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Coahkkaigeassu samegillii
Boares ¢allosat juoigama ja sami kultuvrra birra govvidedje juoigama oassin buot

eallima beliin sapmelaccas, leas dal beaivvalas eallima doaimmain dahje vuoinpalas ja
erenoamas meanuin ja daguin. Juoigan govviduvvui darbbaslazzan dearvva$vuhtii, ¢algui ja
lihkkui. Oanehac¢éat dadjon oazzot lohkat ahte luohti govviduvvui leame eallindarbun. Odne
celket manga juoigi ahte luodis lea seamma mearkkaSumi sidjiide. Sahtta dadjat ahte lea
divraseamos mii dus lea. Lihkka lea juoigama ¢anastat dearvvasvuhtii unnan dutkojuvvon.
Dat dutkkus lea fenomenologalas-hermeneutistala$ ¢ieknudeapmi fattas. Dutkkus
vuodduduvvo njealji artihkkala vuodul namuhuvvon das ovdalas nugo Study 1-4, ja leat
gavdnamis ollislacéat mildosiin. Dutkosat leat dahkon guoskevas girjjalasvuoda duogaziin ja
guokte diehtovuodu mat leat cohkkejuvvon kvalitatiivvalas dutkossagastallamiid ja
jearahallamiid bokte. Dan dutkosis guorahalan viidasit ja ¢ohkken muhtin daid teorehtalas
beliid mat namuhuvvojit artihkkaliin — musihkalasvuoda, ieSmuddejumi ja persovnnalasvuoda

salutogenehtala$ dearvvasvuoda perspektiivvas.

Mu lahkoneapmi dutkanjearaldahkii Maid sahttit mii ipmirdit dearvvasvuodamahtus
mii lea julggaStuvvon ja fatmmastuvvon luodis/juocigamis? lea manggafagalas. Anan
bihtdZa Ailloha¢¢a diktemis daiddalas stuoridanlasen, ja salutogenesa guovddas teoriijan.
Dutkanjearaldat ieSalddis muitala dohkkeheami dasa ahte dan mahtu maid lea vejolas
ovdanbuktit ja digaStallat dan dutkosis, lea raddjejuvvon ja belohahkii. Lassin dasa ¢ujuha
satni «mii» dutkanjearaldagas dan kultuvrralas$ gaskka mii lea dan akademalaSmahtu ja

eamialbmotmahtu gaskkas, man siskkobealde dat dutkkus lea.

Salutogenehtala$ perspektiiva fuomasuhtta eavttuid dearvvaSvuhtii. Koloniseren ja
assimileren guhkilmas loavkideapmin eamialbmogiin, sin eallinguovlluin ja kultuvrralas
ovdanbuktimiin lea leamas, ja lea, ollislac¢at vahatlas ja lea addan gorutla$ vaikkuhusaid sin
cavttuide dearvvasvuhtii ja ¢algui miehta mailmmi. Dan dutkosis akkastalan dohkkehit &rvvu
ollislas$ ja gorutla$ dearvvasvuodamahtus mii lea juoiganarbevierus ja -geavahusas. Guovtti
dutkansagastallama vuoddodieduiguin, Ailloha¢¢a divttaid «¢uojan [I sound]», ja «mun nai
cuojan [and I resound]» ja doarjjalas dutkangirjjalasvuodain vuoddun, dkkastalan ahte
gorutlas ja vudolas musihkkamahttu olbmos lea sihke riegddeamis, ja buot olbmo
gulahallamis. Mun dulkon juoigama dovddaheapmin praktihkalas$ ja gorutlas dohkkeheapmin
olbmo ieSmuddengelbbolasvuodas ja persovnnalaSvuodas vudola$ musihkalasvuodas. Mun

dulkon juoigama dego gorutla$, praktihkkalas mahttun olbmo dearvvasvuoda ja leat-



mailmmis musihkkala$ luonddu harrai. Juoigan dego gorutlas, praktihkalas mahttu
mailmmalas musihkala§vuoda birra &vzzuha min eallit eallima musihkala$§ gaskavuodain
sihke ieZzaideameguin ja earaiguin, lea$ dal dat earat olbmot dahje eara go olmmoslas eallit.
Dakkar musihkalasvuohta eallimis sahtta boktit dovdduide¢uohcci gelddolasvuoda, ¢ajehit
maid atnit arvvus ja sajaiduhttit ieZas alddestis. Dearvvasvuodapotensiala juoigama
musihkala$ leat-mailmmis mearkkaSa maiddai ahte dus alohii lea reaidu sadjogasas mainna
giedahalat dovdduid ja ieSmuddema. Dat bealit sahttet belohahkii ¢ilget manne juoigan lea

ceavzan Cuohtenarjagiid heahpatvuoda.

Dohkkeheapmi juoigama salutogenehtalasvuoda potensialas sahtta leat
dearvvasvuodaovdanahttin dekoloniseremii muhtin eavttuide gustovaccat
dearvvasvuodamahttui. Juoigan nugo eamiboaris baikkalas praktihkalas$ ja gorutlas
dearvvasvuodamahttu gulla mailmmiviidosas eamialbmotmahttui dearvvasvuodaekologiija

birra gaskkal olbmo ja birrasa.

Abstract
The earliest descriptions of yoik and Sami culture depict it as something the Sami would

integrate into all their living: in daily life, mundane activities as well as spiritual, ritual, and
ceremonial practices. Yoik was seen as something necessary for health, well-being, happiness,
and success. In short, yoik was an existential necessity. Today, many yoikers articulate yoik’s
significance for them in similar ways. It is said to be the most precious thing you can have.
However, the connections between yoik and health have only been modestly addressed in
research. This thesis is a phenomenological-hermeneutic in-depth study of this topic based on
four papers listed below and found in Appendices. They are studies on relevant background
literature and two sets of data collected with qualitative research conversations and
interviews. In this thesis, | elaborate further and summarize some of the theoretical aspects
mentioned in the papers—aspects of musicality, self-regulation, and personhood connected to
health from a salutogenic perspective.

The overall research question — What can we understand about some of the health
knowledge embodied in yoik? — is approached from multiple disciplinary perspectives with
a piece of Nils-Aslak Valkeapad’s poetry as an artistic looking-glass, and salutogenesis as the
central theory. The research question expresses my acknowledgement of the limited and

partial character of the knowledge that is possible to generate and discuss in this thesis.



Furthermore, the word “we” refers to the cultural interface between academic and indigenous

ways of knowing that this thesis moves within.

The salutogenic perspective focuses on prerequisites to health. Colonization and
assimilation as long-term violations of Indigenous people, their living areas, and their cultural
expressions has had, and has, a detrimental embodied impact on the prerequisites of their
health and well-being worldwide. In this thesis, | argue for acknowledging the value of
embodied health knowledge in the tradition and practice of yoik. Based on two data sets of
research conversations, Valkeapd&’s poems “I sound”, “and | resound”, and supporting
research literature, | argue for an innate, fundamental musicality in humans and human
interactions. | interpret yoik as an expression of embodied Indigenous acknowledgement of
this fundamental musicality, of the importance of resonating attunement, relationality, and
multiartistic, musicking self-expression for human self-regulation competence and
personhood. I interpret yoik as embodied knowledge of the musical character of human health
and being-in-the-world. Yoik as embodied knowledge of a fundamental musicality in the
world as a whole encourages living your life in a musical, relational resonance with your self
as well others, whether the others are humans or non humans. This kind of musicking may
release emotional charge, presence your loved subjects, and anchor you in your self. The
health potential in a yoiking, musical being-in-a-world also includes the practicality of always
having a means for emotion management and self-regulation readily available. This might

partially explain why yoik has survived a centuries long shaming.

Acknowledging yoik’s salutogenic potential could be a health promoting measure
towards decolonizing some of the criteria for valid health knowledge. Yoik as local, ancient
embodied Indigenous health knowledge belongs to the global Indigenous embodied

knowledge of the health ecology between humans and their environments.

Sammendrag pa norsk
De tidligste beskrivelser av joik og samisk kultur fremstilte joik som noe samer

integrerte i all sitt liv, i dagliglivets praktiske aktiviterer som i andelige rituelle og
seremonielle praksiser. Joik ble sett som ngdvendig for helse, velvare, lykke, og hell. Kort
sagt, joik ble sett pa som en eksistensiell ngdvendighet. | dag artikulerer mange joikere
joikens betydning for seg selv pa lignende mater. Den sies a vaere det mest verdifulle du kan

ha. Likevel er joikens sammenhenger med helse blitt utforsket bare i beskjeden grad. Denne



avhandlingen er en fenomenologisk-hermeneutisk dybdestudie av denne tematikken. Den er
basert pa fire artikler listet ovenfor som Study 1-4, og som finnes i sin helhet i Appendices. De
er studier pa relevant bakgrunnslitteratur og to datasett samlet gjennom kvalitative
forskningssamtaler og intervjuer. | denne avhandlingen undersgker jeg videre og
oppsummerer noen av de teoretiske aspektene nevnt i artiklene—aspekter av musikalitet,

selvregulering, og personlighet i salutogent helseperspektiv.

Min tilnerming til forskningsspgrsmalet Hva kan vi forsta av helsekunnskap
manifestert og legemliggjort i joik? er flerfaglig. Jeg bruker et lite stykke av Nils-Aslak
Valkeapéés diktning som et kunstnerisk forstarrelsesglass, og salutogenese som sentral teori.
Forskningssparsmalet i seg selv uttrykker min anerkjennelse av at kunnskapen som er mulig &
generere og diskutere i denne avhandlingen er begrenset og delvis. 1 tillegg henviser ordet
“vi” i forskningssparsmalet til det kulturelle mellomrommet mellom akademisk- og urfolks

kunnskap denne avhandlingen beveger seg innenfor.

Salutogent perspektiv fokuserer pa forutsetninger for helse. Kolonisering og
assimilering som en langvarig krenkelse av urfolk, deres leveomrader og kulturelle uttrykk
har hatt, og har, skadelig helhetlig og kroppsliggjort virkning pa forutsetninger for deres helse
og velveere verden over. | denne avhandlingen argumenterer jeg for anerkjennelsen av verdien
av den helhetlige kroppsliggjorte helsekunnskapen i joiketradisjon og -praksis. Basert pa to
datasett av forskningssamtaler, Valkeapaas dikt “cuojan [I sound]”, “ja munnai ¢uojan [and |
resound]” og stattende forskningslitteratur, argumenterer jeg for en medfadt, kroppslig og
grunnleggende musikalitet i mennesket, og i menneskelige interaksjoner. Jeg tolker joik som
et uttrykk for en praktisk og kroppsliggjort anerkjennelse av denne grunnleggende
musikaliteten for menneskets selvreguleringskompetanse og personlighet. Jeg tolker joik som
kroppsliggjort, praktisk kunnskap om den musikalske karakteren av menneskets helse og
veeren-i-verden. Joik som kroppsliggjort, praktisk kunnskap om musikalitet ogsa i verden i sin
helhet oppfordrer oss til & leve livet i en musikalsk, relasjonell resonans med oss selv og
andre, om disse “andre” sa er mennesker eller andre enn menneskelige vesener. Denne typen
musikalisering av tilveaerelsen kan forlase emosjonell spenning, tilstedegjere det vi har kjert,
og forankre oss i 0ss selv. Helsepotensialet i joikens musikalske varen-i-verden inneberer
ogsa det praktiske aspektet at man alltid har verktgyet for emosjonshandtering og
selvregulering med seg og tilgjengelig. Disse tingene kan kanskje delvis forklare hvorfor joik

har overlevd arhundreder av skammeliggjaring.



Anerkjennelsen av joikens salutogene potensial kunne veare et helsefremmende steg mot
dekolonisering av noen av kriteriene for gjeldende helsekunnskap. Joik som urgammel lokal
praktisk og kroppsliggjort urfolks helsekunnskap tilhgrer blant den globale urfolkskunnskapen

om helsegkologien mellom mennesket og miljg.



10

Preface
“It is less a matter of what we choose than what chooses us” (Justice, 2016, loc. 566).

I choose to quote the Indigenous scholar Daniel Heath Justice as a starting statement for
this initial presentation of myself, before the actual thesis. The reason for choosing this quote
is the manner in which | came to study what | now consider the obvious connections between
yoik and health. I return to the beginning of my study of this topic in greater detail in this
thesis. My quoting of Justice is not as “the entitled one”, but rather as one who did something
while asking “Can this be done?” and “Is it ok if I do this?” As | have lived my life outside
the Sami cultural space, | wish that in one way or another the research I did would be of
service to Sami people.

It is natural to ask “who is this person?” and “what is her connection to Sami culture?”
when a new researcher and a new research topic such as yoik and health is presented. So, |
grew up at the outskirts of an average size town in Middle-Finland. My parents grew up in
that town as well. Their parents were small-scale farmers and crofters from Middle-Finland
and South-East Karelia now on the Russian side of the border. So apparently, there is nothing
special about me or my family, and no obvious connections to Sami culture in my family-,
cultural-, or geographical roots. Therefore, | acknowledge that the connections between our
backgrounds, lifeworlds, and the choices we make are not always obvious and

straightforward.



