in cases where others seek to apply their
knowledge, innovations and practices. The principle of indigenous peoples’
Free, Prior and Informed Consent (FPIC) is recognized in several international
human rights instruments and legal practice under international law, including
IT.O Convention No 169 concerning Indigenons and Tribal Peoples in Independent

2 Unofficial translation.
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Countries (referred to below as the ILO Convention; see 11.O Convention 2003

and the United Nations Declaration on the Rights of Indigenous Peoples
(The Indigenous Peoples Declaration) of 2007 (see Declaration 2007).

Article 16(2) of the ILO Convention refers to FPIC in relation to enforced
relocations. Article 7 of the ILO Convention also states that indigenous
peoples shall ”have the right to decide their own priorities for the process
of development as it affects their lives, beliefs, institutions and spiritual well-
being and the lands they occupy or otherwise use.” Traditional knowledge
must be considered to fall within the provision of Article 7 (even if this is
not expressly stated in the text), because traditional knowledge is to a great
extent tied in with the land areas indigenous peoples inhabit, and traditional
knowledge must also be considered to fall within what are here designated as
“institutions”. Indigenous peoples’ right to decide their own priorities for their
own process of development must be considered as meaning, among other
things, that FIPC applies to external decision-making processes that affect
indigenous peoples, i.e. processes where others than the indigenous peoples
themselves have decision-making authority in issues that concern them.

Furthermore, Articles 2, 6 and 15 of the ILO Convention oblige the states to
consult indigenous peoples in order to gain their informed participation and
consent. Article 6(2) provides that such consultations shall be undertaken in
good faith and in a form appropriate to the circumstances, with the objective
of achieving agreement or consent to the proposed measures.

The United Nations Declaration on Indigenous Peoples goes slightly
further than the ILO Convention in its recognition of the FPIC Principle,
in that this principle is included in several of the declaration’s provisions:

Article 10 [FPIC in connection with enforced relocations]
Article 11(2) [FPIC in connection with initiatives aimed at remedying
violations of indigenous peoples’ cultural, intellectual, religious and
spiritual property]

e Article 19 [FPIC before adoption and implementation of legislative or
administrative measures that may affect indigenous peoples]

e Article 28(1) [FPIC in connection with the adoption of measures to
remedy violations of indigenous peoples’ rights to land areas and
resources|

3 Translation of this publication into Norwegian, see IL.O-konvensjon 2008.
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e Article 29(2) [FPIC relating to storage of harmful materials in
indigenous peoples’ land areas]

e Article 32(2) [FPIC in connection with projects affecting their lands
or territories and other resources]

Moreover, the Declaration on Indigenous Peoples contains several provisions
that refer to the state’s obligation to consult indigenous peoples in matters
that affect them.

Article 4 of the Declaration on Indigenous Peoples recognizes that, in the
exercise of their right to self-determination, indigenous peoples have the right
to autonomy or self-government in matters relating to their ”internal and
local affairs.” It seems natural to assume that indigenous peoples’ traditional
knowledge falls under the concept of indigenous peoples’ “internal and
local affairs”. Furthermore, the free pursuance of their economic, social and
cultural development, cf. Article 3 of the Declaration on Indigenous Peoples,

is closely linked to managing their own traditional knowledge.

Several of the United Nations human rights monitoring bodies refer to the
FPIC Principle in their legal practice. As an example, the UN Committee on
the Elimination of Racial Discrimination expresses the following (CERD:
General Recommendation XXIII, section 4 (d):

”[TThe Committee on the Elimination of Racial Discrimination calls
upon States to ensure that members of indigenous peoples have rights
in respect of effective participation in public life and that no decisions
directly relating to their rights and interests are taken without their
informed consent.”

Arbediehtn is an important part of the Sami cultural heritage. The UN
guidelines for protection of the cultural heritage of indigenous peoples (Draft
Principles 2000) assert that indigenous peoples must have control of research
concerning their cultural heritage, and that their free, prior and informed
consent is a precondition for conducting research in areas related to their
cultural heritage:

”The prior, free and informed consent of the [indigenous] owners

should be an essential precondition of any agreements which may be
made for the recording, study, display, access, and use, in any form
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whatsoever, of indigenous peoples’ heritage.” (Draft Principles 2000
section 9.)

b

The proposed guidelines state furthermore that researchers shall not publish
information they have obtained from indigenous peoples or research findings
achieved with the assistance of indigenous peoples without their consent:

”Researchers must not publish information obtained from indigenous
peoples or the results of research conducted on flora, fauna, microbes
or materials discovered through the assistance of indigenous peoples,

without the traditional owners and obtaining their consent to citation
or publication and provide compensation when commercial benefit is

generated from such information.” (Draft Principles 2000, section 31.)

This is of key importance to projects or processes where the objective is the
preservation of drbediehtu outside the area in which it was developed.

The FPIC Principle comprises four conditions, all of which must be met
before the consent of indigenous peoples can be regarded as free, prior and
informed consent: (1) that it has been granted freely; (2) that it was granted in
advance (prior to initiation); (3) that it was granted on an informed basis; and
(4) that it is to be regarded as consent.

The condition for the consent to have been granted freely entails
among other things that no form of coercion, force or pressure
by external forces must have been involved, including the offer of
economic advantage (unless this is part of an agreement or contract).
There must be no suggestion of ’sanctions” vis-a-vis the person or
group in question should they choose not to grant their consent.

The condition whereby consent must have been granted prior to the initiation
of the project (prior consent) means that the relevant indigenous people must
have granted their free consent prior to the start-up of the project or initiative.
The project must not be initiated furthermore before the group in question
has completed its internal process, and a conclusive agreement has been
entered into for the implementation of the project or initiative.

The condition whereby consent must have been granted on an informed basis
means among other things that the group in question shall have access to

all available information (facts, figures, advantages, disadvantages, etc), and
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sufficient time to obtain points of view and opinions from the members of
the group. The information must be available in their own language or the
language that is most common among the members of the group.

The condition whereby consent must have been granted by the relevant
indigenous people means that a conclusive agreement or contract must
exist with their representatives and in accordance with the relevant group’s
structure or decision-making processes.

Article 67 of ILO Convention No. 169 establishes an obligation to consult in
matters that may have a direct impact on indigenous peoples and contains
provisions as to how the consultation process with indigenous people should
be handled. This provision also provides guidelines with respect to FPIC
Processes, although the content of the FPIC Principle goes further than the
principle on ordinary consultations. The principle states that the government
shall consult the people in question by means of appropriate procedures, and
particularly through their representative institutions, when considering the
introduction of legislation or administrative measures that may affect them
directly. In addition, the provision states that the consultations taking place
shall be held in good faith, in forms adapted to the prevailing conditions
and with the objective of achieving agreement on or consent to the proposed
initiatives. Consultations shall be held with affected groups of indigenous
peoples. It is for example insufficient to only consult the Sami Parliament
or the Sami Council on the question of mapping, preservation and use of
local Sami traditional knowledge. In the first instance, it is the affected Sami
individuals, groups or communities that need to be consulted in these cases.

The question of which procedures to apply when consulting indige-
nous peoples is equally important as the question of who to consult: the
procedures to be applied when consulting the group in question will depend
on the circumstances. If the consultation is to serve its purpose. it needs to be
adapted to the individual circumstances, as well as being meaningful, sincere
and transparent (The ILO Convention, Handbook 2008, 17).

Indigenous peoples’ representative institutions may include such traditional
institutions as szda, village councils, popularly elected representatives, locally
elected or appointed leaders plus more modern institutions such as the Sami
Parliament. The decision as to which institutions should be regarded as
“representative’” must always be made in the light of the situation at hand,
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where among other things account must be taken of the type of knowledge
1n question.

The key point is that the possessors or owners of Sami traditional knowledge,
or the relevant Sami community, must grant their free, prior and informed
consent to the mapping, archiving and use of such knowledge and that they
fully understand the significance and consequences of handing over this
knowledge to others. The FPIC Principle also entails that external actors and
interests must accept the right of the possessors of traditional knowledge to
decline to grant their consent, and to subsequently withdraw their consent if,
for example, they become aware of circumstances that were unknown at the
time they gave their consent.

The UN Human Rights Council’s Expert Mechanism on the Rights of
Indigenous Peoples (EMRIP) differentiates between consultations and
the FPIC Principle in their study of indigenous peoples’ right to partake in
decision-making processes that affect them. EMRIP concludes that the FPIC
Principle must be interpreted in the light of the right of indigenous peoples to
self-determination, and establishes that FPIC is more comprehensive than the
right to be consulted. EMRIP articulates the following, among other things:

”The right of indigenous peoples to free, prior and informed consent
forms an integral element of their right to self-determination. Hence,
the right shall first and foremost be exercised through their own
decision-making mechanisms. As the right to free, prior and informed
consent is rooted in the right to self-determination, it follows that it is
a right of indigenous peoples to effectively determine the outcome of
decision-making processes impacting on them, not a mere right to be
involved in such processes.” (EMRIP, 2010, section 41)

Who owns the rights to Sami traditional knowledge?

The FPIC Principle actualizes inter alia issues related to questions concerning
the ownership of traditional knowledge. As an example, the question may
be raised regarding who should be considered as the right person to grant
free, prior and informed consent to the mapping, archiving and use of
traditional Sami knowledge? This issue is also closely related to the question
of establishing databases for arbediehtn. In general, it may be said that it is the
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person or group that possesses or owns such knowledge that is the correct
authority in an FPIC Principle context.

It must be assumed that all drbediehtn has owners or custodians, either in the
form of Sami individuals, families, groups, local communities or the entire
Sami people. Who it is that possesses, acts as custodian of or owns, depends
on the knowledge in question. For example, dgrbediehtu relating to limited and
very local matters may be possessed/owned by an individual person, family or
small group, whereas other forms of information of a more general nature may
be possessed by a far larger group. It is difficult to assume that all traditional
Sami knowledge is collective knowledge that is possessed or owned by the
entire Sami people. The question as to who is the right person/group to grant
its consent for the mapping, archiving and use of Sami traditional knowledge
must therefore be decided in each specific case.

Such an approach would accord with recognized international principles for
the protection of the cultural heritage of indigenous peoples:

Every element of an indigenous peoples’ heritage has owners, which may be
the whole people, a particular family or clan, an association or community, or
individuals, who have been specially taught or initiated to be such custodians.
The owners of heritage must be determined in accordance with indigenous
peoples’ own customs, laws and practices. (Draft Principles 2000).

Various interdependent international standards

Arbediehtu is, as already mentioned, often closely related to and developed
through the Sambs cultural or traditional use of the natural environment.
The Sami’s opportunity to utilize and make practical use of their own
territory and associated resources is not just an important precondition for
the preservation and use of traditional Sami knowledge, but also constitutes
an important material precondition for the Sami culture and way of life.

Arbediehtn is not just part of the material basis of Sami culture, but also
represents the exercise of Sami culture. Arbedieht’s multifaceted nature
and role ensures that its preservation and application is not limited to the
conservation of biological diversity, because it also has other important
aspects that can be articulated in terms of law, particularly in the light of
international human rights standards. The following factors indicate that it
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is also natural to assess the rights of the Sami to their own knowledge in the
light of international human rights standards:

D)

2)

3)

4

Arbediehtu is often linked to and developed through the Samixs use
and stewardship of the natural environment. Therefore, the Sami
people’s right to use their own areas, water and natural resources is a
vital requirement for their possibility to preserve, use and pass on such
traditional knowledge.

Sami culture is closely related to the use and exploitation of the
Sami’s own lands, water and natural resources. Therefore, the use of
lands, water and natural resources constitutes another key material
precondition for Sami culture, at the same time as which such use
and exploitation is also a precondition for the preservation, use and
development of certain aspects of drbediehtu.

Arbediehtn is part of Sami culture, while also constituting a material
precondition for Sami culture. The maintenance of Sami culture and
arbediehtu depends on the Sami territories also being used for traditional
purposes in the future for the pursuance of traditional livelihoods,
lifestyles and forms of harvesting in line with Sami stewardship
systems.

International human rights instruments and practices recognise
the rights of indigenous peoples to land areas, natural resources
and culture. Human rights recognise that indigenous peoples have
a unique relationship with their territories, and that their culture is
often expressed through their use of their own territories and natural
resources, including through their lifestyles, hunting, trapping, fishing
and utilization of other natural resources.

The United Nations Declaration on the Rights of
Indigenous Peoples

Article 31 of the United Nations Declaration on the Rights of Indigenous
Peoples (Indigenous Peoples Declaration) recognizes that indigenous peoples
have the right to maintain, control, protect and develop their traditional
knowledge. The provision also recognizes corresponding rights in relation to
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several correlated issues, including cultural expressions, technologies, genetic
resources, designs, etc.:

”(1) Indigenous peoples have the right to maintain, control, protect
and develop their cultural heritage, traditional knowledge and
traditional cultural expressions, as well as the manifestations of their
sciences, technologies and cultures, including human and genetic
resources, seeds, medicines, knowledge of the properties of fauna
and flora, oral traditions, literatures, designs, sports and traditional
games and visual and performing arts. They also have the right to
maintain, control, protect and develop their intellectual property over
such cultural heritage, traditional knowledge, and traditional cultural
expressions. (2) In conjunction with indigenous peoples, States shall
take effective measures to recognize and protect the exercise of these
rights.” (Indigenous Peoples Declaration 2007, Article 31.)

Thus, Article 31 determines that indigenous peoples have the right to
maintain, control, protect and develop their cultural heritage, traditional
knowledge and traditional cultural expressions, as well as the manifestations
of their sciences, technologies and cultures, as expressed through human and
genetic resources, seeds, medicines, knowledge of the properties of fauna
and flora, oral traditions, literatures, designs, sports and traditional games
and visual and performing arts. Indigenous peoples also have the right to
maintain, control, protect and develop their intellectual property over such
cultural heritage, traditional knowledge, and traditional cultural expressions.
The provision also determines that the states shall take effective measures
to recognize and protect the exercise of these rights in conjunction with
indigenous peoples. The rights affirmed in the Declaration on Indigenous
Peoples are recognized as minimum standards for the survival and dignity of
indigenous peoples (Indigenons Peoples Declaration 2007, Article 43).

International human rights

The principle of territorial sovereignty is the historical basis of inter-
national law, including in relation to the dispositions of the State. However,
the advance of convention-based protection in the field of human rights,
including the rights of indigenous peoples, has considerably reduced national
states’ freedom of action. The protection of indigenous peoples’ rights under
international law goes beyond legally binding conventions. For example, it
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applies to the United Nations Declaration on the Rights of Indigenous
Peoples. The Declaration on the Rights of Indigenous Peoples is not a legally
binding convention, but it has nonetheless a significantly binding effect on
the state in that it is in principle limited to applying existing legally binding
human rights standards to the specific historical, cultural, economic and
social circumstances of indigenous peoples (Anaya 2008, sections 34—43;
EMRIP 20009, sections 27-40, Annex section 7).

International human rights articulate the rights and freedoms of individuals
(individual rights) and peoples (collective rights). These apply regardless of
legal or societal systems (Opsahl 2002, 25; Hostmzlingen 2003, 27-28).
In other words, human rights are to be considered as universal rights that
establish barriers for the interventions a national state can make in those
rights, or permit others to make.

Indigenous peoples’ right to culture

Indigenous peoples’ right to culture is robustly protected by international law.
This protection also comprises the material basis of the culture, and is laid
down in Article 27 of the International Covenant on Civil and Political
Rights (ICCPR), and associated legal practice. Article 27 of ICCPR holds
that ”In those States in which ethnic, religious or linguistic minorities
exist, persons belonging to such minorities shall not be denied the right, in
community with the other members of their group, to enjoy their own culture
to profess and practise their own religion, or to use their own language”. The
practice of the United Nations Human Rights Committee — the monitoring
body of the ICCPR — shows that indigenous peoples are able to invoke rights
under ICCPR Article 27 despite the wording of the provision referring only
to minorities.

bl

The cultural protection laid down in Article 27 also comprises the waterial
basis of the Sami culture. The Human Rights Committee has on several
occasions stated that indigenous peoples’ special affiliation with their own
traditional land areas and natural resources are important to the state’s duty
to protect their right to enjoy their own culture. This appears inter alia in
the Committee’s general comments on Article 27 ICCPR (UN HRC, General
Comment No. 23):
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”The enjoyment of the rights to which article 27 relates does not
prejudice the sovereignty and territorial integrity of a State party. At
the same time, one or other aspects of these rights of individuals

protected under that article — for example, to enjoy a particular culture

may consist in a way of life which is closely associated with territory
and use of its resources. This may particularly be true of members of
indigenous communities constituting a minority.” 4

This means among other things that the traditional use of the natural
resources that forms a large part of birgejupmi, ’the art of survival”, falls
under the protection of culture in Article 27 ICCPR. This interpretation of
Article 27, along with the Committee’s statements in a number of individual
complaint cases, makes clear that the states are obliged to protect the material
basis of indigenous peoples’ culture, including their traditional lifestyles,
livelihoods and use of lands and resources (UN HRC, Communications
1984-2001).

In considering a Sami complaint against the Swedish State in 198485, the
UN Human Rights Committee established for the first time the connection
between Sami culture and reindeer husbandry — in the so-called Kitok case.
The Committee concluded that Sami reindeer husbandry falls under Article
27 because it forms a vital part of the Sami culture (Kitok v Sweden 1985). In
the Kitok case the Committee stated that although the regulation of economic
activities is normally a matter for national authorities, the economic activity
itself will nonetheless come under the protection of Article 27 if it is important
to the culture of the indigenous people in question. There are no reasonable
legal grounds to limit this to Sami reindeer husbandry because in this context
reindeer husbandry must be placed on an equal footing with other forms
of traditional, culturally based Sami utilization of natural resources in Sami
territories.

This indicates that Article 27 establishes clear limits as regards the freedom
of the state to regulate traditional Sami utilization of their own territories.
The key principle is that the state shall neither adopt nor permit measures
that could significantly harm the basic conditions for Sami culture and
Sami livelihoods. The UN Human Rights Committee has maintained this
interpretation of Article 27 ICCPR in a number of subsequent individual
complaints by indigenous peoples (UN HRC, Communications 1984—2001).

4 Underlined by the author.

92



Working with Traditional Knowledge: Communities, Institutions, Information Systems, Law and Ethics

Norwegian legislation and international covenants

The legal obligations of the state towards the Sami, including with respect to
their cultural rights, are not limited to international law, since the state also
has internal legal obligations with regard to creating conditions to enable Sami
culture to be preserved and passed on to future generations. This obligation
also applies to drbediehtu, as traditional Sami knowledge is an important part
of Sami culture.

It follows from section 110(a) of the Norwegian Constitution that ”[I]t is the
responsibility of the authorities of the State to create conditions enabling the
Sami people to preserve and develop its language, culture and way of life.””
The provision sets forth an obligation on the part of Norwegian authorities
to create conditions for the preservation of Sami culture. There is also broad
consensus that Article 27 ICCPR and the Norwegian Constitution, section
110(a) impose identical requirements on the state as regards protection
of Sami cultural rights and the obligation to create conditions enabling
the preservation of Sami culture (Smith 1990, 507 ff.). In other words, the
provision must be interpreted on the basis of the state’s obligations under

international law.

Section 110(c) of the Norwegian Constitution and the Norwegian Human
Rights Act of 1999 contribute to reinforcing the position of human rights
in Norwegian legislation. Section 110(c) of the Constitution determines that
it is incumbent on the Norwegian authorities to respect and ensure human
rights and that specific provisions on the implementation of international
treaties thereon shall be determined by law. This provision has been followed
up by subsequent legislation, including the Human Rights Act (Act No. 30
of 21 May 1999). The Human Rights Act gives the International Covenants
on Civil and Political Rights (ICCPR), and Economic, Social and Cultural
Rights (ICESCR) respectively, equal status with Norwegian law. Section 3
of the Human Rights Act also affords these covenants precedence in cases
where there may be a difference between the covenants’ provisions and
Norwegian legislation. The principle of precedence differs from the principle
that normally regulates the relationship between Norwegian and international
laws. The general principal rule in Norway is that in the event of discrepancy,
Norwegian law takes precedence over international human rights covenants.

5 This provision was included in the Norwegian Constitution in 1988.
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In other words, it follows from international law, the Norwegian Constitution
and the Human Rights Act that the state has a legal duty to give the Sami
real opportunities to protect and develop their culture, including drbediehtn.
Current Norwegian law establishes no effective legal protection for drbediehtu,
however, and creates conditions to only a minor extent enabling the
preservation, use and maintenance of such knowledge.

With the exception of the right to undertake reindeer husbandry, the Sami
are to a great extent equal to the rest of the population as regards the right
to utilize the natural resources in their own territories. This has directly
negative consequences for the preservation and use of drbediehtn. In many
ways, the Norwegian Nature Diversity Act is an expression of the state’s
lack of understanding and respect for the Sami’s rights to culture, land and
resources. Although the Nature Diversity Act is a legislative measure that
has arisen partly out of Norwegian obligations under the UN Convention on
Biological Diversity, the Act is essentially silent regarding the Sami’s rights
and interests in matters that fall under the objective scope of the Act. The
same problem emerges in relation to other Norwegian legislation that is of
immense significance for the conditions governing the use and preservation
of drbediehtu, such as the Finnmark Act, the Act on motorised traffic in
outlying areas and river systems®, the fishery legislation, the Act relating to
salmon fishing and inland fishing, the Wildlife Act.
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Ethical guidelines for the
documentation of drbediehtu,
Sami traditional knowledge

Documentation of the traditional knowledge of indigenous peoples is
becoming increasingly common; one reason for this is that such knowledge
is becoming ever weaker and even in some cases disappearing. This is
partly due to the increasing influence of Western ways of life on indigenous
communities and the passing away of the older generation, taking with them
a great deal of the knowledge. Indigenous peoples themselves are today
often in the forefront in demanding that traditional knowledge be collected
preserved and passed on to the younger generations, and the indigenous
peoples also want to be primarily responsible for such work (Burgess 1999).
Traditional knowledge ranges from the limited traditions of specific families
or areas to the more comprehensive traditions which the Sami people have in
common, regardless of district affiliation. A Sami tradition can be very local
in character and thus only apply to a small geographic area. Other Sami may

b

not be familiar with the tradition, because they come from a locality where
different customs developed (Gaup 2008). A myriad of different traditions is
an expression of cultural wealth, and is also a reflection of how knowledge
1s adapted to the distinct ecological niches or environments found in Sapmi
(Samiland).

The aim of the present article is an attempt to create guidelines for how
drbediehtn (Sami traditional knowledge) should be documented without
exploiting the culture. The article must therefore be regarded as a contribution
to an ongoing discussion.

Working with Traditional Knowledge: Communities, Institutions, Information
Systems, Law and Ethics. Writings from the Arbediehtn Pilot Project on
Documentation and Protection of Sami Traditional Knowledge.

Diedut 1/2011. Sami allaskuvla / Simi University College 2011. 97-125.
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Conceptual Framework
This article employs certain concepts which are explained below.

Traditional knowledge can be found in all indigenous and other local
communities. It is knowledge which was created out of local living conditions
and passed on from generation to generation. It is adaptive knowledge,
transmitted orally, containing both abstract and practical elements. The
knowledge of indigenous peoples, including the Sami, is often more vulnerable
than e.g. the traditional knowledge of Swedish local communities (such as
pastoral farming in the Halsingsland area of Dalarna), because Swedish
traditional knowledge forms part of the norms of the majority society.

The Sami word arbediehtn means basically “traditional knowledge” and is
increasingly used for the traditional knowledge of the Sami people. We
can easily ascertain from the use of the term whether Sami knowledge or
traditional knowledge in a more general sense is being referred to. Arbi means
heritage and diehtu knowledge. Arbediehtn [..] clarifies knowledge as both
information and the process, emphasizes different ways to gain, achieve or
acquire knowledge. The concepts indicates indissoluble ties between the past,
the present and the future, which is validated by a7 ‘heritage: inheritance’
(Porsanger 2010, 435).

Arbediehtn is knowledge inherited between generations which is often the
foundation of Sami life and times. For the owner of such knowledge, it offers
a clear link between the Sami past and present. In this article, drbediehtu is
used as a common concept for both practical and theoretical knowledge of
Sami traditions.

Arbeceahppi (plural: drbecealpii) is a person who has, or can perform, drbediehtn.
Other Sami words are also to be found in the article; these are explained in
the brackets following the words.

Documentation of indigenous traditional knowledge

Traditional knowledge documentation is becoming increasingly common,
partly because indigenous people themselves realise that much of their
specific stores of knowledge will be lost if not passed on and preserved for
future generations. Apart from the indigenous peoples themselves, others
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have recognised that indigenous traditional knowledge includes much which
may be of great importance for other societies; one example is the prominence
given to indigenous knowledge on sustainable use of natural resources in many
different contexts. Traditional indigenous knowledge takes into account the
specific conditions that prevail in each area; in other words, it is not universal
knowledge that can be applied everywhere regardless of local conditions.
There is a tendency to document primarily material traditional knowledge —
this applies also to drbediehtn — but the collection of non-material knowledge
is of equal importance. What is documented depends on who conducts the
documentation and his or her interests. A person who belongs to the culture
may consider that one form of d@rbediehtn should be documented, while people
outside the culture may judge other activities to be more interesting. Such
traditional knowledge documentation from different perspectives should be
considered positively as a strength, because the researchers thus have different
approaches and emphasise different events in the documentation work.
Irrespective of who conducts a documentation project, the guiding principle
should be its usefulness and value for the communities involved. ”Finally,
those who collect indigenous knowledge should not do so solely for their
own reasons, but always incorporate into their research aspects which are of
benefit to the community” (Maundau 1995, 5). Before documentation work
commences in the field, the researcher should ask the question: For whom is
this work being done? The answer will determine the entire documentation
process, from the method employed to the final product.

In the past, but even today, traditional knowledge has been collected without
any benefit for the indigenous people involved:

”Researchers have, in the past, typically violated Indigenous
communities’ sense of ownership over cultural property through
their personal and individualistic appropriation, reconstruction and
publication of knowledge shared” (WINHEC 2009, 5).

As a consequence of such procedures, many indigenous peoples and their
institutions, e.g. in Canada, have reacted and developed ethical guidelines
that researchers or collectors have to relate to and follow, in order to obtain
permission to document traditional knowledge. This is an attempt on the part
of indigenous peoples to protect their culture from exploitation by gaining
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control and influence over current and future projects. For the guidelines
to be useful and serve their purpose, i.e. to protect indigenous peoples’
traditional knowledge, they must of necessity be accepted by the indigenous
peoples themselves.

”Recognizing also that any measure to respect, preserve and maintain

the use of traditional knowledge, such as codes of ethical conduct,
will stand a much greater chance of success if it has the support of
indigenous and local communities and is designed and presented
in terms that are comprehensible (and enforceable)” (UNEP/CBD/
WG8J/6/4).

Indigenous peoples demand that documentation projects should be based on
their needs and perceptions of what they consider to be valuable research or
documentation.

”Indigenous peoples now require that research dealing with
indigenous issues has to estimate from the needs and concerns of
indigenous communities instead of those of an individual researcher
or the dominant society” (Kuokkanen 2008, 49).

If the traditional knowledge of indigenous people is to be preserved from
their own perspective, a project must have its foundation in the indigenous
communities themselves. This may result in established paradigms being
challenged and changed, and new knowledge paradigms may arise. However,

to base documentation work on an indigenous paradigm does not mean that
Western paradigms are rejected (Kuokkanen 2000).

ZIndigenous paradigm is to raise questions of relevant research regarding
indigenous communities and to contribute our understanding of
different ways of knowing and theorizing. It can introduce new
perspectives to research by challenging and deconstructing dominant
values, world views and knowledge systems” (Kuokkanen 2000, 414).

The starting point should thus be the indigenous peoples” own values when
traditional knowledge projects are planned, implemented and disseminated.
If the starting point is close to the values of a particular culture, this is a good
basis for the researcher to reflect the knowledge in his work in a way which
is acceptable to the tradition bearers involved. The indigenous paradigm
should not replace the Western paradigm, but rather develop methodologies
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to enable the preservation of traditional knowledge based on the norms and
values of the culture bearers themselves.

”The main aim of indigenous methodologies is to ensure that research

can be carried out in a more respectful, ethical, correct, sympathetic,
useful and beneficial fashion, seen from the point of view of
indigenous people” (Porsanger 2004, 107).

The starting point for the documentation of drbediehtu is the values of the
local communities involved. Sami values may vary between different local
communities or groups; an example of this can be seen in the perception
of reindeer and fish. A Sami who has mainly lived on fish will have a more
detailed knowledge than a reindeer herder of all aspects of fish, e.g. their
behaviour and movements, and also of where, when and how to fish. This
does not imply that one drbediehtn is more correct than another, but that each
one has value in itself, being based on distinct ecological conditions. ”Sami
traditional knowledge is not the knowledge of the scientific world about the
Sami, but the Sami people’s own tradition-borne knowledge and experiences
of the surrounding environment and its impact on living conditions” (Utsi
2007, 61). If the particular values of a culture are not taken into account,
the essence of the knowledge can be lost in the documentation process.
Using an indigenous approach means that the researcher bases his work on
the indigenous peoples’ own values and the ethics of the culture, which in
turn determines the choice of theory and method (Porsanger 2004; Brant
Castellano 2004). Earlier documentation on Sami practices was often
conducted from a top-down perspective, where the main goal was to preserve
Sami knowledge (Nordin Jonsson [2010]). There are often source-critical
problems in the collected material. Whose views are represented? Is the
material a “knowledge clip” of more general traditional knowledge? These
are the kind of questions the researcher must consider when working with
data collected in the past and found in archives.

Contextualisation

Each project to document drbediehtn will have its own context, so it is not
possible to develop ethical guidelines to cover every possible situation that
may arise during the documentation of traditional knowledge. The guidelines
developed for drbediehtn are therefore rather general, permitting adaptation
to the various aims of different documentation projects. The goal of ethical
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guidelines for the documentation of drbediehtu is not to create uniformity with
regard to documentation and traditional knowledge. Since d@rbediehtu itself is
dynamic and varies between regions, individuals, etc., the guidelines must
also be flexible and adaptable; otherwise there is a risk that the diversity of
the traditional knowledge will be lost in the documentation process. In the
context of the drbediehtn project, the main point is that it is not possible to
develop ethical guidelines based on only one Sami community, but rather
guidelines which are so open that they can be applied to most of the various
Sami communities. The guidelines should not be made too narrow. They
should spring from general Sami norms and values to enable them to be
acceptable to the majority of the Sami population and also to those working
with documentation of drbediehtn or otherwise involved in work on Sami
traditional knowledge. This benefits the preservation and dissemination of
drbediebtn in the long term. One example is that the guidelines specify that
the language of documentation should be Sami in those areas where this is
possible. If the guidelines stated that all documentation of drbediehtn was to be
conducted in Sami, they could not be applied in certain areas of Sdpmi. The
guidelines should be considered as a guide and inspiration. Each individual
context will determine the guidelines to be used.

Ethical guidelines for the documentation of
drbediehtu

No one culture has exactly the same structure another culture. Each culture
is unique, which makes it impossible to develop general guidelines for the
traditional knowledge of all cultures. Rather, each culture must develop
guidelines based on its own values, norms, etc. Established ethical guidelines
for the documentation of indigenous traditional knowledge can serve as
inspiration when other indigenous peoples develop their own guidelines.
The objective of ethical guidelines in a wider perspective is to ensure that
indigenous peoples are no longer exploited, whether intellectually, materially
or culturally, by the claim that the research or documentation is done in
the name of science, which was common in the past (Kuokkanen 2008):
”(...) indigenous research ethics are a matter of autonomy; taking control of our
own affairs and knowledge” (Kuokkanen 2008, 55). Through the development
of ethical guidelines in e.g. the drbediehtn project, Sami researchers and other
cultural workers are attempting to take responsibility for not allowing Sami
traditional knowledge to be exploited in various ways. This is, however, a
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discussion that must take place together with the Sami general public if the
guidelines are to be accepted and have real significance.

The holistic perspective

In indigenous communities the holistic perspective has been of great
importance. ”’(...) the practice of Indigenity as a ‘whole system’ is the best
real protection for maintaining Indigenous identity and knowledge from
loss, erosion and exploitation” (Armstrong 2010, 84). All aspects of life, both
tangible and intangible, are interconnected and cannot be separated from one
another.

”Indigenous knowledge is therefore holistic; deeply related to land,
stories and ancestors where the past is made manifest in life within
the local environment, family or even through these connections of
past, present and future” (WINHEC 2009, 7).

The holistic perspective is also present in Sami culture and society. Man and
the environment (the surroundings) are interrelated and cannot be separated.
A holistic starting point or perspective is almost a necessity when drbediehtu is to
be documented. In order to build on indigenous peoples’ own understanding,
we must adopt a holistic approach that includes language, culture, practices,
spirituality, mythology, customs and habits, as well as the social organisation
of the community (Native Sczence 2009). The documentation should include the
preparatory work, the implementation and the follow-up work of the selected
activity to be documented by the project. If only part of the implementation
of the activity is documented, it will be taken out of context. One example is
the process for preparing skins; it is not just a question of the skin preparation
itself, but the knowledge in fact begins with the selection of skins and what
they will be used for, which bark is to be used, how the bark is utilised, the
actual tanning process, and the subsequent knowledge of how the skins are
softened, stored, etc. A person who later learns from the collected material
must be able to follow the documentation work and perform the same task
himself, which will be impossible if parts of both the preparatory and follow-
up work are missing. A documentation which merely reveals selected parts
of the process can be regarded as a “knowledge clip”. However, the theme
of a documentation project could also be e.g. the selection and peeling of
bark, without the necessity of describing the skin preparation process. It is
the responsibility of the researcher to ensure that a documentation project
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is not just a knowledge clip of a specific activity, but also includes a holistic
perspective.

Male and female drbediehtu

Traditional knowledge is developed in close harmony with the living
conditions that prevail or used to prevail for each individual, and there is
thus a difference between the traditional knowledge held by women and
men (Grenier 1998, 37—41). Sami male and female drbediehtn differ, which
means that the traditional knowledge of both genders must be documented
systematically. The differences in drbediehtn are partly because the genders
have/had different responsibilities, tasks and roles in life. The Sami woman’s
traditional knowledge can be linked to the family, the home/hut and the
vicinity of the settlement(s), since she was/is more stationary. The Sami man
has other responsibilities and tasks and hence different knowledge. It was/
is a natural division of responsibilities and tasks to facilitate the daily life of
the family, as everyone knew what was expected of them (Hirvonen 1990,
7-12). These areas of responsibility and work were learnt by each individual
during his or her upbringing in a natural way (children were involved in
daily life, learning by observation and trying out various tasks according to
their ability), with the goal of eventually enabling the individual to subsist
independently in the area (Reindriftskvinner i Norge 2010, 4). There are of course
also individuals who have learnt the duties or responsibilities of the opposite
gender for various reasons. The researcher planning to document drbediehtu
should be aware of whether it is female or male drbediehtu, as this will for
example facilitate the selection of informants. Female traditional knowledge
has generally been documented to a lesser extent than male traditional
knowledge (Grenier 1998, 37—41).

Contact with drbeceabpit/the local community

The collector of knowledge in a documentation project is directly dependent
on a local community and the willingness of its members to share their
drbediebtn. It has been and still is common procedure that those wishing to
document traditional knowledge have contacted the local community and
potential knowledge bearers (drbeiealpit) after they have received funding
for the project, which many indigenous people want to see changed. A
requirement commonly found in indigenous ethical guidelines is that the
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affected community and its members at an early stage should be informed
and consulted on the proposed project and thus have the opportunity to
participate in influencing its content and structure (Inuit Tapiriit Kanatami and
Nunavut Research Institute 2007; Principles for the Conduct of Research in the Arctic
2008; Longley Cochran [2009]). ”Traditional knowledge bearers must play
a central role in shaping the project and be involved as equal partners in
terms of consultation and decision-making” (Oskal & Turi & Sundset 2007).
If the community members and tradition bearers have increased influence,
the projects can be of more value to them, since traditional knowledge
documentation may then be directed to issues and activities they consider to
be of major importance. In determining what should be documented, the basic
rule must be that the local community has influence (IIRR 1996; Inter Tribal
Health Authority 2005); a top-down perspective can thus be avoided. Involving
the local community at an early stage is beneficial; the people affected may
then feel more involved in the project and acquire a particular interest in
it. The opportunity to carry out a documentation project on traditional
knowledge and benefit from the knowledge of tradition bearers should be
regarded as a privilege (Longley Cochran [2009]). Not everyone who works
on a documentation project has the privilege of being allowed to share in the
unique knowledge of a culture by those who really know it, because there
is sometimes a fear of sharing drbediehtn with outsiders. Tradition bearers
should be treated with respect, as should their culture and society, even
after the documentation project is completed. The collector of knowledge is
responsible for carrying out the documentation in a professional and humble
way, so that the drbeceahpit may have a positive experience of participating in
such projects.

It may be important to consult with the local community and its members
as to when it would be suitable for them to document their knowledge (Inuit
Tapiriit Kanatami and Nunavut Research Institute 2007). The documenter should
be flexible and consider when it suits the drbecealpit to participate, and when
specific knowledge is performed most naturally. Participating in an activity
can provide a completely different insight than simply listening to someone
talk about it. It is easier to show how to do things, what to think about, etc.
if the activity is actually performed. If knowledge is transmitted orally, parts
of it are easily forgotten. The opportunity to participate actively can give a
better end product even if it means using other methods than those which
may have been originally planned. There are thus many advantages to being
in contact with prospective drbeceahpit before the project begins, in order to
achieve the best possible result for the documentation work.
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Agreement between the parties concerned

Many of the ethical guidelines stress the importance of free, prior informed
consent (Inuit Tapiriit Kanatami and Nunavut Research Institute 2007; Alaska
Native Knowledge Network 2009, Principles for the Conduct of Research in the Arctic
2008; Longley Cochran [2009]; ITC (Inuit Tapirisat of Canada) Research principles
Jfor community-controlled research with the Tapirisat Inuit of Canada, further refered as
ITC |no date]). In the process of free, prior informed consent, the community
involved will have received basic information about the objectives of the
documentation project, how it can affect the community, the consequences of
the project, etc. Free and prior informed consent implies that information is
provided freely, that consent is given before the project begins, that sufficient
time is allowed to obtain the views of the communities involved and to
adapt the project to such views, and that there is an unambiguous contract
or agreement between the parties (Henriksen [2009a]; Kuokkanen 2008).
Such agreements will uphold the parties’ best interests in order to avoid
misunderstandings and conflicts.

The Principles for the Conduct of Research in the Arctic, drawn up by the
Alaska Native Knowledge Network (2009), set out clearly what should be
included in free and prior informed consent. The following points should be
incorporated:

funding for the documentation project, by which person or institution
leader of the project and other people involved

need for consultants, guides and interpreters from the local community
documentation methods

the language of the documentation work

predictable positive and negative results of the documentation project
the effects, both positive and negative, that participation may have on
tradition bearers

e  copies of the final product, descriptions of the data and other relevant
material from the project for the benefit of tradition bearers and other
community members

e  what will happen to the end result and collected material when the
project ends

e the researcher must respect the customs and values of the local
culture and the local language
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With regard to the documentation of drbediehtu, there should be free and
prior informed consent or a similar agreement between the researcher and
the drbecealpit (the interested parties). ”Traditional knowledge (...) should only
be used with the prior informed consent of the owners of that traditional
knowledge” (Akwé: Kon' 2004). Such agreements should be in writing, so
that all parties involved know the preconditions for the project and what will
be required not only of the drbecealpit but also the researcher. An agreement
can eliminate possible misunderstandings and conflicts between the parties
concerned. The main intention behind free, prior informed consent and
similar agreements is that the knowledge bearers and the local community
agree to their drbediehtn being mapped, archived and used and that they
understand what it entails to share the knowledge and what consequences it
may have, both positive and negative, short-term and long-term (Henriksen
[2009a]). Those who document drbediehtn must be sure that the tradition
bearers have actually received the relevant information and are fully aware of
any repercussions participation may have for them (Oskal & Turi & Sundset
2007). Free and prior informed consent is a form of protection for both
arbeteahpit and researcher, so that neither of them will be used for purposes
other than those agreed upon. Such consent can also regulate the use of the
knowledge they share, so that the tradition bearer need not be afraid that
the knowledge he or she is sharing will later appear in a completely different
context from the intended project.

The meeting with drbeéeabpit

The documentation of drbediehtu involves a meeting where one party shares
his or her knowledge and the other party acquires new knowledge and/or
the possibility of documenting such knowledge. It is a joint work process

1 The Akwé: Kon guidelines are an important tool published by the Convention on Biological
Diversity. They play a major role in the continuing work of the Secretariat of the Convention of
Biological Diversity and are to be implemented by the countries which sign the Convention, in which
the traditional knowledge of indigenous and local communities is protected and highly valued. Akwé:
Kon is a set of guidelines developed in cooperation between the signatory countries, indigenous
peoples and local communities, based on the premise that development may take place, but not at the
expense of traditional indigenous lands and waters, sacred sites, etc. The use of these guidelines will
ensure that cultural, social and environmental impacts can be presented to the indigenous peoples
before any change or development takes place. The guidelines are a means to protect indigenous

cultures from exploitation and instead contribute to improved living conditions for them.
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between the researcher and the drbeceahpit. In order for the documentation
process to achieve a positive outcome, both parties must be committed and
willing to share. Basic requirements are two-way communication and respect
between the individuals concerned (Kabniakehaka Nation 1995). Success in
drbediebtn documentation requires reciprocity and a positive relationship
between the researcher and the local community (Grenier 1998; Smith 2000).
The respect for the other party also implies that the researcher considers
when it is convenient for the drbeceabppi to receive him/her and share the
traditional knowledge. Arbeteakpit may have family and other commitments,
and therefore give short notice that they cannot attend a meeting. In the
documentation of drbediehtn one must respect the local community and its
activities as well as the family life of the drbeceahpit (Inuit Tapiriit Kanatami and
Nunavut Research Institute 2007). The collector of knowledge should also show
consideration for the drbeceabppz; sometimes he or she may turn up because a
meeting has been agreed upon, but actually have his or her mind elsewhere,
perhaps because of something that has happened in the family or community.
In such a situation, the researcher should be able to put the drbeleahppi first
and offer to postpone the meeting to a later date. Arbeceahpit should never feel
compelled to meet the researcher (IIRR 1996).

In the documentation of drbediehtn, one meeting is not sufficient; a number
of conversations/meetings are often a prerequisite for achieving successful
documentation. In the first meetings, much of the time and conversation
will involve the parties getting to know each other and building a trusting
relationship. The data collected must then be understood and perhaps
analysed; here it is important that the researcher’s understanding of the
arbediehtu corresponds to the perceptions of the activity held by the tradition
bearer. The researcher has a responsibility for communicating the knowledge
conveyed by the drbeleahpit in a well thought-out manner (Longley Cochran
[2009]). It is also important that the holistic perspective of the activity is
preserved in the final product.

Anonymity and confidentiality

In all traditional knowledge documentation, it is preferable that the tradition
bearers agree to the use of their name in the final product. This strengthens
the documentation project and its subsequent results in many ways. In
many of the methods used in documentation work, it is a prerequisite that
the drbeceahpit cannot demand to remain anonymous. The data collected
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can be perceived as stronger and more reliable, both from the perspective
of the indigenous people and other sections of society, because the separate
groups know whose knowledge formed the basis for the data. From a Sami
perspective it may be important to know that it actually was Sami who
shared their knowledge and no one else. To take tin wire embroidery as an
example, it is not only the Sami who have mastered the technique, and in the
documentation of patterns, it is important for the Sami to know that a Sami
designed the pattern, and also where the pattern comes from. For the Sami
population, it is also important to be aware of who shared their knowledge,
and the tradition bearer’s name enables the Sami to determine directly
from which area e.g. a pattern originated. A Sami from the same area as the
tradition bearer can determine from the pattern to which family it belongs.
This knowledge can be of great significance for those trying to regain their
identity and their lost heritage; via non-anonymous tradition bearers it is
possible to recreate e.g. a gik# (Sami costume) from the area they came from,
perhaps with patterns, colouring of bands, etc. peculiar to the family. Who
the tradition bearer is and which area or family he or she belongs to can be of
much greater significance for the individual Sami or other indigenous person
than for the researcher. There may be several different ways of using the
collected data at a later stage, and how it is used depends on who the user is.

If the method used permits it, anonymity and confidential treatment of data
should be offered (Inuit Tapiriit Kanatami and Nunavut Research Institute 2007; Inter
Tribal Health Authority 2005; Kabniakehaka Nation 1995; Principles for the Conduct
of Research in the Arctic 2008; Longley Cochran [2009]). In other cases, the
researcher must discuss with the tradition bearers the possible implications
of anonymity. Researchers should also be aware that a demand for anonymity
might arise from the tradition bearers. Sami communities are often small, and
the inhabitants know each other and to some extent also control one another.
In such small communities it may be difficult to ensure full anonymity for an
individual, and this should be explained to the tradition bearer. At the same
time, the tradition bearer may wish to remain anonymous in the material. The
requirement of anonymity and the possibility of meeting such a requirement
are closely connected to the particular methods used in the documentation
project. If the documentation is concerned with general subject matter, it is
easier to promise anonymity. In the presentation of drbecealpit it is possible to
omit the age and place of residence (district affiliation), but the gender can be
more difficult to leave out, as it may be relevant to the study. If the researcher
considers it difficult to ensure anonymity, this should be communicated to the
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tradition beatrer, who can then determine whether he or she is still interested
in taking part in the project.

Confidentiality is equally important. The researcher and the informant must
agree on what may constitute confidential information in the joint project.
The person who shares knowledge may not want parts of this knowledge to
reach the public domain, e.g. private family matters, certain knowledge about
individuals, other specific events, etc. If the knowledge collector is known
to the chosen tradition bearers, they will often be much more forthcoming
with information than they would be with a collector who was a complete
stranger. It is thus a considerable challenge for the researcher to decide which
information is too sensitive to be made public. This may be information that
the tradition bearer provides in all confidence, which really has nothing to
do with the documentation project (Gaup 2008; see also Nordin 2002). The
researcher must then ensure that such information is not presented in the
final material.

If knowledge is stored in a database in close connection to the documentation
work with the tradition bearer, it must be made clear to those who possess
the required knowledge that it will be difficult to edit and remove parts of
the material at a later stage; they will thus be aware of this if they reveal
personal and sensitive information. This must, however, be stipulated in
the agreements between the researcher and the tradition bearer before the
actual documentation work begins, as the latter will then have time to reflect
on whether he or she is interested in joining the project. There is another
aspect to be considered here, namely that if the data is to be transferred to the
archives or databases that store and preserve drbediehtn, this must have been
discussed with the d@rbeleahpitin advance, and must be stated in the agreements
between the interested parties. There are various options for dealing with
confidential material. One is simply to remove the confidential data on the
grounds that it was the wish of the drbecealhpit. Another option might be that
the researcher agrees with the drbecealipit that the material should be marked
as secret before it is released, and that the respondent can determine when
the material will be made available, e.g. 10 or 20 years after his or her death,
or in agreement with the person involved. Allowing relatives to participate in
such decision-making after the person in question is no longer with us can be
fraught with problems. The relatives may disagree on the extent to which the
knowledge should be made available to others than themselves. All aspects
of the availability of material to which drbeleahpit have contributed must be
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determined together with the person concerned, and regulated by agreements.

Compensation for drbeceahpit

Some of the ethical guidelines which form the basis for this study mention the
issue of financial compensation for tradition bearers. During one of the first
seminars of the drbediehtn project, in Kautokeino in August 2008, attended
by Sami tradition bearers, the question of compensation of drbeleahpit was
discussed.

The ethical guidelines of other indigenous peoples suggest that a fair and
adequate compensation should be paid to those who volunteer as knowledge
bearers in a project (Inuit Tapiriit Kanatami and Nunavut Research Institute
2007; Kahniakehaka Nation 1995). It is important to emphasise that it is the
time the drbeceahpit devote to the project through their participation which is
compensated financially, and not the knowledge conveyed. Those involved
in the project cannot assume that drbeceahpit are able to take part without
financial compensation, because such participation may involve several
meetings and each meeting may last several hours. Arbecealpit offer their time,
which they may in fact need for other activities. The time involved belongs
to the researcher’s working hours while the knowledge bearer is expected to
give of his or her “free time”. The relationship between tradition bearers and
researchers should be based on equality in all respects (Mikmaq Ethics Watch
Principles and Guidelines for Researchers Conducting Research With and/or Among
Mikmaq People 2008; Kuokkanen 2008). One way to address the issue of
financial compensation may be to offer drbeieahpit the equivalent of the lost
income according to the relevant salary scales. Those who are planning to
implement a project can at the financing stage apply for funds to cover the
costs of the participation of the knowledge bearers based on the time they are
expected to dedicate to the project. The compensation will therefore not be
arbitrary but regulated.

In agreements between the parties, e.g. free and prior informed consent, the
terms of compensation should be set out in order to avoid misunderstandings.
Compensation or participation in the project can be recommended but must
not be required. Compensation for drbeceahpit is a sensitive issue; the researcher
may have to deal with it carefully and decide on each case separately, while at
the same time giving all tradition bearers in the same project fair and equal
treatment.
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Acceptable practices in the local community

In traditional knowledge documentation, there is no given method which
is more suitable than any other; indeed successful documentation work
usually requires a combination of methods (Hansen & Van Fleet 2003; DCI
1991; Grenier 1998). Many of the methods used in connection with the
documentation of traditional knowledge are derived from the methodology
of the social sciences and give priority to qualitative rather than quantitative
data collection.

”(...) to describing traditional knowledge in a written form, the local

community may want to include maps, photographs of preparation
or plant involved in a process, drawings, audio and videotape for
interviews. Group discussions, individual interviews, and firsthand
experience are essential in capturing traditional knowledge as
accurately as possible. In addition, it may be necessary to collect and
preserve physical artifacts and specimens as a part of the traditional
knowledge-documentation process.” (Hansen & Van Fleet 2003, 35.)

There are many methods to choose from, and the researcher must decide
which of them is/are most suitable for the implementation of the project
(Grenier 1998; Hansen & Van Fleet 2003). The choice of method must also
involve a certain degree of flexibility. A basic rule might be not to keep to
only one method.

It is important to use a variety of methods and all possible means to
capture this knowledge, as a single method alone cannot capture all
aspects of traditional knowledge, and different methods work better
for some types of traditional knowledge than others” (Hansen & Van
Fleet 2003, 35).

Before a traditional knowledge project is begun, the choice of method should
be well thought out and thoroughly examined, and one should also be aware
that the method or methods may have to be modified or completely replaced
after the commencement of the documentation process. The documentation
work must clearly describe how all traditional knowledge and related material
have been collected, how they are used and from which group they originate.
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This information may be of importance at a later stage, e.g. if questions arise
concerning the data collection.

It is vital that the chosen methods are acceptable to the local community (Infer
Tribal Health Authority 2005; Principles for the Conduct of Research in the Arctic 2008).
The people involved must not be humiliated in any way or take offense at any
of the methods used in the documentation project. The methods should not
be such that drbeleahpit teel upset or cheated long after the project has been
completed.” The methods employed must treat people with respect before,
during and after the project.

Gollegiella: language use

A great deal of traditional knowledge lies in the indigenous languages
(Guttorm & Labba 2008; Ryd 2001). There are many words describing
natural phenomena, handicraft terminology, etc. and various special
expressions which cannot easily be translated into another language. It is by
no means certain that all words, expressions, nuances, etc. can be translated
satisfactorily into another language, so that some of them may become lost
in translation. ”There is a fear of loss in translation when writing down the
information because some components of language cannot be translated into
another” (Longley Cochran [2009]). If the documentation is conducted in
a language other than the local one, the words and expressions of the local
language should be recorded and used in the final product, with a translation
of the meaning of the words given in brackets. In the procedure proposed
here, words, expressions, etc. will be preserved even if the researcher does not
know the language. If special words and expressions can be preserved intact
as accurately as possible, they can be passed on to future generations.

2 In the late 1910s and the 1920s, Herman Lundborg of the State Institute for Racial Biology in
Uppsala carried out, recorded and photographed skull measurements of Sami people on the Swedish
side of Samiland, which the descendants of the Sami concerned found insulting and degrading.
There is also a book which presents images of these Sami with accompanying notes on their skull

dimensions, etc.
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Ideally, all documentation should be in the language spoken in the
community, but this is not the reality.’ If the citcumstances allow, the local
language should be used in meetings with the tradition bearers and in the
documentation work (Inuit Tapiriit Kanatami and Nunavut Research Institute 2007,
Principles for the Conduct of Research in the Arctic 2008; Longley Cochran [2009];
ITRR 1996). This recommendation should also apply to the Sami community,
especially if the drbeceahpit speak the Sami language. It is often easier for Sami
speakers to express themselves in the Sami language, both because this may
be their everyday language and because the subject matter belongs to Sami
culture or Sami society. It may be easier to express oneself in Sami as the
words, memories and experiences connected to the activity at hand are more
readily found in one’s own language. It may seem unnatural and artificial to
talk about d@rbediehtu in a different language than the everyday language.

In contact with the local community and its members, information about
the project should be provided in the local language (Inuit Tapiriit Kanatami
and Nunavut Research Institute 2007, I'TC [no date]). This could be particularly
important if the documentation cannot be conducted in the local language.
The project manager can for example distribute written information in the
local language as to what the project is about, its purpose and goals, and
how individuals can get in touch with the project. If there are linguistic
complications which may affect the quality of the documentation work, it
can be advantageous to use interpreters and translators, so that such language
problems will have minimal influence on the final result. It may also be
important to use interpreters in other communication with the community to
ensure that everyone receives the same information (Principles for the Conduct of
Research in the Arctic 2008).

When a researcher or other person works with the collected data, the
traditional names of people, animals, places and objects, together with other
local expressions are to be used (Assembly of Alaska Native Educators 2000;
Hansen & Van Fleet 2003; IIRR 1996; DCI 1991). If names are altered,
translated or the names on a map are chosen, it may be difficult for others in
the local community to benefit from the documented traditional knowledge.
The local people have first-hand knowledge of the indigenous names, and

3 In some areas of Sapmi, Swedish, Norwegian, Finnish or Russian is the everyday language for
many Sami as a result of the various countries’ policies towards Sami in previous centuries. In these
areas it may be more natural to carry out the documentation in the majority language, into which the
drbeceahpit readily incorporate special Sami expressions. The choice of language for the documentation

work can be determined in the course of the initial contacts with the local community.

114



Working with Traditional Knowledge: Communities, Institutions, Information Systems, Law and Ethics

these names can contain much information for those familiar with the
language. A place name may provide a description of nature which can help
people find their way in the countryside and know what to expect there. This
kind of drbediehtn will disappear if the local words and phrases are not used.
This should apply in the documentation of drbediehtu, for a person familiar
with the Sami language can extract much information from a study of the
material with its regular use of special Sami words and turns of phrase. In
this way, documentation projects also serve to preserve languages.

Who owns drbediebtu?

The ownership of knowledge is a complex issue. An equally complex issue is
whether one can own Sami traditional knowledge. Arbediehtn is owned both
collectively and individually by the Sami population; the researcher must be
well aware of this fact. Neither international nor Norwegian law can give
adequate protection to drbediehtu as collectively owned knowledge (Henriksen
[2009b]). Not all Sami possess the same drbediehtn and therefore the ownership
rights must be determined on a case by case basis (Henriksen [2009b]). The
context of the documentation work will thus give an indication of who has
the right to the knowledge.

”The resources and knowledge of indigenous and local communities

can be collectively or individually owned. Those interacting with
indigenous and local communities should seek to understand the
balance of collective and individual rights and obligations. [The
right of indigenous and local communities to protect, collectively or
otherwise, their cultural and intellectual heritage should be respected.]”
(UNEP/CBD/WGSJ/6/4.)

After the documentation process, the researcher should not claim any
ownership rights to the collected drbediehtu; it will continue to be owned
by the Sami population. The only difference is that the researcher chose to
record it, but that does not give him any authority to sell the knowledge or
commercialise it for his own account. How the collected knowledge may be
used is an issue to be addressed in agreements between the researcher and the
community involved.

”Ownership of Indigenous knowledge (intellectual and cultural
property rights) gained by the research team, will need to be
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negotiated with the relevant community/individuals, (...). This refers
to all aspects of written works, recordings, photographs, artworks, and
music composition with commercial potential, to ensure ownership
protection of all parties.” (WINHEC 2009, 11.)

When traditional knowledge is collected and preserved in different sites from
where it traditionally belongs, it is easier for more people to benefit from
it and utilise it in different ways. The local communities and individuals
involved must therefore be able to influence who has the right of access to
the knowledge and especially how it can be used, without their indigenous
culture being exploited. Arbediehtn belongs to drbeceahpit, local communities
or in some cases the whole of Sami society, irrespective of whether it is still
handed down in a traditional way or whether it is collected, recorded, and
preserved at various institutions.

Storing and preserving documented drbediehtu

Documented traditional knowledge that has been recorded by a researcher
will normally be stored or preserved elsewhere than with the tradition bearers
and the community. Indigenous people often feel that they willingly share
their knowledge but when the researcher goes home, it ends up in a place a
long way away from them and they have little opportunity to benefit from the
material which results from their knowledge. Researchers may find it difficult
to promise that the material will be kept at a site near the indigenous people
because of practicality, but this should be the ideal goal.

When knowledge is documented, we also face questions about how and
where it should be stored and preserved, and who will have access to the
material. These are important issues for indigenous peoples, because they no
longer merely want to share their knowledge but also demand that it be made
available to them. Traditional knowledge researchers should thus reflect on
such aspects of their work and discuss them with the tradition bearers and the
community involved, or at least they should be able to explain exactly what
will happen to the knowledge when it has been documented. If the material is
to be archived upon completion of the documentation project, the drbeceahpit
should be made aware of this. When material is submitted to an archive, it
is difficult to know who will access the material because archives are often
available to the general public. The drbeeahpit have the right to receive such
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information before the project commences as it may be an important factor
in their decision to participate.

Arbeceahpit and other people from their community must also have free access

to the databases, archives, etc. containing the relevant material, and this
should preferably be stored in or near the local indigenous community, so
that they can realistically consult the collected material (Inuit Tapiriit Kanatami
and Nunavut Research Institute 2007; Assembly of Alaska Native Educators 2000;
Kahniakehaka Nation 1995; Principles for the Conduct of Research in the Arctic 2008,
ITC |no date]). The data often ends up at an institution in another part of the
country and the indigenous community who have shared their knowledge
thus find it difficult to gain access to it (Inuit Tapiriit Kanatami and Nunavut
Research Institute 2007, Myrvold 2002, 45-55). In the agreements drawn up
between the researcher and the tradition bearers/local community, it must be
stipulated how the collected material will be returned to the people involved,
e.g. how many copies of the final material each tradition bearer will receive.
The parties concerned must also come to an agreement on how the original
material will be preserved on completion of the documentation project. This
is not something for the researcher to decide of his/her own accord, but the
local community must decide how the material should be preserved.

In all storing and preservation of traditional knowledge occasioned by living
people, the fundamental guiding principle should be the protection of the
participants and their knowledge (Inter Tribal Health Authority 2005; Hansen &
Van Fleet 2003). The people who volunteer to let others partake in their stores
of knowledge must not run any risk of being misused or ridiculed in any way.
The researcher has therefore a responsibility to review the material before he/
she hands it over to e.g. an organisation in order to ensure that no drbeleahppi
can appear in a negative light through his/her account or information. If there
is information in the material that the researcher considers to be false, or if
the tradition bearer felt unwell during some meetings, the person responsible
for the material should consider carefully whether it should be released to a
wider audience, as storing or preservation in e.g. a museum may imply. All of
the above-mentioned points constitute information which can be regulated in
an agreement between the knowledge collector and the d@rbecealipit.
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Arbediebtu — locality-specific

All dgrbediehtn is more or less locality-specific. Arbediehtn may be concerned
with inner nature, i.e. psychological aspects which may be shared by much of
the population, while e.g. knowledge of how best to move reindeer between
different areas is linked to people within a specific geographic locality. On
the other hand, knowledge of how to make nuvtah (winter shoes of reindeer
skin) or gak#; (Sami costume) may even be connected to just one family. It is
therefore important that the collector of traditional knowledge in a certain
area respects not only the local culture in general but also the variations within
individual families with respect to customs, habits, practices, etc. (Inuit Tapiriit
Kanatami and Nunavut Research Institute 2007; Principles for the Conduct of Research
in the Arctic 2008). ”Local knowledge from different locations or groups are
often inappropriately combined or generalized to present a generic picture
of local Inuit knowledge which is, in fact, distinct or unique” (Inuit Tapiriit
Kanatami and Nunavut Research Institute 2007). If the researcher collects
cultural elements from one area before he/she has already documented
similar traditional knowledge in a nearby Sami area, there is a danger that the
unique traditional knowledge of some communities will not be documented.
For this reason, traditional knowledge from different geographical areas must
never be mixed, as it may give a distorted picture of the drbediehtn in the areas
concerned and at a later stage provide false information to those who make
use of the knowledge (Inuit Tapiriit Kanatami and Nunavut Research Institute 2007).

If we begin to merge traditional knowledge from different areas, the picture
of drbediehtn which emerges will be too general, leading to the possible
disappearance of the unique traditional knowledge of each individual area.
An awareness that every local community is unique will enable us to more
easily demonstrate how dynamic and flexible society is, and that there are
many local adaptations and solutions based on the various ecological niches
to be found in Sdpmi which have formed the livelihood of the Sami.

Giving credit to the drbeceahpit

In projects aiming at the documentation of traditional knowledge, it is
vital that local people take part. The Sami, like the Inuit and many other
indigenous peoples, have had negative experiences of not being acknowledged
or compensated fairly in e.g. documentation projects; it has not been made
clear that they were the knowledge contributors. However, the knowledge
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contributed to a project by indigenous peoples is often a prerequisite for
its implementation. “Inuit participants in research projects have not always
received appropriate credit in research publications, reports etc. and/or have
not been compensated fairly for their important contributions” (Inuit Tapiriit
Kanatami and Nunavut Research Institute 2007). The negative feeling mentioned
above also applies to the Sami population; they share their knowledge,
experiences and memories, but receive nothing in return. They are often
not acknowledged in the final product. Therefore, the people who shared
their knowledge must also get credit for it (Inuit Tapirizt Kanatami and Nunavut
Research Institute 2007; Longley Cochran [2009]). At the very least, they should
be named and thanked in the credits of the project, e.g. in the preface to a
book or in the scrolling text at the end of a film. It should be made clear that
the participation of the drbeceahpit was a prerequisite for the implementation of
the project and that it is thanks to them that it has been possible to document,
preserve and transmit the knowledge.

If the collected material results in a book, the authorship should be shared
with whoever contributed knowledge to the project (Kabniakehaka Nation
1995). This should also be stipulated in the agreements before the actual
project starts, so that no one will feel overlooked or exploited after it has been
completed. It will have been a joint effort by the researcher and the drbeleahpit
to successfully record, photograph or film the traditional knowledge material.
The entire product is based on the knowledge of drbeleahpit; the researcher has
merely recorded the knowledge in a form that can be preserved and archived.
In the documentation of drbediehtn, the researcher should reflect on such issues
as: Whose knowledge will be published, his own knowledge or that which he
has helped to preserver* In most cases shared authorship is recommended.

Arbediehtn can also be used in other ways in the final product, e.g. in
documentation of land use, where a number of drbeceahpit have shared
their knowledge of how a specific area was cultivated and used according
to the season. In this type of traditional knowledge, the central goal is not
to preserve a creative process, but to document how a specific geographical
area has been used, e.g. where various families cut their shoe hay, or where
they picked cloudberries. In the documentation of this type of knowledge,

4 One example where shared authorship should have been used is Yngve Ryd’s book ”Snow —
by a Reindeer Herder”. The entire book is based on John Rassa’s d@rbediehtn of snow. Ryd himself
writes that he and Rassa worked on the book for five winters, meeting about twice a week. It is clear
that the entire book draws on Rassat’s store of knowledge about snow, and that Ryd reproduces that
knowledge (see Ryd 2001).
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shared authorship will generally be less important as the final product will
be based on the drbediehtn of many individuals. However, the names of those
who shared their knowledge for the project should be mentioned.

How to deal with shared authorship is to some extent for the researcher to
decide. It will also depend on the subject matter and the form of collection,
e.g. whether one individual has shared his or her knowledge or a number of
people have been involved in the project. It is not possible to give one clear
guideline for all cases, since there are many external factors. The individual
context must determine how the tradition bearers will be acknowledged and
thanked. The questions outlined above should be considered carefully by the
researcher before the final result is made available to the general public, if
only because the researcher is the one who knows best to what extent the
various participating drbeceahpit should be given credit.

Final products based on the knowledge of drbeceahpit

If traditional knowledge documentation is carried out in indigenous
communities, the requirement is that the results should be returned to the
communities involved and especially to the tradition bearers (Inuit Tapiriit
Kanatami and Nunavut Research Institute 2007; Principles for the Conduct of Research
in the Arctic 2008; Longley Cochran [2009]; DCI 1991). A collector of
knowledge must give tradition bearers the opportunity to benefit from the
final material, whether recorded in books, films, databases, etc. If the material
is in a database, the tradition bearer should be enabled to access the database
without difficulty. The local community of the tradition bearer should also be
given the same opportunity since the dissemination and sharing of traditional
knowledge is vital for it to survive. If the material is sent to schools, for
example, teachers will be able to integrate traditional knowledge into their
teaching, even if only at a theoretical level. Another way of giving back
something to the community is for the researcher to return to the area after
the project is over, and hold one or more lectures/film shows/slide shows, etc.
based on the material collected there. How the project can give something
back to the tradition bearers and their community must be adapted to the
methods the community itself uses to pass on information and knowledge.
The form of feedback to the local community should be stipulated in the
agreements drawn up between the parties concerned. It must never be the
case that the researcher returns to the community to teach the people about
their own drbediehtn. The tradition bearers will continue to be the experts,
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even though their knowledge has now been documented. The outcome of the
collected material must be presented to those who participated in the project
with the utmost respect and humility.

When the collected material has been structured, it must be returned to
drbeceahpit or other knowledgeable local people, so that they can study it
and confirm that the researcher has understood the traditional knowledge
correctly and recorded it in an acceptable manner (Assenzbly of Alaska Native
Edncators 2000; Kabniakehaka Nation 1995; ITC [no date]). For the drbeleahpit
it may be important to go through the material to which they contributed, in
order to give them the opportunity to verify that they said what they intended
to say, or to check whether they forgot to talk about or demonstrate any
aspects of the traditional knowledge relevant to the goal of the project. The
researcher also benefits from this approach of letting the experts in the field
go through the material to ensure it is correct. In addition, sending copies
of interviews, photographs, films, etc. is often appreciated by relatives of the
tradition bearers, who can thus also benefit from the knowledge. When the
tradition bearer has examined the material he or she contributed to, only to
discover that the researcher interpreted the drbediehtn in a different way than
what was intended, the researcher must take account of this information
from the drbeceahpit. 1f the two parties cannot agree on some aspect of the
arbediehtu collected, this should be reflected in the final report, but also in the
raw data. The exact difference between the parties’ points of view should
also be indicated, preferably with comments by the drbecealpit in brackets after
the relevant place in the text (Oskal & Turi & Sundset 2007). This approach
protects both drbeceahpit and researcher. The reader of both the raw data
and the final product thus becomes aware that there has been disagreement
on some details. In this way, drbeceahpit have no need to be afraid that their
knowledge has not been reproduced correctly.

Final comment

In the above, I have presented a number of ethical guidelines which 1
consider could be useful starting points for guidelines for the documentation
of drbediehtn. The guidelines I mention here are by no means definitive; I see
this article as a basis for further discussion on how such guidelines should
be devised. It may well be that more should be added in order to achieve
as comprehensive guidelines as possible, or that other people may consider
that some of the guidelines I have chosen here are not relevant to the Sami
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community. Ethical guidelines are context-dependent. A basic document
therefore fulfils its function as a guide to enable suitable guidelines for each
individual project in Sdpmi to be developed. The main objectives of the
guidelines presented here are to protect drbediehtn in different perspectives
and to protect tradition bearers from exploitation. This approach has been
grounded in the Sami values. Arbediehtn is of great importance to the Sami
identity, culture and way of life and it should therefore be documented
according to the wishes of the Sami themselves.
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JAN AGE RISETH

Can Traditional Knowledge
Play a Significant Role in
Nature Management?

Reflections on Institutional Challenges
for the Sami in Norway

Arbediehtu as Knowledge and Resource

All societies have a knowledge base which forms a foundation for the
activities of everyday life. This is passed on from generation to generation,
and individuals have access to it in their daily lives (Berger & Luckman 1980).
In the Sami community, this knowledge is called arbediehtu, Sami traditional
knowledge. It is part of what is known internationally as indigenous or
traditional knowledge. Arbediehtu is an independent knowledge system
deeply rooted in Sami culture and the Sami view of life. Fikret Berkes (2008)
has studied analogous systems and calls them &nowledge-practice-belief-complexces,
based on the identification of coherent systems, see Figure 1.

We have adjusted the author’s original figure (Berkes 2008, 18) in order to
emphasise our focus on traditional knowledge and practices.

The figure has been designed for analytical purposes, i.e. to be used as a
tool for understanding the basic relations between nature, knowledge, use
and the relevant social context. The figure shows several internal levels:
an intact nature and resource base; traditional knowledge about animals,
plants, earth and landscape; traditional practices and management systems;
social institutions with effective rules and customs/moral codes and a world

Working with Traditional Knowledge: Communities, Institutions, Information
Systems, Law and Ethics. Writings from the Arbediehtn Pilot Project on
Documentation and Protection of Sami Traditional Knowledge.

Diedut 1/2011. Sami allaskuvla / Simi University College 2011. 127-162.
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World View

Social Institutions

Traditional Practices
and Management

Traditional Knowledge

Land and
Resources,

Figure 1. Levels of analysis for traditional knowledge and practice systems (Adapted from Berkes
2008, 18).

view including religion; ethics and belief systems, which forms a basis for
interpreting the world we observe around us.

The Arbediehtn project focuses on the mapping, preservation and use of Sami
traditional knowledge, i.e. the second and third levels in the figure. My aim
in this presentation is to shed light on the significance of the fourth level,
the social institutions, in interaction with the knowledge and its use and
preservation. The conservation and use of Sami traditional knowledge imply
a series of challenges. In this article we consider whether an institutional
approach may contribute to a better understanding of the possibilities of
meeting these challenges. The article aims to discuss which institutional
conditions are, or may become, significant for the preservation and use of
arbediehtu. The main focus will be on the use and management of nature,
and the examples discussed are based on Sami conditions in Norway.

In order to discuss the interaction between knowledge and institutions, I
would like to start by relating arbediehtu to epistemology.
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Knowledge

Sami traditional knowledge is found locally with people who maintain
a traditional Sami way of life (Vars 2007; Nordin 2008). To refer to the
knowledge as traditional implies that its foundation goes back in time, and
that it is passed on from generation to generation. Important fundamental
aspects of this knowledge include surviving in nature, coping successfully
with everyday activities, making a living, managing in life, etc. In the Sami
context, it also includes more specific knowledge within limited spheres of
activity, e.g. hunting, fishing, reindeer herding and duodji (Sami handicraft).
Almost all of this knowledge is practical knowledge, i.e. knowledge about how
to do something; “knowing how”, as opposed to knowledge about what
something is; “knowing that” (Ryle 1980). A distinctive characteristic of all
practical knowledge is the fact that the form and content of the knowledge
are inseparable from the bearers of that knowledge or the situations where
it is taught and used. Nordtvedt and Grimen (2000) call this the indexicality
of practical knowledge, i.e. that the knowledge has distinguishing marks
showing where it comes from, who possesses it, and what it is used for. The
design of the traditional Sami costume, for example, will tell most Sami
people which area it comes from, the more initiated will be able to place it in
specific families, and experts can often see exactly who the tailor was.

In Western history, practical knowledge has long been allocated to an
epistemological shadow world, i.e. been under-communicated. This is the
historical heritage from Plato and his concept of knowledge (episterne) as
substantiated, true understanding. In the Western tradition, it is precisely
episteme which has been the model for scientific knowledge'. By contrast,
practical knowledge consists of skills based on familiarity with the world
around us, and is therefore more difficult to articulate in relation to the
Platonic concept. Plato’s student Aristotle, however, introduced a distinction
between episteme and two other forms of knowledge: fechne and phronesis.
While episteme is demonstrative knowledge about something eternal and
unchangeable, zechne’ is knowledge about how to make things, and phronesis is
knowledge about morally sound actions. In arbediehtu, everyday knowledge

1 We thus typically call the theory of knowledge epistenolog).

2 Techne is the origin of the term Zechnology.
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about arranging fishing nets, setting grouse snares and drying and smoking
meat would be part of fechne, whereas Sami life wisdom, including ethical
and moral judgements, would come under phronesis (Jentoft 20006). These
two concepts from antiquity embrace much of what we today call practical
knowledge, but they were “re-discovered” relatively late in the last century
(Nordtvedt & Grimen 2000) and have thus had limited influence on Western
scientific thinking and practice.

However, the same authors (Nordtvedt & Grimen 2006) emphasise that
practical and theoretical knowledge should be recognised as equally important
forms of knowledge, since knowledge is not only expressed verbally, but also
through action. They point out that there is much common ground between
indexed (practical) knowledge and theoretical knowledge. Summing up, the
authors state that practical knowledge is ”learnable, criticisable, transmissible
and articulable through action. And it may accumulate.” (Nordtvedt &
Grimen 2006, 190).

As practical knowledge is found in people, it is also personal knowledge.
Knowledge may be seen as an interaction process between individual and
culture. Personal knowledge is thus a mediator between human interests and
an intersubjective way of thinking. It makes man a cultural being and bridges
the conflict between tradition and reason. In using language, we participate
in the knowledge and ideas woven into tradition, society and culture (Polanyi
1958; Rolf 1995). In accordance with this, the formation of knowledge is a
process which is at the same time both social and deeply personal (Polanyi
1958). These two aspects of the nature of knowledge also have a more general
manifestation in that knowledge is not only fundamental to all societies but
is also a commodity which can be bought and sold in a market (Reichman &
Franklin 1999).

Knowledge may also be understood from the perspective of common-pool
resources or “commons” (see below), as knowledge is developed, used and
maintained within both large and small variants of human communities.

Commons
Commons are resources that are common to large or small groups of people.
In the well-known article ”The Tragedy of the Commons” (Hardin 1968), the

author uses the term to signify a free resource where no limits are imposed on
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the users’ exploitation of the resource. This use of the concept deviates both
from the classical use and the use in the international research on commons
which has evolved since the mid 1980s. Even though the concept may be
used somewhat freely, the legal use of the concept is unambiguous in defining
the right of commons as an exclusive collective right of ownership or use of
a resource area (Jentoft 1998; NRC 2002). This right may belong to a limited
group, such as a local rural community.

In the interior of Finnmark County, the meaheci (uncultivated outlying land) in
Guovdageaidnu (Kautokeino) was typically a commons until an all-year road
was built a generation ago. It was used exclusively by the dalonat (settled Sami)
during the growing season and in cooperation with the reindeer herding
Sami in the winter (Buljo 2008; Hagvar 20006; Riseth et al. 2010; Riseth &
Solbakken 2010). Even though the local population has, over the last decades,
been deprived of control through public measures, weaheci still shows clear
signs of being a commons.

The growth and spread of the Internet has made it clear that just as with other
commons, knowledge commons are also subject to social dilemmas, involving
misuse and theft, exclusion and overpricing, and insufficient maintenance
and quality assurance (Hess & Ostrom 2000).

Arbediehtu may also be understood as a commons. Such knowledge is a
significant resource for those who master it, and it is exclusive in the sense that
it is not accessible to all. At the same time, it presents a challenge as regards
maintenance and transmission to future generations. It is also vulnerable to
competition because of modernisation or marginalisation of the Sami way
of life and there is furthermore a risk of cultural elements being misused by
outsiders.

The Sami University College has compiled a report which evaluates how
documented traditional knowledge should be managed (Joks 2009). The
report discusses the relationship between individual and collective ownership
of knowledge from an indigenous perspective and refers to a report written
by the present chair of the UN Permanent Forum on Indigenous Issues,
Victoria Tauli-Corpuz, who emphasises that collective ownership implies that
knowledge belongs to a community, not an individual (2003). In accordance
with this, the knowledge management report (Joks 2009) also stresses the
importance of building up data bases and securing information systems as
well as strengthening the role of the local community in the management
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of knowledge. Tauli-Corpuz (2003) also emphasises that knowledge only
has meaning within its own society, making it therefore difficult to move
knowledge without it losing its original meaning. This last point is clearly
connected to the above-mentioned indexicality of arbediehtu. This also
gives relevance to a commons approach. In reality, it can often be difficult
to distinguish between knowledge about a resource and the actual physical
resource linked to such knowledge. Formal access to a resource may not
guarantee successful use of the resource; a fishing license is in itself not
sufficient to catch fish. In order to fish successfully, one normally needs
knowledge of both the location of the fish and the use of the equipment. In
many cases, practical knowledge will be the key that gives de facto access to the
resource’.

As previously mentioned, this article focuses mainly on institutions, but in
addition to the social aspect of knowledge introduced thus far, we also need
to consider the economic dimension, e.g. how far knowledge may be seen as
a good.

Goods

Unlike standard economic theory which has divided goods into either private
or public goods (Samuelson 1954), international research on commons
resources has aimed at differentiating the perception of goods on the
basis of certain general features, partly because of the importance of the
management aspect. Table 1 presents an understanding of goods based on
two dimensions; horizontal — whether the consumption is rivalrous or not, and
vertical — whether it is easy or difficult to exv/ude others from consumption. If
the consumption is rivalrous, it means for example that if you catch a certain
fish, I cannot catch the same fish*. Whether it is easy to exclude others from a
specific good will partly depend on whether the good is clearly defined.

The table shows four types of goods, where the two classical types, public
and private goods, constitute extremes in having opposite properties in
both dimensions. Club goods and common-pool resources are intermediate

3 The example here is typical fechne, whereas phronesis will be important in the management
of the resource (Jentoft 2000).

4 At the same time, your catch this year will not necessarily limit my catch next year. In
this case, it would be non-rivalrous consumption.

132



Working with Traditional Knowledge: Communities, Institutions, Information Systems, Law and Ethics

Table 1. A general classification of goods (adapted from Ostrom & Ostrom 1977)

RIVALROUS CONSUMPTION

Non-rivalrous Rivalrous
Difficult Public goods Common-pool
(e.g. weather forecasts, resources
beautiful views, (e.g. pastures, libraries,
museum collections) knowledge communities,
teaching aids,
counselling)
SIMPLICITY
OF EXCLUSION
Easy Club goods Private goods
(e.g. concerts, (e.g. reindeer, computers,
subscriptions, books, personal know-
membership of a ledge of hunting
cultural association) techniques)

types. The common feature of public goods and common-pool resources is
the difficulty of excluding potential consumers from them. For public goods,
this is not a problem, as their consumption does not reduce them in any way.
If you and I look at the same view or listen to the same radio programme,
these goods are still accessible to other consumers. However, in the case
of common-pool resources, e.g. the limited number of reindeer compatible with
sustainable use of specific pasture land presents a challenge (independent of
the difficulty in establishing the precise limit). There may similarly be a limit
to how many apprentices a dugjir (Sami master craftsman) has the capacity to
teach, or how many doctoral students a professor can supervise. Private goods
are distinguished by rivalrous consumption, but do not present a problem as
one can easily exclude others from them. Club goods are easily excludable even
though their consumption is non-rival.

It is important to note that the table only concerns the consumption of
goods. For many goods with unproblematic consumption, their supply and

maintenance may well present problems. This is what is called #he free rider
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problem. In the case of public goods, this problem is often solved in that the
State provides the good, and that its supply and maintenance is financed by
taxation. However, in the case of common-pool resources: Who is to take the
responsibility for maintaining a reindeer corral? It should also be noted that
similar but easily excludable goods (club goods) are easy to finance directly.

Specific goods cannot always easily be classified according to the table
above, but the table does illustrate some common types of problems and
challenges. It also shows that certain elements of arbediehtu can in principle
come under each of the four types of goods. The collective ownership of
indigenous peoples” knowledge emphasised by Tauli-Corpuz (2003) belongs
to the categories of public goods and common-pool resources. It is important
to note that for knowledge-related goods, there will often be a dynamic
relationship between these two categories and the two individual categories,
club goods and private goods, where the latter two will depend on the former
two. However, it is often the relationship of individual goods to markets that
creates challenges for arbediehtu.

Arbediehtu is put to the test in that it forms the foundation for the livelihood
of the knowledge bearers. Because the knowledge is continually tested, it also
has to be dynamic and adapt to changes in nature and society. Encounters
with modern technology and Western society challenge traditional knowledge
through e.g. markets offering simpler or more modern products and solutions.
This can constitute a significant threat to arbediehtu, as the knowledge is tied
to established practices that must be maintained in order to keep it intact.

The critical point will be how far traditional practices can be preserved
parallel to new ones being introduced, as the Nenets are reported to be doing
(Stammler 2008). Correspondingly, the reindeer herding Sami who still keep
draft reindeer’ and use them for racing, even if they use snowmobiles in their
everyday lives, contribute to maintaining arbediehtu about taming reindeer
and using them as draft animals. This shows how individuals, by developing
their personal knowledge, contribute to the maintenance of a common
resource. At the same time, the introduction and spread of the snowmobile
in Sami reindeer husbandry (Pelto 1973; Nilsen & Mosli 1994; Paine 1994) is
a good example of how innovations immediately perceived as beneficial may

5 Intensively tamed reindeer traditionally kept for transport of persons and goods by
hauling sleighs (in winter) or pack saddle (in summer).
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contribute to a very rapid change® in traditional practices and consequently
help to undermine a common knowledge resource.