Introduction

[The Sami] should always yoik and rune day and night, at all times and every hour

11

because it brings luck and happiness. [...] They cannot live long, keep their good luck,

nutrition, health, and healing without the yoik and rune.

- Quote: the missionarian Isaac Olsen at the beginning of 18th century

(Wersland, 2006, p. 20).

Yoik, the traditional vocal art of the Sami, has had many functions throughout its

history, and still has throughout Sami communities. Yoik has been studied extensively within

several disciplines, but its connection to health and well-being has been directly addressed

only to a modest extent.

The title of this thesis borrows the initial words from Nils-Aslak Valkeapad’s poem nr.

560 in his main work Beaivi, ahcazan in its English translation (Valkeapad, 1988, 1997).

These words capsulize what | regard as fundamental to yoik and its embodied health

knowledge. My regard is based on conversations with the participants in the published studies

listed above; some of the participants’ spontaneous expressions of how a yoik comes about;

how some yoikers in yoik studies describe the creative yoik process; as well as my own

understanding and preconceptions about the basic elements of music and our embodiments of

them.

Aim, objectives, and research questions
The overall aim of this dissertation is to explore in depth the possible connections

between the traditional Sami vocal art of yoik and health as well as possible health
benefits connected to the practice of it.

In this dissertation | want to consider my aim from an overall level as well as discuss
the findings in the papers within possible and meaningful theoretical frames from several
disciplinary perspectives. | focus on a less studied and understudied aspect of yoik: its
possible health connections and yoik as embodied health knowledge. This thesis is a
compilation of and further theorizing on studies on the topic presented in four papers listed
above and presented later (see the Appendices). This thesis’ study is an exploration at the
intersection of musicology, health-, and social sciences, striving to operate at what Martin

Nakata calls a cultural interface of knowledge systems (Nakata, 2002).
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The overall aim and objective of this dissertation is expressed in the following research

question:
What can we understand about some of the health knowledge embodied in yoik?

In this research question, the word “What” is an acknowledgement of the partial nature of the
knowledge that is possible to generate and discuss in this thesis, whereas “we” refers to the
academic community of health sciences. | am elaborating this main question with the

following subquestions:

e How do yoikers describe what happens when they yoik something?
e How are yoik experiences described by yoikers and non-yoikers?

e What kind of theoretical frames can these questions be understood within?

This research question with subquestions is approached from theoretical aspects of i) what is
important for health ii) how can music or musicality contribute to health, iii) which aspects of
music does yoik philosophy and praxis embody, and iv) how is this praxis and philosophy
connected to health. With “philosophy” | mean the way of thinking and relating, embodied in
and guiding the practice of yoik, in this case.

I have chosen these aims, objectives, and research question with subquestions in order to
discuss possible aspects of yoik not yet discussed in the background literature or our papers.
The choice of journals for publishing our research teams’ studies on yoik and health
connections reflects my cross-disciplinary approach. The journals represent different fields of
research: circumpolar health studies, arts, culture and health studies, and music therapy

studies.
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1. Theoretical perspectives
In this thesis I study the phenomenon of yoik related to the factors contributing to health

promotion, that is, a salutogenic understanding of health (Antonovsky, 1987). I try to
comprehend yoik’s meanings as expressed in research conversations by the involved
participants. | discuss those expressions as | understand them, connected to Western scholarly
health knowledge. Thus, I aim to discuss concepts that come from different lifeworlds. I
acknowledge that one of my initial preconceptions is that such discussion is possible. I also
acknowledge that | do have other preconceptions as well, those | am both aware and unaware
of. This thesis’ theoretical approach expresses my preconception of inherent musicality in

humans, and the significance of music and musicality for our overall health.

In terms of the Western scientific theoretical approach, my perspective in this thesis is
phenomenological-hermeneutic (Merleau-Ponty, 2012; Gadamer, 2004; Wifstad, 2018).
However, yoik is an expression of people belonging to a certain Indigenous culture
traditionally integrating multiple artistic expressions in their daily life and lifeworld as part of
their practical knowledge systems (Gaski, 2011). | see it as natural to reflect this somehow in
this thesis. | aim to do so by applying a particular piece of the Sami multi-artist Nils-Aslak
Valkeapad’s poetry that | consider a precise expression of the connections between yoik and
health, which functions not only as a title, but also as an overall theoretical and artistic frame
(Valkeapad, 1988, 1997). | am aware that this choice may take me beyond the paradigm of
normal health science (Kuhn, 2012; Wifstad, 2018), as Valkeapéa4 is not considered an
academic or scientific theorist. However, there are aspects of human experience that might be
best expressed and comprehended through arts (Gadamer, 2004) — for example yoik. Through
my choice of applying Valkeap&a’s poetry, I might be moving towards Indigenous paradigm
(Kuokkanen, 2000). Indigenous paradigm honors Indigenous people’s own knowledge
systems, sources of knowledge and ways of practicing knowledge (Kuokkanen, 2000).
Valkeapad’s sources of knowledge included observations and perceptions of nature and
society, Sami traditions, other people, himself, as well as his own feelings evoked by all of
these. He practiced his knowledge in multiartistic expressions, such as yoik, in a way that
addresses something universally human. | justify this statement by referring to the Nordic

Council literature prize with which he was honored in 1991 (Gaski, 2008).

In this thesis | aim to deepen the academic knowledge and widen the horizon of

understanding yoik and health connections through new hermeneutic circles (Gadamer, 2004).
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In order to build up a rationale for both my perspective as well as my discussion on yoik and
health, | present what | consider as necessary historical, musicological, as well as basic
aspects in human biopsychological functioning, in my view embodied in yoik and the people
touched by it. By doing so, | wish to contribute new insights to the body of knowledge in

health science.

1.1 About the Sami and yoik: some historical and current features
Initially, I want to clarify some concepts mentioned in the Introduction. For instance, in

this thesis, what do | mean by “Sami community” and “Sami communities”?

The Sami are the Indigenous people living in Fennoscandia, an area divided between
Norway, Sweden, Finland, and Russia. To date, the Sami are defined as consisting of ten
subgroups, the definition criteria being linguistic and cultural features, as well as geographical
areas of origin. The ten subgroups are South Sami, Ume, Pite, Lule, North, Inari, Skolt,
Kildin, Ter, and Akkala Sami (Kailo & Helander-Renvall, 1998; Lantto, 2010; Seurujarvi-
Kari & Virtanen, 2020). The geographical area understood as Sami land today is large and
varied regarding both climatic and geographical conditions (Kent, 2014), see Figure 1 below.
Variations occur in linguistic and cultural features, and so also in yoik traditions.
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Figure 1. Map of Sami land today. With permission from Nordiska museet. | use this same map with subsequent
modifications.

Other subdivisions occur as well based on, for example, land and livelihoods (Cramér,
2012; Kent, 2014; Pedersen & Nyseth, 2015). The Coastal or Sea Sami are commonly
understood as those Sami living in the coastal areas of Finnmark and Northern Troms
counties, traditionally pursuing mixed livelihoods that combine small scale agriculture,
fishing as well as other industries such as handicraft (Pedersen & Hagmo, 2012). Reindeer
herders, on the other hand, could pursue their livelihood in both mountains and forests, and
derived their names therefrom (Myrvoll et al., 2015). | also want to mention the historical
professional group called “parish Lapps (socken lappar)” in Sweden (Svanberg, 1986, 1999),
a legal arrangement which lasted up until 19th century. This group lived and originated
significantly further south of today’s Sami land, thus evidencing an original Sami presence in
an area much larger than that covered by the map above and generally known today (Nordin,
2018; Svanberg, 1986).

! The latter was a definition of Sami craftsmen with a particular societal position due to their work. They worked
on tasks like slaughtering and castrating horses, and providing farmers with handicraft (Svanberg, 1999).
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Recent decades’ structural changes in society as a whole have also caused changes in
Sami traditional livelihoods and living areas. A contemporary group that developed during
and due to these developments is the so-called City-Sami, people with Sami origins living in
urban areas (Broderstad & Sgrli, 2012; Broderstad & Broderstad, 2014; Dankertsen & Ahren,
2018; Pedersen & Nyseth, 2015).

Why “Sami communities” and not “Sami community”? The Sami as people consist of
many linguistic, cultural, and geographically originated groups, with both similarities as well
as differences. On some occasions it is correct to use Sami community while on others Sami
communities is more appropriate. | apply the term Sami community when the Sami people as a
whole are in focus. This is the case, for example, when discussing assimilation and
colonization. The same goes for the term Sami culture. Here, it is not meant as a definite term
and could equally well be applied in its plural form. However, for simplicity’s sake |

generally use its singular form.

In the studies presented in the papers this thesis is based on, the term “Sami” refers to
self-identification as Sami. In those studies, the participants and others were not asked about
their ethnicity or cultural belonging. They self-defined themselves as either Sami or
something else.

The term “yoik” applied in this thesis is a non-Sami term chosen for its simplicity as a
compromise between the linguistic variants of the names of traditional Sami vocal practices
applied in other than Sami languages. Yoik as a multidimentional phenomenon exceeds
disciplinary boundaries, and approaches to yoik have been, and may be, from different
disciplinary perspectives. Yoik has been studied as part of religious life, music, literature, and
folklore. I do not attempt to give an exhaustive description of yoik as a phenomenon in this
thesis, as various studies of yoik within different academic disciplines have already been
written by contemporary scholars. In this thesis | focus instead on some aspects of yoik and
health as it is a highly under researched topic. The elements I present below outline yoik’s
geographical distribution, diversity of features and applications, connections to other
Indigenous peoples” musical practices, and some moments in yoik’s historical and
contemporary position. This information, in my view, constitutes a necessary back-drop to

understanding the yoik and health connections presented and discussed in this thesis.
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According to Sami Professor of Literature Harald Gaski (1999), and ethnomusicologist
Professor Ola Graff (2004), it is reasonable to presume that yoik has been practiced in some
form in the total area inhabited by the Sami (Gaski, 1999; Graff, 2004). Historical,
archeological, and linguistic studies indicate an original Sami presence in the whole of
Finland, including the archipelago along the coast, as well as the Eastern areas now belonging
to Russia (Heikkilg, 2014; Kent, 2014; Piha, 2019; Seurujérvi-Kari & Virtanen, 2020). Figure
2 below is my suggestion of a modification of the map in Figure 1. With notes as musical
symbols, | indicate a loose reflection of possible original Sami musical presence in the

Fennoscandian area in addition to contemporary Sami land.
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Figure 2. Possible musical map of original Sami land.

Although the original Sami inhabited area is larger than what is defined as Sami land
today (Kent, 2014; Nordin, 2018; Piha, 2019; Svanberg, 1999), the currently defined area is

still large, containing geographical and climatic, as well as cultural and linguistic, variations.
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Yoik traditions also vary in tonalities, form, and lyrics. There are yoiks rich with lyrics and
yoiks with occasional lyrics, yoiks with regular rhythmics and yoiks with free rhythmics.
Some yoiks appear like songs for an outsider, but are still called yoiks (Jones-Bamman,
1993). Yoik has been applied to storytelling and lengthy epic poems. Examples include Olaus
Sirma’s Moarsi favrrot and Anders Fellner’s Beaivvi bardni (Gaski, 1996; Hilder, 2015;
Schefferus, 1674).

Yoik differs from singing, although the distinction may be subtle and difficult to
describe. One of the important distinctions is its referential symbolic functioning, connecting
yoik usually to a subject (Graff, 2004). Very often, yoik’s subject is another person whom the
yoiker wants to describe by yoiking that person so vividly that the presence of that person can
be felt by the listeners (Hilder, 2015). Hilder refers to the way yoikers describe what goes on
when they yoik something by naming this “presencing” the yoik’s subject, bringing it alive
here and now (Somby, 1995; Hilder, 2015, p. 6). According to Gaski (1996), “In reality, the
yoik is not about a person, it actually is the person — * (Gaski, 1996, p. 13). In addition to
another person, yoik’s subject could be many other things as well, such as landscapes or
animals (Jones-Bamman, 1993), since “a Sami yoiks anything that belongs to human life”
(my translation) (Buljo, 1998, p. 140). The Swedish title of film director Maj-Lis Skaltje’s
book of yoik, Minsta lilla liv har sin jojk (Tiniest life has its yoik, my translation) also
indicates this (Skaltje, 2014). Hence, the vocal ideal of yoik stresses expressiveness and the
accuracy of expression with regard to the yoik’s subject. The yoikers may thus use their entire

vocal potential in order to serve the purpose of presencing the yoik’s subject (Daling, 2014).

Yoiking another person is called “personal yoik™. Personal yoik is like a person’s
musical name. It can be given to a child by family members already in infancy. This kind of
yoik is called dovdna, and it is attuned to that particular child. It is more child-like and simple
than that of an adult, and it may evolve as the child matures. Personal yoik is often an
expression of the yoiker’s love and affiliation towards their subject. Personal yoik also
functions as an acknowledgement of the subject person’s belonging to a Sami society (Gaski,
1996). Graff as well as Turi point out, however, that personal yoik can also be used to express
negative feelings towards a person (Graff, 2004, 2016; Turi, 2012).