Kalstad (1997) takes an extreme view of this process in stating that in modern
Sami reindeer herding:

”...knowledge about nature, animals and other people has lost some
of its value... However, the technology ... has rendered the traditional
knowledge dispensable” (Kalstad 1997, 140—141).

Production of the Zivvu (traditional Sami tent) for sale may illustrate another
type of problem created in the encounter with external markets. For many
years the Sami company Venor in Guovdageaidnu (Kautokeino), basing its
expertise on traditional knowledge, has been producing both traditional and
modern /dvvu tents and selling them commercially. The collective traditional
knowledge here forms the basis for the market-oriented production of a
commodity. Other companies, without any ties to the Sami community, have
since started producing modern /ivvu tents, based on the same collective Sami
knowledge. Vars (2007) points out that:

”...collective knowledge should still be collectively managed and
owned, but there is a need to clarify how and by whom consent for the
use of Sami culture in various contexts should be given. ... how such
knowledge and cultural expressions should be documented, managed,
compensated, distributed and re-transferred.” (Vars 2007, 161-162.)

Before moving on to a specific discussion of institutional aspects of Sami
traditional knowledge, we shall consider in more detail the idea of institutions.

What are institutions?

Institutions may be described as frameworks and social conditions for actions.
We are always influenced by standards or rules for what is acceptable, correct
or sensible action in different situations. Institutions are, to put it rather
simply, these standards of formal and informal rule systems that govern social

6 The (probably) first snowmobile salesman came to Guovdageaidnu/Kautokieno in 1961
and left without any sale. Some of the first snowmobiles were bought in 1965. Four years
later 95% of the reindeer herders had bought a snowmobile.
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intercourse. Institutions may be explained as constant social structures that
give meaning and stability to social life. Different social arenas are governed
by different institutions. One definition that sums it up is:

”... the conventions, norms and formally sanctioned rules of a society.
They provide expectations, stability and meaning essential to human
existence and coordination. Institutions regularize life, support values
and produce and protect interests.” (Vatn 2005, 83.)

Different aspects of institutions

In the traditions of different social sciences, e.g. economics, sociology and
anthropology, institutions are defined in somewhat different ways, and
the different sciences emphasise different aspects of institutions and their
functions. The organisational sociologist Richard Scott (2001) has summed
up different views and aspects in a common model. He describes institutions
as consisting of three pillars: 1) the regulative pillar, 2) the normative pillar, and
3) the cultural-cognitive pillar. Specific institutions may be held up by one, two or
all three of these pillars. Alternatively, we can consider the pillars as different
layers of a structure that governs our actions.

In the regulative pillar, there are typically written /aws and rules which are
followed up with control of compliance and sanctioning of breaches. Speed
limits on the roads are a typical example, where with the surveillance of
automatic cameras, tickets are issued when we are photographed driving
faster than the speed limit allows. The argument for such rules is expediency;
in this case the intention is that the rules shall contribute to reducing the
speed on the roads and in turn reduce the number of traffic accidents, injuries
and deaths. It is also typical for such institutions that a third party, society’s
coercive apparatus, is behind the enforcement. This means that everybody
knows that breaking such rules may result in punishment. Most of us adapt
by complying with most of the laws and rules, if for no other reason than the
desire to avoid punishment.

The normative pillar first and foremost embraces values and norms. Values are
conceptions about preferred or desirable conditions, and indicate standards for
actions and behaviour. Norms specify how things should be done and define
legitimate means to reach aspired goals. Normative systems place limits on
what is considered socially acceptable behaviour. In some Sami communities,
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Laestadianism’ has such a strong position that failure to attend congregations
is likely to be perceived as a breach of socially acceptable behaviour. In other
Sami communities, where there might be a similar percentage of Laestadians
in the population, normally only confessors and seckers that attend meetings.
Others are not expected to attend. In other words, the behavioural norms
differ in this case between communities.

The cultural-cognitive pillar denotes shared conceptions about what
constitutes the social world and also provides a framework for what is
meaningful. This pillar comprises common ideas and a shared logic of action,
e.g. through symbols and signs that give meaning to objects and actions.
Compliance with this type of action pattern may often be due to the fact that
one simply cannot imagine doing things in a different way from the usual
one, i.e. that one’s pattern of actions has become routine to the extent that it
has become the way we do things here”. Another term used for such specific
action patterns is conventions. Conventions are defined as rules for interaction
that solve coordination problems and which we adapt to because we generally
find it to be in our collective interest (Bromley 1989; Vatn 2005). Even though
conventions are not regulated by a formal third party, there could be socia/
sanctions tied to breaches of conventions.

In such cases, there will also be the question of norms connected to the
compliance with conventions. In many Sami communities, for example,
there is, or has been, an exact distribution norm as to which marshes the
various families can use to pick cloudberries®. Such a pattern may be so firmly
established that everybody is fully aware of it and nobody questions it. Then
if newcomers arrive who do not know this and are not socially intelligent
enough to ask, problems may arise. Maybe they are not only picking on other
people’s marshes, but also breaking another norm by picking unripe berries?
Such deviants will soon get a reputation, stories may be told about them, and
they may get a nasty nickname. These are social sanctions, maybe not very
strong, but they often work; many adapt after having been warned. Research
on such institutions also indicates that the strength of the sanctions should
be in reasonable proportion to the offence (Ostrom 1990).

7  Laestadianism is a Lutheran revival movement important in many Sami areas.

8  Here we will not discuss whether this is also a question of rights.
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Institutions and legitimacy

Institutions need /egitimacy to work, i.e. the rules that are assumed to govern our
actions must, at least to some extent, be perceived as desirable and reasonable
in order for us to comply with them. The closer the correspondence between
society’s institutions and our own conceptions, the better the institutions will
work. As we have shown above, it is also clear that institutions borne by all
three pillars will tend to be the most stable ones. Berger and Luckmann (1980)
describe legitimising as the release of meaning of another (higher) order
based on the fact that institutionalised activities at an early stage develop
as repetitive patterns of actions, and that these gradually develop common
conceptions among the participants through affiliation with broader cultural
frames or norms.

Legitimacy may be connected to different authorities, and what is legitimate
may be in dispute, especially in complex situations where support from one
authority may undermine support from another, so that it becomes a question
of whose support counts the most. Confirmed authorities may therefore
maintain structures they consider suitable even if challenged by less powerful
groups. The foundation for legitimacy varies between the three pillars. The
regulative pillar is concerned with acting in accordance with a prevailing set
of rules. In the normative pillar, a deeper, moral basis is emphasised in order
to affirm legitimacy. Normative policy instruments tend to be internalised to
a much greater extent than the corresponding regulative ones. Thus, the bases
for legitimacy vary between the pillars, and they may be in conflict. What is
recognised as legitimate will therefore vary according to which elements of
the institutions have precedence over the others.

Formal rules that lack legitimacy and are not normally complied with or
enforced gradually lose their significance. Even though duck hunting in
springtime in Guovdageaidnu (Kautokeino) Municipality is formally only
permitted on the Kautokeino River according to the Wildlife Act, and only as
a trial arrangement, everybody knows that this type of hunting is conducted
over a larger area. It is also important that such hunting goes back a long time,
whereas the public attempts at regulation are recent. Institutional analysis
has concentrated on studying working rules or rules-in-use, i.e. the rules that the
resource users normally adapt to and comply with? (Sproule-Jones 1993).

9  Regardless of whether the custom or practice is legalised by the authorities or not.
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Which mechanisms maintain the institutions?

A distinctive feature of institutions is their durability. It is thus reasonable
to ask what maintains them. Scott (2001) indicates that they are maintained
by various types of carriers: 1) symbolic systems, 2) relational systems, 3)
routines and 4) artifacts, and that these carriers cross the three pillars, so that
the relationship may be described in a matrix format.

Symbolic systems may thus help to maintain laws and rules, values and
expectations, patterns of action and conventions. One example could be how
the system of symbols used in traffic signs works to stabilise traffic behaviour
by indicating traffic rules and expectations for behaviour in traffic, and also
how we generally react automatically by reducing speed when we see a sign
symbolising lower speed.

Relational systems are based on patterns of expectations tied to patterns of
social networks of positions, which in turn are connected to a pattern of
social roles. Such systems both limit and empower the role players while
simultaneously expanding and changing. Relational systems are, for instance,
a significant element in large governance systems such as a state apparatus,
which rests on all three pillars with the power of coercion, the control of
norms as well as internalised patterns of action. A bureaucrat who does not
have the sense to go through formal official channels may therefore easily get
into trouble. On the other hand, the adaptable bureaucrat will often advance
in his career more rapidly than a competent, but less flexible, professional.

Institutions may also be supported by structural activities in the form of
habitual actions and routines. Many institutional analysts refer to routine
activities as bearing elements in organisations, but the same may also apply to
daily life. Two sisters who live apart but get together one day with their little
children do not need to talk about what has to be done from when they start
getting the children ready for bed until they can both sit down on their own
and chat about old memories, everyday problems or whatever else they might
be interested in. The basic structure of routines which they learned in their
childhood home is intact even if they solve some problems in rather different
ways from the previous generation.

Artifacts are elements of material culture, developed by human ingenuity for

use for various tasks. The production of artifacts may be based both on
formal rules and on normative standards, and may carry symbolic values.
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Modern technology also includes artifacts such as computers, which have to
fulfil formal demands for e.g. security, business standards of performance and
capacity and less articulated demands for user-friendliness. Sami duodji is not
regulated by laws, but is subject to very strong norms and values, regarding
both production and use. Sami crafts have to unite esthetics and functionality
and also follow traditional rules for the cut and design of specific details. The
very existence and use of duodji also contribute to maintaining traditional
customs tied to the use of the objects. Maybe the wearing of traditional
Sami clothes also serves to encourage traditional Sami social life and social
conventions in general?

Institutional levels and relevant knowledge

At the basic level, institutions comprise the rules we encounter in daily life, e.g.
as users of a fishing lake. Whereas for most of the people in our community,
the fishing lake is a guollemeaheci, a lake where we can catch fish for dinner,
the same lake might for a few other families be their guollebiiki, a lake where
they can catch their winter supply of fish (Schanche 2002). The specific rules
followed by all users of this fishing lake are called operational rules (Kiser &
Ostrom 1982), or action rules. But these are by no means the only factors to
take into account; we also have to consider biophysical aspects and deeper
institutional stipulations.

In studying the management of natural resources, we easily realise that rules
are not the only contributing factor in deciding the possible actions of the
resource users. How much fish one can catch in a lake naturally depends on
how much fish there is, the amount of spawn, the condition of the lake bed,
the equipment available, etc., i.e. a whole series of biophysical conditions.
Institutional analysis presupposes that rules for harvesting are established
on the basis of knowledge (traditional knowledge and/or research-based
knowledge) about such conditions. One of the prerequisites for effective rules
is precisely that the rules should be well adapted to the resource and its use
(Ostrom 1990).

We presuppose a social process behind the establishment of operational rules.
In principle, we imagine this to be a collective decision-making arena, but in reality
the operational rules-in-use often originate from several sources; they may
be based on formal decisions like laws, regulations and legal decisions, on
informal decisions such as local customs and established traditional practices,
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or direct decisions by the resource users concerning agreements on dealing
with specific situations when they arise. The rules may also to a varying
degree be followed up by monitoring and enforcement. Figure 2 suggests
some combinations.

National, regional, and/or local ) o
formal collective-choice arenas Formal third-party mopl‘tqrmg
and enforcement activities

Legislatures
Regulatory agencies
Courts !
Operational
rules-in-use
Self-organized collective-choice /
arenas T
Informal gatherings Informal third-party monitoring
Appropriation teams and enforcement activities

Private associations

Figure 2. Collective-choice arenas and operational rules-in-use (Ostrom 2005, 62).

If everything takes place within the domain of the traditional Sami subsistence
economy (Hagvar 20006), this collective decision level may consist of informal
adaptations within a small local community (in Sami gillevnoddu) where the
various families and extended families over time have adapted to each other’s
use, even though they may not have formally decided upon which areas
may be used by whom and for what purpose. One may also have a formal
organisation with an annual meeting and a board, with written resolutions
about the use and distribution of resources. In this type of decision-making
arena, traditional knowledge will be the basis for assessments and decisions.
This does not prevent the use of other types of knowledge if necessary.

However, the collective decision level may alternatively be part of public
proceedings, such as the establishment of a protected area pursuant to the
Nature Diversity Act. In that case, the frame of reference would be abstract,
impersonal and research-based textbook knowledge. Furthermore, in some
such processes, local users and interested parties have experienced that there
is no actual dialogue at all (Zachrisson 2008; 2010; Arnesen & Riseth 2008;
2009). This may be explained by the theories of wodel/ power (Braten 1998)
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and cogptation (Selznick 1948). The model power theory denotes power by
virtue of models of reality in dialogues between different parties and also
unequal distribution of what passes for relevant knowledge, who possesses
this knowledge, what is deemed relevant, etc. Model power is exercised
when one group’s perspective comes to control or govern the dialogue
without reference to the content of the knowledge as such. Faced with model
power, local players may experience being disempowered, regardless of the
argumentation they present and the knowledge base for such argumentation,
since they do not fit into the model. Cooptation refers to those governing
the process establishing connections to key players in whom the public has
confidence, which thus contributes to lending legitimacy to the governing
powers. This concept may apply when, for instance, local councils or expert
bodies reduce the relevance of the local population’s argumentation.

The next level in an institutional analysis is the so-called constitutional level,
where rules apply for how decisions are to be made at collective level, in this
case the decision making process concerning a protected area. The framework
for such processes may have great importance for the outcome of knowledge
encounters between traditional knowledge and textbook knowledge. For
public decision-making processes, the constitutional level will normally be
the national political level. In our example, this would include the Nature
Diversity Act and the National Park Plan, and also the recommendations
typically issued by the Ministry of the Environment and the Directorate

for Nature Management in the form of guidelines, directives and practices
(Arnesen & Riseth 2008; 2009).

The deepest'” level in institutional analysis is the meta-constitutional level. In our
context, the example would be international environmental and indigenous
policies. The point of this level is that powerful guidelines can be issued
regarding the kind of national politics a state should pursue'. There has
been a rapid development in international indigenous politics and indigenous
peoples’ rights for the last two decades. The 1989 ILO Convention No.169'*
has been particularly important for the work of the Sami Rights Committee
and the final version of the Finnmark Act from 2006, which were concretised
in the Sami Parliament’s “Guidelines on changes in use of outlying land”

10 In practice. In theory, there are no limits to the amount of levels one may conceive.
11 For a more extensive discussion on this, see Riseth et al. 2010.

12 http://www.ilo.org/ilolex/english/index.htm
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from 2007, which attaches considerable importance to a continuation of
traditional Sami use. The UN Convention on Biological Diversity from 1993"
has also been very important for the work on the new Nature Diversity Act,
which replaced the earlier Nature Conservation Act as of June 1% 2009 (White
Paper 52, 2008-2009). Following consultations, preservation of the natural
foundation for Sami culture and experience-based knowledge has been
included in the statutory objectives of the new Act (White Paper 52, 2008—
2009; The Sami Parliament 2008); see more on this below.

Viewed as a whole, the zustitutional operational conditions for nature use and
management are formed in a dynamic interaction between the biophysical
possibilities and the guidelines issued at various institutional levels. We see
that institutional development in recent years provides new openings for
preservation of Sami traditional knowledge.

Sami use of nature and drbediebtu

The history of the Sami and the nation states is to a great extent a history
of colonisation. This also applies to the history of knowledge. The title of
Anton Hoém’s (2007) book ”From the World of the Noaidi"* to the World
of the Scientist” gives us an indication of a series of paradigm shifts where
the latitude for traditional knowledge has narrowed over time. However, the
author points out that in educational research many have taken for granted
that there has been coherence between the goal of Norwegianisation on the
part of the authorities and the actual everyday school reality. Hoém believes
that there is little research that substantiates such conclusions. The same
author gives a straightforward account of the main lines of progress in the
social development in Varjjat (Varanger) and shows specifically how it was the
post-war restoration and modernisation that first powerfully activated change
processes away from basic Sami livelihood strategies and from a Sami barter
economy to a modern monetary economy'. A main point for Hoém (2007) is
that as long as the school was the only arena for research-based, impersonal
and context-free knowledge, the consequences for the knowledge base in the

13 http://www.cbd.int/
14 Noaidi is a spiritual leader (shaman) in the Sami tradition.

15 However, relief work and development of communications during the interwar period
(1918-1940) had started this process.
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local Sami community were not serious, but he considers that 1945 was a
turning point and that the dominant position of Sami traditional knowledge
in the local community from that time onwards became gradually reduced.

There is much that indicates that a study of records for other Sami
communities would reveal similar patterns. As regards the dalonat or settled
Sami in Guovdageaidnu (Kautokeino), Johan Henrik Buljo (2008) dates the
building of an all-year road in 1968 as a first turning point in a process that
opened meaheci (the outlying land resources) to outsiders and where later
management-related changes, e.g. from the land sales authority in Vadse,
have contributed to undermining the traditional Sami management system
and thus the relevance of Sami traditional knowledge.

In her book on the use of outlying land in Tana, Elina Helander ([2001] 2004)
argues that state legislation and management contribute to cultural change.
Specifically, she refers to how various types of restrictions in the outlying
areas, e.g. on motor traffic, building cabins, use of fishing nets etc., make
it difficult to combine various traditional activities to make up a birgejupmi
(livelihood). It is also implicit in Sami upbringing that one has to be flexible
towards different possibilities and take account of social realities when
moving about in the countryside. Many public decrees and administrative
procedures clash with Sami thinking, e.g. that it may not be allowed to take
the shortest route or that one may have to give a detailed account of what one
has been doing on various trips. In addition to such accounts going against
the grain of normal Sami forms of communication, many also consider such
accounts to bring bad luck to harvesting'. Such restrictions may also make it
more difficult to teach children cultural skills.

As also described by Buljo (2008), this author’s respondents also allege that
the extensive use by the general public of the Sami local areas constitutes
a threat to traditional Sami industries. In her conclusion, she asks whether
the Norwegian laws and their application “contribute strongly to crushing
significant parts of the traditional Sami culture” (Helander [2001] 2004, 29).

We can sum up by concluding that the problems are created by a combination
of competition for land and enforcement of public authority in areas
traditionally managed by Sami communities without much interference by
the authorities. Helander ([2001] 2004) has also, with the concept of semi-

16 Cf. Nils Oskal (1995) on reindeer luck.
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autonomous social field (Benda-Beckmann 1997) as her basis, analysed the
traditional Sami activity golgadeapmi (drift-net salmon fishing) to see how
the Norwegian legislation works. Even though Norwegian normative rules
exist and there is an (apparently) efficient administration, she has concluded
that these laws are pretty much invisible. That is to say, the local population
has an established practice that continues more or less regardless of the
legislation'”. They thus have their own effective rules. ”The local Sami are
conscious of and reflect on the differences between the Sami sense of justice
and the Norwegian legislation” (Helander [2001] 2004, 41). She emphasises
that members of a local community first and foremost follow the rules and
customs that apply there and know their obligations towards other members,
and suggests:

”In reality, there are probably two legal systems at work in large parts
of North Norway, the common law legal system and the Norwegian
state legislation. Depending on people’s respective ethnic identities,
their familiarity with local customs and levels of knowledge etc., they
adapt to one or the other of the two legal systems...” (Helander [2001]
2004, 42.)

The points here referred to from Helander’s work may be summed up in two
statements:

e Two competing institutional systems are operational in Northern
Norway: the traditional Sami system and the legislative system of the
State.

e Sami culture is threatened by the fact that the legislative system
is expanding into the semi-autonomous social fields of the Sami
communities.

The actual situation as to the relationship between these two institutional
systems obviously varies considerably with different activities and customs
and with local geographic areas, but we can at least confirm that as long
as there exists a traditional Sami institutional system, functioning mostly
independently of the official system, it must necessarily be based on a working
knowledge system in Sami society.

17 The way Sami involved in reindeer herding react to attempts by the authorities to
regulate the number of reindeer in Finnmark may also be seen in this perspective (Riseth &
Vatn 2009; Riseth 2009).
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A good example of the fact that local management and knowledge systems may
hold a stronger position than many seem to think, is the so-called Svartskogen
case. The population of Olmmaivaggi (Manndalen) in Kéfjord has been using
the 116 square kilometre outlying area of Svartskogen for logging and pasture
as far back as anybody can remember, i.e. they have managed the area on the
basis of traditional knowledge. The State has formally been the landowner
for more than 100 years, but in 2001 the local community won the right of
ownership to the area by a Supreme Court verdict, based on substantiated
claims to immemorial usage (Eriksen 2008).

Elements for a situational analysis

In the introduction, we presented the problem: which institutional conditions
are, or may become, significant for the use of arbediehtu in nature management.
A status analysis of the position of arbediehtu would presuppose an extensive
empirical survey, but we may still present a preliminary outline for assessment.
With reference to Figure 1, the basics are:

e Traditional Sami ways of life are strongly tied to an intact natural resource
base.

o Asbediehtn forms a significant part of the livelihood basis for Sami
communities and activities.

e  The use of the traditional knowledge in the form of specific practices
and resource management systems is the basis for its preservation.

e  Sustainable use of resources depends on well-functioning social
institutions.

e A Sami world view provides a common basis for understanding the
surrounding world.

Traditional knowledge is one of the basic elements in a “knowledge-practice-
belief-complex™ (cf. Berkes 2008, 18) and it would be difficult to imagine
culturally alive communities lacking such knowledge. Without making a
statement as to their relative importance, arbediehtu can be compared to
the Sami language as a basic element in the Sami life-world. Preserving and
maintaining such knowledge is, in other words, a key cultural-political issue.
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Threats

We have already referred to Elina Helander’s ([2001] 2004) statement that
legislation destroys central elements of Sami culture. With Figure 1 as our
starting point, we will extend this perspective to an assertion that local Sami
knowledge and practice systems are threatened by several types of external
influences over a broad front. This may be illustrated by a series of different
processes, whose combined actions contribute to driving a double splintering
wedge into such a system, see Figure 3.

World View

EXTERNAL

Social Institutions

Cultural change (Interface)

Criminalisation and
bureaucratisation
of practice

Traditional Fractices
and Management

INTERNAL

Traditional Knowledge

Land competition
and grabbing

Marginalisation and
loss of practice

Land and
Resources

Lossof
knowledge

Figure 3. The double splintering wedge. The combined actions of several processes drive a double

splintering wedge into a traditional knowledge and practice system.

The figure illustrates that traditional practices seem to be threatened by a
series of influences, which include both external and internal sub-processes.
The two wedges signify the external and internal influences. Since the levels
in the system are contingent upon each other to a greater or lesser degree, the
various threats will also be able to create a ripple effect in the whole system.
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The external influences are:

e Both external economic actors and the general public contribute to loss
of, and competition for, land and resources.

e Criminalisation or bureaucratisation of traditional practices through
institutional expansionism from the nation state, which also undermines
the local Sami communities’ semi-autonomy.

The internal influences are:

e  Loss of traditional knowledge.

e  Socio-economic marginalisation and/or modernisation which render
practices less relevant and less able to survive because of more limited
possibilities for transmission.

All in all, different types of influences and the interaction of various factors
lead to cultural change in the interface between different cultures (Nakata 2008).
The challenge will be to steer the changes in a direction which promotes the
preservation of traditional knowledge.

The first-mentioned trend, /loss of or competition for land, both from external
economic actors and the general public, is probably one of the strongest
external threats to both reindeer husbandry (UNEP 2001) and other Sami
primary industries. This trend and the other external trend, criminalisation or
bureancratisation of traditional practices, reinforce each other and must to some
extent be seen as consequences of both the historical Norwegianisation policy
and post-war social modernisation.

A good example of criminalisation and bureaucratisation of a traditional
practice is the previously mentioned springtime duck hunting in the Sami
district of Guovdageaidnu (Kautokeino). Traditionally, the settled Sami have
hunted ducks in spring to obtain fresh meat when this was scarce after a
long winter'® (Hztta 2007). This practice challenges the standard logic of
ecological harvesting, which stipulates that hunting shall take place in the
autumn and it has therefore been forbidden by Norwegian legislation. At
present, the traditional duck hunt is permitted as a trial arrangement, but

18 Before freezers became common the access to other than salted, smoked or dried meat
was limited in spring.

148



Working with Traditional Knowledge: Communities, Institutions, Information Systems, Law and Ethics

limited to the Kautokeino River only, whereas it still remains prohibited
everywhere else in Kautokeino Municipality.

These trends have considerable power and dynamics and counteracting them
with political and institutional measures is demanding, especially as it will
take time before the majority population and the control systems of society
are ready to change and fully recognise Sami practices and the physical space
and freedom of resource management these require.

The internal trends, /oss of traditional knowledge and marginalisation/modernisation,
are closely linked. The most vulnerable point here is the transmission between
generations. When a certain practice dies out with the older generation, the
knowledge is often lost at the same time, since the next generation adopts a
new practice. Such cases are described as transmission failures (Ostrom 1998).
For arbediehtu to survive as living knowledge, the most important premise
is that it is transmitted to younger generations through practices and that the
practices are maintained.

At the same time, it is important to ensure that practices that cease to be in
common use are documented and preserved, by the aid of modern media,
museums, schools, tradition bearers, etc. This is no doubt an area where the
arbediehtu project can play a key role both by enhancing the status of such
practices, giving “emergency aid” and developing and ensuring permanent
organisational solutions (Joks 2009, 57). The Norwegian Government’s
ambitions to expand such work in a cross-border perspective is promising as
regards political support and financing (The Norwegian Cabinet 2009, 42).

These two developmental trends concern conditions within the Sami
community and will be a challenge even if the external pressures are dealt
with. The challenge is to achieve a development where the new and the old
can be integrated in a balanced way from a Sami cultural perspective (Smith
1999; Kuokkanen 2007; Nakata 2008; Porsanger 2010).

New possibilities?

Changes in international political processes relating to both environmental
and indigenous issues and the Sami policy of the Norwegian government
open up for revitalisation and status upgrade for arbediehtu. These changes
create new possibilities, but are limited both by loss of traditional knowledge
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and insufficient political and cultural will to pursue this goal. The challenges
here are two-sided; both between the Sami and the State/the majority
population and internally within Sami society and local communities.

With regard to political authorities, the state apparatus and the majority
population, the changes in the official Sami policy in recent decades have
been extensive. However, much of this is so far only change at a superior
or symbolic level. In areas where competition for resources and institutional
expansionism constitute considerable threats, changing the situation for the
better will require concerted efforts over a long time.

Elina Helander’s ([2001] 2004) analysis and our extension of it in Figure 3
seem to be relevant for large parts of Sapmi (Samiland). I would suggest
that the most important conclusion to be drawn from her argument is that
it is a major challenge to (re-)create and preserve an institutional, and strictly
speaking also physical, space for Sami practices. It is pertinent to note that
the Norwegian Government’s High North Strategy operates with Sami

knowledge only as a supplement to textbook knowledge (1he Norwegian Cabinet
2009).

It is positive that the knowledge thus gains both attention and status, but this
is hardly sufficient for ensuring that arbediehtu remains living knowledge.
Porsanger (2010) also mentions this and states that it has been pointed out
by many other indigenous peoples. The whole perspective clearly needs to
be turned around and the issue seen through the eyes of everyday local Sami
reality, so that arbediehtu itself is the starting point. If we adopt indigenous
expert Linda Tuhiwai Smith’s line of thought about knowledge, we will be
concerned with

”...centering our concerns and world views and then coming to know
and understand theory and research from our own perspectives and
for our own purposes” (Smith 1999, 39).

This perspective points towards establishing arbediehtu as autonomous
knowledge, but this also implies that the Sami must have a self-determination
perspective on their own natural surroundings and their own local
communities (Kuokkanen 2007; Sara 2004). We may then ask about the role
institutions and institutional conditions will play for arbediehtu. Returning
to the above presentation of institutions, what might strike us first when
explaining what institutions are may be the fact that they are very durable
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social structures. In relation to our problem, this has both a positive and a
negative effect.

The positive effect is the aspect we referred to from Anton Hoém’s (2007)
work, i.e. that the efforts at Norwegianisation have not made as much of a
mark as we often think. Randi Nymo’s theses (2003, 2011) on health and care
systems in the Sami communities of Ofoten and Ser-Troms confirms this;
the Sami in these communities have received new impulses and modernised
their lifestyles while at the same time maintaining traditional Sami thinking
and practice in many areas.

A 2009 survey in connection with proposed nature conservation areas in
Guovdageaidnu (Kautokeino) (Riseth et al. 2010; Riseth & Solbakken 2010)
also substantiates very extensive and versatile weabccedvkkdstallan (use of
outlying land). Because of its size and scope, this use must play an important
role in birgejupmi (livelihood) for a large part of the population.

In other words, there are many indicators pointing to traditional Sami
practices and knowledge being very much alive over large parts of Sapmi. If
we tie this to Scott’s presentation of aspects of institutions above, the cause is
evidently the fact that the practices and knowledge are linked to the cultural-
cognitive pillar and thereby also to the most deeply-rooted institutional
structures possessed by mankind.

The negative effect is that in areas where the threatening trends relating to
Figure 3 (competition for land and resources, institutional expansionism
and socio-economic marginalisation/modernisation) have undermined
traditional Sami practices and arbediehtu, formal institutional systems will
be a considerable obstacle to re-establishment. Public bureaucracies have
their own logic, where laws, regulations and management practices exercise a
hegemony and presumably use both model power and cooptation (see above),
maybe without reflecting on the fact that they may completely override the
local population and their interests.

Institutional reforms may therefore pave the way for new possibilities for
what kind of knowledge and what interests should have a hegemony, or at
least be given considerable importance, e.g. in natural resource management.
The nature management sector, however, has a strong natural science-
oriented tradition and has not been very open to other types of knowledge
such as traditional folk knowledge (Aasetre 1999). As previously mentioned,
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knowledge monopolies and limited openness may lay a foundation for model
power and co-opting, rather than real participation (Arnesen & Riseth 2008;
2009).

It often takes a long time to implement such reforms. Even though the Sami
Parliament was established nine years after the appointment of the first Sami
Rights Committee in 1980, another 16 years were to pass before Norway
implemented reforms which could give Sami interests (apart from reindeer
husbandry) greater influence on natural resource management than other
relevant pressure groups.

The final passing and early stages of enforcement of the Finnmark Act
constituted a turning point for nature management in Norwegian Sapmi
perhaps primarily because of the right to consultation that was established as
a constitutional usage, and formalised through an agreement between the
central authorities and the Sami Parliament in 2005. This led to the following:

b

e An agreement in 2007 between the Sami Parliament and the Ministry
of the Environment on ”Guidelines for protection plans in Sami areas
pursuant to the Nature Conservation Act”, giving Sami interests and
organisations special rights at all stages of the planning process.

e In 2007 the Ministry of the Environment endorsed ”The Sami
Parliament’s guidelines for assessment of Sami interests regarding
changed use of meahcci/outlying land”, which contains specific rules
for the access of Sami interests to consultations and decision-making
processes.

e In the Nature Diversity Act, in force from June 1** 2009, Section
8, Subsection 2 reads: “The authorities furthermore have to attach
importance to knowledge that is based on the experiences of many
generations through use of and interaction with nature, including such
use on the part of the Sami, and which may contribute to sustainable use
and protection of the natural diversity”. (White Paper 52, 2008—2009.)

Here we see that the previously mentioned international processes (e.g. the
Convention on Biological Diversity) have influenced the attitude to knowledge
in laws and regulations (Riseth et al. 2010).

During the consultations on the Nature Diversity Act, the Sami Parliament
worked at getting fraditional knowledge incorporated as a concept in the Act. This
concept is used actively in the Sami Parliament Guidelines mentioned above
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and is recognised internationally as a dynamic concept of knowledge (Berkes
2008), but the Ministry still argues that “traditional” may be interpreted as
static. Regardless of this difference of opinion, the wording of the Act is still
unambiguous, and the knowledge monopoly of the natural sciences has been
broken. The challenge now will be to ensure that this provision is complied
with in practice.

The establishment of nature conservation areas in Norway has so far been
one-sidedly based on a solely scientific concept of knowledge (Arnesen
& Riseth 2008; 2009). In this context, it is interesting that the Ministry of
the Environment has stopped/postponed on-going protection plans in
Guovdageaidnu (Kautokeino) and Karasjok with reference to the Sami
Parliament’s opposition (NME 2010). This may perhaps open for attaching
greater importance to arbediehtu in future management of the areas, should
they become protected.

Within the reindeer herding sector, an analogous development can be seen.
Since the implementation of the Reindeer Husbandry Act of 1978, the public
reindeer herding administration has been very concerned about adapting the
extent of the herding to the pasture resource base. In most of Finnmark, these
efforts have not been very successful (Riseth 2009a; Riseth & Vatn 2009).
In an evaluation from Sami University College (Joks et al. 20006), particular
importance was attached to the fact that local experts had not been involved
in the work of the administration; this would have given relevance to the
knowledge of the herders and enable this knowledge to be included in the
basis for the proposed decisions. The reindeer herding authorities seemed to
attempt to respond to this criticism, as they then produced guidelines (NMAF
2008) where the criteria for assessment of pasture utilization were not wholly
scientific but also based on experience-based knowledge (Riseth 2009b).

In reality, I believe it is difficult to create a larger space for drbediehtn in
practical nature management without changing the management systems
from centralised hierarchical structures towards co-management systems (Borrini-
Feyerabend et al. 2007), where the resource users participate on a more
equal footing with formally educated bureaucrats, and possibly also have the
responsibility for nature management returned to them. How to achieve this
in the best possible way is one of the big issues in the international debate
on nature management (Carlsson & Berkes 2005; Armitage et al. 2007); one
lesson seems to be that it is important to let processes between different
players continue for some time to find out how to cooperate as constructively
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as possible, followed by the design of a management model based on the
experiences gained in the processes. In Scandinavia, we have not come very
far in this field, and participation by local communities seems to have had
only a marginal effect on practical nature management (Sandstrom et al.
2008).

A large part of the problem so far seems to be that there does not appear
to be any understanding of co-management processes in the central nature
management machinery in Norway. This can be illustrated by the fact that
the Norwegian Directorate for Nature Management (NDNM, Direktoratet
for naturforvaltning), after having summed up relatively unsuccessful attempts
at decentralised management of protected areas, rather than asking what
is required to make decentralised management work better, advises that
the Ministry of the Environment allocates the responsibility for nature
management for the relevant areas to the county environmental department
and to newly-established national park administrators or government
departments” (NDNM 2008).

Seen in this perspective, it is interesting that the Finnmark Act paves the
way for some new formal possibilities, e.g. § 24 concedes a “special right to
local use”, i.e. a kind of tenancy arrangement for up to 10 years. This offers
precisely the opportunity for trial and error, learning from both good and
bad experiences, without any important consequences other than that the
parties involved learn what works and what does not. Likewise, it is an
excellent idea to have a trial arrangement for the spring duck hunt on the
Kautokeino River. Although the trial arrangement is insufficient, it does
prevent this habitual activity based on arbediehtu from being unambiguously
branded as environmental crime, and at the same time it gives Norwegian
environmental management authorities time to reflect. Another example is
the trial arrangement for small game hunting in Tossisen Sami community
in Jimtland County in Sweden. The arrangement is basically that the local
reindeer herders control the whole hunt and may direct the hunters to where
they do not disturb the reindeer herding. In other words, the management is
based on arbediehtu. I believe that such examples which reveal arbediehtu
as a sound foundation for long-term, intelligent resource management are of
great importance in involving this body of knowledge more strongly in future
nature management.

19 The ministry followed the advice, but stipulated that a regional/local protection boatd
be established.
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The formal recognition of traditional knowledge in the reindeer herding
sector is typically also tied to reforming of the legislation in that the Reindeer
Husbandry Act of 2007 (INOU Official Norwegian Report 2001:35) assigns the
traditional Sami sida” a significant role in reindeer husbandry management,
whereas it was considered non-existent in the Reindeer Husbandry Act of
1978. Furthermore, I also believe it is important that there are active pressure
groups that ensure the preservation of traditions, through training and
positive examples, and also serve as spokespeople addressing both the general
public and the authorities. I also attach importance to the fact that Sami
interests, organs and organisations are on the offensive and make use of the

formal opportunities available, even though they may not be ideal.

Summary and Conclusion

We introduced this presentation by looking at some basic features of both
arbediehtu and institutions. We proceeded to outline some features of Sami
use of nature and arbediehtu, and presented some elements for a situational
analysis. In this context, we emphasise that this body of knowledge is
fundamental to culturally alive Sami communities and that it depends
on continued transmission of the practices involved. At the same time as
threats from loss of and competition for land and resources, institutional
expansionism and socio-economic marginalisation/modernisation are all
too real, changes in policy towards indigenous peoples internationally and
towards the Sami in Norway open up for new opportunities for arbediehtu to
play a more important role in nature management.

To sum up, arbediehtu is beginning to be recognised, both within the
nature management sector and the reindeer husbandry sector, but there is
every reason to question whether this process will be rapid enough for it
to be of essential practical significance. Parallel to the recognition process
there is, as we have mentioned, a continual loss of knowledge through both
modernisation and social marginalisation.

Even though it is now established by law that the authorities should attach
importance to Sami traditional knowledge, it is difficult to imagine that
arbediehtu will attain prominence in nature resource management unless valid

20 In the context of reindeer herding, the term sizda means a group of people jointly
herding reindeer usually belonging to several households and persons.
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co-management solutions replace centralistic management models. There are
various partly contradictory factors and both how these work in relation to
each other as well as the future prospects for preserving arbediehtu should
be the subject of further research on selected areas of knowledge, preferably
based on distinct Sami communities with strong tradition bearers and an
appropriate cultural environment.
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BJORG PETTERSEN

Mind the digital gap:
Questions and possible solutions
for design of databases and information
systems for Sami traditional knowledge

Introduction

The background for this article is the need to record, preserve and disseminate
traditional Sami knowledge, drbediehtu, by using information systems. It is
partly based on a report compiled at the request of the Sami Parliament in
2008, ”Rapport om grunnlag for forvaltning av dokumentert tradisjonell kunnskap
(Report on the basis for management of documented traditional knowledge)
(Joks 2009; Pettersen 2009), particularly Chapter 7 “E# informasjonssystem
Sfor dokumentasjon og forvaltning av drbediehtn” (An information system for the
documentation and management of drbedieht).

b

Several workshops have been organised within the drbediehtn project since
the report was published, and several sub-projects mapping traditional
knowledge are in progress. The sub-projects at the partner institutions are all
different, but face similar challenges in relation to the information collected:
How should the material be used and disseminated? What should be stored,
for whom, and how should the material be organised so that users can easily
retrieve knowledge on a particular topic? How to safeguard against misuse of
data and simultaneously convey the knowledge in the best possible way?

Knowledge management through information systems such as registers,
databases, portals and websites has become part of our daily lives. An
information system is defined as a system for capturing, transmitting, storing,
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retrieving, manipulating, and displaying information (Wikipedia 2010a).
Such a system may be manual, but the term is mainly used with reference
to systems based on information and communication technology (ICT). It
may refer to collections of text on the Internet, databases with structures for
collection and analysis, or Geographic Information Systems (GIS) containing
maps with associated data. The term znformation system also includes the people
who operate or use the system.

Traditional knowledge is an ambiguous term. Asa Nordin (2009) distinguishes
between three terms often used synonymously: traditional knowledge,
indigenous knowledge and situated knowledge. Traditional knowledge covers
practical knowledge, customs and beliefs which help people survive in the
conditions of their local environments (Wikipedia 2011). Indigenons knowledge
is knowledge used actively among indigenous people, or related to shared
knowledge still existing through oral tradition. Such knowledge is dynamic,
belongs to a group, and is linked to the use of an area. Sami traditional
knowledge, drbediehtu, is defined as belonging to this category (Wikipedia
2011b).

Situated knowledge very much resembles indigenous knowledge, but the
focus is on knowledge connected to location and time (Peet 1998). Firstly,
the knowledge is connected to geography and history, and secondly, the
geographical and historical conditions largely determine how the knowledge
is produced. Situated knowledge refers to a process, where e.g. social and
material conditions, tools and geographical factors affect the production
of knowledge. A common feature of all three concepts is the fact that they
include norms and values relating to the use of the knowledge.

In this article I consider some problems and theories related to the storage
and management of traditional knowledge using digital tools, and the
constraints embedded in the technology in relation to what knowledge is and
how to organise it. I then proceed to describe and discuss three different
solutions. The three systems are designed from different standpoints and
for different purposes, but they are all intended to preserve and impart
traditional knowledge. Some basic conditions for establishing a system are
discussed based on the examples: onfologies, which deal with descriptions of
concepts within a particular field or domain and how these concepts relate to
each other, and metadata, which describe the content of an information system
(data about data). Finally, some specific suggestions for system development
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and technical requirements for information systems for traditional knowledge
are presented, based on experiences from indigenous knowledge projects.

Technological constraints and design of knowledge
bases

When we wish to register traditional indigenous knowledge, which may be
situated knowledge or tacit knowledge, by the use of databases, textual or
audiovisual media, we are faced with a number of dilemmas (Agrawal 2002;
Pettersen 2009). Some are ethical or cultural and independent of technology.
Others are a mixture of constraints embedded in the technology, such as loss
of control over knowledge and its use, or the feeling of losing the natural
context as traditional knowledge is stored and structured in databases and
registers.

The technological-scientific knowledge domain is an area where knowledge
is defined as being universal, objective and rational. Most people involved in
research or other work on indigenous knowledge know that it is a political
area, where social, economic and cultural forces predominate and where
folk knowledge is often in a subordinate position to academic knowledge
(Chambers & Gillespie 2000; Haraway 2008). Deep ecological knowledge,
acquired and tested through generations, is not taken seriously, and may be
ridiculed or dismissed as superstition and belief. Such knowledge is therefore
not taken into account in the process when practical policy is hammered
out (Harding 1995; Nergard 20006). In general, there are often deep cultural
divisions between social institutions, expert elites and other groups of the
population regarding situated knowledge about traditional use of nature and
the land (Krange 2007). This is also mirrored in the way knowledge databases
have been designed, with respect to both selection and approach. For example,
official national maps have often excluded many Sami place names, and Sami
monuments and sites have not always been classified as cultural heritage
worthy of protection (Rautio Helander 2008; Barlindhaug & Pettersen 2011).

Certain kinds of traditional knowledge are relatively unproblematic to classify
and manage in an information system. This applies to the more tangible
and verifiable knowledge, such as hunting methods, knowledge of the use of
plants and ecological knowledge. What is considered to be “good” or “useful”
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general knowledge often seems to determine how the knowledge is managed
and organised in registers and databases (Agrawal 2002; van der Velden 2010).

Knowledge axes and technologies

Sami traditional knowledge, just like other situated and traditional knowledge
is a response to the practical challenges encountered in everyday life. It is
based on work practices and is often carried out in particular physical and
social contexts which make these practices possible, such as reindeer herding,
farming, fishing and hunting. It is knowledge that lives on through oral
tradition, is transmitted through stories and interaction and can be indirect
or oblique. Representations of parts of this knowledge are often presented as
cultural codes through art and pictures, and in databases, texts and research.
But usually this knowledge is embedded in people’s daily lives and activities.
It is something you do, not something you have. The knowledge must be
transferred to the younger generation by including them in its practice and
enabling them to be present in places and situations where it is used (# situ). It
is naturally always a question of performing and acquiring something that is
useful and valuable.

b

To describe and store information about the content of traditional knowledge
and work processes in an information system, a database or an archive is to
lift the knowledge out of its context (ex siz4). Therefore it is important to keep
track of what happens in this process and which knowledge axis we move
along when we work with the design of information systems for traditional
knowledge (see Figure 1).

Baumard uses the term mzetis for the type of practical and intuitive knowledge
we are dealing with here, describing it as a ’sustainable model for knowledge
and observation, which applies to all levels of society, from the fisherman and
hunter to the philosopher and politician” (Baumard 1994). Metis is a form
of practical intelligence, a complex, indirect and unarticulated knowledge
(tacit knowledge) affecting how we deal with ambiguous events and situations.
When general knowledge (episteme) cannot be applied to new and complex
situations, when recognised and conscious knowledge and know-how (fechne)
cannot be used, and when practical knowledge and social practices (phronesis)
do not provide a solution in an uncertain situation, one draws upon the
fourth dimension of knowledge, which is difficult to describe in words. One
uses a mixture of knowledge of smart solutions and what one feels is right,
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Figure 1. Knowledge axes and the four types of knowledge; métis, phronesis, techne and episteme
(Baumard 1994).

leading to decisive steps, which will vary according to the situation. This
often happens intuitively, where one works from one’s own assumptions and
various practical experiences connected to such a situation; this is #ezis. This
knowledge is specialised, indirect and can be embedded in local experiences
and everyday rules, e.g. how reindeer herders interpret the weather and
natural environment during the moving of the herd, or how to predict a good
year for grouse or cloudberries. It is a matter of how signals are interpreted
and handled in a particular situation. The knowledge the fisherman has
about tides, currents and underwater reefs determines how he navigates and
docks, and where he fishes. When one is raised in a tradition, like that of the
fisherman or reindeer herder, one acquires this knowledge, and it works both
individually and collectively. Such tacit knowledge is also acquired and used
daily in modern organisations (Baumard 1999).

Can we use digital tools to describe ”just something
we do”’?

How can we describe knowledge that is so difficult to grasp; unpredictable,
complex, physical and experience-based? Can we find a contact zone in a
technological design where this kind of traditional, contextual and situated
knowledge can be managed without being reduced to general ex situ
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knowledge? In her article Design for the contact zone, van der Velden (2010) uses
concepts from feminist and critical theory to shed light on these questions.
Her first point is that all science has intrinsic values. One distinguishes
between belief and knowledge. Western science and technology place great
emphasis on objectivity and seek knowledge that is general and universal.
Her second point is that one must include other knowledge and use what
Haraway (1995) calls a partial perspective. This implies viewing knowledge as
situated and linked to location, situation and social and historical context. All
knowledge is situated, even scientific knowledge.

What Haraway (1995) calls the God-trick is when the researcher or system
developer refuses to place him- or herself in relation to what is being researched
or developed. What we might call God’s eye, represented by an objective view
from nowhere, has a focus which is too general and universal, which does not
work for capturing the content of traditional Sami knowledge (Jernsletten
2005). Technologies have built-in conditions for objective knowledge and
for how knowledge should be structured. There is an inherent cognitive
injustice in technology, and this bias is further enhanced by uncritical use
of a technology containing constraints, traditions and values that do not
recognise knowledge that differs from the scientific or Western “objective’
version of knowledge. Global and universal knowledge is defined as a science,

>

while knowledge connected to location and situation is defined as superstition
and belief. This perspective on values can, when used indiscriminately, lead
to a removal in the design process of knowledge that cannot be verified or
made scientific. Such strong objectivity” can therefore be an obstacle to
recognising other types of knowledge (Harding 1995; Agrawal 2002).

Nevertheless, we must still try to create a contact zone, a space for different
“knowledges” to meet; traditional knowledge and the technological-scientific
knowledge of the information system. Therefore, it is useful for us to realise
that we view knowledge from a certain standpoint. We may take a position
and be biased, also when we wish to use databases and software. The goal is
to achieve greater cognitive justice in the design of knowledge systems (van
der Velden 2010).

The methods one uses in the design of information systems are related to
what one wishes to achieve with the knowledge that is being collected, stored
and organised. Internationally there are many examples of information
systems for traditional knowledge (Scott 2004). Although the content of
the systems and databases often fails to fully cover what we here refer to as
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traditional Sami knowledge (drbediehtn), it may still be useful to look at the
solutions. As we have seen, there is some variation in what is considered
traditional knowledge and in how the term is used (Agrawal 2002; Joks 2009).
The solutions also vary considerably in terms of content, how the knowledge
is collected, stored and managed and in how much detail it is described in the
information systems.

A presentation of three indigenous knowledge
databases

In order to illustrate some relevant issues, we will now examine three different
designs for databases and information libraries: a simple text-based database
for Internet searches, a comprehensive national register of traditional
knowledge in medicine and a multimedia collection with in-depth knowledge
of experiences, traditions and cultural practices. These examples are operative
as of May 2010, and are found, with Internet addresses, in the reference list
(UNESCO & The Netherlands Organization for International Cooperation in Higher
Eduncation 2002; IKRMNA 2006; TKDL 2009).

Register of best practices on indigenous knowledge, UNESCO

The first example of a database is a UNESCO project, and describes
traditional knowledge and various indigenous practices in a broad sense
(UNESCO & The Netherlands Organization for International Cooperation in Higher
Edncation 2002). The focus is on usefulness, and a considerable part of the
empirical knowledge of the project has been verified by modern scientific
methods. The aim is to show that sound use of traditional knowledge will
help to develop cost-effective and sustainable development strategies, provide
income and promote poverty alleviation. The material is classified by country;
each case is unique and is intended to present the best practice within the
traditional industries of an area. The purpose of the database and website
is to encourage researchers and policy makers to incorporate indigenous
knowledge in various development-related projects. To demonstrate the
content and structure of the database, we look at two examples: one from
Mexico and the other one from Canada.

The selected project from Mexico describes the cooperation between female
shepherds of the Tzotzil people and researchers in genetics. The shepherds
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are familiar with the selection criteria, based on traditional knowledge
transmitted through generations, regarding the animals with the most suitable
wool for the manufacturing of textiles. This traditional knowledge formed the
basis of empirical testing and genetic research which used scientific methods
to establish a higher quality of wool production. The project not only led to
a verification of the knowledge, but also practical benefit from the results.
The methods were developed and adopted locally in order to achieve greater
profitability in the operation and an enhanced quality of the wool products
(UNESCO 2005a).

The second example of best practice is taken from Eastern Canada and
concerns the mapping of traditional ecological knowledge, where 30 small
communities participated in a locally managed study. The knowledge
holders were the Inuit and Cree people living on islands and in areas around
Hudson and James Bay. The objective was to influence public policy and
decision-making processes in relation to ecology in the Hudson Bay bio-
region. Traditional knowledge was collected at public meetings, such as the
conditions of rivers, currents, ice, weather, animals, health, and the traditional
management of and impacts on coastal and marine environments. This
information was localised by using GIS tools, and recordings and transcripts
were made. Researchers and locals discussed the impact of pollution on the
environment and reports and mappings were made of the environmental
impact in the region.

The project was a success and won a UN award. The accuracy and importance
of the knowledge was thus recognised. It provided an opportunity for people
to express themselves on the basis of traditional ecological knowledge. The
main goal was to record knowledge in order to integrate traditional ecological
knowledge into the management of the areas. The results are available in a
book, Voices from the Bay (McDonald et al. 1997) as well as searchable text on
the Internet (UNESCO 2005b).

The purpose of the information system is to disseminate and apply the
knowledge. This is achieved by demonstrating examples with high utility value
and thus promoting respect for and use of indigenous tradition, culture and
knowledge. The technology and storage method in this system is simple and
based on open Internet standards, i.e. HTML (Hyper Text Markup Language),
which defines the appearance of the text and XML (Extensible Markup
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Language) which describes the data and the structure of the database'. The
descriptions are adapted for a particular audience and are focused on a small
number of good projects. Navigating the database is easy: one selects the
search criteria from a list or an index, where one can choose region, country
and theme. If one clicks on identity, for example, a kindergarten project from
Canada will appear, while clicking on Canada will bring up all the projects
from this location. Such a descriptive list is called metadata, meaning “data
about data” or data about the content. Information which has already been
collected is categorised and used here. All the projects are structured fairly
similarly with regard to content, the importance of the traditional knowledge
and the results achieved. This facilitates using the material and finding
relevant examples.

The Traditional Digital Library (TKDL)

The second and largest database among these examples is from India. The
ownership and rights of use of traditional, local and national knowledge
are under strong pressure from commercial forces, especially from the
multinational pharmaceutical industry. Indian authorities, in collaboration
with the World Intellectual Property Organization (WIPO), have built a
knowledge database to prevent patents from being filed for plants and crops
that are widely used, both as herbal medicine and for other purposes. The
Traditional Digital 1ibrary (TKDL 2009) contains over 4,500 Indian medicinal
plants and is searchable online.

Those seeking patents within herbal medicine can check whether their
“invention” is non-patentable, meaning it is already in use and thus prior art
(Wikipedia 2009)2. In this way India prevents a flood of patent applications
from so-called bio-pirates for traditional Indian products like basmati rice and
guinoa. The library and database are maintained by a large group of doctors
practising traditional Indian medicine such as Ayxrveda, Unani and Siddha,
thus continuing thousand-year-old traditions. They transcribe handwritten
and printed historical documents from different languages, and assure the
quality of the information. The doctors are employed by the Indian Ministry

1 http://office.microsoft.com/nb-no/excel/HA100340221044.aspx

2 Prior art: in most systems of patent law constitutes all information that has been made
available to the public in any form before a given date that might be relevant to a patent’s
claims of originality.
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Illustration 1. The TKDL website.

of Health under The Department of Indian Systems of Medicine and Homeopathy.
A unique system of classification has been developed over time, Traditional
Knowledge Resource Classification (TKRC), which is structured on five levels in
line with international patent legislation. The database is aimed at global
use, and can be searched in English, German, Spanish, French and Japanese.
The technology is adapted to the Internet, but the amount of data requires a
powerful database for storage and retrieval. The government and international
organisations have assisted with resources. This is a large ongoing project with
a central national database for the conservation and protection of important
resources. The project legitimises the right to make use of nature and deep-
rooted traditional knowledge.

The Indigenous Knowledge Management System (TAMI)

The third and last example of an information system is taken from Australia,
and is directed towards a general preservation of culture and traditions:
memories, stories and other cultural expressions (IKRMNA 2005; Verran
& Christie et al. 2007). The explicit goal of transferring traditional values
and knowledge to young people is viewed as a great challenge. How can one
manage traditional knowledge for the use of future generations in today’s
information society, where the distance between young and old is increasing,
and the traditional meeting places for learning, previously maintained though
lifestyle and work, are gradually disappearing? The concern is that knowledge,
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lllustration 2. From the TAMI website

culture and beliefs will die out with the older generation. This implies both
challenges and opportunities.

The TAMI database (Text, Audio, Movies and Images) has thus been developed
for general knowledge management through multiple projects evolving into
the current software system. Photos, video, audio and text are entered and
to some extent organised. The structure is simple and relatively flat, and one
moves around in the application by using buttons and lists. Metadata is used
to describe what information is being stored and in which folders, but the
terms one uses to describe the content can be defined at any time. Unlike
the previous examples there is no predefined list of keywords. The concept
formation and categorisation can be done by the owners of the information
system. Here one constructs one’s own ontology, and defines the content of
the concepts oneself. The term “ontology” has a Greek origin and means
something along the lines of ’the way things actually are” (Christie 2005; van
der Velden 2008). This method of building one’s own list of concepts can
lead to a certain amount of chaos, but it is still a constructive and productive
chaos:
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”Methods we adopt in IKRMNA are informed by our experience
with Yolngu educators at Yirrkala School in the 1990s. These
methods — open and emergent, flexible and varied, are informed by
our understanding of Yolngu metaphors. We know from experience
that although this looks messy and disordered the approaches we
learned from Yolngu elders and teachers at Yirrkala are generative
and productive.” See the native rat methodology (IIKRMNA 2003—-2000).

| sandgamps ||
| Yow. dhuwal harraga
djrithirn varra dhu MCOBIMIL |pa

resgarch divma nher || - e

qakwr djamarky’ i’ ga [ ——

P

-Ralsl TAMI
Taxt Audio Movies Images Workspace
" — - I M Fuh:'lw::rms
|l Sy ! = Y L&)

o=t ||| [ untitied 1
|| Baindjsmp3 | | Untitled 2
| i i,
| [ || [ untitled 3
|| Baingamps | (|
| [ untitled 4
|| sso=aw || (]
|| wengiampa || A | | Elcho
:| = bepe sl e i : [ Plams
|| Bandames || [ ——— | - .
| Wulumdhuma talking ta | | Gangurri
) S Bryce COM ity 4 2004 | :
:| Saindja o3 AIRST ROUGH DRAFT OF i LA vhit= Mo
| s TRANSCRIPTION ||| [ Untitleds
! {

i

U sangamga O+

e
Balndgamp3

o8 ar L

‘e fra il by 6. 1t

o T T T T

b | » | b b baba " | the baby and the baby's brothar .. Bik| and Bob magds marrt|ina bala
d g 4h| dgetddrrddeidds | pygy | wiripullll wnali. Story by

? =4 il T: | ’I: |[ bada bala ayi marrkap mi .. Waymamba, pictures by Bryce
mug | m | o= m| o= Bulannagarr_jpg

L EETAALE T LT T ik 4 | bithivwnal walals e

e | e | e | oew | ee |l = | Baniyala ga marraragit .. z

Figure 2. TAMI is designed to allow the users to enter and organise data.

The entering of data is intended to be cumulative and dynamic. Those
who own the knowledge construct and shape the information using their
own words, in accordance with their background experience. Language
is emphasised, and the structures and design of the database provide for
the greatest possible freedom. Traditions, ideas and cosmologies are to be
reflected in the information system. This do-it-yourself approach applies to
definitions as well as concepts, design, publishing and the use of information.
The functionality of the application is designed to facilitate the organisation
of data. All data is entered in one interface, and the person adding the data
stores it as he or she finds appropriate. In order for others to be able to use
the database, a description of folder content is added. In this way a logical
structure is constructed using metadata, describing ’what this is”.
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In the TAMI system, objects (text, images, video and film) may be loaded
and searched without metadata (Christie 20082). The user adds the metadata
as required, as an aid to text-based searches. A glossary of the words used
to describe the content of the folders is being stored. This list contains the
words both in English and the local language or dialect and is always visible
on the screen. The glossary works by allowing somewhat imprecise (fuzzy)
searches. Drop-down menus and key fields with lists work by making search
entries of the letter a find all the words with an a-, while ba will find all ba-
words. The list thus serves as phonological assistance (Haraway 1995; Christie
2005).

The purpose is to preserve traditional knowledge in a broad sense, pass it
on and have the pleasure and benefit of using one’s own language and one’s
own terms and defining what the base should contain. Local language is used,
in some cases translated into English. One thus builds one’s own ontology,
Le., concepts that can be used in relation to what is being described in the
database. In this way terms and concepts describing knowledge are being
developed and used in line with one’s own life-world (Haraway 1998; Christie
2005).

Some issues and dilemmas concerning systems for
storing traditional knowledge

Comparing the three information systems, we find considerable differences.
The first example, the UNESCO database, is perhaps the most scientific.
Here, the traditional knowledge is often ”washed” with scientific methods
using verification and generalisation, as in the example of genetic science and
wool production in Mexico. The knowledge is separated from the context in
which it was originally intended to exist. Knowledge relevant for development
is emphasised, while beliefs and rituals, which are also part of the knowledge
system (wztis), are not represented. Agrawal (2002) calls this scientifisation”,
and the process consists of fragmentation (particularisation), validation,
abstraction and generalisation of knowledge.

Most examples from the UNESCO best practice database appear to be joint
projects with non-governmental organisations (NGOs), and it also seems that
the potential for generalisation and usefulness was crucial for the project to be
initiated. The inclusion of traditional knowledge is limited, and does not give
rise to alternative views on development (Agrawal 2002). Such a classification
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might suggest that 7 itself such knowledge has no intrinsic value. Challenging
alternatives for development are excluded, while alternatives with confirmed
usefulness are worth preserving and protecting, It is a positive demonstration
of how traditional knowledge can complement scientific data. But one may
ask who benefits from this?

Placing traditional knowledge in a database is not in itself an act of generali-
sation, but the purpose behind this and the forums in which it is referenced
and used will ultimately determine whether the knowledge becomes
generalised (made into general, common knowledge). UNESCO is probably
aware of this dilemma, since a note on the website (additional remarks and
information) emphasises that indigenous traditional knowledge is an ongoing
process that cannot simply be transferred to other contexts.

A digital mapping of geographic areas was carried out in the example of best
practice from Eastern Canada. This method of mapping indigenous traditional
land use is called participatory GIS (PGIS) (Chapin & Lamb et al. 2005).
Canadian First Nation communities have since the 1970s used Traditional
Land Use and Occupancy Studies (TLUOS, TLUOM’) to gather knowledge of
how local communities have previously used, and still use, the land (Pettersen
2009). Whether GIS and traditional knowledge is a good mix is controversial
(Dunn & Atkins et al. 1997; Abbot & Chambers et al. 1998). Cartography
has a colonial history, where “naming is claiming”, and where the mapping and
naming of places and landscapes was used as a tool for colonisation. Land was
conquered by “dividing” and classifying the wilderness, the empty landscape,
terra nullus, which the cartographer filled with meaning (Olwig 2002). If one
approaches the role of designing spatial databases, whether for traditional
knowledge, situated knowledge or d@rbediehtn, without reflecting on the unique
nature of the knowledge, one is in danger of approaching it in a way which
Haraway (1995) calls "he view from nowhere” (Harding 1995). We do not take
into account our own point of view, the language we use and the choices we
make.

It is easy to go wrong when general and universal categories and definitions
are taken for granted and used to represent reality (Setten 2003; Christie
2004). This is particularly evident in relation to thinking about physical
landscapes. The Anglo-American landscape tradition, with a dichotomy of
nature/culture, has been an implicit way of thinking about the landscape:

3 TLUOM: traditional land use and occupancy mapping.
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nature as female and irrational, culture as male and rational. The way in which
the landscape was depicted in art was often, from the ruler’s perspective, seen
from above (Rose 1996; Olwig 2002; Pettersen 2008). The development of
the Norwegian nation and the representation of the national landscape also
rest on this tradition, where the romantic rural landscape represented what
was normal, i.e. Norwegian, while the wilderness, with "Lapps” or ”Finns”,
represented the unknown, ’the other”. By ignoring Sami place names, and
Norwegianising areas over time, cartography used the “colonial tradition”
to establish the concept of a common national Norwegian landscape
(Rautio Helander 2008). An alternative, non-descriptive approach to the
landscape is to use terms and concepts to refer to territories or areas as a
material manifestation of organisation and traditional management (Olwig
1996). Landscapes are connected to cultivation, and can thus be understood
through people’s traditional activities in the area. The traditional experiences
of indigenous people are spatial as they are traditionally linked to a site,
land, sea, landscapes, animals and plants. The land can be owned and used
collectively, without government. Stories, history and language are related to
location and lifestyle. Oral narratives, norms and morals are connected. The
landscape and place names hold knowledge of, and testify to, the lives and
work of previous generations, who have left parts of themselves there, as an
ongoing process. The tradition is inscribed into the area; it is the unspoken
part of the practice (what one does) and is always present. Etymologically the
traditions are the core of the landscape and its primary purpose as territory.
The area or landscape is the physical manifestation of both present-day use
and all the associated regimes of traditional use (Olwig 2002; Setten 2003;
Jernsletten 2004; Pettersen 2006; Kwan 2007; Pettersen 2008).

Different practices are employed in the mapping of landscapes, with
corresponding method books, most of them from Canada and Southeast Asia.
Alaska and Canada have developed a set of methodologies and terms which
are relatively thorough and consistent Canada puts the greatest emphasis
on political and ethical aspects and describes sound methods for collecting
information, but says little or nothing about the use of technologies and GIS
systems. The manuals from Southeast Asia avoid discussions of politics and
ethics and focus instead on the technical aspects, such as how to build up
the map base and how to use GPS in the field (Momberg & Atok et al. 1996;
Tobias 2000; Flavelle 2002).

Our starting point should be a conscious awareness that a database is a
collection of information (in the form of e.g. text, lists, photos, maps, film
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and sound) that does not 7z #tself contain knowledge (Christie 2004). The
collection of information can function as a tool for transferring knowledge,
but learning is much more than the transfer of knowledge from one mind
to another; it is a process that occurs in a context and in interaction with
others. This is especially important to understand in relation to a tool with
such strong pictorial and visual impact as GIS. The danger in creating
a consultation system as general as the Canadian example is that central
and local authorities cease to consult the traditional knowledge bearers. A
generalised truth arises from what originally was dynamic and adapted to
situated knowledge. “Indigenous knowledge” is once and for all defined.

Masking the differences in landscape is an old power tool used in taking
control of territories. Cultural values govern how we use and interpret the
landscape. To interpret and understand a landscape requires an understanding
in relation to the users’ cultural values and experiences (Winchester & King
2003). We must therefore localise and customise our information design to
traditional knowledge and not transfer general solutions (Suchman 2000).

The second example — the Indian database TKIDL — is interdisciplinary, and
was created out of necessity to protect traditional folk medicine and the use
of traditional plants and healing methods against what India describes as
bio-piracy. TKDL is a collective project between the Council of Scientific and
Industrial Research (CSIR), the Ministry of Science and Technology, and the
Department of AYUSH in the Ministry of Health and Family Welfare. An
interdisciplinary team from traditional medicine (Ayurveda, Unani, Siddha
and Yoga) and experts on patent design (examiners), together with IT experts
and scientific and technical personnel are involved in the design of TKDL.
The working group goes under the name of WIPO — Traditional Knowledge
Task Force (Tripathi 2003).

India boasts many formal institutions for traditional knowledge in the
fields of medicine, agriculture and linguistics, including 300 colleges for
Ayurveda, Unani and Siddha (Government of India 2009). The knowledge base
is huge, as SK Tripathi (2003) says: “Indian traditional knowledge is an
ocean, vast and diverse”. However, it has been pointed out that registration
of this knowledge can be a double-edged sword. Registration works positively
since it leads to traditional methods being protected from patenting, and it
leads to cooperation with other countries and organisations such as WIPO
for classification and protection. At the same time it can have negative
consequences as it is easier to locate knowledge and exploit it in other ways,
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without the local knowledge keepers benefiting from the commercialisation.
Such registration alone is not per se a protection; it will only work with
legislation and other measures to safeguard local interests. For effective
implementation of conservation and protection it must be possible to deal
with violations. One is always left with the problem of spreading, misuse and
others acquiring the situated knowledge and using it. It has therefore been
agreed that a suz generis’ system must be created, leading to the protection
of not only the knowledge produced in technical laboratories, but also that
produced in the laboratory of life (Hampton 1995; Tripathi 2003; Wikipedia
2010b).

As in the case of the UNESCO database, there is a risk of the situated
knowledge in TKDL being generalised, and of the oral, dynamic transmission
between generations being replaced by the recorded knowledge. This can
be avoided by an additional initiative at state level, where local biodiversity
registers are being created. Documentation, registration and copyright patent
systems are required at all levels, but it is also necessary to develop and support
a sui generis system, where situated knowledge is protected in a separate regime.

The Australian application TAMI stands out from the others with its simple
design and tailored functions. This way of building a system is nevertheless
similar to many existing systems for cataloguing of photos, multimedia and
text. Apple il ife tor Mac and 717ew media pro for Microsoft have some of the
same functionality as TAMI. Such solutions have also been used by others
in similar projects, but TAMI differs from these in its categorisation of data
by enriching the content by the use of metadata. One also builds one’s own
terminology, and has great freedom to build up and define the content of
the concepts. The goal of constructing such ontology is to expand what one
can have knowledge of, what one can know something about and what these
concepts include. Epistemology and ontology are about values, belief and
reality. The philosophy behind the database is that knowledge and traditions
are dynamic and belong to a space. What knowledge and truth are depends on

4 The term sui generis has been used in the context of Canadian Aboriginal law to describe
the nature of Aboriginal title. Su7 generis is also used in Aboriginal education to describe
the work of Aboriginal people to define and create contemporary Aboriginal education as
a ”thing of its own kind”. The motto ”Sui Generis” has been adopted by the Akitsiraq Law
School both in honour of the defining characteristic of aboriginal title in Canadian Law,
and in acknowledgment of the unique form, admissions and curriculum of this one-of-a-
kind professional legal education (Wikipedia 2010D).
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one’s perspective. Knowledge is situated, and this should be reflected in the
systems used for collection, storage and distribution of traditional knowledge.

The TAMI system contains roles, it relates to a place and it is known who the
contributors are and from which perspective the knowledge is produced. The
process of defining terms is ongoing and the system has been developed in
several rounds. While this is very demanding in terms of resources, it provides
a freedom and a content that is completely different from the other bases.
The great flexibility that the system offers can also lead to difficulties if one
wishes to share knowledge outside the group familiar with the terminology
and context.

Common understandings and ontologies

We have critically considered the idea of different types of knowledge and
the theories that point out that all types of knowledge have intrinsic value,
and that all knowledge is local and situated (Turnbull 1997). When working
with information systems for traditional knowledge we must bravely describe
what cannot be described, identify and develop specific words and terms, and
define the content of what we are to describe, store and pass on. This is part
of what is known as ontologies: To attribute a phenomenon as belonging or
not belonging to a category determines how we can think about it. (Haraway
1995; van der Velden 2010).

Ontologies are concerned with what we can say about the world, and with
the creation of a common consensus of the content of concepts, what
reality actually looks like. But it is impossible to reach one single common
understanding of what the world actually looks like, and we thus have a need
for multiple ontologies. Therefore we often describe a selection of objects,
concepts and other “’things” that exist in a particular field of interest and the
relationship between them.

Ontology is related to epistemology, which is concerned with the view
of what can be in the world, and what can be described. Epistemology is
the study of knowledge and how it occurs, what we can have knowledge of
(validity and scope) and how one thinks about a knowledge domain. The
design of databases and information systems is a representation of knowledge
based on how we imagine people to acquire understanding and knowledge
of the outside world. How a common understanding is constructed, and
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how concepts and stored material are documented, is a question of common
documented understandings, i.e. ontologies. By browsing through ontologies,
one can share knowledge and integrate information using data derived from
ontologies. The classification may have a flat structure, as we saw in the TAMI
database, which almost resembled a dictionary, but can also be constructed as
a hierarchy (Sieber & Christopher Wellen [no date]). If we want to describe
traditional Sami inland fishing, what then constitutes a lake? Top-level ontologies
which describe very general concepts and relations to topology, such as lakes,
sea or mountains, are located on this level (Smith 1995). Domain ontology refers
to the vocabulary in relation to location, such as southern Sami or coastal
Sami areas. Task ontologies describe a task or activity such as fishing or hunting
in water. Application ontologies denote concepts which depend on particular
domains or tasks, and are usually a specialisation of these. They represent
user needs, such as how to look after fishing lakes, or how to fish with a
traditional method.

As we can see, there are many ways to create ontologies, e.g. in the TAMI
database one gradually builds one’s own by adding information. This is
probably because the common ontologies, those used for searching the
Internet, are too general and heterogeneous for the knowledge belonging
to the traditional domain. Global and national information design is used
in most areas, and the major search engines, like Google and Yahoo, are
exponents of this universalised way of designing ontologies.

Metadata, a tool to describe content

If one only publishes on websites, it is absolutely essential for the generation
of knowledge and learning that one takes account of contexts and describes
structures. Metadata (data describing data) should be developed for the
material when collecting drbediehtu or other traditional knowledge. The
Internet has changed the way we communicate, and developments in social
media like Facebook and blogs allow for an increasingly easier sharing of
data. Tools for the description of content are a great help in systematising
documents, databases, maps and multimedia right from the start. How
detailed the documentation should be is a question of judgement, but
metadata is particularly important in systems where searches or analysis of the
material are important objectives. Systematisation is also necessary to ensure
reuse and sharing of the registered information. There are many ready-made
solutions based on free software and open source code. One of these is XML
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Metadata Editor/Generator Application (XMEG), which can be downloaded
from the web (DSTC [no date]). One example of good organising is ku/turnett.
no Den statlige portalen til kultur i Norge pa nett (the Norwegian government
portal to cultural information), which is designed as a map of topics. The
list of topics is presented on the home page to assist users (Kulturnett 2010).
Both content and context can be defined for all web solutions. The OWL Web
Ontology Langnage can be used to describe classifications, relationships and the
connections between these in web documents and applications (W3C HTML
Working Group 2008). Tools are also available to organise information and
define semantic metadata.

Annotation

Source
Documents

<RDF>
Annotation

Ontology
Maintenance

Figure 3. Annotation in document-based knowledge systems (Uren 2005).

Metadata can also be used to organise information, to search and to carry out
detailed navigation and to facilitate knowledge acquisition. Metadata can add
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more intelligence and content to both documents and texts, by maintaining
order and structure and recording the content of the document or text (Uren
& Simiano et al. 2005). How much is documented is determined on the basis
of what is required. As shown in Figure 3, this is a continuous process, where
the document system or database is constantly enriched and maintained with
new concepts, as the amount of information increases. A good illustration
of such an enriched storing system is Mangfoldige minner, which is run by
volunteers all over Norway. Stories of immigrants’ encounters with Norway
and folklore from immigrant settings are collected (Norsk Folkeminnelag &
Norsk Lokalbistorisk institutt et al. [no date]).

Standards are important in order to succeed with information sharing, e.g.
Hypertext Markup Langnage, HTML and eXtended HTML. XHTML is the
recommended primary format for publishing documents on websites. If this
is not possible, one can use PDF. One should also strive to follow a universal
design for how to present material online and follow, if practically possible,
the guidelines for good accessibility for all types of users, as defined in e.g.
the Norge.no quality standards for sites (FAD 2009).

Software options for organising digital resources

It is obviously an impossible task to create a single solution consisting of a
universal database for all traditional Sami knowledge. But it is possible to use
many different technologies, which can provide good technical and functional
solutions (Pettersen 2009). None of the examples referred to in this article are
immediately applicable to the Sami situation in all respects. But it may be
useful to look at good alternative technologies and ways of organising data,
if one intends to promote forms of knowledge which represent an alternative
to the norm. The aim should be to make the information system reflect the
nature of the knowledge (see Figure 1).

On the y axis (vertical), Figure 4 shows software for general versus specific
use, and the x axis (horizontal) holds complex versus simple data and
metadata structures. Most of today’s proprietary standard systems are situated
in the top left intersection. In the lower area to the right, we find systems
like TAMI, the Ara Irititja Project (2007) and other specially designed, user-
friendly information systems for managing indigenous data. Everything is
interconnected: the methods developed for the documentation, preservation
and storage of drbediehtn should match the choice of technology. The good,
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general applicability

MOST
PRORPRIETORY
SOFTWARE -
simple
complex data and
data zcllnd metadata
meta f“a INDIGENOUS USER- structures
stuctures. FRIENDLY DATA
MANAGEMENT
SYSTEMS

specific applicability

Figure 4. Software options, axes of applicability and complexity (Christie 2008b).

important story should preferably be transmitted to younger generations and
live on through use, and not be reduced and buried as a model in a database.
Another challenge is to have a terminology to search for and preserve
knowledge. There must therefore be a certain degree of categorisation, but
the objectives of each particular case will determine e.g. how and when to
categorise. Christie (2003) found it necessary to use specially developed
databases (TAMI) because the most commonly used systems today are too
complex and general. In other cases it may be sufficient to adapt standard
software and use it in new ways (appropriation).

KISS: keep it simple, stupid

How should one begin the work of constructing an information system
that supports preservation and protection, and simultaneously promote
communication and learning about Sami traditional knowledge? Method,
ethics and culture should be reflected in information systems for traditional
knowledge, and it is important to maintain a focus on context, processes
and practices, where, when and how knowledge keepers perform their
knowledge, a &nower-centred approach. A purely knowledge-centric approach,
with the focus simply on the usefulness, can lead to “museumisation” of local
knowledge (Joks 2009). Unlike in Scandinavia, poverty is a relevant factor
for the knowledge keepers of some indigenous groups, and this is reflected
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in some of the systems we have analysed. Such differences in indigenous
realities can lead to straightforward solutions and be a useful wake-up call to
create novel designs.

We have seen that information systems can hold values and assumptions
relating to the question of what knowledge is, i.e. the nature of knowledge
and how it is produced. The goal of designing a separate system is to achieve
an effective integrated transfer of Sami knowledge traditions between
generations. To promote this goal, the design process should make it possible
to find a space for the two knowledge systems to meet, the technological-
scientific and the undefined, often fluid and procedural traditional knowledge.
Mary Louise Pratt (1999) calls this the contact zone, the “’social space” where
cultures meet. Such contact zones are socio-technical areas where different
ontologies, knowledges and experiences collide and mix. The goal is to create
spaces where the different knowledge traditions can meet in a cognitively just
mannet.

Before the database or the website has been designed, and begun its life as a
physical reality, one must look for this undefined social space (van der Velden
2010). As we begin modelling the system design from a Sami standpoint, it
can be useful to establish a perspective that information systems are never
completed once and for all. One must expect to make several cycles of design
and develop the opportunities seen in each cycle together with the knowledge
holders and users. Some recommendations for system development, which
I have adapted to Sami traditional knowledge where appropriate, are listed
below. Good advice for system development is taken from van der Velden
(2005; 2010) and Verran (1993) and technical requirements are taken from
Dyson & Legget (2006, 81).

Indigenous database system requirements

A. Good advice for the development of systems:

e  Start simply, with a limited dataset, load the data and create metadata.

e  Always have in mind who will use the system and which knowledge
keepers will contribute.

e  Focus on the retrieval, transfer and use of information (digital objects)
from the database to design the logic, data structure and search engine.

e Create a minimal structure for the metadata to begin with, to support the
loading of data and metadata about knowledge contexts and practices.
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e Take a critical stance. Regard the database/system and its development
as a political and cultural investment, a process in need of continuous
discussion.

B. Technical requirements for the system

e The design should be appropriate for Sami culture; supporting oral and
pictorial communication is particularly important.

e It should contain the languages appropriate to any given Sami context.

e It must be enabled for data registration in the field, including data from
simple mobile phones if necessary.

e It should be robust enough to withstand arctic conditions, i.e. snow, rain,
wind and low temperatures.

e It should protect Sami knowledge protocols, and secure and control who
has access to information, e.g. who is allowed to see sacred sites or other
sensitive content.

The system should comply with copyright and intellectual property law.
It should be easy to use and navigate, also for people with disabilities and
the elderly.

It should be reasonably priced and cost-effective.

It should allow for different types of knowledge in various local
adaptations.

e There should be control of the content, design, development and
maintenance at local level.

Conclusion

Traditional knowledge is not quite like any other knowledge. It is often oral,
invisible and difficult to grasp. The information expressed in text, pictures
and films within a digital system is just the tip of the iceberg of the actual
knowledge possessed by the knowledge keepers and local communities. We
must also try to find ways to convey the unpredictability of the knowledge.
The design process should begin in a basic way with the aim to work
interactively, go several rounds and establish an open perspective on one’s
own knowledge. How can the system become even more goal-orientated?
The knowledge that is stored and managed must be firmly rooted in the
experiences of the knowledge keepers and provide an experience of its true
context and environment. When designing digital systems, one should also
have specific thoughts about who might wish to use the traditional knowledge
today.
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Until now the work with drbediehtn has been organised as a project, with a
reference group of resource persons. Cooperation on requirements
specifications between the partners is especially important, and others
directly involved should also be included from the start. In order to build up
a common knowledge base, one should to a certain degree structure the data
and create a common ontology and concept formation. It is also important
to structure data sufficiently to enable exchange across projects. At the
same time the complexity and diversity of the material should be retained.
National and international networking provides the opportunity to reap from
others’ experiences in similar projects and to create connections between
different systems. Open source code and local ownership allow for reuse and
development of others’ applications. Who owns the knowledge, and where
it comes from, should be communicated in the information system in both
content and design.

Traditional knowledge is characterised by its ability to adapt to place, situation
and social community. The emergence of multimedia technology and new
social media has enabled people to collaborate and share information in
completely new ways. We want systems that create good cycles. What is
brought out and used from gizsd, the treasure chest of traditional knowledge,
lives on. Learning is a multifaceted process, whether it is done in the
mountains or at sea, via a desktop or an iPhone.
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Traditional Knowledge and
Cultural Landscape

Introduction

In the early 1980s, the South Sami people themselves started to document
their knowledge of their heritage, lifestyles, traditions and language. Almost
30 years later, in 2008, funds were at last allocated to a project called "Saemieh
Saepmesne — 1 det samiska rummet” (Saemieh Saepmesne — In the Sami space) in
order to continue this work. (Saemieh Saepmesne 2010). Saemieh Saepmesne” is a
joint Swedish and Norwegian Interreg project which attempts to cover the
South Sami areas on both sides of the Swedish and Norwegian border, the
partners being Saemien Sijte in Sndsa, Gaaltije in Ostersund and Visterbotten
Museum in Umed'.

The object of this work is to throw light on the South Sami cultural landscape
and the presence of human life within it. Language, place names, archives and
cultural remains are important sources of knowledge about traditional uses
of the landscape. Significantly, the project has been able to create networks
between local South Sami associations and institutions on both sides of the
Swedish- Norwegian border, and research institutions.

Specifically, the work involves providing interested Sami people from local
communities with the tools they need to document and research different
aspects of South Sami history and culture. These tools are provided through

1 The project receives financial support from, among others, the Sami Parliaments in
Norway and Sweden, the EU, Interreg, several counties, Ajtte Swedish Mountain and Sami
Museum, Ministry of Labour and Social Inclusion and the Norwegian Council for Cultural
Affairs.

Working with Traditional Knowledge: Communities, Institutions, Information
Systems, Law and Ethics. Writings from the Arbediebtu Pilot Project on
Documentation and Protection of Sami Traditional Knowledge.
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courses in archival studies, interviews — conversations, mapping and place-
name studies and survey courses in Sami cultural remains. The work is
carried out in close cooperation with Sami villages, reindeer districts and
Sami associations. The results from the work of Saemieh Sacpmesne are put
into a shared database. The data forms the basis for information sharing
both within and outside the Sami community. Results of the project are
communicated regularly through seminars, presentations and in written form
on the website (Saemieh Saepmesne 2010).