To the best of my knowledge, in other Fennoscandian music traditions we do not find
an equivalent to the Sami personal yoik. Studies on Indigenous musics in Siberia, however,
offer some similarities to it. Nikolsky and colleagues report of the characteristics and
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importance of “personal music” in traditional music styles of this area (Nikolsky et al., 2020,
p. 1). Personal music resembles yoik in aspects like personal melody, which includes the
timbre.2 This belongs intimately to a person anchoring the person to their self, thus
maintaining the person’s integrity (Nikolsky et al., 2020). In Siberian music cultures, personal
music is even considered necessary for survival and mental sanity (Nikolsky et al., 2020).
Furthermore, just as personal yoik may be given to a child already in its infancy, in Siberian
Indigenous cultures a child also receives its own personal music early in a childlike simpler
form than that for an adult. The child-yoik, dovdna, as well as the Siberian personal music,
may accompany the child, growing and developing together with it (Hilder, 2015; Graff,
2004; Nikolsky et al., 2020). Furthermore, thematical and functional similarities between the
Indigenous peoples’ traditional vocal practices in the Circumpolar area can be found
(Cruikshank, 2006; Hauser, 1992; Hoefnagels & Diamond, 2012; Nattiez, 1983; Sjostrom,
1991; TED, 2012). These practices include drumdances, singing and dancing, as well as throat
singing practices, in an Inuit context also called “throat games”. The researchers describe how
traditional Inuit and other North American Natives’ vocal practices include descriptions of
daily life activities, people, and animals. They may also be part of storytelling (Cruikshank,
2006; TED, 2012) as well as rituals connected to hunting (Nattiez, 1983). Possible functions
include enhancing both individual as well as collective identities, connection to ancestors,
natural environments and land, as well as presencing the animals to be hunted (Cruikshank,
2006; Hauser, 1992; Hoefnagels & Diamond, 2012; Nattiez, 1983; Sjéstrém, 1991). Diamond
(2019) refers to Sami, Inuit as well as other similar Indigenous practices as “mimetic
Indigenous genres” practicing “mimetic vocalizations” (Diamond, 2019, pp. 255, 256).
Common to these practices is what she, with reference to Janis B. Nuckolls, calls “sonic
alignment” (Diamond, 2019, pp. 255, 256), that is, imitating experiential phenomena with
sound by modeling the resonant and rhythmic properties of those phenomena, creating
“idiophonic sound” (Diamond, 2019, pp. 255, 256). Beyond the Circumpolar area, in Papua-
New Guinea, the Yupno people have a tradition of giving each person in their society their
own personal melody. They call this “the sound of a person” (Amman et al., 2013, p. 63).

Each member of this community knows up to 1000 such melodies (Amman et al., 2013).

2 The special character and properties of a sound that distinguishes it from other sounds (Merriam-Webster, n.
d.). Explained in more detail under heading Sound further below.
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Yoik’s history is old, with origins presumably in prehistoric times (Arnberg et al.,
1969). Early reports of yoik in texts written by Christian missionaries and priests describe
yoik as inseparably weaved into peoples’ lives (Graff, 2004; Wersland, 2006; Schefferus,
1674). Sami children learned to yoik before they learned to speak, and yoik in some form
would accompany the entire Sami life, both sacred and mundane (Graff, 2004). Yoik was
applied to the rituals the noaidi® conducted in order to heal persons and communities as well
as to pre- as well as post-hunting rituals, reindeer herding practices, storytelling, and as
lullabies (Graff, 2004; Wersland, 2006; Schefferus, 1674; Turi, 2012). The mentioned Moarsi
favrrot poem was published in the famous scholarly book about the Sami, Lapponia, written
by the Swedish scholar Schefferus (Schefferus, 1674). The book includes detailed
descriptions of the Sami and their life, dictated to Schefferus by Olaus Sirma. Sirma was one
of few Sami at the time who had the opportunity to gain higher education, becoming a priest.
Schefferus himself never visited Sami land (Nordin & Ojala, 2019). Moarsi favrrot is a
lengthy yoik poem describing a young Sami man’s courting of his beloved. This Sami poem
was the main inspiration for the development of European romantic poetry of that time
(Gaski, 1996).

Yoik’s history includes yoik as prohibited music (Graff, 2004, 2016; Hilder, 2015;
Jones-Bamman, 1993; Wersland, 2006). The first known legislation affecting yoik was settled
by the Danish-Norwegian king Christian IV in 1609 (Graff, 2004; Wersland, 2006). The
official reason for this was to end the pre-Christian religious practices considered by the
Danish-Norwegian authorities, and clergy in general, as sorcery, that is, the Devil’s service
(Edstrom, 1978; Graff, 2004; Wersland, 2006). Sorcery, and yoik as a part of it, was to be
penalized with death. The quote at the beginning of this thesis is originally written by the
missionary Isaac Olsen in the book About the delusion and superstition of the Lapps (my
translation of Om Lapparnas vildfarelser og overtro) (Graff, 2004; Wersland, 2006). The
book is written at the beginning of the 18th century when Christian missionaries’ attempts to
convert the Sami were enhanced. By that time, yoik had been interpreted as part of sorcery for
more than 100 years. This was the same time period during which yoik was inspiring

contemporary European poetry.

3 A North-Sami word for a pre-Christian spiritual and medical specialist, e.g. shaman (Gaski, 1996; Turi, 2012;
Wersland, 2006).
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The missionaries’ attempts were intensified throughout the 18th century with systematic
collection of the noaidi ceremonial drums, as well as the destruction of the sites of sacrifice
(Rydving, 2007). During this same period, the time of so-called “Enlightenment” emerged,
exotizing and romanticizing Indigenous people as “noble savages” (Evjen et al., 2021; Evjen
& Beck, 2015; Hilder, 2015; Hjulman, 2017; Kent, 2014). Yoik as an Indigenous expression
was, on one hand, demonized; on the other, it was admired as something exotic (Hilder,
2015). In the course of 19th century, Norwegian authorities implemented the policies of
“Norwegianization” in Norway (Eriksen & Niemi, 1981; Evjen et al., 2021; Evjen & Beck,
2015; Minde, 2003). Similar measures in other Sami inhabited countries were implemented
(Evjen et al., 2021; Evjen & Beck, 2015; Lehtola, 2015). The aim of these policies was to
unify the people by assimilating them into the majority culture. In Norway, this was seen as
particularly important in the Northern areas bordering Russia (Eriksen & Niemi, 1981; Evjen
et al., 2021; Minde, 2003). The idea of national unity, with the national romantic cultivation
of the farmer (“bondeidyll” as described by Hansen 2011, p. 24) despised the Sami as
primitive and lower developed (Eriksen & Niemi, 1981; Evjen et al., 2021; Evjen & Beck,
2015). This was supported by the emergence of social-Darwinism, which became a
mainstream idea in 19th and the first half of 20th centuries. According to this idea, human
cultures and societies went through evolutionary stages similar to groups of animals and
plants (Hjulman, 2017; Lehtola, 2017; Wekker, 2016). In that sense, urbanized European
populations or even the white urban European male was at the top of evolution (Evjen, 1997;
Hansen, 2011; Wekker, 2016). Indigenous people and their cultures were generally
considered primitive, thus at a lower developmental stage than white people with European
origins (Evjen et al., 2021; Hansen, 2011; Ingierd & Fossheim, 2016; Lehtola, 2017; Smith,
2012). The noble task of man was to develop, otherwise he was condemned to perish (Eriksen
& Niemi, 1981; Lehtola, 2017). Research supported these beliefs, and research measures to
prove the truth of this ideology were, for example, skull measurements, grave robberies, and
documentation of the physiological defects of lower standing people measured against the
noble standard of a white European (Evjen, 1997; Evjen et al., 2021; Lehtola, 2017; Smith,
2012; Wekker, 2016).

For the different yoik practices, these policies and measures had severe effects. The
centuries long pressure in different forms from outside caused many yoik traditions to become
extinct or taboo, that is, something not spoken about and seemingly nonexistent (Graff, 2016;
Grenersen, 2002; Hilder, 2015; Jones-Bamman, 1993; Mikkelsen, 2017).
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Today, yoik is acknowledged as a musical genre in the Norwegian public soundscape.
During recent years, yoik has appeared as a part of prime-time entertainment in the
Norwegian official public media. Yoik is studied and taught in courses and workshops in
schools, universities, and not least, Sami music festivals (Hilder, 2015). Furthermore, yoik is
fusioned with all kinds of contemporary music styles (Diamond, 2011; Edstrom, 2003; Hilder,
2015; Hoefnagels & Diamond, 2012). Sami musicians from Mari Boine to Marja Mortensson,
who combine yoik with their own musical expressions in various ways, are highly respected
celebrities performing on national as well as international scenes (Evjen et al., 2021). This
situation is the result of a long development that Nils-Aslak VValkeapaa is particularly
acknowledged to have initiated. He refused to believe that yoik is evil or that yoik should be
conserved strictly within its traditional forms and appearances. Valkeapad was the first one to
publish recordings of yoik accompanied with different instruments and combined with
different musical styles (Gaski, 2011; Hilder, 2015).

1.2 Valkeapaa and my position between knowledge systems
Multiartist Nils-Aslak Valkeapad’s work encompasses yoik, paintings, sculpting,

poetry, as well as photography, to mention a few. In this thesis | use a poem-pair, poems nr.
560 and 561, from Beaivi, ahédazan (The sun, my father) (Valkeapad, 1988, 1997, 2018) as a
foundation for my theorizing about yoik and its health connections as well as yoik as
embodied health knowledge. Beaivi, dhcdzan is his main work for which he received the
Nordic Council’s price in literature in 1991 (Gaski, 2008). | chose these two poems because
they capsulize his many modes of self-expression to the extent that the Finnish translation of
the first line of poem nr. 560 was applied as the title of a recent scholarly description of his
life and work (Valtonen & Valkeapéd, 2017). In my understanding, this poem-pair capsulizes
some of the many descriptions I have heard of yoik, which I will discuss later in this thesis.
For the reader | want to mention that the layout below is as close to the one in the referred
publications as possible. Visual impression of the poems’ texts was for Valkeapéa an
important part of them (Gaski, 2011).

Poems nr. 560 and 561 in Beaivi, dhéazan (The sun, my father) (Valkeapdd, 1997, 2018) can
be found below:

560. ¢uojan

mun ¢uojan, munnai



cuojan
ja viiddis lea ilbomahat
humadeame
healaideame

Eallima Eatnu

561. ja mun ¢uojan

go dat cuojaha mu, mus
mu vaimmu dovdduin, mu vaimmus
beivvii’an jodus

Suvva

ollasuvva

In English:
560. | sound
resound, me too

sounding
and the world is wide
speaking
confidentially

The River of Life

561. and I resound

when it plays within, inside me

23
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with my heart’s feelings, in my heart
on the journey of my days
it sings

is accomplished

I interpret these poems as expressing what he explained in plain words in a portrait film
Solen, min far - Nils-Aslak Valkeapaa (The Sun, my father — Nils-Aslak Valkeapad)

broadcasted on Norwegian public broadcasting NRK:

I don’t distinguish whether it be music or literature or a picture... For me it all is about
one thing... | just use different techniques to express it... sometimes words suit best,
sometimes yoik, and sometimes pictures... Sometimes when | write, | hear a luohti* in
my heart... (my translation), (Andersen & Askergi, 1991, 5:00-5:54 minutes in the
film).

My interpretation of VValkeapad, and my desire to theorize on yoik’s health connections
through a piece of his poetry, is to be understood as an expression of a sincere, heartfelt
awareness of things that fit together and make sense together for me. I am aware that | am
unauthorized to talk about Sami culture, having grown up and lived far away from it. My
perspective is one of a visitor with a musicologic academic background. Knowing this, | have
wanted to honor and be true to those who shared their time and thoughts with me about their
yoik experiences, as | have understood them. However, no matter how much | and my fellow
scholars want to practice research based on democratic research principles, indigenous
lifeworlds, social justice, and ideas of decolonization, in academia we have to connect our
findings to acknowledged academic theories in order to legitimate and even enable our
knowledge production (Denzin et al., 2008). Quite often this is equal to a theory that comes
from somewhere else, from a “bigger” world, while Indigenous knowledge is local, connected
to local circumstances and traditions (Chilisa, 2017; Davison & Diaz Andrade, 2018; Eriksen

“Luohti is a North-Sami noun for “a yoik”.
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et al., 2019; Hoefnagels & Diamond, 2012; Justice, 2016; Nakata, 2002). Nevertheless, |
attempt to see yoik on an overall level as an expression, reflection, and embodiment of a
profound health related musical function in humans, through the two poems as a looking-

glass.

In conversations with participants in papers 1, 3 and 4 included in this thesis, academic
theorizing has not been the topic most at focus. However, some of the participants later found
interest in discussing my idea of theorizing on and through Valkeap&a’s poems, having agreed

with this idea.