When Sami University College received funds from the Sami Parliament and
the Norwegian Ministry of Labour and Social Inclusion to implement a pilot
project to develop a methodology for documenting, preserving, protecting
and storing aerpiemaabtoe (traditional knowledge), the Saemien Sijte took the
opportunity to participate with the Saemieh Saepmesne project. This has given
us the chance to participate in discussions particularly on methodology and
ethical rules. It has also been important to us to have the opportunity to
show that physical remains, as much as other kinds of records, are part of
traditional knowledge, and that in our part of Sapmi they are very much a
part of people’s consciousness. Knowledge of these is transmitted both by
oral tradition and by the identification and documentation of sites by earlier
generations. Within the South Sami area, there is an emerging awareness of
how important documentation is since it can have significant implications for
future rights disputes. During the project a kind of manual of Sami cultural
remains, prepared by Ewa Ljungdahl at Gaaltije, has been published. The
manual ”Ow vi inte syns sa finns vi inte — 1 dgledning och dokumentation av det samiska
kulturarvet” (1f we’re not seen, we don’t exist — Guidance and documentation
of Sami Cultural Heritage) is intended as a help and inspiration to local
registrars and custodians of Sami tradition and culture (Ljungdahl 2009).
The title of the booklet shows how great the need is to document the Sami
presence in the area through oral tradition, written sources and physical
cultural remains. These last are an important archive of Sami history, since
much of Sami history currently in use is written by people outside the Sami
community.

Historical background of the project
In Norway, Sami cultural remains that are more than 100 years old have

been protected since 1978. At the same time ethnic mobilization and
increased awareness have developed within Sami culture, with a focus on
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language and rights issues. With the Alta case, hydroelectric expansion in
Finnmark was one of the more important developments.” The Alta case in
the late 1970s and early 1980s showed that the Sami areas were vulnerable to
extensive exploitation (Fjellheim 1987, 6). Norwegian authorities with overall
responsibility for cultural heritage sites in the country had little knowledge of
South Sami remains at that time and the knowledge of authorities outside the
Sami Parliament can still be said to be limited.

In the early 1980s two major projects to exploit the South Sami area were
planned, namely a regulation plan for Luru/Grana/Sanddela and a firing
range in Fosen. After South Sami demands for an investigation into the
consequences of these developments, the developer agreed to bear the cost
of investigating their future impact on the affected areas (Fjellheim 1987, 6).

The events of the late 1970s and early 1980s also led to a greater awareness
of Sami issues in archaeology and history (Schanche & Olsen 1984; Bergstol
2009, 75). In the 1980s there was a significant shift in western, and therefore
in Scandinavian, archaeology from positivism and eco-functionalism towards
structuralism, with the focus on reading the material culture as text, and
interpreting its symbolic content (Schanche 2000, 79). Archaeology’s earlier
ethnocentric history was noted and criticised in parallel with the general
movement towards Sami political mobilization. Archaeologists, particularly at
the University of Tromse, began to approach Sami history in a new way. This
was sometimes met with resistance among colleagues who felt that it was not
possible to attribute any ethnicity to archaeological materials (see Bergstol
2009). In Tromse, this kind of criticism was countered with the argument
that it was impossible to construct a value-neutral history with regard to
Norwegian and Sami identity because research is not conducted in a vacuum,
but is rather influenced by political currents in society (Gjessing 1973; Olsen
1984; Bergstol 2009).

In the early 1980s, Saemien Sijte’ encouraged activities that would strengthen
South Sami self-esteem and unity between Sami people (Fjellheim 1987, 6).
From 1980 onwards, the recording of cultural remains was a theme in all

2 The Sami protests against the expansion were a major success in Norwegian society and
became widely known around the world.

3 Saemien Sijte is an independent organisation founded in 1964 in order to establish a

museum and a gathering place for the South Sami in Norway. The museum and cultural
centre that exists today was completed in 1980 (Fjellheim 1987, 5).
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Saemien Sijte’s annual reports, the idea being to access knowledge held by the
custodians of tradition, usually older Sami, of Sami places no longer in use.
The first survey course was held in 1981 with a total of 23 participants, from
Hattfjelldal in the north to Elga in the south (Fjellheim 1987, 6). In the
summer of 1982, a pilot project was held in Royrviks municipality after the
Ministry of the Environment provided funding for a three-week pilot project
registering Sami cultural remains. There was a sort of pre-registration week
during which one person (Jonar Tomasson) toured Royrvik and talked to
various custodians of tradition who were thought to be knowledgeable about
Sami cultural remains. Field visits to the reported locations were then carried
out over two weeks. That same year, registrations of cultural remains were
conducted as part of a Sami initiative in Engerdal (Fjellheim 1987, 7).

Funds for a larger inventory project throughout the South Sami area were
finally granted in 1984 by the Norwegian partner. The area was divided
between ten historic and currently active Sami groups. Within these groups,
registrars with access to the local community were sought, the thought being
that a person from within the society, as opposed to one from outside, would
have both the geographical knowledge and the support of the population.
Also, these people usually know about past and present Sami settlements in
the area, as well as about how the area has been cultivated and managed for
reindeer. A local registrar is more likely to create a local network of informants
(Fjellheim 1987, 8-9). Fjellheim (1987, 9) argues that the registration process
builds up an understanding of the inhabitants’ own cultural background
which then further strengthens this affinity. The work also creates a wider
interest in other cultural activities. To summarise, the registration of cultural
remains in the 1980s aimed to:

Strengthen South Sami culture and sense of identity.
Increase knowledge of their culture and history.

Create local cultural activities.

Create source material for South Sami culture and history.
Document landscape use.

Increase knowledge of Sami culture in the landscape.
Provide a basis for planning and heritage protection.

The purpose of these registrations was to preserve historical sites and sources,
while also helping to strengthen South Sami cultural awareness and historical
roots. Lack of knowledge has meant that general inventories of cultural
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remains conducted previously in Norway have not managed to any great
extent to capture the remnants of Sami culture (Mjaatvedt 1987, 11).

In methodological terms, we relied heavily on the existence of tradition-
bearers who could describe what kinds of remains were in the landscape, where
they were and what they knew about them. The actual field methodology was
followed by researchers interviewing local tradition-bearers and collecting
data on cultural heritage and its contexts — for example, about who was the
uset/owner of any given site. Tradition-bearers in the 1980s were mainly
elderly Sami who had been active in the area, either through herding or other
work. The places they mentioned were located, when possible with the help
of the tradition-bearer. They were marked on the map and the coordinates
were set. They were then described and photographed, while both the terrain
and the area closest to the remains were also described. The registration
schedule used was provided by the Secretariat for Registration of Heritage
Sites in Norway (SEFRAK, Sekretariatet for registrering av faste kulturminner i
Norge)*. Inventory areas were made to coincide with reindeer grazing districts
so as to enable researchers to monitor more effectively the annual cycle of
reindeer herding through the spring, summer, autumn and winter migrations
(Mjaatvedt 1987, 13). The project sought also to use Sami terminology for
various remains, and to develop a dictionary to describe the remains both in
South Sami and Norwegian (Mjaatvedt 1987, 14).

According to Mjaatvedt (1987, 11), South Sami history on the Norwegian
side of the border, even in modern times, was at that time an essentially
oral history passed down from generation to generation. There was a
limited reference literature; knowledge had to be built in parallel with the
heritage inventories. Since the 1880s, historical research into the South Sami
maintained that the South Sami were an immigrant group arriving in the
area that had been deserted as a result of the Black Death in the 1350s. For
areas south of Snisa, the Sami were considered to have arrived as late as in
the 1600s. During both the 1980s and the 2000s, the late immigration theory
was brought up again by historians from the University of Trondheim. The
Sami’s own history, however, says that they have always existed in these areas
(Mjaatvedt 1987, 11-12).

4 http://www.riksantikvaren.no/?module=Articles;action=Article.publicShow;1D=2959
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Cultural heritage and context

Greater value should be placed on the contextual study of cultural heritage.
Cultural heritage is related to other cultural expressions such as language, the
Sami way of life, food traditions, folklore, costumes and all the traditions
relating to their habits and practices. Together they form a system that helps
set the frame of reference for Sami culture (Fjellheim 1987, 9). According to
this view, Sami cultural heritage forms an important part of a historical whole
in which changes in land use and ways of survival become apparent as they
happened across time, and as such form a history of social change.

Abandoned Sami remains of more than 100 years old are defined as heritage
sites — and this creates favourable conditions for those with knowledge of
them. Many of the registered cultural remains are part of what is traditionally
and locally known. Local people often know who used a given site, in what
way, and why. Of course there are even older Sami remains about which there
is no information, but even here general traditional knowledge can provide
good interpretative tools when similar remains are described. While many
archaeologists in other parts of Scandinavia derive interpretative analogies
from anthropological studies in other parts of the world, we often base our
interpretative tools on traditional knowledge. Where it was important to show
that the South Sami had been in the area, the older tradition-bearers were
also of great importance in identifying “known” human settlements.

As an archaeologist however, one is not wholly dependent on tradition-
bearers for finding Sami cultural remains. They often appear during regular
inventory research as well. Older remains are often recorded, even though
there is no known tradition and the current land use of the site offers no
clue as to its former use. In these cases, traditional knowledge can provide
important information about the use of space and movement in the landscape
as a whole. The greatest danger with this, as we will discuss later, is that one
can miss remains that do not follow the pattern we have learned to recognize
and to associate with reindeer herding.

Not surprisingly, Sami people name cultural remains with one or more Sami
words to define what they are or were. A dictionary of South Sami terminology
for cultural remains was started in the 1980s and has expanded during the
course of the project. It has been reviewed locally by a South Sami language
consultant. The glossary is not finished, and since the South Sami language is
rich and varied, the glossary will probably continue to change and develop for
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quite some time. There are often several different words for the same type of
cultural remains, and our aim is to highlight this as far as we can.

The project’s documentary approach is very like that of the 1980s project.
Both then and now, issues were discussed: inventory technique, interview
technique — now called conversation technique — collection of traditional
knowledge, etc. (Mjaatvedt 1987, 12—13). In conclusion, it appears that the
project which started in the Norwegian part of the South Sami area in the
1980s now has a sort of sequel in which many of the questions from that time
arise again and where the goal is similar. The main difference to the 1980s’
project is that the current project deals with the whole of the South Sami
area on both sides of the border between Norway and Sweden, and one of
our aims is to identify the whole of the South Sami area of distribution. The
technology we use to show and highlight the Sami region and to disseminate
information is now better and more suited to the task than it was 2030 years
ago, while we also benefit from the Internet and the accompanying social
media to inform, receive information and make contacts.

Landscape, heritage and identity

The documentation of Sami cultural heritage is important because it throws
light on Sami history and prehistory. It shows a Sami presence in the area
where perhaps it had previously been doubtful or unknown. As well as
revealing economic, social and religious aspects of Sami life, it can provide
evidence of Sami use of the landscape. In the South Sami area, this work is
still important in the fight to preserve traditional livelithoods in traditional
areas. In the wake of certain lawsuits (e.g. the Nordmaling case), there is a risk
of the South Sami people losing reindeer grazing rights. In some areas they
have already lost these rights. They have been unable to refer to rights from
time immemorial, and have instead had to rely on the good will of private
landowners. An example is Trollheimen, where there has been a longstanding
conflict of interest between private landowners wishing to exploit the area
and the reindeer herding Sami people there. Much of this conflict lies in
the difficulty of getting the Sami prehistory recognized, and because of an
inability to respect and acknowledge the value of the Sami presence in the
area.

Several factors come into play in deciding whether cultural remains should
be defined as Sami or not. One can generally say that they can be defined
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as Sami if there is a living or recorded tradition of similar cultural remains,
or if local Sami knowledge links them to a Sami cultural context. Ancient
remains can also be counted as Sami if research results can demonstrate a
Sami history or prehistory (Sami Parliament in Norway 2005). In addition to
this, there are cultural remains that are related to Sami prehistory because
they are tangible expressions of the processes that led to the establishment of
well-known Sami cultural expressions. This means that even older remains
may be seen in a Sami context. Thus, they become part of the Sami cultural
landscape and they need to be treated as such (ibid; Jorgensen & Olsen 1988;
Olsen 1984; Hansen & Olsen 2004).

Sami cultural heritage management involves not only the physical traces of
human activity but also places with traditions associated with events, beliefs,
myths and place names. Many people have grown up with these myths,
stories and performances passed on through traditions tied to the landscape.
Affiliation to the landscape involves more than just being attached to the place
where you are or live. It is part of the wholeness of life. The landscape has
been owned by and inherited from the ancestors; it is part of the cosmological
scheme involving animals, humans, plants, ancestors, gods and demons
(@stmo 2004, 18; Fossum 20006, 34f). A rock, when seen from outside its
cultural context, can be considered as a beautiful formation in nature, while
for those aware of the Sami community it may have a completely different
meaning. The rock may be part of a holy place which has gained great
importance across the centuries through the rituals, traditions and beliefs
associated with it.

Cultural remains and sites on their own say something about the Sami
understanding of landscape and nature as well as indicating the importance
of the landscape to economic, social and religious conditions. The diversity
of cultural remains shows long-term Sami use of Sapmi. The Sami cultural
landscape has a great time-depth and is charactherized to a high degree of
continuity. This is evident not only in the use of the landscape over generations,
but also in the stories and traditions about Sami ancestors who have shaped
the cultural landscape across the centuries, reinforcing the links between the
people and their territory (Norwegian Sami Parliament’s definition of Sami
cultural remains, Sami Parliament in Norway 2005).

The protection of the Sami cultural landscape and remains must therefore
help to strengthen and preserve Sami identity and its relationship of the Sami
to their ancestral land. It also plays an important part in informing future
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generations of their cultural identity by showing their historical roots in the
landscape. This is why Sami heritage and cultural environments are important
in a contemporary context; besides providing historical knowledge as to how
we have related to the environment, they also show how we can and should
continue to relate to it (Sazz Parliament in Norway 2005).

At the end of the 1980s, the cultural landscape was accepted as a “subject” to
be studied. Landscapes around the world were ecosystems which to varying
degrees were influenced by humans — through cultivation, buildings, cities
and monuments, and by more subtle changes in vegetation caused by the
grazing and fencing of animals — for example reindeer (Mulk & Bayliss-Smith
1999).

Traditional Sami industries, both reindeer herding and the activities of past
hunting communities, have caused minor changes to the landscape. These
are not always visible to the untrained eye and often require specific training
to enable them to be identified. Sami culture does not always leave physical
traces of itself. Sites may also have a strong secular and sacred significance
in myths and traditions, and are as such an intangible heritage. Whether it’s
a place you pass through or a place only visible on the horizon, it is equally
important as a part of the Sami landscape as the place where the gaetze (the
Sami dwelling) stands.

How the landscape is used depends on the user’s understanding and
knowledge of it, the extent to which he or she belongs to it. Sami culture and
way of life have always been closely tied to the use of the landscape. The Sami
cultural landscape is, in effect, the Sami understanding of the land, which in
turn is reflected in the activities carried out in it (Sami Parliament in Norway
2005).

In animist religions a key belief is that the landscape has soul. This makes
nature and the landscape not just a passive backdrop but an active spiritual
element in human life (Wiker 2004, 115; Fossum 20006, 34; Porsanger 2003).
Man and nature are in a continuous process of interaction. Meaning is not
written into the landscape, but is rather the consequence of that interaction
(Bradley 2000; Jones 20006, 212; Fossum 20006, 34). The landscape exists in a
dialectic relation between social action and geographical space, where social
and cultural environments combined with experience create a cognitive map
that determines movement patterns and behaviour in the landscape (@stmo
2004, 185; Fossum 20006, 34f). The landscape is changing, and change is
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in itself an inherent result of our experience (Ingold 2000, 201). Its forms
are clues to meaning rather than carriers of meaning (Ingold 2000; Jones
20006). Knowledge of and membership in an area are shaped by both practical
experience and the transmission of knowledge between generations (see Sani
Parliament in Norway 2005).

Landscape is part of social space; it is where structures become significant.
Structures in social space are expressed by occupied space acting as a
representation of social space (Bourdieu 1996, 150; Ostmo 2004, 185f).
Children are socialized in to society and learn social rules by moving
around the home (Hodder 2004). Consciousness itself is largely shaped by
the surrounding material reality and a particularly strong influence on the
individual occurs during childhood and adolescence (Engels [1882] 1938, 37).
Social space is a constructed, abstract representation in the same way a map
gives an overview of the social world, and the material, concrete and symbolic
can be expressed in the occupied room or landscape (Bourdieu 1993, 297).
In Sami pre-Christian religion, the gdetie’s spatial design symbolizes society’s
social structures. Social and religious aspects of pre-Christian society were
given specific expressions, and came to play an important role in how the
ensuing generations became socialized into the Sami conceptual world. In this
way, the gaetze functioned as a microcosm in which the various components
and structures in the gaefie symbolized the cosmological order (Rydving 1995,
100ff; Hansen & Olsen 2004, 97tf; Fossum 20006, 35). In the traditional gaetze,
the centre is the core symbol of the sun and its life-giving rays. From the
main entrance, two rows of stones or logs run towards the fireplace, with
similar lines to the rear of the gdetie. The area between the fireplace and the
back door was perceived as holy and was taboo for women. Hunting prey
was brought in through the rear holy door, while milk and products from
animal husbandry were brought in through the main door. In addition to
the horizontal division of the gdetie, you can see the line between the smoke
vent, the fire and the earth as a reflection of the vertical dimension of the
cosmos. It was the image of the world pole that went between the different
dimensions and which had its heavenly end point in the polar star (Hansen &
Olsen 2004, 97tf; Fossum 20006, 175f).

The Scandinavian mountains are often described as Europe’s last wilderness,
something that could imply that the area is essentially untouched by humans.
These are the same mountains and landscapes that are part of the Sami
cultural landscape where the Sami have been working through the millennia
(Ljungdahl 2007, 28ff). It will have major consequences for Sami life and
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culture if the traces of Sami presence are assumed to be part of the wilderness
and not acknowledged as traces of a human culture. It may mean that the
area becomes more accessible to further exploitation, which in turn could
impose restrictions on reindeer herding and other Sami industries.

Today it is accepted in academic circles that the Sami have a long history
and prehistory. The term Sami immigration is no longer referred to, but the
question usually asked is: when did the Sami, Norse, Finnish and other ethnic
identities arose on the Scandinavian Peninsula? What were the underlying
causes, how did the phenomenon develop in different areas and how is it
possible to detect its signs? In spite of the fact that today there is a broad
consensus among archaeologists that the South Sami have been living in the
area for a very long time and that they are descendants of the prehistoric people
who lived here and inheritors of their culture, opinions surface occasionally
which challenge this. In 2005, the collective publication Irondelags historie”
(The history of Trondelag) (Bull et al. 2005b) came out, in which Ida Bull
and Audun Dybdahl support the immigration theory even today (Bull 2005,
265; Dybdahl 2005, 159). This theory was put forward by Yngvar Nielsen in
1889 and, put briefly, argues that the Sami people immigrated to the area in
the 1500s and 1600s. In 1889, he based his arguments for this on what he
considered to be an absence of tombs and sacrificial sites and Sami place-
names in the Roros area. In part 1 of the publication (Bull et al. 2005a) a
different view is put forward by archaeologists who show that the Sami
population existed in the central parts of Norway during the Iron Age
(Aronsson & Ljungdahl 2008).

As a result of information contained in Trendelag’s history, the Saemien Sijte
foundation, together with the Nidaros diocese and the committee for South
Sami churches (Nidaros bispedomme, utvalg for sorsamisk kirkeliv), organised two
seminars during 2006 and 2007 in order to spread new knowledge about the
South Sami settlement history (Lyngman 2007).

Recent surveys and archaeological investigations have also shown Sami
settlements as far south as Valdres in Oppland county during the Iron and
Medieval Ages. Under the direction of the Science Museum in Oslo, a Sami
site was investigated which, on evidence about its use, can be dated back to
the 900s (Skalleberg, orally).
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The importance of meetings and participation

Dialogue as a method and our shortcomings

The point of dialogue as a method in the "Saemieh Saepmesne” project is to
increase our knowledge of the South Sami community, and amongst its
members as well. It requires us as project organisers to listen to and ask
questions about needs and interests. In theory it works so that when a need
is identified, we create the conditions for something to be done about it. For
example, people may want to know the research world’s historiography of
South Sami society for a given time. We can then arrange for lectures to be
given, or we can obtain the relevant literature on that area. Or people may
ask what methods are available for tracking and documenting the past, for
example, which archives are available online and where, in which records can
we find data concerning the Sami, and the search methods for those archives.
It could also involve how to look for cultural remains in the landscape or
tips on how to conduct talks with tradition-bearers. Courses in archaeological
survey techniques have been the most popular to date. This type of course
has now been held five times in the area in the local Sami communities.

In theory it seems obvious that any activity arising out of the community
itself should be supported and developed. In practice though all projects of
this nature have inherent problems and contradictions. Projects often follow a
set plan that is a prerequisite for grant funding. This sets certain limits which
constrain the project’s scope and flexibility. It can for example be difficult to
satisfy needs which arise locally and which are perceived as important if they
haven’t already been presented in the funded project plan. Operations in the
field do not happen by themselves. They must be continuously monitored and
directed by the project management so as to ensure that desired objectives
are achieved. This is not and should not be a one-way communication; many
requests are received by those who work with ”Saenzieh Saepmesne”, full or part
time. However, there are differences between different atreas.

The funds for this project came after an application process. Only when it
was finished could dialogue with local communities begin. We believe the
project Samieh Sapmesne” has such a project history, at least on the Norwegian
side. Dialogue with the local communities started mainly after the project had
begun. Once it had started, project staff went around introducing themselves
and informing the local community about the project so as to create interest
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and credibility. This practice may have problems for several reasons: it can
become difficult for the project to put down local roots; it risks being perceived
as something imposed from the outside, while the idea of co-determining
its design and goals may be seen as of minor significance. At worst, local
communities that have not been engaged in dialogue before projects are
started could come to see them as irrelevant. This is a shortcoming we are
aware of, and it is a lesson to be learnt when any new application is processed.

Another important issue is that, in many cases, the staff hired for the project
cannot themselves take part in designing the application. This problem is
almost insurmountable. Posts have to be publicly advertised before anyone
can be employed, and there can be no guarantee at the application stage
that funding will be available. Personnel are therefore sometimes recruited
entirely after the event so that the very people hired to implement the project
can have no hand in its design.

In its defence, however, it should be said that those working on the project
are very excited about it and have met with a good response and rewarding
exchanges with local communities. The group that designed the project idea
had the benefit of people with a special insight into South Sami society, for
example, Ingvar Ahren. Ahren, a former project manager and operations
manager from Gaaltije in Ostersund, is South Sami and has a large network
on both the Norwegian and Swedish sides. The local Sami community have
long felt the need for a documentation project. We have heard a lot of people
saying something like, ”This should already have begun, and should have
started 10—20 years ago.” The project application was therefore designed in
an atmosphere of goodwill, after the local need for it had been identified.

Some examples from an ongoing dialogue

In connection with a course in conversation technology that the project
provided, many interesting reflections were made by participants. Among
other things, these dealt with alternatives to the way conversations are
usually planned and organised. One often reads that as an organizer, you
should if possible avoid conversing with more than one person at a time
on the grounds that it may be difficult afterwards to discern who said what.
Personal or sensitive information may be inhibited by several participants.
The practicalities of giving everyone space to be heard can also become
difficult. Some of the participants on the course objected to this and pointed
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out that there are also advantages to meeting several people at once. For
example, bearers of tradition with common experiences can discuss and help
each other to remember different events and stories. They are inspired by
meeting each other and talking about old times and their memory can be
helped by the energy of the meeting. This type of experience is not usually
described in books about conversation and interview techniques (Crafoord
2005; Higer 2007). The problem of distinguishing who said what during
conversations between two or three people at once is real. However the gain
in terms of knowledge may be greater and identifying who says what can be
solved if one uses a video camera as well as a voice recorder. Perhaps today’s
documentation practices are too fixated on the individual, often putting great
responsibility on one person to remember and inform. It should surely be
possible occasionally to vary documentation methodology, moving between
one and several custodians of tradition, so as to get a more complete picture.
Sami traditional local knowledge is collective and may have a different
alignment to the one suggested in the interview books.

Another issue raised by participants in the course on conversation technology
was what to do if the person you're talking to submits incorrect information?
Many of those interested in the ancient uses of South Sami areas are
experienced and aware tradition-bearers of that culture. This was an issue
that we had to take on board and we tried to solve it as described below, in an
account that was then included in the guidance on conversation techniques
(Norberg 2010, 3):

”That memory is affected by time is well known, and dates and
locations can be wrong. Some of this one can check, return to and
complete, but we cannot require that everything anyone says should
be completely correct. You are very much given the tradition-bearer’s
view of various events and developments. The story may then be
added to by different parts of second- or third-party information.
Several stories about the same event may differ significantly on certain
points; what we hear is one individual’s experience of it.”

Other questions raised concerns as to whether the South Sami community
cultural remains should be published or not. Should they be in the public
record? There are different opinions and views sometimes change over the
course of time. Albert Jama, a 60-year-old Sami engaged in reindeer herding
within Aarjel Njaarke sijte, Vestre Namdalen is one of those who reflected on
this issue. Albert said that he had changed his mind over whether or not the
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existence and whereabouts of cultural sites should be disclosed. At first he
thought they should be kept secret, but now he thinks they should be public
knowledge. When asked why, he replied something like this:

”In the 1980s, I was involved in working with and documenting
cultural heritage, and believed in concealing the remains. Part of the
resistance to the publication of cultural remains was based on a feeling
that we had already been robbed of so much. Rights to land and water,
being questioned as native people, and constantly studied by people
outside who then wrote their version of Sami history, religion and
origin. Should we lose our cultural remains now too? I think I shared
this feeling with many Sami in these parts.” (Albert Jaima 09/05/2009.)

Later, Albert said he continued to work on surveys and records of all kinds of
cultural remains in the area, not only the Sami:

”1 saw that some remains had already been damaged; I have seen
others be destroyed despite the fact that they are protected by law.
You cannot save every one, but when cultural remains are publicly
documented and then subsequently destroyed, for whatever reason,
this becomes a historical document showing that these were Sami
remains. Despite the fact that they’ve been lost and destroyed. The
remains were perhaps not investigated archaeologically, but they are
on the map of places where we Sami operated. Everyone can see it
and have to recognise the written documentation. This conserves
the data maybe for all time. If the remains are kept secret, then the
information that could be used to fight any possible exploitation is lost.
We Sami may know it was there, but it is not a clear and recognized
historical document in the same way as it would be if it had been
officially registered.” (Albert Jama 09/05/2009.)

This conversation led us to think and even understand some of the resistance
to publication. It is possible to make the cultural heritage the group’s own by
keeping it secret and there is probably some value and point in doing that. In
the end it becomes each individual’s opinion as to what is best for the future,
and this opinion can change. If the remains are known, they receive legal
protection and become part of history but there is still no guarantee that they
will not be destroyed. They retain, even if they are destroyed, a preserved
value as a recognized historical document of South Sami activities in an area
and that’s what it takes to be recognized by the majority society.
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We have learned a lot and many new ideas have come out of our time working
in the South Sami area of Norway. The lessons and experiences have given
us new knowledge and have in a way brought life and meaning into our own
lives.

Ethics

In the 1980s, critical questions were raised around the world regarding how
indigenous peoples’ graves have been treated in connection with archaeological
investigations. A forum for these issues, the World Archaeological Congress
(WAC), was founded where ethical principles were debated. The conference
in 1989 that went under the title ”Archaeological Ethics and the Treatment
of the Dead” was devoted to ethical issues and led to the 1990 adoption of
ethical principles for members and obligations towards indigenous peoples
(Olsen 1997, 260£t; Schanche 2000, 79; First Code of Ethics 1990).

That same year, i.e. 1990, Norway ratified the ILO Convention 169:
”Convention Concerning indigenous and tribal peoples in independent
countries”. The Convention replaced the previous Convention on Rights
of Indigenous Peoples 1LO-107, adopted in 1957. The first convention was
not ratified by Norway, but together with Mexico, Norway was among the
first countries to sign the ILO-169 (Bergstel 2009, 75). Sweden still has not
ratified the convention on the grounds that Sweden does not consider itself
able to meet the requirements of the Convention relating to Sami land rights.

In Norway, the Sami Parliament was established in 1989 and in 1994 it became
a separate administrative body for Sami cultural heritage (Holand 2005;
Bergstol 2009, 75). Responsibility for cultural heritage sites in Norway and
Sweden is structured similarly, but with a significant difference in terms of
who is responsible for the Sami cultural heritage. Both in Norway and Sweden,
the Directorate of Cultural Heritage has overall management responsibility,
but regional responsibility is delegated to the counties’ respective county
boards. The main difference is that in Norway, responsibility for managing
the Sami cultural heritage is delegated to the Sami Parliament’s division for
rights, way of life and environment. In Sweden, responsibility for management
of Sami cultural heritage lies in the same place as other cultural heritage sites,
namely the county boards. There are pros and cons for both systems; that
is not something we will examine here. What can be said is that there is a
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positive message in the administration being under the Sami Parliament and,
in the spirit of self-determination, subject to Sami control.

In recent years, the Sami population in Sweden has made increasingly clear
demands for cultural self-determination and control over cultural heritage
issues. An important part of these demands has been to restore and re-bury
bone material taken from Sapmi for archaeological studies, and skeletons
and skulls collected for biological and medical research. The demand for
repatriation and the right to bury their dead is about respect and recognition
of the abuse the Sami community has suffered at the hands of the majority.
Since the 1970s, these demands have been made around the world, and in the
USA and Australia it is now impossible to pursue archaeology without being
aware of these issues. In the United States the requirements and the debate
led to Congress in 1990 adopting repatriation legislation into U.S. federal
law, namely the ”Native American Graves Protection and Repatriation Act
(NAGPRA)” (Ojala 2009, 2306ft).

In Scandinavia, there have been a few re-burials of human remains in the
Sami area. The first was the re-burial of the skulls of Mons Somby and
Aslak Hztta, each executed by beheading for their part in the Kautokeino
uprising in 1852. The skulls had been taken to the Anatomical Institute at
the University of Oslo for research purposes. In 1997, after many years of
struggle by their descendants, the skulls were taken back to Sapmi and buried
next to the Kafjord church outside Alta (Olofsson 2001; Sami Parliament in
Sweden 2007). In addition, there have been re-burials in Finland (Lehtola
2005) and one in Sweden (Heinerud 2004). In 2002, the skeletal remains
of Soejvengelle were buried in the original grave in Aatoeklibpie (in Swedish
Atoklinten) in a collaboration between the Visterbotten Museum and ladtjen
Saemieh Sijte. The grave was investigated in 1950 by Ernst Manker, and the
skeletal remains were then moved to the Nordic Museum in Stockholm. The
material was kept there until 1973 when it was transferred to the National
Historical Museums, also in Stockholm. In connection with the investigation,
Manker promised in a letter to Nils Axelsson in Strom (T4drna parish) that the
bones would be returned and re-buried in their original location. However, it
took over 20 years before the demands by Vadtjen Saemieh Sijte led to Soejvengelle
being re-buried (Heinerud 2004; Fossum 2006; Ojala 2009, 255). This is so
far the only re-burial of Sami skeletal remians that has taken place in Sweden.
Today at least nine institutions in Sweden have Sami skeletal material in their

5 Also Swuoivengella (in South Sami) the ‘shadow man’.
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collections from an unknown number of individuals (Edbom 2005, 31). At
the same time there is a tradition of re-burying remains that is starting to
emerge for different reasons, for example from abandoned cemeteries (Ojala
2009, 255). In Finland during the 1990s, it became known that there were
skulls at the University of Helsinki which were from Inari, Utsjoki and
Muonio and which had been collected during the 1800s and 1900s. After
debate and demands from the Sami population, 95 skulls were brought back
to Sapmi and re-buried on an ancient Sami burial site in Enaretrisk (Lehtola
2005, 84; Harlin 2008, 196; Ojala 2009, 268).

These may be the only examples of the repatriation of skeletons so far in the
Nordic countries but these are far from the only examples of the collection
of skeletal material, holy stones, and so on. These collections were assembled
mainly during the late 1800s and to some extent into the 1900s. Ernst
Manker, ethnologist and former director of the Nordic Museum, can be cited
as an example of a collector. During the 1940s and 1950s he travelled around
Sapmi gathering information, knowledge and materials that he brought to
the Nordic Museum in Stockholm. Manker published major works full of
information about Sami culture and their archaeological remains. One of
his great works “Lapparnas heliga stillen”(The Lapps’ holy places) (Manker
1957) provides much information on places of sacrifice in Sapmi with both
pictures and descriptions of places of sacrifice. By reading Manker, among
others, people can quite easily find the major important places of sacrifice,
something which could have repercussions far into the future. The sites
could at worst be damaged by looting but they may also be used by various
New Age movements.

Memories of the rampage in Sapmi by previous researchers still live on,
and the experience has bred some scepticism about cooperating with
archaeologists and scientists. Those who currently document Sami prehistory
have a completely different ethical framework in their approach and working
methods. One important change is their view of Sami prehistory and history.
Earlier students of Sami society did not start from the position that the Sami
actually had a history. Now this prehistory is recognized and studied (Olsen
2000). The right of the Sami themselves to define what kind of training
is needed for this study, is also recognised. In addition, more and more
researchers come from the Sami communities, and much of the work is being
done by Sami researchers or Sami institutions.
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Saemien Sijte — South Sami Museum and Cultural Center is a Sami institution.
We shall work according to our own codes of conduct consistent with museum
standards. We shall follow best practice as set out in museum and research
ethics guidelines, as well as in the main guidelines laid down by the Sami
Parliament. Yet our work and our ethical guidelines remain locally grounded
in the South Sami society.

It is therefore important that institutions and projects working with an
indigenous cultural heritage are aware and work within the ethical guidelines
and conventions drafted by the UN and the ICOM (International Council of
Museumss). At the same time each country also has ethical guidelines (National
Committees for Research Ethics in Norway 2010) and we have the Archaeological Code
of Ethics mentioned above (First Code of Ethies 1990). Without going into them
in detail, we want to mention the UN Framework Convention on Biological
Diversity, the UN Declaration on the Rights of Indigenous Peoples, the ILO
Convention 169 and the draft UN guidelines for the protection of indigenous
heritage (Principles and guidelines for protection of the heritage of indigenons peoples)
(Convention on Biological Diversity 1992; Declaration 2007; ILLO Convention 2003;
Draft Principles 20005 see also Ethics in Sdmi and Indigenons Research 2008). Field
work carried out shall be in accordance with academic standards and relevant
national and international laws and agreements in the field (United Nations
conventions, ICOM’s rules, Archaeological Code of Ethics). Field work will
respect the views of local communities. It is also important that we know
where our ethical boundaries lie. What are the limits of my professional
practice? Do I agree to work on investigations in relation, for example, to
future exploitation? Thinking about different issues before they occur can be
a great help.

The documentation of prehistoric and cultural remains is based on our
working methods, and always involves at least two types of ”products”. First,
the physical ancient remains in the Sami region which may be in danger of
being physically destroyed; second, the oral and/or written information about
the sites and the area as a whole, which draws on traditional knowledge.

The project will document Sami ancient and cultural sites and characterise
them where possible. This is done primarily by recording cultural remains
in the database developed for the project and to the Sami Parliament. Access

6 For ethics in the documentation of Sami traditional knowledge, see Asa Nordin
Jonsson’s contribution in this article collection.

211



Diedut 1/2011

to the database is given to those who participate in the project, meaning
the South Sami population. The presence of registered sites is shown on a
map, and eventually the number of points on it will grow as more and more
places are identified. It is possible to protect sensitive sites in the database,
such as graves and sacrificial sites, so that they do not appear on the map, i.e.
they can be excluded from being published. The Sami Parliament also has a
requirement that all Sami ancient and cultural remains that are registered shall
be included in the FMIS (Fornminnes Informations System, which is Information
System for Cultural Heritage, http://www.fmis.raa.se) and in Askeladden
(Database for cultural heritage, http://askeladden.ra.no/sok), which is the
public database for ancient remains in Sweden and Norway.

In theory, all ancient remains are protected by law if they meet the require-
ments for protection. But in practice, it is only when they are registered that
the authorities can ensure that the remains are not destroyed — for example,
by road construction. Our demand has been that sensitive remains such as
graves and sacrificial sites shall not be publicised so that they can be protected
from destruction by curious people, plunderers and so on. In the two public
databases available today, there are two levels of access. First, there are the
public search tools, available to anyone on the Internet; and secondly, there
are some that are only accessible by login and password. To get the login and
password, the user has to belong to a relevant authority or research institution.
Today, fragile remains are protected from disclosure in the sense that they
are only accessible to those with a login, i.e. the Directorate of Cultural
Heritage, the county administration and boards, the Sami Parliament and the
universities.

As a result of the methods we use we also receive a relatively large number
of oral narratives. Conversations with tradition-bearers take place with free
and informed consent. They are fully aware of what the information will be
used for, and agreements about the use of the material are made before the
conversation begins. Where conversations with tradition-bearers are either
recorded on tape or filmed on video, these talks are stored on a server and
are available to the tradition-bearers if they wish to have a digital copy. The
material is also available to participating institutions and staff in the project.
An agreement or a contract should also state clearly what restrictions the
tradition-bearers have concerning the use of the material and the extent to
which other researchers may or may not have access.
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As a responsible institution, the project owners and cooperating institutions
are required to ensure that the material is not abused and that the material may
not under any circumstances be given or sold to organizations, businesses or
put to other commercial use. We and the project workers are also responsible
for protecting confidential information which becomes available to the
project during the work; this may in practice mean that we cannot include
sensitive information e.g. the location of sacred places.

Cultural heritage and identity — then, now and later

Using archaeological remains and stories to create national history is not
unusual, and certain events are often part of the national myth (Olsen 1997,
271ff). Traditionally, archaeologists and historians in the Nordic countries
have had little interest in Sami history, probably because it does not play an
active role in the national myth. For the periods where we have been able to
distinguish between Sami and Nordic prehistory, it has usually been the latter
that has been studied.

The research view from the 1600s until about 1870 saw the Sami as the
indigenous people of Scandinavia. Subsequently the Sami population was
gradually marginalised by the Germanic peoples (Hansen & Olsen 2004, 17)
and during the 1860s the majority society’s policy and scientific views became
more hostile to the Sami. Views on the earlier concept of ‘the noble savage’
changed throughout the western world. In the 1870s, a theory of a late Sami
migration from the east was launched. In 1891, Ingvar Nielsen claimed he
had proved that the Sami south of Trendelag and Hedmark had only come
to these areas during the previous 200 years and that consequently they could
not be an indigenous people in the central parts of Norway (Hansen & Olsen
2004, 23-24).

In the period from 1910 to 1960 historians and archaeologists rarely studied
Sami history. Most felt that the Sami were a relatively recent immigrated
people and they were subsequently seen as representing an ethnographic
field of study (Hansen & Olsen 2004, 26). As recently as the 1970s the story
of Northern Scandinavia was the history of Swedes and Norwegians alone
(Olsen 2000, 29; Fossum 2006, 17). In archaeology, their own (Norwegian,
Swedish or Finnish) national history was important while ethnographic
studies were regarded as the study of the other, the primitive, and the alien.
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As mentioned earlier, there are still some historians who hold views rooted in
this academic tradition.

There is also another group of researchers who, more indirectly, subscribe
to the theory that Sami history is short. Lennart Lundmark (1998, 2008)
is a historian who is often critical of society’s significant and damaging
impact, particularly in the Swedish part of Sapmi. His books often give a
brief description of the sources that exist concerning the Sami. These are all
written archival sources (they are considered the most objective by Lundmark)
where the Sami appear in different contexts. In his prefaces, he often argues
that the Sami people disappear in the obscurity of history during the 1000s
when the written material runs out, but is it really so? We would argue the
opposite. We believe that in rejecting the source value of archaeological
materials, Lundmark (and certain other researchers of Sami history and
religion) also denies the South Sami people the right to a long history. This
approach contributes to a picture of a static Sami society, unchanged by
time, where any pre-historic traces that do not fit the written source material,
become invisible . By recognizing the source value of archaeological materials
and using them in conjunction with other source material, you can give a
better picture of Sami community, social life, beliefs and regional variations,
and with a much greater time depth than the fragmented historical material
can ever give (Fossum 20006, 17). Historians of religion such as Louise
Backman (2000, 17), Hikan Rydving and Rolf Kristoffersen (1993, 198) have
been cautious in referring to the archaeological results of their research. One
can just about acknowledge that early institutional practices did not accept a
adjacent historical discipline, as archaeology is to history, but it is a cause for
concern that the situation is unchanged today in the 2000s.