In addition to anchoring this thesis in the mentioned expression of Indigenous and yoik
knowledge, | want to make pragmatic choices of acknowledged academic theories which |
perceive as harmonizing with Valkeapda’s poems. Evidently, these choices also reflect my
preconceptions about humans’ profound musicality and its significance for health. Even so, |
wish to accommodate the claims of academic and scientific validity, as well as honor
traditional Indigenous knowledge, as suggested, among others, by Mikaelsson in a conference
paper about ethics in research involving Indigenous peoples (Drugge, 2016). Nevertheless, |
am aware that my knowledge and understanding of both Indigenous knowledge as well as
yoik are and will always be limited, as | was not brought up in an Indigenous culture. Yet |
hope my way of theorizing adds to and makes sense as possible knowledge in cultural
interfaces of Western scientific and Indigenous knowledge systems, as emphasized by Nakata
(Nakata, 2002, 2007). At the very least | hope that my theorizing is perceived as striving for
understanding with humility as warranted by Daniel Heath Justice (Justice, 2016). | also hope
it might contribute to open up space for dialogue about the purposefulness of how we listen

(Diamond, 2019) to the musicality in our different knowledge systems.

According to researchers belonging to Indigenous people, academic and scientific
knowledge production and knowledge producing institutions rely on a history based on
colonial policies and practices (Coleman, 2012; Cilisa, 2017; Denzin, et al., 2008; Kovach,
2009; Mihesuah & Wilson, 2004; Nakata, 2002, 2007; Smith, 2012; Wekker, 2016). This can
be observed today in the hegemonies of language and thereby knowledge (Chilisa, 2017;
Coleman, 2012; Davison & Diaz Andrade, 2018; Denzin et al., 2008; Smith, 2012). Language
should not be considered as a mere mode of communication of certain thought content. It also
communicates ways of seeing and relating to the world and reality, and thereby ways of
thinking (Coleman, 2012; Davison & Diaz Andrade, 2018; Denzin et al., 2008; Smith, 2012).
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Diamond asks, with a musical term as a metaphor, whether English could be seen as the
tonality® of our time (Diamond, 2019). Like tonality, it defines the tones and combinations of
tones that fit into it. Thus, a former colonial power maintains its hegemony through the
dominant language of global knowledge production, setting the premises and tonality,
defining what kind of knowledge is produced in ways considered appropriate and relevant for
knowledge. Yet, we can hope that the cultural interfaces between English and other languages
might open up space for new concepts, or new tonalities, for knowledge systems and

knowledge production.

The praxis and culture of yoik contain a system of knowledge (Somby, 1995). It
contains ideas of circular time, expressed in certain yoik forms with “no beginning, no end”
(Kailo & Helander-Renvall, 1998, p. 1; Somby, 1995). Graff (2018) questions, with solid
scholarly argumentation, the consistency of this statement in his paper in Norwegian from
2018: ““Joik er som en sirkel!”” Realitet eller ideology? (*“Yoik is like a circle!”” Reality or
ideology? - my translation of the title) (Graff, 2018). I do not join the conversation concerning
whether the statement regarding yoik’s circularity is true, and from which or whose point of
view this is expressed. Nevertheless, | mention it here to exemplify that among the many yoik
forms with varying musical structures, some yoik styles are referred to by certain Sami
yoikers and scholars as circular, unlike songs, which are perceived as linear in form. Despite
that, yoik is referred to as having its own system of knowledge. Yoik is also said to

communicate its contents on multiple levels and with multiple meanings (Gaski, 1999, 2011).

Yoik is an iconic expression of an Indigenous people, the Sami. Research on Indigenous
people up until World War Il was based on, and contributed to, social-Darwinistic worldviews
(Evjen, 1997; Evjen et al., 2021; Hansen, 2011; Pedersen & Hagmo, 2012). Research methods
such as skull measurements, grave robberies, as well as eugenics have caused a general
skepticism towards research in some Sami people (Evjen, 1997; Evjen et al., 2021; Grenersen,
2002). The questions that comprise the theoretical foundation of this thesis are thus both
academic and ethical. What kind of (and whose) values, knowledge, and worldviews does this
research reflect? What kind of power relations does this research support and contribute to

through knowledge production? With my choice to apply Valkeap&d’s poems as a theorizing

5 Tonality is used in Western musicology as an overall term to describe a set of pitches perceived as belonging
together in a system called scale. Tonality determines which pitches are appropriate or harmonius to use
within its scope. Tonalities are culture specific, yet the Western so-called functional-harmoniuos tonality has
become dominant in the global music industry (Hyer, 2001).
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lens in this thesis, I aim to balance the fundamental asymmetry between the academic
knowledge production originating in colonial history and values and the topic of this
dissertation, which is a traditional Indigenous art of expression.

1.3 Arts, music, well-being and health related to yoik
The World Health Organization (WHO) reports on the connections between arts and

health, encouraging the overall implementation of creative or art activities in peoples’ lives
(Fancourt & Finn, 2019). According to this report from 2019,

Aurts activities can be considered as complex or multimodal interventions in that
they combine multiple different components that are all known to be health
promoting. Arts activities can involve aesthetic engagement, involvement of the
imagination, sensory activation, evocation of emotion and cognitive stimulation.
Depending on its nature, an art activity may also involve social interaction, physical
activity, engagement with themes of health and interaction with health-care
settings. (Fancourt & Finn, 2019, p. 2)

Overall, arts have multiple functions in different areas of health, in both general and particular
conditions, as well as within health promoting and management (Fancourt & Finn, 2019). The
arts included in the WHO-report contain visual (such as painting and sculpting), performative

(music, dance, and drama), cultural (exhibitions), as well as online (digital arts) modalities.

Yoik is an ancient form of art, and among other things, also music, and music is said to
be a universal language (Clarke et al., 2015). Clarke and colleagues as well as other
musicologists question the statement of music’s universality, but it can be true in the sense
that all human cultures engage in some form of music (Norton, 2016; Wade, 2004). Even
though we in our modern contemporary culture have, in a certain sense, outsourced music to
technical devices, it has been a central part of our daily lives in immemorial times (Killin,
2018; Norton, 2016). According to findings within the discipline of music archeology, the
oldest known musical instruments are bone flutes found in South-East Germany (Killin,
2018). These flutes are estimated to be 40 000 years of age. When a musical artefact, an
instrument, is so old, we can only imagine the age of our ability to make musical sounds with

our built-in, portable, and readily available instrument of which our body constitutes.

Music’s impact on health and well-being has been the target of studies for decades.

Systematic reviews and meta-analyses reveal the benefits of music in various conditions
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(Daykin et al., 2018; Hohmann et al., 2017; Sihvonen et al., 2017; Stegemann et al., 2019).
Many of the reviews report great heterogeneity in the materials, which hampers high-level
evidence (Hohmann et al., 2017). However, single studies of music’s efficacy on peoples’
moods and behavior support laymen’s everyday experiences of the necessity, or at the least,
usefulness and joy of music in our daily lives (Norton, 2016; Reagon et al., 2016). Studies on
music’s impact on health and well-being is a complicated issue due to the heterogeneity of the
meanings of the concept “music”, as well as the variety of ways the concept is applied in the
different studies reporting results (Fancourt, 2016; Fancourt et al., 2013; Kamioka et al.,
2014). In fact, differences in musical experience may be considerable between
electroacoustic, live, and unplugged live mediating. Furthermore, the impact may be a very
different art concerning whether a piece of music is sung or played with an instrument, and
again, whether the same piece, sung or played with an instrument, is mediated as a recording
or as a live event (Fancourt, 2016; Fancourt et al., 2013). Moreover, the impact may again be
very different when considering whether music is experienced actively through, for example,
singing, playing, or dancing, or passively through listening (Fancourt et al., 2013; Norton,
2016).

As we can see, the concept of “music” may be applied in varied ways in research
literature such that it may be challenging to find comparable studies. Even if it is possible to
standardize the external parameters for research on music’s impact, it will hardly be possible
to standardize the internal ones. An individual’s musical preferences are crucial internal
parameters. What might work therapeutically for one person might be detrimental for another
(Bunt & Stige, 2014; Diamond, 2019; Norton, 2016).

Nonetheless, the number of studies reporting positive health effects due to different
kinds of applications of music is growing. Several studies are referred to in our published
papers, found in the Appendices to this thesis. Here, | want to mention some recent reviews of
Sihvonen and colleagues (2017) and Sarkdmé (2017) on the effect that music therapy and
music-based activities have on neurodegenerative diseases (Sihvonen et al., 2017; Sarkdmao,
2017), as well as music’s potential effect on promoting empathy and cultural understanding as
discussed by Clarke, DeNora and Vuoskoski (Clarke et al., 2015). It can even potentially
function as a cultural immunogen (Ruud, 2013). This concept of cultural immunogen is
coined by Even Ruud, a renowned Norwegian professor emeritus in music therapy. He

explains the meaning of this concept as “handling cultural artefacts or artistic expression
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within the context of health-related behavior” (Ruud, 2013, p. 2). Hence, everyday musical
activities, also called musicking (Small, 1998), may act as a health promoting behavioral
immunogen, in contrast to health endangering behavior like excessive smoking and drinking
(Ruud, 2013). The general impression of studies on music therapy and music-based activities
is that music functions as emotion and mood regulation, reducing anxiety and depression in
both mental distortions as well as emotional challenges connected to more somatic diagnoses
(Norton, 2016; Reagon et al., 2016). Sarkamo, as well as Sihvonen and colleagues, emphasize
the effect of music to stroke patients, with impairments in motoric, language, and cognitive
functions, as well as mood and quality of life (Sihvonen et al., 2017; Sark&mo, 2017). Norton
(2016) refers to a large number of studies with results in line with both Sarkdmo and
Sihvonen and colleagues (Norton, 2016; Sihvonen et al., 2017; Sarkdmd, 2017). The studies
in question report improvements in persons with dementia when preferred or familiar music is
applied. The improvements can be observed in motoric and cognitive functioning,
reminiscence as well as moods and behavior (Norton, 2016; Sihvonen et al., 2017; S&rk&mao,
2017). Sarkamo and Norton also emphasize the positive impact of leisure time singing on
persons with dementia, and its effect on relieving caregiver stress. These studies confirm other
studies in the field (Evans et al., 2019; Gerdner, 1997, 2000; McDermott et al., 2014; Swall et
al., 2020). These studies particularly stress the aspect of the person-centered approach, which
is enhanced when applying familiar, patient-preferred or personalized music in dementia care.
The person-centered approach in these studies includes aspects of connectedness and
communication, emotional meaningfulness and expression, as well as identity and
recognition. The study by Evans and colleagues stresses the importance of personalized music
in reminiscence work (Evans et al., 2019). That study also notifies the importance of research
designs that include qualitative methodologies when studying the impact of interventions in
persons with dementia (Evans et al., 2019). This is due to qualitative methodologies’
possibilities to catch important fine-tuned details that may contain important information out
of reach for surveys and questionnaires (Evans et al., 2019). The effect of familiar music and
singing in dementia care has, in Norway, resulted in a nation-wide implementation
commitment of Music Based Environmental Treatment in Norway (Nasjonalt

kompetansesenter for kultur, helse & omsorg, 2019).

Even though the mechanisms of action might vary, music as a nonpharmacologic
supplement to other treatments and interventions has proven so well functioning that the

Norwegian Directorate of Health recommends it for mental health challenges as well as
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dementia patients in clinical and institutional contexts (Helsedirektoratet, 2016; Nasjonalt
kompetansesenter for kultur, helse & omsorg, 2019). Furthermore, music also functions for
everyday mood regulating purposes in both professional as well as unprofessional healthcare

settings.

Considered against the background of music’s many possible health benefits, it is
reasonable to ask whether yoik and other Indigenous music would have similar benefits. In
2015 and 2016, my search with search terms “yoik/joik/jojk and/AND health” gave zero
results in the PubMed, Web of Science, Science Direct and JSTOR databases. Likewise, a
search on “Sami/S&mi/Saami singing and/AND health” and “indigenous singing and/AND
health” provided results related to traditional healing practices where singing was embedded
in rituals and ceremonies (Bad Hand, 2002; Bassett, 2012; Crawford O’Brien, 2008; Gioia,
2006). A similar search in 2018 only discovered our own published papers. This is not quite a
correct picture of the conducted research, however; Ingrid Hanssen had published her
important papers on the emphasis of understanding the significance of cultural symbols in
intercultural dementia care. She exemplified her argument with yoik, doing groundbreaking
pioneering work on this field thereby (Hanssen, 2011, 2013). In the international scholarly
literature, there might be and has also been other scholars addressing the issues connected to
Indigenous singing and health. Hence, why publications such as those of Klisala Harrison did

not show up in the search results is unclear to me (Harrison, 2009).

Nevertheless, | argue that music-and-health research in the context of Indigenous
singing traditions is understudied. Search on “indigenous singing and health” still results, in
2023, in a rather modest selection of papers and other scholarly resources. Often the issue is
featured and discussed as “cultural” with occasional prefixes like “cross-“, “multi-* or “inter-
“. In my opinion, it is insufficient to discuss Indigenous musical issues related to health only
from a cultural point of view. Worldwide, Indigenous peoples and cultures— their music
included—have experienced colonization and assimilation. These are not “cultural” features
but violations that have their health effects (Andersson et al., 2016; Clarke & Yellow Bird,
2020; Eriksen et al., 2018; Friborg et al., 2020; Hansen, 2015; Kirmayer et al., 2014;
Kirkengen, 2010; Yehuda & Lehrner, 2018; Ossbo, 2021). Violations have also been done in
the name of research as explained earlier (Eriksen & Niemi, 1981; Evjen et al., 2021; Evjen &
Beck, 2015). In Study 4, my cowriters and | discuss this, and | return to this issue later in this

thesis under heading Cultural or Indigenous? in the Discussion section.
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1.4 Yoik and relevant basic musicological elements
Yoik as a musical genre has its distinct soundscape, as do many other Indigenous as

well as Western musical styles. Common to all audible musical styles and cultures is,
however, the basic element of sound. The obvious musical element embodied in us is related
to sound in the form of beats which form rhythms. Our heart beats in a certain rhythm and at a
particular pace, which is related to the rhythm of our respiration. These are measurable
entities that are used in collecting health information concerning our bodies. These
measurable entities are also applied to instruct physical activities and exercise for maintaining
or improving bodily health. More oblivion and subtle is our embodiment of mere sound, and
so is its significance to our health. As yoik is a vocal art, | focus on the aspect of sound in our
musical embodiments in this thesis. Hence, some basic sound-related information is

capsulized below.

1.4.1 Sound

“Sounds convey vast amounts of information — information that situates bodies in space, in
relationship to others, and in relationship to power” (Wilbourne & Cusick, 2021, p. 2).

Sound can be considered as one of the least sensible elements of audible music, yoik
included. The occurrence of sound is explained by the compression of molecules in the air
caused by sound waves (Levitin, 2011; Sundberg, 1991). If the sound waves are regular, the
sound is perceived to have a pitch, a certain height, and is named a tone. The sound wave
pattern oscillates in cycles in different frequencies. These wave frequencies are measured in
cycles per second, expressed as hertz (Hz) (Sundberg, 1991; Stach, 1998). The smaller the
number of waves per second, the slower the frequency, and the lower the pitch or height of
the tone (Bunt & Stige, 2014; Sundberg, 1991). The human range of perceiving sound is
limited to 20-20000 Hz in young adults (Stach, 1998). Beyond these frequencies there are
then along-resounding tones in abundance, continuing beyond our perceptual limitations. This
along-resounding tone specter gives the characteristic qualities to the sound called timbre,
which allows us to distinguish and identify instruments or voices from each other, like yoik or
singing from guitar, as well as different persons producing the sound whether it is sung or
yoiked (Bunt & Stige, 2014; Merriam-Webster, n.d.-b; Sundberg, 1991).

Timbre is also connected to sound properties per se, whether the sounds were pitched or
not. Timbre is moreover considered as the most important factor for distinguishing different

sounds and their sources from each other (Nikolsky et al., 2020). As examples of so-called
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pitchless sounds could be different kinds of razzling, roaring, breaking, hitting, and scratching
sounds. Also, the blowing of wind could be perceived as a pitchless sound. Even humidity
freezing, whether on the ground or in the air, or mere water in some form, can make a
perceivable sound. These are all sounds giving information about what is going on in our
environment. This kind of information may confirm our safety or need for alertness, and may
secure our survival. Just imagine the sound of your own entrance door. At certain times and
with certain character, it will confirm that your fellow humans are returning as expected. In

out-of-routine times or with a different character, this sound may be a warning.

Nikolsky and colleagues characterize musical cultures as either pitch-based or timbre-
based. In short, pitch-based cultures enhance the accuracy of the pitched tones, generally
exemplified with the Western musical cultures (Nikolsky et al., 2020). Timbre-based cultures,
however, enhance the accuracy of timbre, thus including a wider range of sounds in their
musical expression, as both sounds with and sounds without pitch are included. Nikolsky and
colleagues consider timbre-based music cultures as primary ones (Nikolsky et al., 2020). They
defend this view with the fact that an infant first learns to distinguish sounds from each other
due to the timbre of those sounds (Nikolsky et al., 2020). Furthermore, many of the
Indigenous music cultures are primarily timbre-based, allowing, cherishing, and cultivating all
kinds of sounds prior to those with the perfect pitch. Distinguishing sounds from each other
is, after all, crucial for survival (Nikolsky et al., 2020). The work of Nikolsky and colleagues

resonates with several aspects of this thesis.

1.4.2 Perceptions of musicalities.
Although musicality is a universal human trait, the definitions of music and musicality

are to a great extent culturally associated (Blacking, 1973; Wade, 2004). According to
ethnomusicologist Bonnie C. Wade, in First Nation cultures there is no separate word for
music, as music is not perceived as a separable part of life (Wade, 2004). In timbre-based
Indigenous music traditions, the musical sound ideal and sound applications are different from
Western, pitch-based ones. With reference to traditional yoik practices as well as Nikolsky
and colleagues, in Indigenous music cultures the perceptions of music and musicality may
also include musical perceptions of pitchless sounds (Nikolsky et al., 2020). This difference in
timbre- and pitch-based music cultures might explain why the 18th and 19th century
European travelers and scholars like Acerbi and Fétis, referring to yoik, considered the Sami
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as a people totally without musicality (Hilder, 2015; Wersland, 2006). Fétis even stated that
the Sami were the only people in the world who could not sing (Wersland, 2006).

Wade states that all known groups of people engage in some form of music understood
as organizing sound differently from speech or speaking (Wade, 2004). She refers to
ethnomusicologist John Blacking who in the 1970s defined music as humanly organized
sound (Blacking, 1973; Wade, 2004). Yet another ethnomusicologist, Christopher Small,
introduced the concept of musicking into the musicological vocabulary (Small, 1998).
According to Small, music should be understood dynamically as a verb instead of statically as
a noun. Small included in the concept of musicking every act that contributes to any form of
music taking place (Small, 1998).

In short, in Western musical thinking it is a 20th century idea that pitchless or timbre-
based nonpercussive sounds can also be musical, or that silence in itself can contain music
(Cage, 1966; Losseff & Doctor, 2016; Robinson & Metzger, 2011). Composer John Cage
became a household name in the 1960s and 1970s as he explored the boundaries between
music, nonmusic, and silence in Western academic and art music contexts (Cage, 1966;
Losseff & Doctor, 2016; Robinson & Metzger, 2011). Cage conducted concert hall
performances consisting only of mere silence (Berliner Philharmoniker, 2020) or sounds
produced by naturally occurring plant materials, such as branches and leaves, that are rubbed
together with the following sound amplified (Vanderbilt Percussion Group, 2020). He stated
that the boundaries between music, nonmusic, and silence are connected to our perceptual
habits (Losseff & Doctor, 2016).

I have presented these names from Western musicology in order to display what |
conceive of as some aspects connected to the concepts of music, musicality, and sound.
Acerbi and Fétis defined the Sami and their vocal traditional art as totally unmusical (Hilder,
2015; Wersland, 2006), and a century or two later a Western fine art music composer Cage
stated that our perceptual habits determine what we understand as music. In the following |
want to bring in yet another scholar as well as some explorations related to his work. |
consider them as relevant for what | see as possible understandings of yoik and Valkeapéa’s

poetic lines.

Doctor Hans Jenny provided evidence of sound’s ability to shape matter with his
developments of and experiments with an oscillator, an apparatus that could illustrate how
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sounds form matter (Jenny, 2001). Jenny’s explorations reveal a possibility that the sensible
world may consist of manifestations of countless musical sounds (Jenny, 2001). Thus,
sensible, material world may embody a form of inaudible music. Some of Jenny’s
explorations are published also as films accessible on the internet, see, for example,
https://vimeo.com/377556399 (Moon, 2020) and
https://www.youtube.com/watch?v=Pmsfuj1Rk9c (Kulig, n. d.). In the latter film, the

experiments start at 2:12 minutes. Unfortunately, the quality of the films is a bit compromised
due to their age. Jenny named his explorations cymatics, a study of wave matters referring to
sound waves oscillating in regular frequencies that we perceive as pitched sounds (Jenny,
2001).

The idea of the sensible world originating from and formed by sound is a central idea in
classical Indian music tradition originating thousands of years ago (Losseff & Doctor, 2016).
Within this ancient tradition, music and sound are thought to be present in the universe both
as an audible sound, ahata nada, as well as an inaudible sound anahata nada. The latter is
considered a creative force that permeates all sensible phenomena. Our sensible reality,
including audible sounds and music, are seen as manifestations of this inaudible sound
(Losseff & Doctor, 2016). This minds me of Skaltje’s book title Tiniest life has its yoik
(Skaltje, 2014). Yoik, like sound, is possibly present in every phenomenon.

Beyond the visualizations of the effect of sound on matter, sound’s property as
impacting physical bodies is acknowledged among scholars. According to musicologist J.
Martin Daughtry, “sound coerces bodies into involuntary vibration and co-opts them into
participation through resonance”, causing physical and psychological ramifications
(Daughtry, 2015, p. 165).

Resonance as a possible noun for both resonating as well as resounding “[...] is a
common phenomenon, which is observed both in nature and in numerous devices and
structures. It occurs in literally all types of vibrations. To mention just a few examples,
acoustic, mechanical, or electromagnetic resonance can be distinguished [...]” (Awrejcewicz,
2017). According to the Swedish professor of music acoustics, Johan Sundberg, “All systems
that possess both mass and compliance, and in which there is reflection serve as a resonator”
(Sundberg, 1991, s. 32). Simplified, “mass” in a certain way equals to weight and
“compliance” to the property of striving to original volume if compressed (Sundberg, 1991).

Hence, resonance occurs everywhere in our surroundings in countless reflecting surfaces


https://vimeo.com/377556399
https://www.youtube.com/watch?v=Pmsfuj1Rk9c
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(Sundberg, 1991). One concrete and perspicuous example illustrating resonance is the
experiment with two similar tuning forks: You hit one and put it close to the other. The other
will start sounding in same tune “by itself” because it resonates, that is, vibrates in the same
frequency as the one which was hit. Lindvang and music therapist colleagues (2018) describe

resonance as follows:

From a musical perspective, we see two major areas of resonance: one of
acoustics and physiology, where energy, frequency and vibration come together in
observable forms, and one that is a psychological and phenomenological area of
lived experiences where forms of emotions come together and are shared, shaped,
and transformed in the music. The first area consists of observable, even
measurable, physical vibrations; the second is of a metaphorical nature, often
referring back to the first. (Lindvang et al., 2018, p. 7)

Lindvang with colleagues also refer to Jenny’s work and cymatics when they describe
different modes of resonances (Lindvang et al., 2018). Further, they refer to empathy
researchers Zaki and Ochsner’s neural resonance (2012), which “includes deeper and more
subtle processes observed in motor intentions, sensory experiences and visceral states”
(Lindvang et al., 2018, p. 8; Zaki & Ochsner, 2012). In music therapy, Lindvang and
colleagues refer to resonance as “resounding with the different emotions in a musical
interaction” in three different ways as sympathetic resonance, voice resonance, and affective
resonance (Lindvang, 2018, p. 8). All these modes relate to yoik whether applied
therapeutically or not. I will return to this aspect in Discussion.

In a Comprehensive guide to music therapy, resonance is classified as a deep level
music therapy intervention in an example table of music therapy for pain management
(Jacobsen et al., 2019, p. 33). It describes something happening on a very deep level in a
therapeutic setting. Hence, the coercive effect of resonance (Daughtry, 2015) has deep
therapeutic possibilities. Moreover, Norton (2016) refers to scientific discoveries about the
workings of mirror neuron systems, which enable performers and their audiences to share “a

neurological resonance” (Norton, 2016, p. 35).

Sound vibrations do not only impact our eardrums. They vibrate and reverberate in our
entire bodies, in tissues, cell membranes, and fluids, depending on the amplitude as well as
other properties of the sound, as well as the masses, compliances, and reflective properties of
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our bodily resonators. This is particularly so with music we produce ourselves, either by
playing an instrument, singing (Norton, 2016) or, of course, yoiking. If we followed the entire
bodily event of singing or yoiking with only one single tune, we would discover how totally
even this one act of active musicking engages the body. We would become aware of our
breathing, as voice is carried by it. We would notice sensations in the tissues of our throats,
mouths, lips and ears. Moreover, depending on various factors, we might notice vibrations in
our teeth, the cavities in our sculls and even in various tissues and membranes in our entire
bodies. We might also become aware of tensions in our bodies. When we sing, or in a broader
sense vocalize as is the done in practicing different yoik styles, our body membranes, tissues
and fluids vibrate even stronger with the sound we transmit than they do when we just
listen—depending, of course, on the amplitude and other properties of the respective sounds.
According to Daughtry (2015), this resonating is involuntary (Daughtry, 2015). In that sense
we can say that our entire psychobiological bodies are resonators, with an immense amount of

resonating mediators.