Sami cultural remains are one, perhaps the foremost, of the sources available
today for the writing of early Sami history from within the Sami community.
Remains of many settlements from different periods are still there in the land
where the Sami lived and worked, but that is rarely mentioned in the written
material. On this view, archaeology plays an important part in the writing
of Sami history and is almost the only source, apart from a few Roman and
Greek sources, for material on the Sami in the period before the 1000s and
the Middle Ages. The archaeological survey of Sami remains from the Late
Iron Age and early Middle Ages in southern Norway has also reinforced the
few historical sources available, such as the reference to Harald Harfager and
Finnekonge Svase, who had a gaetie near the royal estate in Dovre (Sturluson
1995, 72—73). Archaeology has been a great help in understanding how society
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was re-organised as a consequence of the domestication of reindeer and when
that happened. Sven-Donald Hedman’s (2003) research in the Arvidsjaur/
Arjeplog area clearly shows that the domestication of reindeer caused the
settlements to be moved away from lakes, rivers and good hunting grounds
to dry heaths in more moor-like areas. Pasture together with an adaptation to
the needs of the reindeer were the main factors in the new settlement pattern,
along with access to water and firewood, and this is reflected in the change in
the area during the Late Iron Age in the 600—700s.

So far, archaeological investigations in the South Sami area have been few,
but they have been useful for contemporary society. However, this has not
prevented archaeologists from believing that, for interpreting prehistoric
societies, what is documented is representative of the whole. Evert Baudou
(1992, 110-111) argues for example that it is possible to see an ethnic border
from northern Angermanland diagonally across to northern Jimtland on the
basis of the presence of asbestos ceramics and moulds for ananino bronze
during the millennium BC. Although this type of pottery and this type
of mould exist north of the border there have been fewer finds south of it.
Baudou believes that the border remained visible during the Iron Age and
into the historic period and to some extent still remains. According to him the
border separated areas inhabited by the Sami (the North) and by the Nordic
agrarian population (the area south of the border). Later he refers to the fact
that south of the ”border” the place names are Nordic and north of it they are
more Sami (Baudou 1992, 112). In our opinion, this reasoning is extremely
simplified because no critique of the archaeological source record is offered
for example about what may have shaped this distribution. Furthermore
Baudou disregards abundant material on both sides of the “border” from the
same period, for example bifacial arrowheads of quartz and quartzite (in use
from about 2000 BC until the beginning of our era, perhaps to as far as the
400 AD). Another set of remains which Baudou (1992) does not mention is
the lake graves on both sides of that border and other “transnational” remains
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for example catch pits and cooking pits. Last but not least, it seems Baudou
forgets who printed all the public maps since they were first made, with a
monopoly on the naming of places.

There have been two major archaeological excavations of burial grounds
in Hirjedalen: Vivallen in Funisdalen dated to the 900-1000 AD and
Krankmartenshogen by Storsjon, dating from the period 200 BC to 200

AD. Here Baudou (1992, 153) only deals with Vivallen which he accepts as
a Sami pre-Christian burial ground, without discussing it in relation to his
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significantly more northern border. Baudou, however, does make the reflection
that no burial ground like it had been discovered in the “undoubtedly Sami
area in northern part of Norrland.” He also notes that burial practices can
vary across a widespread geographical group (Baudou 1992, 153). Therefore
Baudou has identified a group that seems to be distributed far south of the
border on the basis of un-problematised archaeological finds.

Like all historical sources, archaeological remains and research are open to
multiple interpretations. The published results can then be used by society
in various ways: in school, in study groups or in local history societies.
Sometimes, and this happens especially in the South Sami area, they figure
in legal disputes over land and water between landowners and Sami. The
results of archaeological research have been instrumental in several trials, as
evidence for South Sami cultural continuity in current South Sami areas over
the last two millennia. Without these research results the immigration theory
would almost certainly still be asserted by a larger number of academics and
law practitioners than it is today. The phrase: ”if we’re not seen, we don’t
exist” or perhaps even more explicitly ”if we’re not seen on your terms in
written documents, we don’t exist” is, in this context, made very clear.

Reflections and conclusions

The theoretical conditions for this project have been good. In practical
terms, we have seen growing interest and involvement from the local Sami
communities as the project has progressed. Interest in history and prehistory
is great and this should strengthen personal identity and bring added value to
local communities in many ways and on different levels.

Initially, the practical implementation of the project was out of step with
today’s theoretical starting points. By that we mean that the project could
have been better anchored in the affected communities before the application
for funds was made. The fact that it wasn’t may have meant that the project
was initially perceived as an imposition on the community from outside, the
result of something formulated elsewhere, and that the locals lacked influence.
In our project and in all others that we will do, we are going to be more
attentive to this in the future, especially now that we hope to work further,
with an extension into 2012. The issues to be addressed then, whether they
concern research or pure documentation, will be rooted from the start in the
local communities.
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Registration of cultural remains and the collection of traditional knowledge
are very important in the South Sami area, as in all the Sami areas. Sami
cultural environments are created by activity in the area. Working with people
who themselves have lived in a similar way to the people who actually made
cultural marks on the land gives a further dimension to the understanding of
tradition. As mentioned, we should not focus only on remains from historical
times and from later reindeer-herding communities but try to follow the
history of the area in a continuous line back in time.

In South Sami society, especially in the southern parts, it is very important to
register the older remains in order to problematize and question the various
migration theories. In these areas, the issues for the affected communities
are mostly to do with land rights. The burden of proof is still on the Sami
community to show that they existed there before the 1880s. This inevitably
means searching the land with limited means and resources for traces that
will then be scientifically analysed and interpreted. Will there be areas in
Norway where the Norwegian population may have to do the same in order
to be allowed to continue with their livelihoods? There are a lot of sites that
had no Norwegian farms before the 1800s in Norway.

What we can see from archaeological research on prehistoric Sami
communities is that settlement patterns changed radically when the
society went from being a hunting and fishing society to a reindeer-
herding community. There are other factors that determine the location of
settlements. When the Sami mainly lived by hunting, trapping, fishing and
gathering it was the availability of resources which largely decided where
they settled. When they started reindeer herding it was the availability of
grazing which determined the choice. On the Norwegian side there has
been no comprehensive research into the earlier periods, which means that
we do not have as good an overview of how the settlement pattern changed
during the transition to reindeer herding. If registrations reflect only the use
of the landscape for reindeer herding practices, we will lose remains from
earlier periods as well as research opportunities for discovering when these
transitions were made locally.

What we have seen at our courses is that local tradition-bearers become
extraordinarily skilled in finding old remains after they have learnt how
to recognise them in the terrain today. Their appetite for new knowledge
combined with their own knowledge of the area, myths and places, and
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their ability to move in harmony with the landscape means that they quickly
develop an insight into where and how to find older remains.

Something that is perhaps unique to this project is that it makes use of
traditional knowledge to give South Sami society some visibility in the
world beyond. Open meetings and seminars, and the marking of South
Sami cultural remains on the same map on both sides of the border between
Sweden and Norway have all helped to make this happen. Our hope for this
project is that by these means we will help to give South Sami society a strong
sense of itself, while also strengthening its position in the nation states of
Sweden and Norway.

Sources

Oral information

Albert Jama 09/05/2009, Heia guest house (Heia gestegird).
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JELENA PORSANGER

The Problematisation of the Dichotomy
of Modernity and Tradition in
Indigenous and Sami contexts

Scholars, social workers, museum staff, indigenous leaders and individual
members of indigenous communities, who are working in the field of
indigenous traditional knowledge, always meet the inevitable question: "How
do you determine what is traditional and what is modern in your indigenous
culture?” This question is most often posed by those outside indigenous
communities, but nowadays there are also internal discussions on this issue
within such communities, among indigenous academics and some experts
working in the field of documentation of traditional knowledge. This problem
issue has become more and more obvious for me after many years of work as
a Sami researcher in different academic institutions, and as a project manager
for the Arbediehtu Project on documentation and protection of Sami
traditional knowledge (see Arbediehtn Pilot Project 2010) from 2008 until today.

I believe that the question above is based on a dichotomy of modernity and
tradition. In this article I intend to problematise this dichotomy. I do not
consider the established division into binary oppositions as problematic, but
I share the view of many indigenous scholars who argue that the division
of tradition and modernity into binary oppositions is hostile to indigenous
epistemologies. The focus of this article is on indigenous and Sami
understanding of tradition and traditional knowledge, which is based on the
Sami theory of knowledge, perception of the world and value system. This
understanding can be revealed through investigation of Sami concepts, as

Working with Traditional Knowledge: Communities, Institutions, Information
Systems, Law and Ethics. Writings from the Arbediebtu Pilot Project on
Documentation and Protection of Sami Traditional Knowledge.
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well as through analysis of certain scholarly works by Sami researchers. This
article is an invitation to a broader scholarly discussion about the introduction
and use of Sami concepts in research as an alternative to basing theorising
and analysis on the established epistemologies. In my opinion, the question of
“how tradition and modernity can be separated from each other” is a “mission
impossible” question, which originates from non-indigenous epistemologies
and focuses attention on issues foreign to an indigenous ontology and value
system.

Problematisation as a powerful research paradigm

Problematisation of an issue is undoubtedly a salient feature of research
paradigms, almost regardless of research topic. Problematisation has been
closely connected to so-called Western philosophical thought, which is quite
strongly rooted in ancient Greek philosophy and the Cartesian understanding
of the theory of knowledge. Indigenous scholars, in the early process of
decolonising research approaches and methodologies', noticed that in
research on indigenous issues, problematisation of the indigenous seemed to
be a Western obsession (Smith L. 1999, 91). The ”indigenous problem” has
been a recurrent theme in all aspects of imperial and colonial attempts to deal
with indigenous peoples” (Smith L. 1999, 90). The core of discussions about
the indigenous as “the Other” on different levels, e.g. research, journalism,
missionary and traveller accounts, literature etc., is simply and briefly
expressed by Linda Tuhiwai Smith as follows: ”The --- (znsert name of indigenons
group) problem” (Smith L. 1999, 90). Historically, the problematisation of the
indigenous has been connected to the colonisation of indigenous peoples,
their territories and resources (see also Dunbar (2008)).

I quote Linda Tuhiwai Smith extensively here because this Maori scholar has
had an unquestionable influence on indigenous research worldwide, as well

1 According to the mainstream of indigenous theorising, indigenous peoples’ interests,
knowledge and experiences must be put at the centre of methodologies and of the
construction of knowledge about indigenous peoples (Rigney 1999, 119; about indigenous
methodologies in general, see Porsanger 2004; 2007, 13—-107; Smith L. T. 1999; 2005;
Smith G. 2003; Kuokkanen 2007; 2009, 121-144; Handbook 2008). Most indigenous
scholars emphasise the importance of the competence of indigenous researchers, prioritise
indigenous knowledge as a source, and draw attention to the benefit of indigenous research
to the indigenous peoples studied themselves.
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as on my own research views and priorities®. In my opinion, problematisation
as a research paradigm seems to be a powerful tool for indigenous research in
a methodological sense. In considering the application of this paradigm to
indigenous research, one may argue that such research should break new
ground and not merely follow the established research paradigms. I agree that
the development of indigenous theorising can give academic circles a breath
of fresh air and help indigenous peoples to achieve intellectual independence
(Porsanger 2010, 438). However, I also firmly believe that indigenous research
can draw on all previous research and theorising (Porsanger 2007, 18).

As a matter of fact, problematisation seems to be a logical part of the Western
research paradigm. Generally speaking, Western research operates with the
concept of “problem” as a synonym to “question”, both in social and natural
sciences. For example, in presentations of research issues such as “the problem
of truth in philosophy” or ’the problem of validity in social science” or “the
problem of the use of marine resources” etc. one can easily identify #he research
problem. Thus, problematisation seems to be deeply rooted in Western theories
of knowledge (epistemologies) and approaches to knowledge, especially in
relation to yet unknown opinions or a variety of points of view.

In research on indigenous issues, the problematisation paradigm has been
quite productive — considered from the point of view of the mainstream
Western academy. This paradigm has articulated unequal power relations
and is based on values belonging to non-indigenous value systems. The result
of the use of this research paradigm is that “many researchers, even those
with the best of intentions, frame their research in ways that assume that the
locus of a particular research problem lies with the indigenous individual or
community rather than with other social or structural issues” (Smith L. 1999,
92). Indeed, the problematisation of indigenous peoples has focused attention
on indigenous individuals and communities as a source of the ”’problem”
rather than on other circumstances and power relations around indigenous
issues. Furthermore, such problematisation has moved researchers’ attention
away from the views, values, and often also from the real needs of indigenous
peoples, i.e. from indigenous philosophies, epistemologies, ontologies and
value systems.

2 In my doctoral dissertation (Porsanger 2007) I proposed a Sami research methodology
and applied it to the evaluation of source materials for the study of indigenous Sami religion,
and proposed a Sami term eamioskkoldat for ’indigenous religion”.
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Based on our realisation that problematisation has great potential as a research
tool, we can apply it to indigenous research. Problematising the paradigm of
the dichotomy of tradition and modernity can give legitimate voice and space
to indigenous theories of knowledge. By doing so, we are questioning the
whole solid” ground underlying the above issue of "How to differentiate
between tradition and modernity”.

Knowledge building

As I have expressed elsewhere (Porsanger 2010), indigenous research has
passed through a period of emancipation and rigorous criticism of non-
indigenous ways of theorising, with a clear focus on the argumentation for,
and defence of, the distinctive characteristics of indigenous knowledge. Today,
when indigenous research has gained in strength, there is, in my opinion, a
need for the production of new knowledge based on novel approaches and
concepts that derive from our own cultures, and for theorising on the basis
of these concepts (ibid.). Such research will be capable of competing with
traditional academic research; indeed, it will enrich our academic knowledge.
Furthermore, as emphasised by Sami scholar Vigdis Stordahl (2008, 262),
knowledge building is an important part of the process of nation building.

Indigenous research can be expected to produce new knowledge which our
communities require and need for development processes conducted on
their own terms. For example, in the Arbediehtu Project, the project workers
have found that local Sami communities are gratified that their traditional
knowledge is taken seriously both as knowledge and as a source of reliable
information, which can and should contribute to local development on
the terms of local people. Many times the local participants in the project
meetings were overcome by emotion; it seemed that people have waited a
long time to experience recognition of their traditional skills and knowledge.

Both indigenous and non-indigenous scholars can contribute to knowledge
building. In my opinion, the most exciting and challenging experience we
indigenous scholars have had from about the year 2000 until today is to live
and be actively involved in the ”methodologically contested present”. This
term is proposed by Norman K. Denzin and Yvonna S. Lincoln in their
introduction to the Handbook of Critical and Indigenons Methodologies (Handbook
2008, 4), where they apply this term to the historical period from 2000 to
2008 in qualitative research in North America. This historical phase of the
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methodologically contested present is full of excellent contributions by many
brilliant scholars challenging the established research paradigm (see for
example Handbook 2008).

The suggestion, application and use of novel methodological solutions,
as well as knowledge production on this methodological basis, are part of
what Denzin and Lincoln call ”’the future” — a current historical moment
in qualitative research. In their view, this moment is happening now, it
“confronts with the methodological backlash associated with the evidence-
based social movement” and is concerned with moral discourse, with the
development of sacred textualities” (Handbook 2008, 4). Denzin and Lincoln
point out that this future historical moment “asks that the social sciences and
the humanities become sites for critical conversations about democracy, race,
gender, class, nation-states, globalization, freedom, and community” (ibid.).
In my opinion, an addition must be made to Denzin and Lincoln’s optimistic
account of the future research challenges: the established research paradigm
of natural sciences is also being increasingly questioned in the indigenous
context, especially in connection with traditional knowledge.

Much has happened in research since 2008, when Denzin and Lincoln
described the moment of the “current future”. I believe that in many parts of
the indigenous world, we indigenous scholars still find ourselves in the very
moment of the methodologically contested present, which North American
qualitative research seems to have already passed, according to Denzin and
Lincoln.

At present, many of us are actively involved in the shaping of ”the future”.
The next chapter of my article provides an insight into some achievements of
Sami research which form part of knowledge building and have disputed the
established methodologies. In my view, the period of the methodologically
contested present in Sami research started almost about 35 years ago with the
groundbreaking contribution by the Sami philosopher Alf Isak Keskitalo. In
1974, at the Seventh Meeting of Nordic Ethnographers at Tromse Museum
in Norway, Keskitalo gave a remarkable presentation about research as an
inter-ethnic relation. He addressed the then prevailing asymmetry in research
between the Sami and the Nordic societies. This article, originally published
in Norwegian, was twenty years later also published in English (Keskitalo
(1976) 1994) in the research series Diedut, the well-known publication channel
for Sami research outcomes from the Nordic Sami Institute, where Alf Isak
Keskitalo was the first head of the department of language and culture
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research.” In my opinion, it is no coincidence that the establishment of
the Nordic Sami Institute in 1973 and Keskitalo’s presentation in Tromso
in 1974 are closely related in time. These events mark the beginning of the
empowerment of Sami research. Keskitalo’s contribution has influenced
subsequent generations of Sami scholars, especially after its publication
in English, which made his article widely available to international Sami
research circles. Keskitalo argued for a paradigm shift and the use of a Sami
theory of knowledge (see also Stordahl 2008, 256—257). Starting from the
mid-1990s, and not coincidentally from the Keskitalo’s publication in English
in 1994, Sami researchers became increasingly more active in contesting the
established research paradigm.

Emancipation, empowerment, criticism of Western theorising and methods,
and use of indigenous epistemologies have been strongly emphasised in
indigenous research during the last decades. The whole field of research on
indigenous traditional knowledge seems to be an exciting intellectual landscape,
full of challenges and possibilities to bring indigenous understandings to
scholarly investigations. The questioning of the dichotomy of tradition and
modernity also seems to be part of this exciting journey. Sami epistemology
provides the opportunity to move away from this dichotomy, and start
argumentation from the standpoint of the Sami theory of knowledge. Sami
research is full of noteworthy examples of the struggle to find a legitimate
place between the playgrounds of different epistemologies.

Modernity and tradition in Sami research

Many Sami scholars have expressed their views on modernity in indigenous,
and specifically Sami, contexts. The question of "How traditional Sami society
and traditional ways of life relate to modernity” has been touched upon in
many publications by Sami scholars. This article is simply a tentative review
of some of the Sami researchers’ opinions on tradition and modernity. There
are many more remarkable scholarly contributions which could have been
analysed here, but limited space obliged me to make a selection for this article.
Some of the scholarly works quoted are from the mid-1990s, while others are

3 Nowadays the research series Diedut is published by Sami allaskuvla / Simi Univetsity
College (www.samiskhs.no/index.php?c=143&kat=DIE%26%23272%3BUT). The Nordic
Sami Institute became affiliated to Sami University College in 2005.
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quite recent. The review does not follow any particular chronological order,
but is thematically structured.

I agree with the view of some Sami scholars who argue that presentation
of modernity and tradition as binary oppositions diverts our attention from
indigenous understandings of tradition, and forces discussions to take place
in the arena of epistemologies alien to indigenous ways of thinking. One
Sami researcher, Rauna Kuokkanen (2009, 168), rightly argues that taking for
granted “a dichotomy of tradition and modernity” makes indigenous peoples’
epistemologies invisible. Kuokkanen suggests giving a voice to indigenous
ways, traditions and methods (in Sami she uses terms vierut ja vuogit, which can
be translated as ‘ways; customs; methods’). These ways and methods cannot
be adjusted to a linear perception of argumentation, neither to divisions into
“pre-modern versus modern” or traditional versus modern” (Kuokkanen
2009, 168-169). In Kuokkanen’s opinion, division into these binary
oppositions has resulted in an understanding that indigenous culture belongs
to the pre-modern period and that culture therefore cannot be connected to
modernity (ibid, with references to Elisabeth Povinelli and Colleen O’Neill*).

The question of the use of dichotomies in Sami research was touched upon
already in the 1990s. When discussing the role of women in traditional Sami
society and in modern times, the Sami scholar Vuokko Hirvonen (1996)
argues for the need for change in research paradigms and perspectives. She
encourages Sami scholars to do research on their own culture. Inspired by
feminist critics, Hirvonen suggests that instead of using only dichotomies,
scholars can combine personal, cultural, subjective and objective factors into
the knowledge process, which will enable them to understand what they are
seeing and how they are seeing (Hirvonen 1996, 9-10). Hirvonen’s suggestion
to question the use of dichotomies has a direct connection to epistemology,
which deals with the nature and basis of knowledge, and also with ways of
knowing, especially with reference to the limits and the validity of knowledge.

4 Elisabeth A. Povinelli, an American anthropologist, is a scholar in studies of women
and gender, law and culture; she has studied how liberal systems of law and value meet
local Australian indigenous worlds (see Elisabeth A. Povinelli (1994) Labor’s Lot: The Power,
History and Culture of Aboriginal Action. Chicago: The University of Chicago Press; and (2002)
The Cunning of Recognition: Indigenons Alterities and the Making of Australian Multiculturalism).
The historian Colleen M. O’Neill has written about American Indian culture, history
and economic development (see Colleen M. O’Neill (2005) Working the Navajo Way: Labor
and Culture in the Twentieth Century; and (2004) Native Pathways: American Indian Culture And
Economic Development In The Twentieth Century).
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The idea of achieving a better understanding of ”what researchers are seeing’
by the use of their indigenous epistemologies has an ontological character,
because ontology deals with assumptions about the nature and relations
of being, i.e. of reality. Thus, Hirvonen draws attention to the necessity of
the use of Sami epistemology and ontology in research, and considers the
division into dichotomies as a non-productive approach to Sami research. It
is worth mentioning that both Hirvonen and Kuokkanen disapprove of the
use of dichotomies in connection with “traditional versus modern”, seemingly
because the opposition of tradition and modernity is alien to the Sami context.

In the 1990s and early 2000s many Sami researchers were strongly influenced
by the ideas of the British sociologist Anthony Giddens, who differentiated
between traditional (pre-modern) culture and post-traditional (modern)
culture (Giddens 1991). Among Giddens’ characteristics of modernity we find
the following: a modern focus on specialised expertise rather than a holistic
traditional way of doing things, and also the disembedding from time and
space in the modern era (ibid).

Johan Klemet Kalstad and Arvid Viken (1996) rely upon Giddens’ theorising
in their considerations of how traditional knowledge is challenged by
modernity in the case of Sami tourism. The writers seem to have accepted
the theoretical, linear placement of tradition and modernity. In their view,
Sami institutions play an important role in the process of “reinventing Sami
traditions and re-embedding Sami institutions and cultural expressions”. At
the same time these Sami institutions are “monuments of transformation
from tradition to modernity” (Kalstad & Viken 1996, 35). Despite the
fact that Kalstad and Viken proclaim a need to ”find compromises |...]
between tradition and modernity [...]” (1996, 41), they do not seem to be
quite comfortable with the insertion of tradition and modernity into a linear
development process. They state that there is no definite boundary between
tradition and modernity, and that in the case of Sami tourism, for example,
tradition tends to be increasingly modern (1996, 35). Thus they implicitly
mean that a differentiation of tradition and modernity as oppositions is not
entirely possible in the case of Sami tradition. However, this remains in the
background of Kalstad and Viken’s theoretical considerations, which are very
much based on the established way of thinking in the 1990’.

Kristine Nystad (2003) in her study of the career choices of Sami boys in
Guovdageaidnu/Kautokeino, also based her theoretical considerations
on Giddens’ ideas and the theorising of other European and Norwegian
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sociologists. Nystad operates with the concept of the “meeting” of tradition
and modernity in her analysis of possible reasons for the rejection of some
Sami boys of the possibility of formal education in favour of remaining in
the traditional Sami way of life. When operating with the theoretical concept
of ”tradition and modernity as oppositions” — borrowed from Giddens and
other sociologists — Nystad asks the following question: ”Can traditional
and modern be united? Should we rather look at tradition as not being in
opposition to modernity?” These questions show that the researcher is
breaking free from an established linear perception of tradition and modernity.
The questions have seemingly arisen from the empirical data (interviews with
Sami youth and their families). Nystad seems to recognise that her empirical
data do not fit into the established theoretical frame, in which tradition
and modernity are opposed to each other both in time and content. This
opposition belongs to the linear perception of “development™ processes.
Nystad makes a brilliant discovery in her empirical material: making a choice
between a “traditional” and a modern” career and way of life is actually a
question about the Sami value system. Reindeer herding with its traditional
knowledge is considered as much more valuable than other jobs and formal
education. This is not a choice of abandoning tradition and moving “forward”
on the linear time scale towards the “modern” way of life. This is not an
option to choose between two opposite alternatives, tradition and modernity,
but rather a preference for continuity in the traditional Sami way of living
within contemporary society.

Nystad does not conduct any deeper theoretical analysis of this discovery, but
she makes the Sami value system visible in her scholarly analysis, and her
research has thus a direct connection to the most recent achievements in the
field of indigenous methodologies. In indigenous methodological thinking,
there is one important dimension over and above epistemology and ontology,
i.e. that indigenous scholars have been insisting on the inclusion of their
respective axiologies (value systems) in research. Value systems deal with the
nature, types and criteria of values and value judgments, as well as with ethics
(Porsanger 2007, 25). Considerations of axiological assumptions in the Sami

5  The Western understanding of the concept of development has been recently questioned
in indigenous contexts; see for example contributions to the International Expert Group
Meeting on Indigenous Peoples’ Development with Culture and Identity organised by the
UN Permanent Forum on Indigenous Issues in New York in January 2010, published by
Tebtebba Foundation, see Towards an Alternative Development Paradigm 2010; see also Porsanger
2010; Kuokkanen 2009, 160-163.
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context, with respect to tradition and modernity, might give new insights into
the Sami understanding of tradition.

”What is modern and what is traditional” does not seem to be an essential
question for Sami scholars, who build their considerations on Sami
epistemological ground with respect to the Sami value system. This makes
them recognise and pay respect to Sami tradition as being an inevitable part
of present-day life in Sami communities. Thus, Klemetti Nakkaldjarvi, in
his early scholarly works on Sami reindeer herding, expresses the functional
value of Sami tradition as follows: ”The earmark system of the Sami can
be compared with the functioning model of any social system of modern
Western society” (Nakkaldjarvi 1996, 93). When making this comparison,
Nikkaldjarvi argues that the traditional earmark system is very sophisticated,
and this tradition cannot be subordinated to modern social systems in time.
In my view, Nakkaldjarvi implies that the hypothetical difference between
traditional and modern might make no sense if traditional knowledge is taken
seriously and if it is recognised as a knowledge system which is as valuable
and as valid as Western “scientific” knowledge. This is an epistemological
question, articulated by Nikkaldjarvi (1996, 81) in his notable statement that it
is not at all self-evident that indigenous scholars ”’should use the conceptions
of majorities when creating theories”.

A scholar of literature, Harald Gaski (1997), in his discussion of Sami culture
in present-day Norway, during the "new era”, seems to be forced to operate
with the concepts of tradition and modernity. However, he is convinced of
the impossibility of an opposition between tradition and modernity in the
Sami context. Furthermore, Gaski emphasises that the present-day Sami
relationship with the environment is strongly traditional from the point of
view of Sami ontology and the Sami value system. This is not a question
of being “old fashioned”, because this understanding would place his
argumentation within a linear conception of tradition and development.
Gaski expresses Sami epistemological assumptions as follows:

”Even though the Sami probably are one of the most modernized
indigenous peoples in the world, their role as communicators between
an ever more estranged ”"Western” conception of Nature and the
indigenous peoples’ preferred holistic view expressing the statement
that all creatures are fundamentally dependant on each other, is
important and steadily growing.” (Gaski 1997, 24.)
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The use of some concepts, e.g. "Nature”, in Gaski’s writing might appear
problematic. However, in my opinion, his message is about Sami tradition
which does not fit into the established ideology of modernity, and the fact that
tradition cannot be placed as a ’forerunner” of modernity that presupposes
a linear placement in time and space. As for the use of the established
terms and concepts in writings of many Sami scholars, I believe that one
has to consider the fact that indigenous Sami research is quite young. The
development of Sami research terminology and analytical tools on the basis of
Sami epistemology has so far had quite a short history. In the 21* century, the
development of Sami research based on rich Sami epistemology has become a
very popular research topic. Many Sami scholars have recently produced new
and exciting research results in this field, and the present volume on Sami
traditional knowledge is an example of this process.

Rauna Kuokkanen (2009) in her recent work on indigenous knowledge,
philosophy and research, makes an extensive evaluation of the Western history
of thought since the Greek philosophers and the Age of Enlightenment,
which in her opinion has shaped the opposition of modernity and tradition.
Kuokkanen discusses colonialism and post-colonial theories, Cartesian and
positivistic epistemologies, the concept of development etc. She notes that the
traditional and modern are interconnected, and that the dichotomy of these
concepts has been a powerful tool to marginalise and suppress indigenous
peoples and to place them outside ”modern” society (Kuokkanen 2009, 165—
166). Nevertheless, Kuokkanen criticises some Sami scholars, who in her
opinion have not been critical and analytical enough, and have referred to
the Sami as ”the modern indigenous peoples, who have left their tradition to
history” (ibid.). Without going into a detailed analysis of the Sami scholarly
works on the subject, Kuokkanen (2009, 167) further asserts that “many
Sami researchers” have adopted the modernity—tradition dichotomy as their
analytical tool without any evaluation of the validity of such a dichotomy. I
agree with Kuokkanen on the idea that Sami research has accepted many
established theoretical concepts, especially in the period prior to the 2000s.
But I radically disagree with her overall statement about Sami research
in general, which has left ’tradition to history”. As a matter of fact, this
statement exemplifies a linear perception of tradition and modernity, which
Kuokkanen is actually criticising.

My brief tentative review of some Sami scholarly works is intended to
show that all the Sami researchers mentioned and quoted (A. I. Keskitalo,

V. Hirvonen, R. Kuokkanen, K. Nikkaldjirvi, J. K. Kalstad, H. Gaski,
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K. Nystad) are struggling with a kind of intellectual dissatisfaction caused
by the use of the established Western theoretical concepts of modernity and
tradition, which do not fit the Sami context. I believe the time is coming
when Sami research will make Sami epistemology more visible, operative and
efficient. Indigenous Sami knowledge can and should be given priority as a
source. Sami concepts can be used as analytical tools, and they might give
inspiration to modern theoretical thinking about “tradition”.

Indigenous concepts and theorising

In the history of thought, many concepts which have their origin in
indigenous traditions are nowadays widely accepted and employed in various
academic disciplines. For instance, in the study of religion, one can mention
the concepts of shaman (from the Evenki language, one of the Tungusic
languages of Sibetia), ot mana and taboo® (from mana and fapu in Polynesian
traditions).

In the framework of the implementation of Article 8(j) of the UN
Convention on Biological Diversity’, two Mohawk terms have been adopted
internationally in connection with traditional knowledge: akwé: kon and
tharibwaié:ri. Akwé: kon means ‘everything in creation’, and it expresses a
holistic comprehension of the world. The term has been chosen as a name for
the voluntary guidelines for the conduct of cultural, environmental and social
impact assessment regarding developments proposed to take place on, or
which are likely to impact on, sacred sites and on lands and waters traditionally
occupied or used by indigenous and local communities (Akwé: Kon Guidelines
2004). Tkaribwaié:ri means ‘the proper way’, and is used as a name for the
voluntary code of ethical conduct for the work with traditional knowledge,

to ensure respect for the cultural and intellectual heritage of indigenous and
local communities (The Tkaribwazé:ri Code of Ethical Conduct 2010).

6 In the dictionary sense, mana is ‘the power of the elemental forces of nature embodied
in an object or person’, and taboo is generally understood as ‘banned on grounds of morality
or taste’, but the original meaning is ‘forbidden to profane use or contact because of what
are held to be dangerous supernatural powers’.

7  For the text of the UN Convention on Biological Diversity, see: www.cbd.int, and
especially for Article 8(j), see: www.cbd.int/traditional.
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Many indigenous concepts were “discovered” by outside scholars studying
indigenous spiritual and religious traditions. These concepts have been
recognised as precise and meaningful concepts that describe the foci of the
studied phenomenon, and are nowadays part of both research and everyday
language.

The notion of “discovery” related to research on indigenous peoples and
their traditions has been a much discussed issue among indigenous scholars
around the world, especially during the last decade (Smith L. 1999; 20006;
Smith G. 2003; Kuokkanen 2009, 150-151, for more references, see also
Porsanger 2004). The notion of “discovery” has its roots in the way of
thinking about indigenous peoples as ’the Other” as different, exciting,
unknown (to use some positive connotations related to otherness; it is
worth mentioning that a list of references to the negative connotations, e.g.
supetiority, logical/illogical, primitive state of mind etc. might be very long).?
Academic “discoveries” made on the basis of indigenous epistemologies, as
e.g. in the case of the term shaman, are often inventive and even profound, but
after a while indigenous concepts begin to be filled with a content consistent
with the Western epistemologies and conceptual understandings. Most of
the academic “discoveries” about indigenous traditions are made on the basis
of Western epistemologies. These “discoveries” may be met with scepticism
by the indigenous peoples themselves. It has been pointed out that what
academic circles may consider as a “discovery” might not meet the standards
of legitimate knowledge or pass the verification tests set up by the indigenous
people studied (see Berkes 2008, 15).

Understanding a particular indigenous tradition by the use of concepts
which derive from the very same tradition and language is a sound starting
point for indigenous theorisation, as has been argued by many Sami scholars
(Keskitalo (1976) 1994; Nikkaldjarvi 1996 and 2008; Guttorm 2006; Balto &
Ostmo 2009; Hirvonen 1996 and 2009; Porsanger 2007 and 2010; Sara 2003
and 2010 [in print]). This kind of theorisation is concerned with indigenous
understandings, meanings, connotations and connections. Many indigenous
scholars found inspiration in their indigenous ways of thinking, when

8  See also a report ”Preliminary study of the impact on indigenous peoples of the
international legal construct known as the Doctrine of Discovery”, submitted for the 9™
session of the UN Permanent Forum on Indigenous Issues by Special Rapporteur Tonya
Gonnella Frichner (see Frichner 2010). This stidy illustrates the extent to which the
Doctrine of Discovery has served as the foundation of the violation of indigenous peoples’
human rights, particularly in the case of the United States’ law system.
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attempting to use indigenous concepts as analytical tools (as for example
in Kaupapa Maori research). This might open for possibilities to break free
from dichotomies. One can select words from the level of the object language,
which in semantics and logic is the ordinary language used to talk about
things in the world. This contrasts with meta-language, an artificial language
used by linguists and others to analyse or describe the sentences or elements
of the object language itself (Porsanger 2007, 4-5).

In order to develop indigenous theorisation, there is a need for special
research methods that may be (and usually are) innovative for the traditional”
academy. One has to rely on ways of analysing which are appropriate and
meaningful in a particular indigenous context. For example, the Yupiaq
scholar Oscar Kawagley illustrates an indigenous Yupiaq research approach
with the help of the Yupiaq concept fangruarlukn ‘to see with the mind’s eye’.
This concept stems from Yupiaq epistemology and, in Kawagley’s words, it
“transcends that which we can perceive with our endosomatic sense makers
and illustrates how a Native perspective may provide a way of bringing the
so-called mythical subjective world and the objective scientific world together”
(Kawagley 1995, 144—145). R. Kuokkanen (2009, 213) argues that indigenous
concepts “seek to emphasize the possibility of conducting research according
to perspectives and values stemming from indigenous communities —
research that reflects and thus reinforces indigenous culture more than just at
the level of the research topic”. Thus, Kuokkanen links epistemological and
ontological questions and value systems.

Tradition and traditional knowledge in an indigenous
context

How can indigenous concepts of tradition and traditional knowledge help
us to break new ground in theorisation and distance ourselves from the
dichotomy of tradition and modernity? Indigenous knowledge provides
us with concepts and meanings. I adhere to the view of many indigenous
scholars in the field of traditional knowledge that there is an urgent need to
research indigenous concepts of such knowledge. This might give us a more
detailed understanding of the indigenous concept of tradition.

Attempts to define tradition have been made by scholars in various disciplines
throughout the centuries. In the third millennium, inspired (and in many

cases forced) by indigenous research and theorising, many scholars share the
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view that traditional “refers to cultural continuity transmitted in the form of
social attitudes, beliefs, principles, and conventions of behavior and practice
derived from historical experience” (Berkes 2008, 3). Even though such a
definition includes the concept of continuity, it is related to the linear concept
of history (historical experience”) and does not seem to introduce innovative
elements. Innovation is always part of indigenous understandings of tradition
and is the characteristic feature of tradition in the sense of @ process (see e.g.
Sara 2003, 124—125; Smith L. 2005, 101; Guttorm 2007; see also Guttorm
[2011 in print] regarding innovations and tradition). Coming from Latin, the
concept of tradition in general Western understanding, in the dictionary
sense, means the action of handing over (transferring). It also implies that
the handing down of information, beliefs, and customs is conducted by word
of mouth or by example, from one generation to another, without written
instruction. Thus, tradition is generally understood as a body of customs,
beliefs, stories, and sayings associated with a people, thing, or place. This
concept of tradition has also some implicit characteristics: (a) an inherited,
established, or customary pattern of thought, action, or behaviour, and (b)
cultural continuity in social attitudes, customs, and institutions.

Even though these very important connotations are connected to our
theoretical knowledge about the meaning of the concept of tradition, one can
suggest that the meanings and connotations mentioned here make most sense
if they are opposed to modernity. Once again, this dichotomy is shaping the
very basis for our theoretical understanding of tradition.

According to my knowledge, indigenous concepts of tradition do not seem to
be related to any kind of “opposition” to something that is “non-traditional”.
Rather, tradition is understood as a many-faceted entity which is in a constant
process of change’ and which stems from indigenous concepts of time, space
and knowledge. For example, a specific Maori conception of time is based on
the idea that ”the pastis never behind but is considered as always being in front
of the present” (Henare 2001, 218), and this concept is articulated in Maori
1. Furthermore, the
traditional Sami conception of time seems to be cyclical and in a constant

language structure, narratives and traditional knowledge

9  Cf. religion: It has long been accepted by scholars of religion that religions are in a
state of constant change; they are not systems, but rather processes (see Indigenous Religions
2000, 1).

10  For the impact of this conception on Maori research, especially on indigenous Maori
religion, see Porsanger (2007, 38).
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movement without end, at least according to some explanations of the star
constellations (see Sergejeva [Porsanger]| 1999; 2000).

In the indigenous context, it has been demonstrated that fraditional means
cumulative and open to change (Berkes 2008; Indigenons Environmental Knowledge
2000), and that the concept represents generations of experiences, careful
observations and trial-and-error experiments (Grenier 1998, 1). Traditional
knowledge tends to be understood as both the process and the information.
Basing his argument on extensive knowledge of indigenous concepts
of tradition, Fikret Berkes (2008, 8) reasons that the concept of traditional
Jecological] knowledge refers to both “ways of knowing (knowing, the process), as
well as to information (knowledge as the thing known)”. This distinction is
important for analytical reasons; it is also useful for a proper understanding
of the concept of traditional knowledge. It is also worth mentioning that
in the history of the concept of traditional knowledge scholars have been
challenged by the apparent opposition between #adition and change. This
apparent opposition as well as the notion of zndigenousness (seen as being
particular to a specific geographic area) has led many scholars to apply the
term zndigenous instead of traditional knowledge. One of the main reasons for
this has been an attempt to avoid the whole debate about tradition (Berkes
2008, 4, referring to D. M. Warren, L. I. Slikkerveer and D. Brokensha 1995;
see also Grenier 1998; Joks 2009).

Some Sami concepts

A comprehensive Sami concept for tradition/custom is drbevierrn (in this case
the North Sami term), which contains two interrelated parts: vierru ‘mode,
custom’ and drbi ‘heritage, inheritance’. These two parts have a reciprocal
relationship. In the Sami mind-set, neither part of a dual entity is “first’
or 7second”. A dual entity can be visualised as a sphere divided into two
interconnected parts. This interconnectedness, in my view, may be the reason
for the apparent difficulty of attempts to fit this kind of spherical perception
of a dual entity into a linear understanding, which implies that there is a
beginning and an end. Such linear, non-holistic, understanding might also
explain the difficulty of the above mentioned Sami scholars in accepting the
dichotomy of tradition and modernity.

>

In the concept of drbevierrn, “mode/customs” and heritage/inheritance” are
interconnected in a reciprocal way. [7Zerru has a variety of meanings and
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connotations': norms and values, customary patterns of thought, action or
behaviour, value judgments (criteria of good/bad, right/wrong, beautiful/
ugly, useful/useless etc.) and ethical issues (understanding of acceptable/
unacceptable). Arbi expresses at least the following ideas: the transmission
of cultural heritage from one generation to the other, the succession of
generations, the connection between past, present and future, and continuity.
In my opinion, the use of the Sami concept drbevierrn instead of ’tradition”
can better express the indissoluble ties in tradition between the past, the
present and the future. Arbevierrn indicates the continuity of the ways people
do certain things and adhere to certain values (vierr4), which are strengthened
and validated by 4rb: (heritage; inheritance). Customs, innovations, wisdom,
knowledge, values, heritage and continuity are inseparable from each other in
this way of understanding tradition.