Musicality lives also in our verbal expressions. We talk naturally about resonating,
resounding, attuning, being in tune, being in the same wavelength, and tuning into, as well as
use similar expressions, without further explanations of what we mean by these concepts.
Attunement may be considered as a derivate of tuning, like a synonym of tuning into. When
something is in tune with something else, those elements are tuned into each other, or simply
attuned. The concept of attunement is obvious in the contexts of music and music-related
therapies (Jacobsen et al., 2019; Swaney, 2018). Moreover, according to psychotherapists
Stern and McCluskey, attunement as a sort of musicality is necessary in all professions based
on human interaction, like those within healthcare (McCluskey, 2018; Stern, 2004). In dance
therapy, attunement is described as aspects of self-attunement, other-attunement, and
attunement to a group. It is also described as an experience of the present moment, being
alive, free of expectations, and with the unity of movement. Self-attunement, in particular, is
described as an experience of embodiment and unity of mind and body (Jerak et al., 2018). |

will return to these concepts and their connection to yoik in the Discussion section.

1.4.3 Summary of Yoik and relevant basic musicological elements
Music in different forms may benefit our health and well-being. The concept of music,

however, can have different contents and meanings for different people. Musicality, on the

other hand, is something we share across our different culturally conditioned perceptions of



37

music. Musicality is also present in inaudible forms in our environments as well as our verbal
expressions. We often apply musical terms like resonating, resounding, attuning and the like
in matters regarding empathizing or agreeing with someone or something. In healthcare
related professions like music therapy, interpersonal emotional musicality expressed by the
term attuning, or tuning into, is a necessary skill. Our bodies are multiple resonators with
countless tissues, surfaces, and fluids mediating vibrations of all kinds of sounds. These
aspects represent a universal embodied musicality which applies to yoik as well as other

musical styles.

Hence, musicality is embodied in us, and our musical embodiments and body-ness are
related to our health and well-being. Below, I will present the concepts embodiment, health

and well-being, and link them to the topic of this thesis.

1.5 Embodiment, health, and yoik
In this section | explore theoretical concepts and phenomena connected to some basics

within our health. In this exploration | move from the general to the specific, starting with the
concept of embodiment in order to acknowledge that embodiment is a prerequisite for me to
write these words, not to mention merely think them. | then move to salutogenesis, which is a
set of thoughts, constructing a theory of health. Thereafter, | focus on specific concepts within
this theory connected to some bodily functions such as homeostasis, some basics in
psychobiology, and self-regulation. Finally, | focus on the origins of self-regulation and the
way it is part of the foundation of our personhood. This part of the exploration takes us to the
beginning of our lives, and back to embodiments and yoik. | do this round-trip in order to

prepare the ground for my discussion of yoik and health later in this thesis.

Embodiment is a frequently used but not as frequently clarified concept. The meanings
of the concept, or the contexts where the concept in different modifications is applied, may
vary. | am clarifying some of the basic meanings of embodiment relevant for this thesis in the
following lines. They are meant as background information for my application of the concept,
but in the thesis, | do not discuss theories on embodiment as such. These basic meanings are
relevant because yoik, whether performed or listened, takes place in bodies as an event of
sensing, responding, and evoked feelings. The bodies, then, are further involved in forming
practices and cultures, as | explain later with reference to neuroscientist Professor Antonio

Damasio (Damasio, 2018).
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The French philosopher Maurice Merleau-Ponty is considered the founder of the
concept of embodiment. According to Merleau-Ponty, embodiment or body-ness is a
prerequisite for and a consequence of our being alive, and thus, a prerequisite to any of our
experiences perceived as bodily or as something else. Being alive equals certain bodily
functions in order—heartbeat, respiration, as well as metabolism, that is, the intake of
nutrients and excretion of wastes (Merleau-Ponty, 2012). If basic bodily functions are not in
order, we are dead. Thus, all the other functions like thinking—how ever advanced—
perceiving, sensing, feeling and so forth, are due to our embodiment (Merleau-Ponty, 2012).°
Therefore, whatever our experiences are, they are inevitably always bodily as well. This also
applies to the yoik experiences discussed in this thesis. According to Thomas J. Csordas, the
body can be seen both as representation and as a way of being in the world (Csordas, 1994).
Csordas writes about body as something having history as well as culture, and as being the
existential ground of both culture and self (Csordas, 1994). Hence, in line with Merleau-
Ponty, considering embodiment, that is, being a body as the base of all our functions,
experiences, and being-in-the-world, embodiment constitutes a ground for human activities,

such as forming cultures (Csordas, 1994).

Because of the embodied character of our entire existence, our knowledge also cannot
be anything but embodied. That said, the concept embodied knowledge often describes
automatized, more or less conscious functions and abilities in humans (Tanaka, 2011).
“Embodied” may be understood as “bodily” where the body is the knower before the mind,
although mind is not necessarily excluded either (Tanaka, 2011). “Embodied” might thus
equal being “unaware”, like bodily experienced and bodily achieved knowledge. This is often
something you “just know”, such as non-verbal, practical knowledge. Embodied knowledge is
knowledge we take for granted. It is knowledge so evident that we might not even be able to
explain why we know something is as we know it to be. Everyday practicalities including
environmental adaptation is one example of this kind of embodied knowledge, which is
reproduced in everyday behavior and speech (Cruikshank, 2006). It is often passed down
through generations as ways of being and behaving. For instance, in Northern Scandinavia

people know how to clothe themselves in winter. They know how snow behaves in different

5 Here, | present some theoretical concepts about embodiment. Some people argue that we also have thoughts
and feelings after we have passed over. | am not saying anything about the truthfulness of this argument nor
similar ones as that would be a discussion beyond the scope of this thesis. For the same reason | am not saying
that human experience is limited to Merleau-Ponty’s reasoning.
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temperatures, and dress up accordingly, automatically making the approximately correct

choices.

A further example of the use of embodiment is linked to bringing a phenomenon to life.
Hilder (2015) uses this when he characterizes the Sami musical performance that embodies
traditional knowledge through performance. Hilder (2015) quotes Diana Taylor as he refers to
a dichotomy between yoik archives versus yoik repertoire (Hilder, 2015, pp. 171-172).
Archives are apparently sustainable static representations of the archived materials, while
repertoire embodies the realities of the traditions that happen in living context. The latter
cannot be archived. Hilder also refers to an acknowledged yoiker Biret Risten Sara and her
explanation that some of the archived materials sound lifeless. This is due to the recording
event not being an integrated part of daily life, but an artificial situation. The recorded yoiks
she refers to are not directed to someone or something present, but to a tape recorder or an
archive, so the entire relational aspect of yoik is made up, or not present (Hilder, 2015). In this
sense, can embodiment be like “bringing to life/being”, “bringing to existence”, “bringing to
physicality”, or simply “expressing”? Hilder (2015) quotes Somby explaining that yoik is
“bringing to life” and “bringing to being” the subject of yoik (Hilder, 2015, pp. 5, 6,). 1 will
return to these aspects in the Discussion section.

While | return to the concept of embodiment as related to both yoik as well as health
and well-being in Discussion section, in the following I present some central concepts related
to the embodied character of our existence. | start with health, as it is the topic of this thesis to
investigate this as connected to yoik. Moreover, health determines to such an extent how we

live our lives.

1.5.1 Health from a salutogenic perspective
Health is such a multifaceted concept that it is necessary to clarify my perspective on it

in this thesis. According to the World Health Organization (WHO), health is “a state of
complete physical, mental and social well-being and not merely the absence of disease or
infirmity” (World Health Organization, 2022). The WHO also defines “the enjoyment of the
highest attainable standard of health” as belonging to fundamental human rights (World
Health Organization, 2022). However, very often in informal conversations with people, the
first general association with the word “health” is, in a certain sense, medical. It is as if health

is about fixing a material problem in the body, which is seen as a material-mechanic entity.
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What do we mean when we talk about health? Is health about mere biochemical material

mechanics?

Aaron Antonovsky (1923 —1994), an Israeli sociologist, is known for his theory of
salutogenesis (Mittelmark et al., 2017). Salutogenesis complements the more traditional
medical perspective of “pathogenesis”. Pathogenesis approaches health from the question of
the reasons for as well as factors causing disease. Salutogenesis seeks to comprehend what the
factors contributing to health are. According to Antonovsky, health and disease are not to be
seen as static states. Instead, Antonovsky sees health and disease as ease and dis-ease at the
opposite ends of, or directions on, a scale. This scale is a continuum we constantly move in
towards either direction, trying to balance between them (Antonovsky, 1987). Factors
contributing to our health are then those that move us towards the direction of ease.
Antonovsky compiled such factors into three necessary experiential components: the
experiences of comprehensibility, meaningfulness, and manageability. These constitute the
overall main health promoting factor, which is a sense of coherence (Antonovsky, 1987).

These concepts can be clarified, for example, in the following way.

Among the factors causing dis-ease are the so-called “stressors” in our lives. The
concepts of stress and stressors refer to both those we experience consciously as well as that
which happen to our bodies without our awareness involved (Antonovsky, 1987; Mittelmark
et al., 2017). Stress in and of itself is not detrimental to our health. It is a necessary
biopsychological mechanism needed to ensure our safety in situations perceived as
threatening to whatever extent (Cardinali, 2018; Thiel & Dretsch, 2011). Stress may
sometimes even be sought to achieve some form of entertainment, as in thriller or horror

movies or extreme sports.

When the scope of the stressors we encounter are within the range of our accessible
resources, the stress is manageable, and we maintain our integrity. We can handle the
situation, and we may experience it as meaningful. One example of this kind of meaningful
stress could be a childbirth that runs naturally and without complications. The stress and pain
during the labor may build up to the limits of manageability but simultaneously be perceived
or comprehended as extremely meaningful. Mastering this kind of stress connected to a
natural life event might even provide the involved person with an experience of empowerment
(Antonovsky, 1987). When we experience the stressors incomprehensible, unmanageable,

and meaningless to that extent that we lose our sense of coherence, we may experience being
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dis-empowered, and move towards the dis-ease direction of the continuum, thus running the
risk of being exposed to an onset of disease of some kind (Antonovsky, 1987). Empowerment
is thus a central concept within salutogenic theory. In this theoretical context it means feeling
control and managing the factors contributing to health and well-being in our lives
(Antonovsky, 1987).

According to Antonovsky, we have an innate or a built-in competency necessary to
health, that is, self-regulation. Self-regulation competency means that the person is in
continuous contact with their biopsychological being and its various states in order to feel and
perceive what is going on, thereby being able to satisfy their emerging needs. These needs
might be hunger, thirst, movement, rest, comfort, warmth, socializing, solitude, self-
expression, and so forth. According to Antonovsky, emotion management is a fundamental
element in our self-regulation competence (Antonovsky, 1987). This is because every
emotion, no matter pleasurable or unpleasurable, represents a load to the organism if
contained over extensive time (Antonovsky, 1987). Emotions need to be managed in order for

us to maintain a homeostatic state.

1.5.1.1 Homeostasis — imperative in salutogenesis. Damasio considers homeostasis as
the very fundamental well-being-seeking mechanism of all life, from the single cell organism
to humans (Damasio, 2018). Basically, Damasio argues that a wide range of human activities
on whichever level of consciousness, whether individual or collective, is motivated ultimately
by the search for homeostasis (Damasio, 2018). In his book The Strange Order of Things he
depicts how the drive to homeostasis, the homeostatic imperative, motivates a wide range of
life forms from bacteria to human cultures and communities (Damasio, 2018). It is a matter of
achieving the best possible state of homeostasis understood as a sense of well-being. This
happens in a constant flow of sensing and responding, an event taking place in the organism’s
exteriority as well as interiority simultaneously. In the case of advanced organisms such as
humans, feeling is born as a result of a process of sensing and responding. Whenever we sense
something, we simultaneously sense both the stimuli outside ourselves as well as its impact
within our bodies, which creates an emotive response in us, a feeling (Damasio, 2018).
Feelings are valenced, that is, “they are good or bad, positive or negative, appetitive or
aversive, pleasurable or painful, agreeable or disagreeable” (Damasio, 2018, p. 158).
“Valence is the inherent quality of the experience” (Damasio, 2018, p. 104). In accordance
with the homeostatic imperative, these internal valenced states, then, call for some sort of
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regulation, as explained above in the passage about salutogenesis and self-regulation.
Interjections, those spontaneous vocal sounds we produce when surprised, scared, delighted,
enraged, or disgusted all of a sudden, can also be seen as belonging to our self-regulation
system. They contribute to releasing the sudden emotional overload in the situation and could

be called a trivial, instinctive form of vocal self-regulation.

1.5.1.2 Self-regulation and psychobiological functions. Self-regulation to maintain
homeostasis is bodily manifested in the functions of our autonomic nervous system
(Cardinali, 2018). When freezing, we automatically get goose bumps and may start shivering
in order to maintain the ideal temperature for the organs to function. When on the contrary the
temperature is too warm for us, we sweat in order to avoid overheating. Yet another well-
known example of the function of our autonomic nervous system in regulating our bodily
functions is the fight-flight-freeze-reaction in stressful situations, and its opposite rest-and-
digest or relaxation response. The latter occurs when the stressful situation is over (Cardinali,
2018; Rea, 2014). These kinds of reactions are not only connected to bodily needs and
sensations in concrete life events. They can also be generated by mental events such as
thoughts and memories, which illustrates the intertwinedness of our psyche and body. These
well-known examples illustrate some of the psychobiological functions of our autonomic
nervous system and our built-in self-regulation. However, the intertwinedness of our bodies
and minds exists also in a less dramatic and perceivable manner throughout our entire
existence (Damasio, 2018; Merleau-Ponty, 2012). In the following, I focus on the origins of
our ability to self-regulate, and how it is formed and connected to our personhood. | focus on
this issue as | perceive it fundamental to understanding some of the depth of health wisdom in

yoik culture, which I return to and discuss further in the Discussion section.

1.5.1.3 Musical origins of self-regulation and personhood. According to theories of
prenatal psychology, attachment, and development, our self-regulation competence begins to
develop at the intrauteral—inside the womb—state of our lives through a mother-child
interaction (Fedor-Freybergh, 2021; Smaling et al., 2017). In this state, this interaction
happens through the amniotic fluid, placenta, and umbilical cord (Van den Bergh, 2021).
Hence, the prenatal child is submitted to the functions and events of the maternal psyche and
her autonomic nervous system (Lehrner & Yehuda, 2018; Van den Bergh, 2021; Verny,
2021). In short, maternal embodiments become those of the prenatal child, including the

embodied consequences of transgenerational experiences (Hoover & Metz, 2021; Jones et al.,
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2019; Lehrner & Yehuda, 2018). Furthermore, Norton (2016) refers to scholars Lacan and
Rosolato and the concept sonorous womb, which enhances the crucial role of the mother’s
voice in human experience. In an amniotic environment, the mother’s voice is the most

intense acoustic signal (Norton, 2016).

Post-partum, the interaction continues in new ways, including other caretakers in
addition to the mother. In this interaction, the mother’s and the other caretakers’ ability to
attune to the child is crucial (Hart, 2008; Siegel, 2012; Stern, 2002). This kind of attunement
between two beings is called dyadic resonance by Hart (Hart, 2008) and mental state
resonance by Siegel (Siegel, 2012). In short, this means that the mother’s and other
caretakers’ emotional connection with the child, that is, their ability to feel the child’s needs
and respond to them in an adequate manner, is formative for the development of the child’s
sense of self (Hart, 2008; Siegel, 2012; Smaling et al., 2017; Stern, 2002). The child mirrors
itself in the mother’s and other caretakers’ interaction with, and their relation to, the child’s
expressions through eye contact, ordinary caretaker-infant interaction and playing in daily
care situations (Hart, 2008; Siegel, 2012; Smaling et al., 2017; Stern, 2002). Presuming that
the mother and other caretakers respond in adequate manners, the child learns that its needs
are something that matter. The child learns the difference of how it feels to be hungry and
satisfied, dry and wet, warm and cold, tired and rested. It learns the difference between the
feeling of “not enough”, “enough” and “too much”, be it food or stimulation. Mother’s and
other caretakers’ feelings about and interaction with the child build the child’s sense of self or
personhood through the child’s contact with itself and its basic needs. The child learns the
difference between balance and well-being—that is, homeostasis—and imbalance/not-well-
being in its being. It learns how imbalance feels and how balance and well-being is achieved,
which is, in short, self-regulation in its essence. In the case of a young perinatal infant,
however, the concept to use is not really self-regulation as this is still in formation. More
precisely, it is co-regulation with the caretakers, as the infant’s self-regulation is not yet
developed (Siegel, 2012). Nevertheless, at the end, the development of the child’s self-
regulation competence and personhood can be seen as an embodiment of its mother’s and
other caretakers’ attunement to it (Siegel, 2012). Hence, attunement as an application of

interpersonal musicality is essential in the earliest formation of our sense of self.

In living yoik cultures, “ordinary caretaker-infant interaction and playing” may also

contain the earlier mentioned dovdna, the child’s own little personal piece of music,
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particularly attuned to that particular child. In the earlier section on music and health,
Lindvang with colleagues referred to empathy research and a concept of neural resonance
(Zaki & Ochsner, 2012) and resonance in music therapy (Lindvang et al., 2018). This kind of
resonance may occur at a deep level, “resounding with the different emotions in a musical
interaction” in three different ways as sympathetic resonance, voice resonance, and affective
resonance (Lindvang et al., 2018, p. 8). Dovdna, as | have understood it, is not intended as
music- or other therapy but as an expression of affiliation. Interestingly, it contains elements

which within music therapy are acknowledged as therapeutically important.

To capsulize, | argue that the origins of our self-regulation and health is profoundly
musical in its nature. This musicality is crucial to the foundation of our embodied self, that is,
our personhood. Our personhood, our embodied self, is body and mind intertwined, in other
words, a psychobiological entity. Health from the salutogen perspective in this thesis is thus
not considered to consist of mere material-mechanistic events isolated from our lived
experiences but rather as an expression of our embodiments of those experiences. | later
discuss the possible connections between salutogenesis related to the poem “I sound” and

yoik.

I want to be precise here, that | include within the words “psychological” or “mental”
also those aspects sometimes called “spiritual”, as well as the concept of “soul”. Whatever
names we give to different perceptions of phenomena taking place in human consciousness,
they still take place in human consciousness, and are thus categorizable as psychological. That
said, events categorized and characterized as psychological have their biochemical
physiological correlates. Hence, psychological events are simultaneously bodily events
underlying the functioning of our autonomous nervous system (Breedlove et al., c2007; Choi
& Musial, 2011; Damasio, 2018; Kirkengen, 2010; Merleau-Ponty, 2012). This applies to the
experience of “I sound” expressed in the earlier presented poems of Valkeapéé as well. |

return to this in the Discussion section of this thesis.
1.5.2 Summary of Embodiment, health, and yoik

Embodiment in this thesis is seen as a primary condition for our being-in-the-world, as
we sense ourselves and our environments through and in our bodies. Furthermore,
embodiment is an ongoing integration of experiences. Hence, embodiment includes

automatized knowledge, history, culture, as well as our sense of self as bodily beings. It also
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includes bringing something into life, as is the case when (an archived) yoik is performed in a

live event.

The salutogenic health perspective in this thesis focuses on factors constituting and
maintaining health. Important concepts within salutogenesis are empowerment and sense of
coherence consisting of comprehensibility, meaningfulness and manageability. Building
blocks for our health, and thus salutogenesis, are homeostasis and self-regulation competence.
Homeostasis, that is, a drive for well-being, is common in all life, and according to Damasio,
a driving force for cultures as well. Self-regulation is a mechanism to attain homeostasis and
is formed at the beginning of life in dyadic resonance, that is, in an attuned interaction
between the infant and mother as well as other caretakers. In humans, self-regulation and
personhood are closely connected, as the infant internalizes the attunement and contact

qualities in their first relationships with the mother as well as additional primary caretakers.

1.6 Consequences of colonization and assimilation on Sami health?
Returning to the overall topic of this thesis, it is near-at-hand to request the possible

embodiments resulting from centuries long structural violence towards a particular group of
people and their cultural expressions, in this thesis the Sami and yoik. The possible
embodiments include the effects of stressful events as well as chronic or long-term stress. The
relationship between stressful events or chronic stress and health disruption is generally
accepted through the understanding of the allostatic load model (Entringer & Epel, 2020;
Karlamangla et al., 2002; McEwen, 2003; McEwen & Stellar, 1993). Studies such as those of
Adverse Childhood Experiences (ACE-studies) suggest a correlation between violation and
disease (Felitti et al., 1998). Friborg and colleagues suggest a connection between boarding
school experiences and disabilities later in life (Friborg et al., 2020). Boarding school
experiences are among the childhood adversities many Indigenous children have experienced
(Clarke & Yellow Bird, 2020). Hansen points out issues in the adult Sami context with the
correlation between ethnic discrimination and health (Hansen, 2015). Eriksen with colleagues
conclude that the prevalence of psychological distress is more common in the Sami than non-
Sami population of Mid- and Northern Norway (Eriksen et al., 2018). Ossbo (2021) examines
in the Swedish context the emotional impact of radical life changes for Sami people due to
radical environmental changes. These changes take place when Sami traditional living areas
are expropriated or confiscated to mining companies, power production, or other purposes

that leave no space for Sami traditional livelihoods. Accordingly, Ossbo calls for an
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intergenerational perspective in studies on Sami issues (Ossbo, 2021). This perspective is
warranted indeed, as the Sami living spaces have for centuries been targeted for other
intentions than Sami industrial interests. Moreover, evidence of the inheritance of effects
derived from cultural and historical trauma actualizes the need for this perspective (Yehuda &
Lehrner, 2018). Yehuda and Lehrner’s study (2018) examines the impact of the Holocaust on
the descendants of survivors, showing that historical trauma has an impact on the offspring of
those who experienced the events directly. However, Kirmayer and colleagues stress the
importance of taking into account the ongoing structural violence that Indigenous people
constantly experience in addition to the historical collective trauma (Kirmayer et al., 2014).
Yellow Bird (2016) stresses the total psychobiological impact of colonization at neural levels
on individuals with experiences related to it (Yellow Bird, 2016). Kirkengen calls the effect of
violation an “inscription” in the body (Kirkengen, 2010). Clarke and Yellow Bird together
acknowledge these mentioned effects as belonging to the summoned impact of cultural,
historical, as well as ongoing colonial oppression (Clarke & Yellow Bird, 2020). In their
view, this impact is both individual, collective, as well as environmental (Clarke & Yellow
Bird, 2020).

The studies referred to above are meant to give an idea that the embodiments of
centuries long assimilation and colonization may have left several traces and inscriptions in
the bodies of those who experienced stressful events directly, as well as in their descendants.
These traces come to expression in public health surveys of Indigenous populations
worldwide (Andersson et al., 2016). However, the consequences of assimilation and
colonization on indigenous health can only be measured in individuals self-identifying as
Indigenous today. In case of Sami, the exact number of Sami people is not given. The
restrictions towards ethnic registering of people in general, and of the Sami for any reason
other than the Sami Parliament‘s franchise purposes, has several causes. One of these is the
attempt to protect people from the possible misuse of such registers in the manner that was
done, for example, during WWII (Pedersen & Nyseth, 2015). The effects of
Norwegianization, the forced evacuation at the end phase of WWII, as well as the post-war
structural changes, together caused many Sami to entirely change their identity and withhold
their cultural origins even from their children. Relocated people rebuilt their lives with new
identities in new environments where no one knew their origins. Those who returned to their
home areas and places started rebuilding their lives as Norwegians (Bjgrklund, 1985; Lundby,

2009; Pedersen & Haggmo, 2012). Some people with such life stories sometimes personify this
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history with their personal stories in Norwegian public media (Aslaksen & Lian, 2019; Oskal
& Aslaksen, 2018). There are individuals living today who have lived their entire adult lives
with hidden original identities (Lundby, 2009; Oskal & Aslaksen, 2018). The examples
mentioned are not exhaustive but might exemplify some of the reasons for the challenges of
knowing the total health consequences of the assimilation and colonization of the Sami
people. Sami persons assimilated into the majority population, carrying health consequences
due to that assimilation, will not contribute to Sami health statistics but to that of the majority.
The number of those persons representing those health consequences of Sami assimilation

will remain unknown.
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2. Methodology

According to Leavy (2017), research methodologies are roughly divided into five
categories: quantitative, qualitative, mixed, arts-based, and community-based participatory
research (CBPR) methods (Leavy, 2017). These methods differ in their character and
suitability for investigation, each having their specialties and strengths. Leavy does not
particularly mention Indigenous methodology. Due to the topic of this thesis, however, it is
mandatory not only to mention Indigenous methodology but also discuss and justify our
choice of methods related to it. | present Indigenous methodology to begin with, and discuss
our methodic choices related to it on several occasions. However, | concentrate on qualitative
methodology for the most part, as | consider it as our actual choice of method. For our studies
of yoik and its possible health connections, and yoik in care contexts, we considered
qualitative methodology as a suitable option because these issues were highly understudied
with very limited literature resources. Furthermore, it was not a given that research was even
possible or desirable in the first place, in particular when no one in our initial research group
was a Sami or a yoiker. The two data collections were conducted in order to explore and
clarify the fundamental questions of desirability of research on yoik and health connections,
and who should conduct research with what kinds of methods. The desirability of research
also included the aspect of whether the participants considered the issue of yoik and health
connections as a research topic at all. Research conversations with the participants on this

topic, then, brought to the surface the many yoik experiences.