Many indigenous scholars have emphasised that the continuity and strength
of traditional knowledge lies in its tendency to adjust itself to changing
conditions and requirements (Battiste & Henderson 2005, 38—41), to seek
a balance between pure” knowledge and sustainable innovations (Smith
L. 2005, 101), to import and innovate but to be successive (Sara 2003, 124—
125, 128), to improve and to change (in Sami, rievdadallat, see Guttorm 2007,
see also Guttorm [2011]) and finally, to learn and to adapt (Kawagley 1993;
Cajete 2000). When indigenous scholars make efforts to bring forward such
essential issues, the whole discussion on tradition moves coherently away from
the dichotomy of tradition and modernity, and focuses on the indigenous
conceptual world. Used as analytical tools, indigenous concepts are deeply
and inevitably connected to particular indigenous epistemologies, ontologies
and value systems.

In the same manner as drbevierru, the North Sami concept of drbediehtu tor
‘traditional knowledge’ also contains two interrelated parts, namely diehtu
‘knowledge’ and drbi ‘heritage/inheritance *. As far as I am aware, the term
arbediehtu for traditional knowledge was first used in writing by Harald Gaskiin
2003 (Gaski 2003, 33), in the plural drbediednt, with reference to Sami wisdom
transferred from one generation to the other by word of mouth. Nowadays
arbediehtu with reference to traditional knowledge seems to be frequently used
in Norway, Sweden and Finland, where North Sami is spoken. The most

11 For more about the concept of drbevierru, and specifically of vierru, see a contribution by
Gunvor Guttorm in this volume.
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recent example is a book by an authoritative Sami knowledge holder, Lemet-
Sara (Sara H. Haetta), an elder from Guovdageaidnu/Kautokeino. Lemet-Sara
has written about the traditional knowledge, experiences and contemporary
history of the Sami who settled down permanently on their farmlands (this
group is called ddlon in North Sami) in the Guovdageaidnu area (see Hztta
2010).

The concept of drbediehtu clarifies knowledge as both the information and the
process and emphasises different ways to gain, achieve or acquire knowledge,
binding the past, the present and the future together. These two parts of the
concept of drbediehtn are interrelated and make a whole. Diehtu has a variety of
meanings, and this concept is closely connected to another Sami concept for
“knowing”, i.e. dovdat ‘to know personally; to feel?. Some meanings of the
concept of diehtn can be briefly presented as follows:

e the sum of what is known (knowledge and information): the body of
information, and principles acquired through generations and by practice,

e the fact or condition of knowing something or somebody with familiarity
gained through experience or association (cf. dovdar),

e the fact or condition of knowing something or somebody, which is
gained not necessarily by personal experience, e.g. in the sentence "Mun
diedidn gii son lea, mubto mun in dovdda si”’ (North Sami), different levels of
knowing are expressed,

e the fact or condition of being aware of something (cf. gimus dovdat about
intuitive knowledge),

e the range of one’s information or understanding,

Diebtn in the concept of Sami traditional knowledge (drbediehtu) stems from
and is connected to the practice and pragmatics of living in the Far North
with its characteristic resources, which are only slowly renewable. Arbediehtn is
the collective wisdom, practical skills and theoretical competence evolved and
acquired by Sami people through centuries in order to subsist economically,
socially and spiritually.”” Man is seen as an inevitable part of the environment.

12 For theorising about the Sami concepts of diehtit ‘to know’ and dovdat ‘to know
personally; to feel’, in their connection to the Sami concepts of gaskavunobta ‘relationship’ and
oktavnobta ‘relation’, see Porsanger (2007, 35-38).

13 The knowledge and skills needed to subsist economically, socially and spiritually are
directly related to the profound Sami concept of birgejupmri, which is connected to well-being
and sustainable livelihood.
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Theoretical competence is a substantial part of drbediehtn. The whole way of
life of the Sami has always required a high degree of flexibility, which can
be expressed by the Sami saying ”Jabki ii leat jagi gaibmz” (”One year is not
another year’s brother”), meaning that one always has to be prepared for
changes because the weather and availability of resources vary from year to
year. Thus, theoretical knowledge is the necessary basis for the search for
solutions even in unusual or unexpected circumstances.

The concepts of drbevierrn and drbediehtn can provide possibilities for precise
and meaningful explanations. Used as analytical tools, these concepts reveal
the interconnectedness of economic, social, spiritual, theoretical, analytical,
continuous and innovative elements.

Definitions and diversity

In theoretical discussions, scholars (indigenous and non-indigenous alike) are
eager to define “traditional”, ”local”, ”indigenous”, traditional ecological”
knowledge, etc. I believe that a search for an exhaustive definition” of
tradition or traditional knowledge moves the focus of indigenous discussions
away from the main issue. It is also worth mentioning that the action of
definition is not equal to the action of explanation: to define something
does not necessary mean to explain the issue. A parallel can be drawn to
the words of a Hawaiian researcher, Renee Pualani Louis, in her noteworthy
article about indigenous methodologies. She states that the search for a
simple answer to the question ”What exactly are indigenous methodologies?”

,

only feeds scholarly beliefs of essentialism and emphasises the ”messenger’
instead of the ”message” (Paulani Louis 20006, 132).

The understanding and recognition of the extreme diversity of indigenous
traditions is often indicated as being more important than the process of
classification (Battiste & Henderson 2005, 37). The Inuit, for example, use

14 Here the Sami concepts of heivehallat “to adjust [frequently, continually]” and loavdit
‘to solve’ can be mentioned. Traditional Sami pedagogy relies quite significantly on this
philosophy of being prepared for challenges and changes, to be able to adapt oneself, to
find solutions by oneself on the basis of acquired and possessed knowledge (for more about
Sami pedagogy, see Balto 1997a; 2008; Joks 2007; Aikio 2000).

15 For theoretical discussions on the need for definition in religious studies, see for ex.
Porsanger (2007, 6—8); Redefining Nature 1996; The Pragmatics of Defining Religion 1999.
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their own term Qaunjimajatugangit for Inuit traditional knowledge (cf. Arnakak
2002; see also The Inuit Qanjisarvingat 2010). However, the Inuit Tapiriit
Kanatami and Nunavut Research Institute emphasise in their Guide for
Researchers who intend to work with Inuit communities that the term Inuit
Qanjimajatugangit 1s not quite appropriate, because of its various meanings
depending on the community and context (ITK & NRI 2007, 5).

Many indigenous peoples suggest their indigenous concepts of traditional
knowledge to be quite comprehensive for an understanding of such knowledge.
For example, the Mi’kmaq concepts telinuisimtk, telilnnoltik and tlinuita’sim are
proposed as desirable and suitable terms, because they encompass connections
to various indigenous manifestations as part of a particular ecological order
(Battiste & Henderson 2005, 35).

According to Louise Grenier (1998, 1), indigenous knowledge “refers to the
unique, traditional, local knowledge existing within and developed around the
specific conditions of women and men indigenous to a particular geographic
area”. In Marie Battiste’s view, indigenous traditional knowledge represents

”[...]a complex and dynamic capacity of knowing, a knowledge
that results from knowing one’s ecological environment, the skills
and knowledge derived from that place, knowledge of the animals
and plants and their patterns within that space, and the vital skills
and talents necessary to survive and sustain themselves within that
environment.” (Battiste 2008, 499.)

Marie Battiste (2008, 499) underlines the fact that traditional knowledge
maintains appropriate relationships with all things and people involved in it,
and is based on vigorous observation. Participation in traditional activities,
stories and daily dialogues are ways to transmit knowledge, which is preserved
in language structures (ibid.). Similarly, our elder and Sami language
professor, Juho Niillas (Nils Jernsletten) affirms that traditional knowledge
”’is transmitted through observing, learning skills, and systematising this in
linguistic expressions, terms, and professional jargon” (Jernsletten 1997,
89). These linguistic expressions contain valuable information, perhaps well
known locally, for those who use the language and the concepts on a daily
basis. But for the academic world these Sami linguistic expressions have
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considerable theoretical value. They may provide research tools, which enable
us to gain access to the arena of Sami epistemology.'®

Surprised by modernity?

The tradition-modernity dichotomy has a tendency to leave indigenous
peoples outside the contemporary world, which is considered to be “modern”
as opposed to the “traditional” world of the indigenous. This dichotomy
tends to make continuity and indigenous epistemologies invisible, and as a
consequence, the rich conceptual world of indigenous peoples has no use in
research as an analytical tool.

In discussions about modernity and indigenous peoples, it is quite often
emphasised that globalisation is a challenge for indigenous peoples, that
new technologies have an impact on them, that the traditional areas of
habitation and traditional ways of living of such peoples are becoming
restricted, that Western education has affected them, etc. In these discussions,
“non-traditional” is often directly related to “modern”, and the question of
modernisation frequently appears in debates on indigenous issues. One can
quite often hear that a great challenge for indigenous peoples is ’to face
modernity”. According to this view, which is apparently based on the binary
opposition between traditional and modern, indigenous peoples seem to be stuck
in the past, and have in a way been suddenly surprised by modernity, which
has come from the outside world. This view is indeed just a continuation of
the perception of indigenous peoples as “the Other”.

How is modernity” perceived in the Sami context by the Sami themselves?
The limited space of the present article does not allow for a broad discussion
of this topic. Modernity is indeed a Western invention, a construction, as a
philosophy and ideology. There is no Sami term for it, just as there are no
Sami terms that correspond to the Western concepts of “culture”, “religion”,
“nature” etc. In some Sami scholarly works modernity is often used to mean
something “contemporary”, as rightly pointed out by Kuokkanen (2009,
167). In her opinion (ibid), this does not refer to modernity as a philosophy
or ideology, the main characteristics of which are as follows: rational and

scientific thinking, secularisation, materialism, individualism and man’s

16 As for example with the Sami snow terminology (see Jernsletten 1997; Magga 2000;
Eira & Magga & Eira 2010; Riseth, Jan Age et al. 2010).
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control over “nature”. In Kuokkanen’s opinion, the use of the concept
of modernity as a synonym of contemporaneity is connected to the social
changes that happened in Samiland after the Second World War and especially
from the 1960s onwards (ibid).

Indeed, the use of the term ”modern” as equivalent to “contemporary” can be
easily found in many recent Sami scholarly works, where “modern” appears
to describe contemporary time, views, customs, understandings etc. This is
especially the case in works written in the Sami language (see e.g. Balto &
Ostmo 2009; Keskitalo 2009; Lauhamaa 2009; Seurujarvi-Kari 2010). This
does not need to be considered as a reference to any theory. Rather, this might
be a question of language use, because in Sami one can use expressions like
odda digi ot dala digi or dalas aigi ‘new time; contemporary time’ and mwodearna
digi ‘modern time’ as synonyms. The Sami academic world probably needs a
debate on the use of such terms. In my opinion, there are also other questions
to be addressed: Should we operate with dichotomies like tradition—modernity
in our scholarly analysis? Is it a deliberate choice? Should we not rather focus
our attention on indigenous understandings which are meaningful for us?

The binary opposition of tradition and modernity hinders scholars from
entering the rich conceptual indigenous world, which can offer fresh and
exciting solutions. Indigenous theorisation is still struggling to get the
recognition it deserves, but indigenous research findings have revealed that
traditional knowledge provides ideas and solutions quite independent of the
conception of modernity as philosophy and ideology. Indigenous concepts
should not be used merely as exotic additions to the established research
paradigm. In my opinion, attempts to adjust indigenous concepts to the linear
“world of dichotomies”, which is based on a perception of oppositions, are not
beneficial for the further development of indigenous theorisation.”” Instead,
the academic wortld might discover and/or create new analytical tools on the
basis of already existing concepts found in indigenous theories of knowledge.

In Sami research, Sami philosophy and epistemology can open new
perspectives and provide new methodological solutions, which can be very
modern and applicable and relevant to academic research. In this statement,
I deliberately use the word “modern”, more in the dictionary sense, which

17 On the Sami understanding of “opposition” in the process of comparison, see Porsanger
2007, 46-47.
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implies involving the latest techniques, methods, concepts, information,
approaches, etc.

The Sami concepts of drbevierru and drbediehtn have a great potential which
should be tapped in order to develop Sami academic thinking and Sami
research methodologies. Designed on the basis of the rich Sami theory of
knowledge, ontology and value system, Sami research methodologies will be
innovative, primarily because of the use of new methods, new concepts, and
new approaches, which have their roots in the Sami knowledge system.
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and capacity building for the UN
Permanent Forum on Indigenous
Issues. For many years she has been
the chief editor of “Sdami diedalas
daigecila”, a research periodical
in the Sami language published
in collaboration between Sami
allaskuvla and the Centre for Sami
studies at the University of Tromse.
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Jelena was the Project Manager. As
the director of research for the
Nordic Sami Institute and Sami
allaskuvla she initiated this pilot
project and actively participated in
its implementation.

Research issues: indigenous metho-
dologies, indigenous religion, Sami
oral tradition and terminology,
sources for the study of religion of
the Eastern Sami, source criticism.

Special areas of interest: decoloni-
sation of research methodologies,
traditional knowledge, research
ethics, empowerment of Sami
communities, development and
application of indigenous approaches
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John Bernhard

Henriksen

Law degree (cand.jur.) from the
University of Tromse (Norway), and
M Sc degree in international political
processes from the University of
Bristol (UK).

He is a Sami from Guovdageaidnu/
Kautokeino, born in 1962, who now
works as an independent consultant
in the field of human rights and
policy processes through the private
enterprise JBH Consultants Ltd
in Hong Kong. He also works as
special advisor for Galdu, a Resource
Centre for the Rights of Indigenous
Peoples (Guovdageaidnu, Norway).
He is a member of the UN Expert
Mechanism on the Rights of
Indigenous Peoples (EMRIP).

In the project, he participated
through the project’s partner
institution Galdu, as an expert in
international human rights law.
Special areas of interest: indigenous
peoples’ rights, indigenous political
collaboration, Sami parliamentary
cooperation, international and
common law.
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Asa Nordin Jonsson

Doctoral degree (dr.philos.) from the
University of Umea (Sweden).

She is a Sami from Jiellevarre/Gilli-
varre (Sweden), born in 1974 in
Uppsala and grew up in Tarnaby
(Sweden). She is currently working
as research advisor at Arran Lule
Sami Centre in Divtasvuodna/
Tysfjord (Norway). Her doctoral
dissertation from 2002 was in Sami
Studies. She has subsequently worked
in research and teaching related to
Sami society, both at the University
of Umed and Sami allaskuvla. She
has worked at Vaartoe, the Centre
for Sami Research at the University
of Umei as a researcher and lecturer
in Sami society and culture.

Asa’s contribution to the project
was as an advisor and supervisor
in theoretical aspects of traditional
knowledge, especially ethics.
Research issues: Sami
especially in Sweden, historical
relations between the Sami and
the majority population, reindeer
husbandry as a means of livelihood,
economy of reindeer herding,

history

research ethics, traditional Sami
concepts.
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Coahkk4igeasut

GUNVOR GUTTORM
Arbediehtu doaban ja geavadis

Magemus 30 jagis lea ollu fuomasupmi biddjon algoalbmogiid maht-
tui, ja makkar mearkkasupmi lea algoalbmogiid berostumiin ja vasa-
husain dan fatta addejupmai. Algoalbmogiin galga leat riekti ¢almmus-
tahttit, geavahit ja viidaset ovdanahttit iezaset arbedieduid. Dat lea
ieSmearrideami oassi ahte oainnusindahkat ja ruovttoluotta fievrredit
mahtu. Sami allaskuvlla Arbediehtu-proseavtta sahtta oaidnit dakkér
doaibman. Doaba drbediehtu lea valljejuvvon proSeavtta oktasas
doaban arbevirolas simi ¢ehppodahkii (diehtn) ja galggaide/daguide (mdbttn).

Mo sami perspektiivvas sahttd addet ja dulkot arbediedur Artihkkalis
darkilit ¢ilgejuvvojit muhtun doahpagat mat gullet arbedihtui ja mat sahttet
leat relevanttat go mii digastallat arbedieduid. Artihkal lea jurddasuvvon
bovdejupmin digastallamii mo oaidnit iesgudetge beliid arbediedus ja oazzut
oidnosii sami addejumi arbediedu doahpagis. Artihkalc¢alli ldhkona dan
fatta konseapttaid bokte, mat gavdnojit beaivvalas gielas geavatlaccat ja
maid sahtta addet drbediehtun. Calli digastalla sihke mot sami dutkit ja eai-
sami dutkit leat geavahan samegielat doahpagiid mat valddahallet, cilgejit ja
¢ieknudit arbedieduid addejumi sami konteavsttas. Daid suokkardallamiid
calli lea dulkon arbediehtu-doahpaga iesgudetge beliid ektui.

Calli akkastalla ahte metodala§ lahkoneami ovddideapmai lea dehalas vuhtii
valdit daid 4ddejumiid mat olbmuid gaskkas gavdnojit ja saimi doahpagiid mat
valddahallet ieSgudet mahtuid sami konteavsttas ja mat leat gaskkustuvvon
buolvvas bulvii. Dan vuodul sahtta rahkadit addehahtti ja heivvola$ analyhtalas
metoda man bokte oazzu ovdan algoalbmotperspektiivva dan digas-
tallamii, miilea cieggan oarjemailmmi addejumi olis dan ektui, mii arbediehtu
lea doaban ja mot dat addejuvvo geavatlaccat.
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JOHN BERNHARD HENRIKSEN
Arbediehtu: Muhtun riektedrvvostallamat

Artihkal valda ovdan muhtun guovddas riektegazaldagaid mat gullet sami
arbevirola§ mahttui ja dihtui (drbediehts). Calli valda vuoddun relevanta
mearradusaid ON biologalas manggabealatvuoda konvensuvnnas (Convention
on Biological Diversity 1992), mii lea bajitdasi riektereferansaraimman Arbediehtu-
prosektii. Artihkalis darkilit suokkardalla doahpagiid d@lgodlbmogiid mdibttn,
innovasuvnnat ja dabit (geavadat) ja makkar geatnegasvuodaid konvensuvdna asaha
stahtii arvvusatnit, bisuhit ja viidaset doalvut sami mahtu, innovasuvnnaid
ja dabiid. Algoélbmogiid geahccanguovllus, leat stahta riektevuodustuvvon
geatnegasvuodat ¢adnon nasunala lagaide ja leat raddjejuvvon gustot dusse fal
nu guhkas go lea vejola$ ja ulbmila$ nasunala lagaid olis.

Konvensuvdna ii raddje geatnegasvuodaid mat konvensuvdnabealalaccain
leat eara albmotrievtti reaidduid geazil. Stahta ollislas geatnegasvuodat
samiid ektui berrejit mearriduvvot maiddai eara gaskariikkala$ siehtadusaid
ja reaidduid vuodul. Maiddai dala albmotriekti dohkkeha ahte 4dlgoalbmogiin
leaiesmearridanriekti, ja ahte stahta olmmosvuoigatvuodaid norpmaid ektui
lea geatnegahtton raddadallat algoalbmogiiguin 4ssiin mat gullet sidjiide.
Muhtun dilalasvuodain lea stahta geatnegahtton viezzat sis dihtomielalas ja
ovdagihtii Sihttojuvvon miediheami ovdal go sahttet mearridit dahje bidjat
johtui doaimmaid mat sahttet algoalbmogiidda ¢uohcat. Calli 4kkastall4 ahte
sami arbediedus ja arbevirolas luonddugeavaheamis ja birgejumis maiddai
lea riektesuddjen albmotrievtti mearradusaid bokte mat asahit suddjema
algoalbmogiid kultuvrii, nugo ON konvensuvnna artihkal 27 siviila ja
politihkalas vuoigatvuodaid birra.

Siskkaldas riekteprinsihpaid mielde — Norgga vuoddolaga ja olmmos-
vuoigatvuodalaga mielde — berre stahta lahc¢it dilalasvuoda dasa ahte
sami kultuvrra sahtta bisuhit ja doalvut viidaset odda buolvvaide. Dat
geatnegasvuohta gusto arbediedu ektui daningo sami arbediedut
leat sami kultuvrra oassin. Stahtas lea riektegeatnegasvuohta, albmot-
rievtti, vuoddolaga ja olmmosvuoigatvuodalaga geazil, addit saimiide duohta
vejolasvuodaid sihkkarastit ja ovddidit iezaset kultuvrra, ee. arbedieduid.

Norgga sierra lagat liikka eai asat makkarge beaktilis riektesuddjema
arbedihtui, ja dat hui unnan lahcet dilalasvuodaid arbevirolas mahtuid ja

dieduid bisuheapmai, geavaheapmai ja viidaset fievrrideapmai. Luonddu-

262



Working with Traditional Knowledge: Communities, Institutions, Information Systems, Law and Ethics

valljivuodalahka (Naturmangfoldsloven) eanasmuddui ii daja maidege samiid
vuoigatvuodaid ja berostumiid birra kultuvrra, eatnamiid ja resurssaid ektui.
Seamma vattisvuohta gusto maiddai eara Norgga lagaide mat leat dehalaccat
arbediedu geavaheami ja bisuheami eavttuide, nugo mohtorjohtolatlahka
mii gusto meahcce- ja ¢azadagaid vanddardeapmai, guolastuslagat, lahka
luossabivddu ja siseatnanguollebivddu birra, fuoddolahka jna.

ASA NORDIN JONSSON

Ehtala$ neavvagat drbedieduid
dokumenterenbarggu viste

Dan artihkkalis ovdanbukta ¢alli muhtun ehtalas neavvagiid ja ravvagiid
maid berre vuhtii valdit arbediedu, sami arbevirola§ mahtu, duodastus-
ja dokumentasuvnna barggus. Ehtalas neavvagiid asaheapmi ja geava-
heapmi dokumentasuvnna barggus lah¢a dili dasa ahte atnit arvvus
ja gudnevuollegasvuodain giedahallat samiid, sin dieduid ja mahtuid.
Ollu arbeceahpit leat guhkit digge vasihan, ja vasihit ain ahte dutkit/
cohkkejeaddjit geaiguin arbeceahpit deaivvadit ieSgudetge proSeavttaid
bokte, davja buorrin geavahit sin dieduid. Dan dilalasvuoda lea vejolas
rievdadit go sihke algodlbmotservodagat ja dutkit/cohkkejeaddjit ozzot
eanet mahtu ehtalad rimmaid birra, ja go duodastus-/cohkkenproseavttat
cadahuvvojit ehtalas njuolggadusaid mielde. Dat dattetge gaibida ahte
goappes asSebealalaccat cédjehit lotnolas addejumi, arvvusatnima ja
dahtu duodastus-/¢ohkkenproseavttain geavahit etihkkanjuolggadusaid.

Algoalbmogiid — dan oktavuodas sipmelacéaid —ieZaset rvvut ja vuoruheamit
galget leat vuolggasadjin arbedieduid duodastus-/¢ohkkenprosektii.
Dan vuoddoipmardusa dohkkeheapmi sahttd asahit oadjebas birrasa
sami arbedieduid dokumenteremii ja duodasteapmai. Dan proseassas
bohtet arbeceahpit ja arbediedu vuoiggalas oamasteaddjit adnot arvvus
ja gudnejahttot 4ssebealdlazzan. Dat lea dehalas bargovugiid valljemii ja
mearradussii mo ovdanbuktit loahpalas bohtosiid, beroskeahtta das ahte vallje
go ovdanbuktima leat databasan, filbman, girjin vai eara gaskkustanvuohkin.

Arbedieduid ¢ohkkema etihkka berre leat huksejuvvon algodlbmoga
arbecehpiid darbbuid ja relevansa ala. Seammas dat galga leat dehalas

arbedieduid cohkkejeddjiide maid. Danin berre chtalas njuolggadusaid
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geavahit juo dokumenterema algomuttus ja planenproseassas, ja iesalddis
proseavtta cadaheamis, loahppamuttus ja go ovdanbukta bohtosiid. Ehtalas
njuolggadusat addet gudnevuollegas rammaid arbedieduid suddjemii ja
arbecehpiid arvvus atnimii.

JAN AGE RISETH

Sahttd go arbediedus leat dehdlas doaibma
luondduhdlddaseamis?

Reflek$uvnnat dsahusla$ héstalusaid birra Norgga sdmiide

Arbediehtu lea guovddas elemeanta algoalbmogiid kultuvrrain ja lea
vuoddu sin guhkesdiggi resursahalddaseapmai. Oddaaigasas riikkain lea
dattetge arbediedus vuollegis stahtusa, ja stahtalas luondduhalddaseamis lea
luonddudieda mii dominere.

Calli guorahalld makkar asahusla§ gaskavuodat leat — dahje mat sahttet
— dehalac¢cat arbediedu seailluheapmai ja geavaheapmai. Luonddu haldda-
Seapmi ja geavaheapmi lea guovd-dazis. Ovdamearkkat leat Norgga samiid
birgenlagi vuodul. Dutkamis geavahuvvojit kvalitatiivala§ metodat, nugo
dokumeantaanaliissa ja dicamat oassalastima vuodul. Calalag materidlat
leat raporttat ja diedalas artihkkalat luondduhalddaseami, seailluheami ja
boazodoalu birra.

Arbevirola§ sami eallinvuohki ja siami arbediedu ovdaneapmi lea
nannosit laktaguvvon luondduresurssaid geavaheapmai. Arbedieduid
seailluheapmi gaibida ahte diehtu avkkastallo geavatlaccat ja luondduresurssaid
halddaseami vuogadagaid siskkobealde. Ceavzilis resursageavaheapmi gaibida
buresdoaibmi sosiala asahusaid.

Arbediedu ja dan seailluheami uhkidit muhtin aitagat, muhto dala sosiala
asahusat addet ollu vejolasvuodaid seailluhit arbedieduid. Olgguldas
ekonomala$ aktevrrat ja muhtin albmotoainnut hehttejit sami ealahusaid
geavaheamis eatnamiid ja resurssaid. Sami ealahusaid vejolasvuodat geavahit
luondduresurssaid arbevirolas, ceavzilis lagi mielde leat sakka garzziduvvon ja
ain garzziduvvojit.
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Eisevalddiid njuolggadusat vearredahkun dahket ja byrokratiserejit
arbevirolas bargovugiid ja billistit simi servodaga oasse-iesstivrejumi. Go
massa vejolasvuodaid avkkastallat luondduresurssain arbevirolas vugiid
mielde, ja go moderniseren lassana ja go sami baikegottit marginalisere-
juvvojit sosio-ekonoma-laccat, de boadusin sahtta leat arbedieduid massin.
Seammas maid arbevirolas mahtu ja dieduid sirdin hehttejuvvo.

Rievdadusat gaskariikkalas ja sisriikkala§ politihkas sahttet vaikkuhit
arbediedu ealaskahttimii ja viiddset ovddideapmai. Arbedieduid
arvu lea juo dohkkehuvvon, muhto ceavzilis resursahalddaseamis lea
darbu bajidit arbediedu stahtusa. Ceavzilis luondduhalddaseapmi orru
darbbaseamen oktasa$ halddasanvugiid odastusaid, mat bajidit arbediedu
diehtogaldun seamma dassai ja seamma arvosazzan go luonddudieda ge ja ii
ge dusse lassin luoddudiehtagii.

BJORG PETTERSEN

Fuoma4s digitdla guossalanrokkiid ja covdosiid
go duddjot informasuvdna-vuogidagaid saimi
arbedieduid varas

Arbediehtu—proéeavtta ulbmil lea ovddiditvugiid duodastit, vurket,
bisuhit ja suodjalit sami arbedieduid. Lea hastalus vurket arbediedu digitala
arkiivvaide ja informasuvdnavuogidagaide, daningo arbevirola§ mahtto-
vuogadagat leat rievdadalli ja konteavstta ja dilalasvuoda duohken. Ollu
cuiggodeaddjit akkastallet ahte databasaide lea mihtilmas objeaktan dahkat
(objectify) ja generaliseret. Dat erenoamasvuohta boahta ¢uohcat vurkejuvvon
arbedieduide ja ahte dusse valda vuhtii dan mii adno “albma” diehtun, mii
mearkkasa objektiiva diehtu. Databasain diehtu biddjo dabalac¢at guovddazii.
Das deattuhuvvo diedu avkalasvuohta, mii fas mielddisbukta juogusteami
(¢classification), bidgema ja generaliserema. Boadusin sahtta leat ahte konteaksta,
muitalusat, kultuvra, norpmat ja oahppanvuogit olggustuvvojit.

Calli ovdanbukt ja digastalla golbma informasuvdnavuogadaga 4lgoalbmot
arbedieduid vaste mat leat geavahusas: Mo dat doibmet arbedieduid ektui?
Digastallan dahkko vasahusaid, dutkamiid ja ovddidanbargguid vuodul, mat
gavdnojit algoalbmot databasaid ja digitala arkiivvaid olis. Lea darbu ovddidit
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ontologiija mii lea heivehuvvon algoalbmot dieduid mihtilmasvuodaide, vai
olaha eambbo demokrahtalas digitala vurkema. Dabalac¢cat adnojuvvon
ontologiijat leat menddo oppalacc¢at. Ontologiija ovddideamis lea dehalag
valddahallat doahpagiid algoalbmogiid iezaset gielaid vuodul, iezaset
saniiguin. Dieduid vurkema varas lea maiddai darbu duddjot metadata, mii
lea diehtu dieduid birra.

Arbedieduid varas duddjojuvvon informasuvdnavuogadat berrejit doaibmat
ehtalas njuolggadusaid mielde, ja leat stabiila ja alki geavahit, leat heivehuvvon
birrasii ja baikkalacc¢at halddasuvvon. Dat mielddisbukta mearradusaid
dahkama sisdoalu, hami, ovdaneami ja sisabeassama harrai. Gielalaccat galget
informasuvdnavuogadat dustet ja doarjut buot relevanta sami gielaid.

Heivvolas informasSuvdnavuogadaga rahkadeami arbedihtui ferte
oaidnit kultuvrralas investeremin, proseassan mii digastallo cadat
gaskka. Multimediateknologiija ovdaneapmi ja odda sosiala mediat addet
vejolasvuodaid gulahallamii ja alkidahttet olaheami njalmmalas ja visualala$
kultuvrii, juoga mii lea oassi ja arvvus adno arbevirola§ sami diehto- ja
oahppanvugiin.

ERIK NORBERG & BIRGITTA FOSSUM
Arbediehtu ja kulturduovdagat

Artihkal lea ”Samieh Saepmesne — 1 det samiska rummet/Sami lanjas”-proseavtta
birra mii ¢adahuvvo oarjelsimi guovllus. Proseavtta ulbmilin lea coaggit
dieduid ja ¢almmustahttit oarjelsami kultureanadagaid ja olbmo saji doppe.
Proseakta nanne kulturmuittuid registrerema metodaovddideami, mas
arbedieduid geavaheamis lea dehalas rolla.

”Saemie Saepmesne” proseavtta vuodul artihkkala ¢alli-guovttos digastallaba

arbediedu ¢ohkkema iesgudetlagan beliid. Deaddu biddjo dieduid ¢oaggimii
sami kulturduovdagiid birra, eana$ arkeologalas materiala hamis, fysalas
baikkiin, ovdamearkka dihte orrunsajiin dahje eara dieduid ¢oaggin oinnolas
ja vuoinnalas sami kulturarbbi birra. Diehtocoaggin galga geavahuvvot
oarjelsami servvodaga ¢almmustahttimii ja nannemii. Dokumentasuvdna
galga c¢ajehit samiid saji guovlluin, gos valdoservvodat eahpida ahte samit
historjjalaccat leamas, muhto gosa simi servvodat ¢cuoccuha iezas gullat.
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Artihkkala calli-guovttos digastallaba muhtin ¢uolmmaid mat gullet
diehtocoaggima proSeavttaide sihke oppalaccat ja maiddai konkrehta
proseavtta ovdamearkkas oarjelsami guovllus. Callit Cilgeba earret eara
man dehalas lea gulahallat baikegottiiguin ovdal go proseakta dlggahuvvo
ja makkar vattisvuodat sahttet ihtit jos gulahallan alggahuvvo magnegihtii.
Ollisla¢¢at maid fuomasuvvo dutkiid garzzes oaidnu “iezaset” galdodieduid
birra ja dutkanbirrasiid vuostemiella geavahit lagas dutkansurggiid bohtosiid
ja diehtosurggiid rasttildeadd;ji bargovugiid.

Kulturmuittuid registreren ja arbedieduid coaggin lea hui dehalas oarjelsami
guovllus. Kulturmuittut ja kultuvrrala§ birrasat (kultureanadagat) cajehit
sami ipmardusa eanandagaid ja luonddu birra, ja eanandagaid mearkkasumi
ekonomalas, sosialalas ja vuoingalas dilalasvuodaide. Sami kultureatnamiid
ja kulturmuittuid suddjen galga leat veahkkin nannet ja seailluhit sami
identitehta ja oktavuodaid mattuid eatnamiidda. Dainna lagiin dat maid
lea mielde gaskkusteamen boahttevas buolvvaide dieduid sin historjjalas
ruohttasiid birra, maid eanandagat sisttisdollet.

JELENA PORSANGER

Modernitehta ja 4rbevieruid guoktejuogu
(dikotomiija) problematiseren dlgodlbmot ja
sami konteavsttas

Sii geat barget algoalbmogiid arbedieduid duodastemiin ozzot davja
jearaldaga merostallat, mii lea arbevirolas ja mii lea oddaaigasas vasedin
algoalbmoga kultuvrras. Dan gazaldaga jerret davjjimusat sii, geat
eali gula algoalbmogiidda, muhto dala digge dat gazaldat digastallo
maiddai algoalbmogiid baikegottiin, algoalbmogiid akademiijas ja
asSedovdiid gaskkas, geat barget arbediehtu-dokumenteremiin. Dan
artihkkalis guoktejuohku (dikotomiija) gaskkal modernitehta ja arbevieruid
digastallo. Vuolggasadji lea algoalbmot dutkanmetodologiija teoretiseren.
Calli lea movttiiduvvon 4lgoalbmotdutkama bohtosiin michtd mailmmi ja
son akkastalla ahte gazaldat sirrehusas gaskkal arbevieruid ja modernitehta”
vuolga diehtoteoriijain mat eai guladlgodlbmogiidda. Arbevieruid ja
modernitehta guoktejuohku deattuha gazaldagaid mat leat apmasat
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Problematiseren lea oassin asahuvvon dutkanparadigmas. Dat lea nannosit
vuodduduvvon oarjemailmmi diehtoteoriijaid ala (epistemologiija)
ja dieduid lahkonanvugiide, earenoamazit dan ektui mii lea amas
dahje man ektui gavdnojit iesgudetge oaivilat. Raddejeaddji dutkamii
algoalbmotassiid birra lea cieggan paradigma, mas problematiseren deattuha
eahpedasalas fapmooktavuodaid. Problematiserenparadigma bokte asse-
cuolbma sajustuvvo algoalbmogii, sihke ovttaskasolbmuide ja birrasiidda. Dat
paradigma sirda dutkiid fuomasumi eret algoalbmogiid oainnuin, arvvuin ja
oalle davja maiddai, sin duohta darbbuin.

Algoalbmotdutkamis sihtta problematiserema geavahit nanu dutkan-
reaidun. Algoalbmogiid diehtoteoriijat birra sahttet boahtit oidnosii ja
oazzut legitimitehta, jus problematisere guoktejuogu gaskkal arbevieruid ja
modernitehta. Dan sahtta ovdamearkka dihte dahkat go sami doahpagiiguin
¢ajeha ja duodastuhtta mot samit addejit arbevieruid ja arbedieduid. ddDat
jurdda ii leat odas sami akademihkkariidda. Dat boahta ovdan geahc¢astagas
man artihkalcalli dahka muhtun sami diedalas bargguid birra, mat leat
ilbman 1990-logu rajes. Dat oanchis guorahallan ¢4jeha ahte ollu sami dutkit
leat rahcan juogalagan intellektuala duhtameahttunvuodain daningo leat
geavahan oarjemailmmi teorehtalas doahpagiid modernitehta ja arbevieruid
birra mat eai heive sami kontekstii.

Sami doahpagiid — arbevierru ja arbediehtu — geavaheapmi analiisareaidun
adda sami arbedihtui ovdamuni diehtogaldun. Simi doahpagastin sahtta addit
dievasmabhttit ja odasmabhttit asahuvvon teorehtalas jurddaseami “arbevieru”
birra ja sahtta ovddidit sami fagalas jurddaseami ja sami dutkanvugiid. Dat
artihkal lea bovdejupmi stuorat diedalas digastallamii dan birra ahte valdit
atnui ja geavahisgoahtit dutkamis sami doahpagiid, dan sadjai go geavahit
asahuvvon epistemologiijaid vuoddun teoretiseremii ja analiissaide.
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Tjoahkkaijgaso

GUNVOR GUTTORM
Arbbediehto moallénahka ja dan adno

Manemus 30 jagijt le lehkam edna tjalmostibme 4lggodlmmugij diedojda,
ja majt da merkahi alggoalmmugij ratjastallama ja atsidallama dan tiema
dadjadusa gaktuj. Alggodlmmugiin galgei liehket rievtesvuoda avddanbuvtatjit
ja adnuj valdatjit ja avddanahtatjit ietjasa arbbedabalasj diedojt. Diedoj
avddanbuktem ja mahtsadibme le oasse iesjmierredimeprosessas. Same
allaskavla prosjekta sime arbbedabalasj diedoj birra mahtta gehtjaduvvat
dakkar prosjektan. Prosjekta le valljim drbbediehto (arbbedabalasj diehto)
moallanagav, dagu aktisasj moallanahkan arbbedabalasj saime diedojda(diehto)
ja mahtudagajda (mahtto).

Giktu mahtta sime vuojnojs dadjadit ja dalkkut arbbediedov? Artihkkalin
asaduvvi muhtem moallanaga ma li arbbediehtuj tjanadum ja mahtti liechket
sajenis ga dat dagastaladuvva. Artihkal le dagastallamalggon tjaledum
avddanbuvtatjit arbbediedo bielijt ja rabatjit sime dadjadusav arbbedabalas;j
diedoj birra. Dav tiemav lahkanittjat, le artihkaltjalle gehttjam makkar
arggabwjvalasj giela ja praksijsa vuojnojs le arbbedabalasj diehton. Tjalle
le dagastallam gaktu same dutke ja dutke gudi @lla same, li adnyj valldam
samegielak termajt ma gavvidi, tjielggiji ja tjiegnodi arbbedabalasj diedoj
dadjadusav saime kontevstan, ja dajt dalkkum moallinaga duon dan aspekta
gaktuj.

Tjalle argumenteri valldet adnuj dav dadjadusav mij le ulmutjij lunna, ja dav
atsadallamav mij le saime moallanagaj gaktuj ma gulluji duov dav diedov
gavvidittjat sime kontevstan, mij jut le buolvas buolvvaj gaskostaladum li
ajnnasin moallanaga vuogij lahkanime dvddanahttemij. Dan vuodon, mahtta
avkalasj analyjtalasj vuohke avddanahteduvvat oattjotjit alggoalmmuk
vuojnov asaduvvam allevaralda dadjadusa gaktuj mij arbbedabalasj diehto le

moallanahkan ja gaktu dat praksijsan dadjaduvva.
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JOHN BERNHARD HENRIKSEN
Muhtem riektilasj drvustallama

Artihkkalin tjaleduvva muhtem guovdasj riektalasj tjuolma same arbbedabalasj
diedojda tjanadum. Tjallen le ANa Biologalasj moattegerdakvuoda
konvensjavnd marradusa vuodon, (Convention on Biological Diversity
1992), mij le badjasasj riektalasj algoldisavtoj referanssan Arbbedéabalas;
diehto pilotproszktaj. Artihkkalin avddanbahti sisano alggoalmmukdiehto,
innovasjavna ja praksijssa buojkuldagajda, ja makkar valggogisvuodajt
konvensjavnna vuodot stahtajda mij gullu roaddodit, bisodit ja avddanahttet
same diedojt, innovasjavnajt ja praksijsav. Ga gehtja alggoalmmugij vuojnojs,
le stahtaj riektalasj velggogisvuoda evtulattjajt tjanadum stahtaj najonalalasj
lagajda ja raddjiduvvam déjmatjit nav guhkas ga dat le mahttelis ja avkalas;.

Konvensjavnnd ij raddjidahte vzlggogisvuodajt ma li konvensjavna
bzllalattjajn ietja Almmukriektalasj instrumentaj gaktuj. Stahta valggogisvuoda
tjoahkkaj samij harraj vierttiji mierreduvvat aj ietja rijkajgasskasasj
sjiehtadusaj ja instrumentaj gaktuj. Dalasj almmukrievtesvuohta aj
annsidahtta alggoalmmugijn li rievtesvuoda iesjmierredibmaj, ja jut stahtajn
ulmusjrievtesvuodaj njuolgadusaj milta i valggogisa alggoalmmugij
konsulterit asjijn ma sijajda guoskadalli. Muhtem balijn le stahtta valggogis
viedtjat sij3j fiddja ja diehton juogedum avddigehtaj guorrasimev avddala
doajmma mij mahtta sijajda guoskadallat mierreduvva jali algeduvva. Tjalle
argumenteri jut saime arbbedabalasj diedojn ja arbbedabalasj adnemin luondos
le aj riektalasj suodjalibme almmukrievtesvuoda marradusaj baktu ma vuododi
alggoalmmugij kultuvrajt, daj gaskan artihkkal 27 ANa konvensjavnan sivijla
ja politihkalasj rievtesvuodaj birra.

Sisgeldis riektalasj valggogisvuodaj milta — vuodolaga ja ulmusjrievtes-
vuodalaga milta — viertti stahtta lahtjet dilev nav vaj saime kultuvrra mahtta
bissot ja boahtte buolvajda vatteduvvat. Dat valggogisvuohta doajmma aj
arbbedabalasjdiedoj gaktuj, danen ga arbbedabalasj diedo le same kultuvras
oassen. Almmukriekta, vuodolaga ja ulmusjriektalaga milta le stahtan
rievtesvuodajvelggo vaddet simijda oalle mahttelisvuodaijt ietjasa kultuvrav
nannitjit ja avddanahtatjit, dan vuodon aj arbbedabalasj diedojt.

Sierralahkadsadimen Vuonan ij huoman vatte ddbmaris riektalasj suodjalimev
arbbedabalasj diedojda, ja ij la ga vuojga deeddo biejaduvvam dakkar diedojt

bisodittjat,anatjit ja joarkatjit. Luonndovaljesvuohtaldgan ij mige sierra
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nammaduva samij rievtesvuodaj ja berustimij birra luondo, ednama ja
luonndoluohkkoj gaktuj. Seemmi gassjelisvuohta li aj ietja vuona lahkaasadimij
gaktuj, ma li ajnnasa arbbedabalasj diedojt anatjit ja bisodittjat, dan vuolen
aj motavrrajahtudahka miehtsijn ja tjahtjadagajn, guoladuslahkadsadimen,
luossaguollim ja javrreguollimlagan, navdde- ja laddimlagan j.n.a.

ASA NORDIN JONSSON

Etalasj njuolgadusa arbbediehto duodastahttemij,
same arbbeddbdlasj diedoj hérrdj

Dan artihkkal davddinbuvteduvvi muhtem etalasj njuolgadusa ma lulu
beras aneduvvat arbbediehto duodastahttemij, sime arbbedabalasj diedoj
harraj. Etalasj njuolgadusij sajajduhttem ja adno duodastahttemprosjevtajda
vaddi vieledusav ja vuollegasjvuodav ga sime ja sija diedo giehtadaladuvvi.
Moaddasijn gejn li diedo li guhkes ajgev atsadallam, ja ajn dtsadalli, jut sijaj diedo
tjevdot aneduvvi dutkijs/tjoaggijs majt iejvviji duon dian dutkamprosjevtajn.
Ienep diedo etalasj algoldis xvtoj birra alggoalmmuksebrudagajn ja dutkijn/
tjoaggijn, ja duodastahttemprosjevtaj tjadadimijn etalasj njuolgadusaj
milta, vadda mahttelisvuodajt dav dilev ietjajduhttet. Dat gajbbet jut
goappatjijn bielijn le aktisasj dadjadus, vieledus ja sidot njuolgadusajt anatjit
duodastahttemprosjevtajn.

Alggodlmmugua — dan aktijvuosan simijn — le sierra arvo ja vuorrodime,
ja da galggi liehket vuodon duohtastahttemprosjevtajn. Ga dat anssiduvva
de sjadda jasska biras saime arbbediedojt duohtastahttet. Dan prosessan li
same arbbediehto guodde ja duolla arbbediehto zjgada bielle majt vieledit
hahttu. Da li 4jnnasin ga barggovuogijt vallji ja ga ja jus lahpalasj bahtusijt
mierreduvvi avddanbuvteduvvat, vajku gaktu vallji dvddanbuktemvuogev mij
mahtta liehket diehtotjoahkke, filmma, girjje j.n.a.

Alles etihkka duodastahttemijn viertti tsieggiduvvat dlggoalmmuga darboj
ja arbbediehto xjgadij guoskavasj diles, ja hahttu semmi battd liehket
ajnnasin arbbediehto tjoaggdj. Etalasj njuolgadusa vierttiji danen juo algos
ja planimprosessan aneduvvat, ja aj prosjekta tjadadimen, lahpan ja bahtusij
avddanbuktemin. Etalasj njuolgadusa bukti vieledahttem algoldis xvtojt mij
arbbediehto ajgadijt ja arbbediedov suodjiji.
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JAN AGE RISETH

M4dhtta gus arbbeddbilasj diehtuj liehket djnas sadje

luonndohildadusdn?
Ajadusd institusjavnalasj hdsstalusdj birra simijda Vuonan

Arbbedabalasj diehto le guovdatjin dlggodlmmugij kultuvrajn ja le vuodon
sijaj guhkesajggasasj luonndoluohkkoj haldadibméj. Adadjggasasj rijkajn
ij la arbbedabalasj diedojn vuojga stdhtus, ja luonndodiedalasjvuodajn le
mierrediddje sadje stahtaj luonndoluohkkoj haldadimen.

Dan tjallusin guoradaladuvva makkar institusjavnalasj dilijn li- jali mahtta
liechket- saime arbbedabalasj diedojt bisodit ja adnuj valldet. Luondo adnem
ja haldadibme le tjalmostahtedum. Vuodon buojkulvisijda le Vuona samij
iellemvuodo. Dutkama vuodon le kvalihtatijvalasj vuoge duola dagu
dokumentaj analyjssa ja oassevalldij vaksjoma. Tjalalasj materidla li rapporta
ja diedalasj artihkkala luonndohaldadime, bisodime ja «llosujto birra.

Arbbedébélasj sime viessom ja sime arbbedabalasj diedoj 4vddanibme li
nannusit luonndoluohkkoj adnemij tjanadum. Diedoj bisodibme gajbbet
arbbedabalasj diedojt praksijsan ja luonndoluohkkoj haldadime vuogadusajn.
Guottedahtte ressursaj adnem gajbbet buorre doajmme sosiala institusjavnajt.

Arbbedabalasj dichto ja dan bisodibme le duon dan 4jto vuolen, valla udnas;
sosiala institusjavna vaddi muhtem mahttelisvuodajt arbbedabalasj diedojt
bisodittjat. Algoldis ekonomalasj aktora ja almulasjvuohta vuosstalassti
same axlddusdj ednam ja ressursaj adnemav, dat binnet ja le binnedime
mahttelisvuodajt luonndoluohkkoj adnet dabalasj guottedahtte vuogij milta.
Stahta njuolgadusa kriminaliseriji ja byrakratiseriji arbbedabalasj praksijsav
ja heboduhttd dav autonomijav mij sime sebrudagan muhtem merraj le.
Luonndoluohkkoj arbbedabalasj vuogij milta avkastime mahttelisvuodaj
massem, addajggasasj ja sosio-ekonomalasj haebodibme samijlahkasebrudagajn

mahtta dahkat nav vaj diedo ja praksijsa e ahpaduva boahtte buolvajda.

Rijkajgasskasasj ja nasjonalalasj politihka rievddadusa mahtti doajmmat
vuodon arbbedébalasj diedoj lladahttemij ja dvddanahttemij. Arbbedébalas;
diehto le juo anssiduvvam, valla darbbo le stahtusav aledit arbbedabalas;
diehtuj guottedahtte luonndoluohkkoj hédldimen. Guottedahtte
luonndoluohkkoj haldime avddanibme le vuojnunaga tjanadum duodaj
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jadedimvuogijda ma mahtti dahkat arbbedabalasj diedojt galldon saemmi
dasen ga luonndodiedalasjvuodav, ja ij dassju duoddegalldon.

BJORG PETTERSEN

Gdhttiju da digitdla mettulasjvuodajs:
Gatjilvisa ja mahttelis tjoavddusa sime darbbediehto
diehtojuohkemvuogiddusij dagidijn ja sime

arbbeddbalasj diedoj diehtotjoahkkijda.

Arbbediehto-prosjevtan le ulmme vuogijt dvddanahttet sime arbbediedojt
duodastittjat, bisodittjat ja suodjalittjat. Arbbediehto ja dan iehpetjielgas ja
aktijvuodaj tjanadum karaktera arbbedabalasj diehtovuogadusajn li gassjelisa
digitala vuorkajn ja diehtojuohkemvuogadusajn vuorkkit. Moadda lajttalis
ulmutja tjuottjodi jut diehtotjoahkkijt tjuovvu objektiverim ja generaliserim
karakterra mij diedojt ietjajduhtta dassju dasi mij gehtjaduvva “oalle” jali
objektijvalasj diehton. Tjalmostibme le diehtuj ja le alu avkalasj arvvo diehti,
juoga mij bukta klassifiserimav, sierragichtadallamav ja generaliserimav, ja
aktijvuodav, histavrav, kultuvrav ja dhpadimvuogev guoda.

Galmma sierra alggoalmmuk diehtojuohkemvuogadusa ma li juo asaduvvam
avddianbuvteduvvi ja dagastaladuvvi artihkkalin: Gaktu da doajmmi
arbbedabalasj diedoj gaktuj? Mij dagastallap dav atsadallamij, dutkamij ja
avddanahttema gaktuj alggoalmmuk diehtotjoahkkij ja digitala vuorkaj
harraj. Ontologijav avddanahttet mij hiehpa alggoalmmukdiedoj karakterraj
le darbulasj javsadim diehti ienep demokrahtalasj digitala vuorkkimav.
Ontologija ma dabalattjat 1i anon li ila abbalattja, ja le aj darbbo alggoalmmuk
bagoit ja gielav tjielggit. Ga galgga diedojt duodastahttet de le darbbo dahkat
metadihtav, dahtav dahta birra.

Jus galgga buorre designav oadtjot arbbediedoj birra vierttiji diehtojuohkem-
vuogadusa doajmmat etalasj njuolgadusaj milta, ja liehket stuovvasa ja
alkke. Adnet, hiebadum birrasijda ja bajkalattjat haldadum. Dat aj gullu
sisano, designa, avddanahttema gaktuj ja guhti galgga dajt bessat adnet.
Diehtojuohkemvuogadus aj hahttu doarjjot divna guoskadaladum samegielajt.
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Dagalasj diehtojuohkemvuogadusa avddanahttem arbbedabalasj diedojda
hzehttu gehtjaduvvat dagu prosassan ja kultuvralasj investerim mav le darbbo
agev dagastallat. Diehtojuohkemteknologija avddanahttemmahttelisvuohta ja
oabllom mahttd liehket buorren ga dat sjadda viehkken ienep aktisasjbargguj
ja vadda alkkep bessat adnet njalmalasj ja visualalasj kultuvrav, mij jut le
arvvon same arbbedabalasj diedojn ja oahppamvuogen.

ERIK NORBERG & BIRGITTA FOSSUM
Arbediehto ja kulturduobddiga

Artihkal le “Saemieh Saepmesne- I det samiska rummet” prosjevta birra,
mij le jadon oarjjelsaime guovlon. Prosjevta ulmme le duodastahttet ja
avddanbuktet oarjjelsame kultuvrraduobddagav ja ulmutjij arromav dappe.
Prosjxkta bukta kulturmujttoregistrerima ja arbbedabalasj diedoj adnema
dutkamvuogijda avddanahttemav.

Artihkkala tjalle duov dav oasev arbbedabalasj diedoj tjoaggemav tjuolmastiba
algujn prosjevtas “Saemieh Saepmesne”. Dzddon le tjoagget diedojt same
kultuvrrabirrusijs, ienemusat arkeologalasj materialajs, fysihkalasj sajijs
luondon duola dagu arromsajijs ja ietja materialalasj ja ij materialalasj sime
kulturarbes. Duodastahttem galgga aneduvvat avddanbuvtatjit ja nannitjit
oarjjelsime sebrudagav ja aj vuosedittjat sime arromav guovlojn ganna dat

iehpeduvva ieneplihkosebrudagas ja mij simijs tjuottjoduvva.

Artihkkala tjalle avddanbukteba oasev das gatjalvistjuolmas mij gavnnu
dakkar duodastahttemprosjevtan, gajkkasasj dasen, valla aj sierra dakkar
prosjevta gaktuj oarjjelsime guovlon. Tjalle dagastallaba ierit ietjan man
ajnnasin le bajkalasj sebrudagij guladallat avddala dakkar prosjekta dlgaduvva
ja makkar gassjelisvuoda mahtti ihtet jus guladallam mangela algaduvva.
Alleslahkaj gehtjadum dagastaladuvva aj dat girtjes vuojnno mij gavnnu
dutkijn “ietjasij” galldomaterialaj harraj, ja dan vuosstemiellaj anatjit ichtjadij
dutkambahtusijt muodugasj dutkamdabijs, ja aj fagajgasskasattjat dutkama
harraj.

Kulturmujttoregistrerim ja arbbedabalasj diedoj tjoaggem le dllu 4jnnas
oarjjelsaime guovlon. Kulturmujto ja kultuvrrabirrusa ietja vuosedi same

dadjadusav luondos ja duobddagis, ja man ajnnasin duobddaga lidjin
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okonomalasj, sosialalasj ja askulasj vidjurij gaktuj. Saime kultuvrraduobddagij
ja kulturmujtoj suodjalibme galgga lichket manen same iesjdabdov ja
aktijvuodav ajttegij luonnduj nannitjit ja bisodittjat. Dan baktu de galgga aj
liechket oassen joarkatjit ja avddanahtatjit luondo histavralasj ruohtsajt boahtte
buolvajda.

JELENA PORSANGER

Modernitehtta ja drbbedibe gatjilvissan
dlggodlmmugij ja simij aktijvuodan

Ulmutja gudi barggi alggoalmmugij arbbedabalasj diedoj gatjadaladuvvi
alu tjielggitjit mij arbbedahpe ja modernitehtta le muhtem alggoalmmuga
kultuvran. Alu boahta dat gatjalvissan alggoalmmuga dlggolis. Valla dalésj djge
de dat gatjalvis dagastaladuvva alggoalmmugij gaskan ja bajkalasj sebrudagajn,
alggoalmmugij akademijajn ja fahkaulmutjij gaskan gudi alggoalmmugij
arbbedabalasj diedojt duodastahtti. Dan artihkkalin le modernitehta ja
arbbedabij vuosstebiele gatjalvissan. Arvusmahtedum alggoalmmugij
metodologijajs ja alggoalmmukdutkamijs veraldav birra, tjuottjot tjalle jut
assje “sieradibme arbbedabij ja modernitehta gaskav” boahta diehtoteorijajs
ma e guoska alggoalmmukassjijda, ja daj tjalmostibme le assje ma li abmasa

alggoalmmugij ontologijaj ja arvojda.

Dutkamtjuolmaj gassjelisvuodajt tjoavddet le oasse doajmme dutkam-
paradigmas. Dat le nannusit vuododuvvam allevaralda diehtoteorijajda
ja diehtolahkanimijda, allagasj dasi mij le amas ja gen ga lagasj miejnigijda.
Alggodlmmuga 4ssjij mierrediddje dutkamij sissgelin ja dutkamij birra
li moattelagasj fabmudakbiele boahtam avddin dutkamtjuolmaj assjij
paradigmajn. Laehkam la dabalasj tjadnat juokkirik dutkamtjuolmav 4jnegis
ulmutjij alggoalmmugis ja bajkalasj sebrudahkaj. Dat paradigma le sirddam
dutke vuojnojt ierit alggoalmmugij vuojnojs, arvojs — ja alu aj — ierit duohta

darbojs.

Dutkamtjuolmaj gassjelisvuoda mahtti aneduvvat nanos dutkamvadtsagin
alggoalmmukdutkamijn. Alggoélmmugij ietjasij dutkamteorija mahtti vaddet
avkev ja dahkkiduvvam sajev ga gassjelisvuodaj tjuolmajt tjoavdda arbbedabe
ja modernitehta vuosstebielijt. Dat mahtta dagaduvvat, buojkulvissan, ga
vuoseduvva same dadjadusav arbbedabijs ja arbbeddbalasj diedojs same
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moallanakdadjadusaj baktu. Dat ajadus ij la ddas same akademihkkarijda,
gak artihkkalin avddanboahta tentatijva analyjsajs muhtem same diedalasj
bargojs gitta 1900-lagojs. Dat oanegis tjadadibme vuoset moadda same dutke
li vajvastuvvam juokkirik lagasj intellektuala duhtamahtesvuodaj mij boahta
dassta ga li doajmme allevaeralda teorijaj moallanagajt adnam modernitehta ja
arbbedabij dutkamijn ma e hieba sime aktijvuodajda.

Same drbbedabpe (“tradisjon”) ja drbbeddbilasj diehto moallanagaj adno
analyjssavadtsagin vadda sierranjuolggudagav galdoj gaktuj. Dat mahtta
vaddet arvusmahttemav doajmme teorehtalasj ajadallamijda “4rbbedabe”
birra ja mahtta dvddanahttet sime fagalasj 4jadallamijt ja sime dutkamvuogijt.
Dat artihkal le dagu gahttjom stuorap diedalasj dagastallamijda same
moallanagajt dutkamijn adnegoahtet, ga adnet doajmme dichtoteorijajt
vuodon teoretiserimijn ja analyjsajn.
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Aanadassh

GUNVOR GUTTORM

Aerpiemaahtoe baakojne jih dtnosne

Dej minngemes 30 jaepiej dle stoerre fokuse orreme aalkoealmetji
daajrose, jth maam ulmide aalkoealmetji skraerjie jih ddajrehtimmie utnieh
guktie daam aamhtesem buejkehte. Aalkoealmetjh edtjieh reaktoem
utnedh dovne vaajnehtidh jih atnose vaeltedh, jih vijrebe evtiedidh sijjen
aerpievuekien daajroeh. Viajnehtimmie, jth daajroem baastede sertedh leah
akte bielie dehtie jijtjeraarehkeprosesseste. Maahta Saemien jilleskuvlen
prosjektem, saemien aerpievuekien daajroen bijre, goh dagkeres prosjektem
vuejnedh. Prosjekte dam diejvesem aerpiemaabtoe (noerhtesaemien: drbediehtn)
veeljeme goh akte tjdenghkies diejvese, dovne aerpievuekien saemien daajrojde
jth maahtojde.

Guktie maahta aerpiemaahtoem guarkedh jih toelhkestidh aktede saemien
vuajnoste? Tjaalegisnie naan diejvesh evtiesuvvieh mah leah aerpiemaabtose
ektiedamme, jth mah maechtieh sjyohtehke drrodh gosse daam aamhtesem
digkiedibie. Ussjedamme tjaalegem goh akte digkiedimmiesoejkesje, juktie
ovmessie vuajnoch aerpiemaahtoste vuartasjidh, jih guktie maahta saemien
mielen mietie dam diejvesem aerpievuekien daajroem guarkedh. Juktie
dam aamhtesem geatskanidh, dle tjaalegen tjaelije aarkebiejjien gielesne
jih riektesisnie darjomh vuartasjamme mah machtieh aerpievuekien daajrojne
vaajnedh. Tjaelije lea digkiedamme guktie dovne saemien jth daaroen dotkijh
leah saemiengielen teermh atnose vaalteme mah buerkiestieh, boejhkestieh jih
lihkebe tjielkestich dam goerkesem aerpievuekien daajroste aktene saemien
ektiedimmesne, jih dam toelhkestamme ovmessie vuajnoej muhteste dehtie

diejvesistie.

Tjaelije digkede guktie atnoe dehtie goerkesistie mij lea almetji luvnie, jih
ddajrehtimmie saemien diejvesigujmie, mah ovmessieh daajroeh aktene
saemien ektiedimmesne buerkiestich, jth mah leah boelveste boelvese
leereme, leah vihkeles gosse edtja aktem metodihkeles geatskanimmiem
evtiedidh. Daennie vaaroemisnie, maahta aktem tjielke analytihkeles vuekiem

evtiedidh juktie aktem aalkoealmetjeperspektijvem avtese buektedh, dennie
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digkiedimmesne dejstie tseegkeme jillege goerkesijstie mij aerpievuekien
daajroe goh diejvese lea, jth guktie dam riektesisnie gaajhtsede.

Tjoevtenjebaakoeh: Aerpievuekie, aerpiemaahtoe, maebtedh, daejredh, vuekie, daepie,
aalkoealmetji daajroe, vihtiestimmie, vaarjelimmie.

JOHN BERNHARD HENRIKSEN
Aerpiemaahtoe: Sdemies riekteles giehtjelimmieh

Tjaalege siaemies voernges rickteles daeriesmoerh digkede, mah leah saemien
aerpievuekien daajrose (aerpiemaahtoe) ektiedamme. Tjaelije viaromem vaalta
sjyohtehke moeneminie, EN’n konvensjovnesne biologeles gellielaaketjen
bijre (Convention on Biological Diversity 1992), mij lea dihte bijjemes rickteles
vuajnoemierie dan Aerpiemaahtoe-aalkoeprojektese. Tjaalege sisvegen bijre
dejstie diejvesijstie aalkoalmetji maabtoe, innovasjovnh jih haarjanimmie lihkebe
tjielkeste, jth mah diedth konvensjovne staatese vadta, juktie kroshkedh,
vaarjelidh jih vijriebasse jaarhkedh saemien daajroem, innovasjovnh jih
haarjanimmem. Aalkoealmetji vuajnoen mietie, dle staaten riekteles diedte
jearohks dejstie nasjovnale laakijste, jih dah ajve faamoem utnich dan gahkese

gaarede jih lea maereles.

Konvensjovne ij dejtie diedtide geerelh mejtie konvensjovneguejmich
vaaroemisnie utnieh jeatjah almetjeriekteles dirregijstie. Staaten tjaenghkies
diedth saemiej avteste byeroe aaj tjoevkesisnie vihtiestidh dejstie jeatjah
gaskenasjovnele latjkojste jih dirregijstie. Aaj dalmegereakta daan biejjien
jaahkesje aalkoalmetjh reaktoem utnieh jijtje moenedh, jih staate,
almetjereakta-njoelkedassi mietie, diedtem atna aalkoealmetjigujmie
raarestalledh dejnie aamhtesinie mah dejtie doehtedieh. Akti veajkoej dle
staate diedtem atna dej frijje jth bievneldh avtelhluhpiedimmiem skaaffedh
aarebi raajvarimmieh nannoste, jallh dejgujmie nearhka, mah maehtich
aalkoalmetjidie doehtedidh.

Tjaelije buerkeste saemien aerpievuekien daajroe (aerpiemaahtoe) jih
aerpievuekien 4atnoe eatnamistie (bearkadimmie) aaj aktem riekteles
vaarjelimmiem utnieh 4dalmegeriekteles moenemi tjirrh, mah
aalkoealmetji kultuvrese vaarjelimmiem vadta, daan nuelesne 27. artihkele,
EN’1 konvensjovnesne sivijle jth politihkeles reaktaj bijre.
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Sisnjelds riekteles diedti mietie — jth maadthlaaken jith almetjereaktalaaki
mietie — staate byoroe sjichteladtedh juktie dihte saemien kultuvre maehtieh
tjiaadtjodh jih orre boelvide deellesovvedh. Daate diedte lea aerpiemaahtoen
bijre, juktie saemien aerpievuekien daajroe lea akte bielie saemien kultuvreste.
Ailmegereaktan, maadthlaaken jih almetjereaktalaaken mietie, staate aktem
riekteles diedtem atna saemide riektes nuepieh vedtedh sijjen kultuvrem
gorredidh jih evtiedidh, daan nuelesne aerpiemaahtoe. Lejhkan dah sjiere
laakh Noorjesne eah naan maereles vaarjelimmiem aerpiemaahtose tseegkh,
jih naake sjiehteledtiech dagkeres daajroem vaarjelidh, nahtadidh jih vijriebasse
sertedh. Dihte laake eatnemegellielaaketjen bijre lea dajvahkommes sjeavods

saemiej reaktaj jih iedtji bijre, gosse lea kultuvren, eatnemen jih vierhtiej bijre.

Dihte seamma dderiesmoere aaj vaajnesasse bdata gosse lea jeatjah
noorjen laaki bijre, mah stoerre ulmiem utnieh guktie edtja aerpie-
maahtoem nahtadidh jth gorredidh, daan nuelesne laake motovrefealadimmien

bijre miehtjine jih tjactsine, gaajhkh goolemelaakh, laake loesegoolemen jih
jaevriegoolemen bijre, vijrelaake jv.

ASA NORDIN JONSSON

Etihken bihkedassh juktie aerpiemaahtoem saemien
aerpievuekien daajroem) vihtiestidh

Daate tjaalege siemies bihkedassh dehpiedahta mejtie byeroe nihta-
didh gosse aerpiemaahtoem vihtesteminie, saemien aerpievuekien
daajroe. Gosse etihken bihkedassh tseegkie jih nahtede dejtie vihtes-
timmieprosjektide, dellie saemide jih dej daajroem hijvenlaakan
kroohkeste. Jijnjh aajhterh daajroste leah guhkiem daijrehtamme jih
annje déddrjehtieh, dotkijh/tjeenghkijh, mejtie gaavnediech ovmessie
studijeprosjektine, sijjem jih sijjen daajroem nuhtieh. Stuerebe
daajroe etihken mieriej bijre dovne aalkoealmetjesiebriedahkine jih
dotkiji/tjeenghkiji luvnie, jih tjirrehtimmie vihtestimmieprosjektijste etihken
bihkedassi mietie, viehkiehtiech dam tsiehkiem jarkelidh. Dihte kreava
lzejhkan gaabpegh paarhth sinsitniem goerkesem, kroshkemem jih valjoem
vuesichtieh dejtie bihkedasside vihtestimmieprosjektine ndhtadidh.

Aalkoealmetji — daesnie saemiej — jijtsh aarvoeh jih bijjemes veeljemh
edtjieh vaarominie arrodh dejtie vihtestimmieprosjektide. Jis dam
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jaahkesje, dellie dihte maahta aktem jearsoes byjresem sjugniedidh juktie
saemien aerpiemaahtoem vihtiestidh. Daennie prosessesne dah guedtijh
saemien aerpievuekijste, jih riektes aerpiemaahtoen aajhterh sijhtieh
seammavyortegs guejmich arrodh. Daate lea vihkeles gosse barkoevuekich
veeljie, jih gosse edjta sjajsjalidh guktie edtja dejtie gaervies illedahkide
achpiedehtedh, saaht magkeres aehpiedehtemevuekie mij veeljesavva, goh
daatabaase, filme, gzrja jnv.

Abpe etihke vihtestimmien bijre byeroe sjiechtelovvedh dejtie daerpies-
voetide jih man ulmie dihte atna aalkoealmetji daajroeaajhteridie, jih
tjuara seamma aejkien vihkeles arrodh disse mij aerpievuekien daajroem
tjoonghkie. Byoroe dejtie etihken bihkedasside joe aalkoelisnie jih
soejkesjimmesne nahtadidh, jih aaj gosse prosjektine gichteleminie,
galhkuvisnie jth gosse illedahkide achpiedahta. Etihken bihkedassh nannoes

mierieh vedtieh juktie aerpiemaahtoem jih daajroeaajhteridie vaarjelidh.

JAN AGE RISETH

Aerpievuekien daajroe maahta vihkeles ulmiem
utnedh eatnemereeremisnie?

Assjaldahkh institusjovnelle haestemi bijre saemide
Noorjesne

Aerpievuekien daajroe lea akte vihkeles biehkie aalkoealmetji
kultuvrine, jih lea dihte vdarome dej guhkies reeremasse vierhtijste.
Dej-baaletje laantine aerpievuekien daajroe lajhkan aktem vuelege staausem

atna, jih eatnemedaejremevoete aktem raarehke sijjiem atna staateles
vierhtiereeremisnie.

Daate tjaalege haasta mah institusjovnelle tsichkiech mah utnieh — jallh
machtich utnedh — ulmiem juktie aerpiemaabtoem, aerpievuekien saemien
daarjoe, vaarjelidh jih nahtadidh Fokusem atna atnose jih reeremasse
eatnamistie. Dah vuesiechtimmieh vaaromem utnieh jieledevaaroemisnie
dejtie saemide Noorjesne. Dotkeme vaaromem dtna dejnie kvalitatijve
vuekine, goh tjaatsegegichtjedimmie jth almetji vuartjasjimmich. Dah tjaalegh

lea reektehtsh jih vitenskapeles tjaalegh eatnemereeremen, vaarjelimmien jih
baatsoen bijre.
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Aerpievuekien saemien jieledevoete jih evtiedimmie saemien aeerpie-
vuekien daajroste, leah naxnnoeslaakan ektiedamme dan atnose
eatnemevierhtijste. Daajroevaarjelimmie kreava aerpiemaabtoen riektesisnie
nahtede, jih vierhtiereeremen oornegi sisnjeli. Monnehke vierhtieatnoe
sosijale institusjovnh kreava, mah hijvenlaakan barkeminie.

Aerpiemaahtoe jih dan vaarjelimmie jijnjh aajhtoeh utnieh, bene daan beajjetje
sosijale institusjovnh jijnjh nuepieh vedtiech dam aerpievuekien daajroem
tjaadtjodh. Byjngetje ekonomeles aktoorh jih dalmege eah seamedh saemien
jielemh eatnemem jih vierhtide nahtadieh, jih dihte nuepide vaeniedamme
jih annje vaenede eatnemevierhtide aerpievuekien mietie jth monnehke-
laakan nahtadidh. Staateles nznnoestimmieh dejtie dejpeladtje voetide
kriminaliserieh jih geervebe darjoeh, jih slahtjete dej saemien siebriedahki
bieleldh jijtjeraarehkevoetem. Maahta naakebe sertemem sjidtedh maahtoste
jth haarjanimmijste gosse nuepieh teehpie eatnemevierhtide aerpievuekien
mietie nahtadidh, jith orrestehteme jih sosijo-ekonomeles marginaliseringe
saemien voenges siebriedahkine.

Jarkelimmie gaskenasjovnale jih nasjovnale politihkesne maahta goh
vaarome arrodh juktie aerpiemaahtoem jealajehtedh jih vijriebasse
evtiedidh. Aerpiemaahtoe lea joe jaahkesjamme, bene lea daerpies
staatusem dan aerpievuekien maahtose lutnjedh, monnehke
vierhtiereeremen sisnjelen. Jis dihte monnehke eatnemereereme
edtja avtese juhtedh, dellie tjuara riektes jarkelimmieh stuvremisnie
utnedh, mah maehtieh aerpiemaahtoenr akten daajroegaaltijasse darjodh,

seammalaakan goh eatnemedaejremevoete, jih ij ajve akte lissiegaaltije.

BJORG PETTERSEN

Geehtedidie digitale klieksijste:

Gyhtjelassh jih vaestiedassh guktie maahta
bievnesesystemh jih daatabaash darjodh saemien
aerpievuekien daajrose (aerpiemaahtoe)

Aerpiemaahtoe-prosjekten ulmie lea vuekiem evtiedidh juktie vihtiestidh,

voorhkedh, gorredidh jih vaarjelidh saemien aerpievuekien daajroem.
Aerpiemaahtoe jih dihte galkije jth gaavnoes vuekie dejtie aerpievuekien
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daajroesystemidie leah geerve veerhkedh digitale vaarhkojne jih
bievnesesysteminie. Gellie laejhtijh jiehtieh daatabaasi veanhtadihks objektijve
jih siejhme vuekie sijhtiech bievnesidie jarkelidh, juktie dan sisnie ajve sjedta
dihte mij “’tjielke” jallh objektijve daajroe. Fokuse lea daajrose, jih lea daamtaj
ajve ussjedamme dan aarvose mij nahtoem dtna, jih destie sjedta oornedimmie
daehkine, sjiere gietedimmie jih siejhme njoelkedassh, jih ektiedimmiem,

vaajesidie, kultuvrem jih learoevuekiem gahkele.

Daennie tjaalegisnie achpiedahta jih digkede golme ovmessie bievnesesystemh
aalkoealmetjedaajrose mah joe gaavnesich: Guktie dah juhtieh aerpievuekien
daajroen muhteste? Mijjiech dam tjoevkesisnie digkiedibie dejstie
daajrehtimmijste, dotkemistie jih evtiedimmeste aalkoealmetji daatabaasi jih
digitale vaarhkoej sisnjeli. Evtiedimmie aktede ontologijeste mij lea aalko-
ealmetjedaajroen vuekide sjiehtedamme lea daerpies jis edtja aktem buerebe
digitale veorhkemem buektiehtidh. Dah ontologijh mejtie iemielaakan
nahtede lea fer siejhme, jih aaj daerpies diejvesh buerkiestidh aalkoealmetji
baakojne jih gielesne. Juktie bievnesidie vihtiestidh lea vihkeles metadata

sjugniedidh, daata daatan bijre.

Juktie aktem hijven haamoem buektichtidh aerpiemaahtose, dellie
bievnesesysteme byoroeh dej etihken bihkedassi mietie arrodh, jih aaj naennoes
jih aclhkie arrodh nahtadidh, byjresasse sjichtedamme jih voenges reeremem
utnedh. Daan sisnie dah sjzjsjalimmieh sisvegen, haamoen, evtiedimmien
jih ddarrehtimmien bijre. Bievnesesysteme tjuara gaajhkh sjyshtehke saemien
gielh daarjedidh.

Tjuara dam evtiedimmiem aktede sjiehteles bievnesesystemeste aerpievuekien
daajrose vuejnedh goh akte prosesse jih akte kultuvrelle skadrveme, mij aktem
ihkuve digkiedimmiem daarpesje. Evtiedimmienuepieh jth geerjehtimmie
bievneseteknologijeste maehtieh akte aevhkie arrodh ihke dihte vielie
laavenjostose skreejrie, jih aelhkebe sjedta njaalmeldh jih visuelle kultuvrem
skaaffedh, mah stoerre aarvoem utnieh saemien aerpievuekien daajrosne jth

learoevuekesne.
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ERIK NORBERG & BIRGITTA FOSSUM
Aerpirmaahtoe jih kultuvredajvh

Tjaalege lea prosjekten bijre,”Saemieh Saepmesne — I det samiska
rummet” mij darjelsaemien dajvesne juhtieminie. Prosjekten ulmie lea dam
aarjelsaemien kultuvredajvem jih almetji baeliem vihtiestidh jth vadjnehtidh
desnie. Prosjekte viehkehte vuekieh evtiedidh guktie edtja kultuvremojhtesh
vihtesjadtedh, jih dam aerpievuekien maahtoem nahtadidh.

Tjaalegen tjaelijh digkiedieh guktie naakedem dehtie aerpievuekien
daajroste tjoonghkeme, jih vaaromem vaeltiech dennie prosjektesne
”Saemieh Saepmesne”. Aajvahkommes daajroem tjoonghkeme saemien
kultuvrebyjresi bijre, jeanatjommes arkeologeles gaavnoeh, goh vihties sijjich
eatnamisnie, vuesiehtimmien gaavhtan arromesijjieh jih jeatjah gaavnoch
jih imaterijelle saemien kultuvreaerpie. Edtja vihtienassem nahtadidh
juktie vadjnehtidh jih nannoestidh dam darjelsaemien siebriedahkem,
juktie vuesiehtidh saemieh daejnie dajvine orreme gusnie jienebeldhkoen

siebriedahke jeajka saemieh orreme, bene saemich dam tjaadtjochtich.

Tjaalegen tjaelijh aaj siemies dejstie dderiesmoerijste digkiedieh mah
leah dagkarinie vihtiestimmieprosjektine siejhmelaakan, bene aaj daejnie
prosjektine sjierelaakan darjelsaemien dajvesne. Tjaelijh digkiedieh gaskem
jeatjah man vihkeles lea dejnie voenges siebriedahkine gaskesadtedh aarebi
aktine prosjektine nearhka, jth mah daeriesmoerh mah maechtieh sjidtedh
jis aalka gaskesadtedh mznngan prosjekte aalkeme. Siejhmelaakan aaj
digkiedieh dam traegkies vuajnoem mij leah saemies dotkiji luvnie dan 7jijtse”
gaaltijematerijalen bijre, jth aaj digkiedieh dam ov-vaxljoem mij gaavnese
jeatjah dotkemeilledahkh nahtadidh jeatjah lihke dotkemesuerkijste, jih aaj
daeresthvitenskapeles barkedh.

Kultuvremojhtesh vihtesjadtedh jth aerpievuekien daajroem tjoonghkedh
leah joekoen vihkeles dennie darjelsaemien dajvesne. Kultuvremojhtesh jih
kultuvrebyjresh aktem saemien goerkesem eatnamistie vuesiehtieh, jth man
vihkeles eatneme lea ekonomijen, sosijale jih religijose tsiehkiej gaavhtan.
Gosse dam saemien kultuvreeatnemem jih kultuvremojhtesidie vaarjele, dihte
edtja meatan arrodh dam saemien identitetem jih dah ektiedimmieh maadtoe;j
eatnamasse nannoestidh jth gorredidh. Dan tjirrh edtja aaj akte biehkie
arrodh dejtie histovrijen roehtside vijriebasse jaarhkedh, mah leah eatnamisnie

orreme, dejtie baetije boelvide.
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JELENA PORSANGER

Digkiedimmie vuestievoeteste daajbaaletje vuekien
jih aerpie-vuekien gaskem aalkoealmetji jih saemiej
kontekstesne

Dah mah vihtiestimmine barkeminie aalkoealmetji aerpievuekien daajroste,
daamtaj gihtjelgieh nennoestidh mij lea aerpievuekie jth mij lea daajbaaletje
vuekie akten vihties aalkoealmetjen kultuvresne. Daamtajommes gyhtje-
lasse baata aalkoealmetjen alkoebieleste. Daan biejjien badth aalkoe-
almetjh jih voenges siebriedahkh daam gyhtjelassem digkie-
dieh, jih aaj aalkoealmetji akademijesne jih eksperti gaskemsh
mah vihtiestimmine aerpievuekien daajroste barkeminie. Daennie
tjaalegisnie vuestievoetem digkedeminie daajbaaletje vuekien jih
aerpievuckien gaskem. Skraejrine dejstie aalkoealmetji metodologiji-
jstie jih illedahkh aalkoealmetjedotkemistie abpe veartenisne, tjaelije
jeahta dihte gyhtjelasse bijre ’juekemem aerpievuekien jih daajbaaletje vuekien
gaskem” bdata daajroeteorijijste mah eah leah aalkoealmetjidie sjiehtesjamme, jih
voerkelimmiem beaja dejtie gyhtjelasside mah leah ammes aalkoealmetjt

ontologijese jih aarvoeoornegasse.

Daeriesmoerh digkiedidh lea akte bielie dehtie tseegkeme dotkeme-
paradigmeste. Dihte tjarki garredamme jillege teorijidie daajroen
bijre (daajroeteorijh) jih gahtanimmieh daajrose, jockoen disse mij lea
ovnohkens jih dejtie joekehts veanhtojde. Dan raarehke dotkemen sisnjelen
aalkoealmetje-aamhtesinie jith aalkoealmetje-aamhtesi bijre, dle dihte
digkiedimmieparadigme joekehts faamoetsichkieh buakteme. Siejhme
orreme aktem vihties dotkemedideriesmoerem ektiedidh aalkoealmetji
aktegsalmetjidie jih voenges siebriedahkide. Daate paradigme lea dotkiji
voerkelimmiem dubpiedamme vuajnojste, aarvojste- jih naa daamtaj aaj —
aalkoe-almetji sjyohtehke daerpiesvoetijste.

Daeriesmoerh digkiedidh maahta aalkoealmetjedotkemisnie nahtadidh
goh akte faamijes dotkemedirrege. Aalkoealmetji daajroeteorijh maehtieh aktem
gielemjihaktemriektessijjiemdadtjodhgossedaeriesmoeridedigkededanvuestie-
voeten bijre, aerpievuekien jth daajbaaletje vuekien gaskem. Dam maahta
darjodh, wvuesichtimmien gaavhtan, gosse saemien goerkesimmiem

vuesehte aerpievuekeste jih aerpievuekien daajroste gosse saemien diejvesh
nahtede. Daate assjaldahke ij leah orre dejtie saemien akademihkeridie,
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maam vuesichtamme dennie tjaalegisnie aktene tentatijve giehtjedimmesne
saemies saemien vitenskapeles barkojste, mah leah dorjesovveme manngan
1990-lahkoem. Daate denehks vuartasjimmie vuesehte jijnjh saemien dotkijh
leah aktine saarhts intelektuelle plaanterdimmine tjabreme, dannasinie
tseegkeme jillege teoretihkeles diejvesh nahtadamme daajbaaletje jih

aerpievuekiej bijre mah eah aktene saemien ektiedimmesne sjichth.

Dejtie saemien diejvesidie aerpievuekie jih aerpiemaahtoe nihtadidh goh
giehtjedimmiedirregh, saemien aerpievuekien daajroe aktem aevhkiem
aadtje goh gaaltije. Daate maahta skraejriem vedtedh dan tseegkeme
teoretihkeles ussjedallemasse aerpievuekien” bijre jth maahta saemien
faageles ussjedallemem jih saemien dotkemevuekieh evtiedidh. Daate
tjaalege akte booredimmie akten stuerebe vitenskapeles digkiedemman
juktie sjichteladtedh jih ndhtadidh saemien diejvesh dotkemisnie, sijjeste

dejtie tseegkeme daajroeteorijide nahtadidh goh vaarome teorijese jih
gichtjedemman.
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