2.1 Indigenous methodology
Indigenous methodology is an attempt to correct the picture drawn of Indigenous people

by researchers originating from Western/”white” European societies, representing
Western/originally “white” European cultural epistemologies, values and worldviews (Denzin
et al., 2008; Smith, 2012). Indigenous methodology is not a fixed set of measures but can be
understood as a set of democratic principles to be implemented to guide a research design and
attitudes embedded in it. The common understandings of Indigenous methodology include
reciprocity, democracy in the whole research process, participatory or co-research, and
collective consent to the research (Kovach, 2009; Smith, 2012). These principles include
participant and community involvement in all phases of the course of the research project
from defining research topics to methods, participating to data collection, analyzing data, and
disseminating the results (Smith, 2012). Furthermore, the results should be returned to and

benefit the people and communities concerned. Further important aspects involve the choice
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of language as well as concepts used in research. Reciprocity is often understood as the
mutual benefit for both the researcher and the researched. Another important aspect of
reciprocity is “giving back”. This means giving back to the community in question. A much
used way of doing this is arranging a workshop or giving-back seminar with the participants
and other community members (Kovach, 2009). Moreover, it is important that the researchers
are open with regard to the Indigenous peoples’ and participants’ worldviews and ways of
knowing, that is, epistemologies and lifeworlds. Furthermore, in order to level and balance the
historically settled power positions, researchers should acknowledge the realities shared by
people belonging to a group with collective historical traumatic experiences, as exemplified
by those of the Sami, see Theoretical perspectives/About the Sami and yoik. Researchers
should understand that such experiences may have consequences in general, and for research
thematics in particular (Denzin et al., 2008; Drugge, 2016; Eriksen & Niemi, 1981; Evjen,
1997; Evjen & Beck, 2015; Grenersen, 2002; Ingierd & Fossheim, 2016; Kent, 2014; Minde,
2003).

Research and academia have a history of practices based on social-Darwinistic
ideology, which categorized people into different levels of value, as described earlier in this
dissertation (Nakata, 2002; Smith, 2012; Wekker, 2016). For the Sami, these practices
included methods like grave robberies and skull measurements meant to provide scientific
proof for their racial inferiority to Scandinavian majorities (Evjen, 1997; Evjen et al., 2021).
The proof would then justify the assimilation and colonization of a people who would perish
anyway (Minde, 2003). The university as an institution is built on the traditions of Western or
“white” European thinking, which developed within cultures that considered themselves as
being entitled to colonize the rest of the world (Denzin et al., 2008; Nakata, 2002; Smith,
2012; Wekker, 2016). Colonization is not only a matter of land ownership and management of
material and natural resources. Colonialism also includes worldviews and epistemologies. So
“white”/Western Europeans considered themselves entitled to define valid knowledge and
valid knowledge production as well (Chilisa, 2017; Coleman et al., 2012; Denzin et al., 2008;
Nakata, 2002; Smith, 2012; Wekker, 2016). Indigenous research methodologies were
developed to counteract this monopolization of “truth”. (Held, 2019; Smith, 2012).
Furthermore, Indigenous methodologies have inspired methodologies applied in health
sciences’ research to include participant or user involvement as a standard procedure (Oslo

universitetssykehus, 2017). Particularly in qualitative research, it may thus be difficult to
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distinguish between Indigenous and mere qualitative methods. I return to this topic in

Discussion/Methodological considerations.

The outline and definition of Indigenous methodology is a discourse in itself. This
discourse also involves the questions of whether it is sufficient to focus on mere methodology,
or whether academia should move towards an Indigenous paradigm (Held, 2019; Kuokkanen,
2000). “Paradigm” as a concept refers to disciplinary set of agreements that define what Kuhn
calls “normal science” (Kuhn, 1996). Paradigm for normal science, then, is rules for
acceptable and applicable theoretical and practical frames for trustworthy research, developed
over time by research solidifying the selfsame frames (Kuhn, 1996). It is a question worth
pondering whether a methodology can be separable from the paradigm it is created within, or
from epistemologies and lifeworlds (Held, 2019; Kuokkanen, 2000). Thus, there are several
reasons for why | choose to write that we selected qualitative methodology and consider it a
more comprehensive and true description of our research than Indigenous methodology. |
discuss our choice of methods as well as the questions connected to Indigenous- and

qualitative methodology in the Discussion/Methodological considerations.

2.2 My scientific position and choice of method
Through the choices of the investigative method and validation criteria, a project is

placed in a theoretical scientific framework (Justesen, 2010). In investigating the possible
connections between yoik and health, my aim was to understand as much as | could about the
phenomenon of yoik through the descriptions of the participants, most of them yoikers. Aware
of what Gadamer, the founder of hermeneutics, calls preconceptions, | wanted to listen to
them empathetically, aiming to tune into their narratives and their lifeworlds, asking them to
explain when | was uncertain whether I had understood what was said. This kind of approach
is characterized by Gadamer as a “hermeneutic circle” (Gadamer, 2004). | wanted to present
the views and experiences of the participants and theorize around them in a way that validates
those experiences and views. My approach to the phenomenon of yoik was hermeneutic with

regard to participants’ descriptions of their experiences and views.

An important aspect in hermeneutics is the preconceptions all humans have. Our
preconceptions are related to our embodiments, and hence, our lifeworlds (Gadamer, 2004).
Our embodiments and lifeworlds thus include the influence of the environment of our entire
lives, including the early formative years, as explored in Theoretical perspectives. In other

words, concerning our preconceptions about who we are in what kind of world, it matters
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where, when and with whom we grew up; which schools and studies we attended; which
professions and works we have pursued; and what kinds of personal life experiences we have
had. The researcher’s preconceptions are considered part of the research process, at least in
qualitative research with a hermeneutical approach. I scrutinize this by discussing what |
consider the difference between Indigenous research methodology and collaborative
qualitative research, found under Discussion/Methodological considerations. | have presented
some aspects about myself both at the beginning of this thesis as well as under the heading
Quality in qualitative research, see the section about confirmability. I chose the former in
order to honor a tradition, common to many Indigenous peoples, of presenting yourself—who

you are, who were your ancestors, where do you come from.

Creswell and Poth present five different methodological approaches to qualitative
studies—narrative, phenomenology, grounded theory, ethnography, and case-studies
(Creswell & Poth, 2018). All of these inform and offer a philosophical and interpretive
framework for the entire research process. Creswell and Poth’s criteria for this selection are
the frequency and number of these approaches in qualitative research literature over several
years, as well as common features of several approaches that can be extracted into a
remaining five (Creswell & Poth, 2018). Our studies have been about the phenomenon of yoik
and individuals’ experiences of it. We have not attempted to build a new theory, and | have
not applied data sources other than interviews in our studies. As a researcher conducting
multidisciplinary research, | position myself at the intersection and cultural interfaces of
humanist and health sciences. In this thesis, | also position myself between Indigenous
knowledge and collaborative research, anchored in qualitative methodology with a

phenomenological-hermeneutic perspective (Creswell & Poth, 2018; Denzin et al., 2008).

2.3 Qualitative methodology
Quialitative methods are used to explore, explain and describe phenomena (Leavy,

2017). Qualitative research methods are suitable in complex and in-depth research topics,
such as lived experiences of people about certain topics (Denzin & Lincoln, 2000), in this
thesis the experiences of yoik. Qualitative research considers knowledge production a
subjective and reflexive process, and knowledge produced with qualitative methodology as
socially constructed and interpreted (Denzin & Lincoln, 2000; Jootun et al., 2009), regardless
of whether the materials studied were texts, artefacts, social or cultural phenomena, or human

individuals and their experiences. Qualitative research often produces “thick descriptions” of
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the phenomena studied. Therefore, the sample size is kept small in order to keep the amount
of data manageable (Brinkmann & Kvale, 2015). Hence, qualitative research does not claim
to present generalizable results but suggests contributing to a phenomenon’s body of
knowledge with aspects not attainable with quantitative methods. Examples of this kind of
knowledge are in-depth information of peoples’ lived lives, life experiences, and reflections
(Bailie, 2015). Moreover, if not generalizable, the results from a qualitative study may be
representative with regard to a phenomenon or group of people (Brinkmann & Kvale, 2015).

2.3.1 Quality in qualitative research

Rigor is important for any research if it is to be considered trustworthy. The criteria for
rigor in quantitative research—uvalidity, reliability, generalizability, and objectivity—are not
applicable as such to qualitative research (Baillie, 2015). Because of the nature of the
information sought, these concepts in qualitative research are adjusted to credibility,
dependability, transferability, and confirmability (Baillie, 2015). Each of these qualities are
attained by particular actions that guarantee transparency and thoroughness in the process
(Baillie, 2015). I briefly clarify these concepts here related to our studies and return to them in
Discussion. “Credibility” means, according to Baillie, that the research results make sense.
This is attained through actions like member checking, prolonged time in the field,
triangulation, peer debriefing, and negative case analysis (Baillie, 2015). Out of these actions,
we conducted member checking and peer debriefing. Prolonged time in the field was not
attainable due to limitations in the project frames; triangulation is not applicable in
phenomenological studies (Baillie, 2015), and in the data materials there were no negative

cases to analyze. | comment on this in Discussion/Methodological considerations.

“Dependability” means the research has been conducted in a dependable, auditable way.
This is attained through transparency of the decision path throughout the research process
(Baillie, 2015). In the published papers reporting from the two data sets we have rationalized
the decision path as thoroughly as possible within the word count frames of the respective

journals.

“Transferability” means the possibility of the findings being transferred to another
setting, attained through rich descriptions of the setting and participants (Baillie, 2015). In the
papers we do not provide extensive descriptions of the participants and the settings to protect

the privacy of the individual participants in small transparent communities. Regarding
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connections between health and yoik, the latter understood as Indigenous or culture specific
vocal art, it would certainly be interesting to find out whether our findings were transferable
to other cultural or Indigenous contexts. By now, some aspects in the international
multidisciplinary research literature I refer to in this thesis might indicate some possible
similarities between Indigenous music cultures and their possible health connections, such as
anchoring oneself to one’s natural and social surroundings and, not least, to oneself (Clarke &
Yellow Bird, 2020; Hoefnagels & Diamond, 2012; Cruikschank, 2006; Nikolsky, 2020;
Sjostrom, 1991; Yellow Bird, 2016).

“Confirmability” means confirmation of the researcher’s position and influence,
attained through reflexivity (Baillie, 2015, p. 37). Reflexivity is particularly important, as it
clarifies the researchers’ awareness of themselves as research instruments, including aspects
in themselves that will influence the process of research. Among these are preconceptions,
knowledge of, familiarity with, and relationships to the research field and participants.
Furthermore, this awareness includes emotions, body language, and nonverbal
communication in data collection situations (Baillie, 2015; Jootun et al. 2009). These aspects
are reflected upon in our published papers to the extent possible within the word limits
stipulated by the journals. | discuss them in greater detail and depth in
Discussion/Methodological considerations. In order to clarify some of these aspects | will

below provide some background information about myself.

I am a Finnish born female who was in my fifties when | started studying the topic of
yoik and health connections. My origins are in an area geographically and culturally far away
from what is acknowledged today as a Sami cultural area. | emigrated to Norway in 1986. |
feel myself an outsider with regard to Sami, Norwegian, and Finnish contemporary cultures;
The Sami, because | neither grew up or have lived within the culture; the Norwegian since |
am not originally Norwegian, although | have lived in Norway most of my life; and the
Finnish since | am alienated from a lot of the contemporary Finnish way of being due to
having lived most of my life abroad. My professional and academic studies and experiences
include teaching students both with and without functional challenges from kindergarten to
adult education, as well as completing a master’s degree in musicology. My greatest interest
is peoples’ lived lives, their ways of being in the world—that is, embodiments—and the
concomitant health impacts. Furthermore, my motivation lies in the reciprocity and

meaningfulness of research for those concerned.
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2.3.2 Recruitment and the participants
The inclusion criteria for participants in both data sets were wide, particularly the first

data set reported in Study 1 below. The topic “yoik and health” was underresearched, and as
mentioned, the taboo surrounding yoik was heavier by the time | conducted the data collection
for that study. Therefore, any person with relevant experience who would be willing to be
interviewed would qualify (Creswell & Poth, 2018). | attended different events regarding
Sami or yoik issues, and straightforwardly approached people who had spoken publicly of
those issues. | presented myself and my errand, asking if they were interested in participating
and being interviewed by me. Other forms of participation requests were e-mail and text

messages to potentially interested persons in our networks.

The inclusion criteria for the second data collection in Studies 3 and 4 (see below) were
more specifically defined to address yoik experiences in care contexts. Also, as the project
was funded by Northern Norway Regional Health Authority, the participants needed to have
either a professional or private connection to the primary area under this authority. This
means they should either live, originate from, work or have worked in this part of the country.
My approach to recruiting possible participants was somewhat similar to that of the first data
collection, however. Moreover, some of the participants in the first data collection were
contacted, and some of them consented to participate in the second as well. Furthermore, in
both studies, snowballing—one participant inviting their relevant acquaintances to

participate—was an important enrolment measure.

All possible participants received written information beforehand about the research
projects, including information about the possibility to withdraw at any time without
explanation. In the first data collection, a total of 32 persons were contacted and 26
information letters were sent or handed out (Hamaldinen et al., 2017). In the second data
collection, 33 persons were contacted and 17 consented to participate (Hamaldinen et al.,
2020). Also, all participants received the consent form together with the project information.
The information in the second data collection regarding yoik in care contexts also included

the interview guide.

The participants are presented in the two tables below. The tables are as displayed in the
referred papers.

Table 1. Participant characteristics, data set 1 (Hamal&inen et al., 2017).
n=13 Women Men
Gender 6 7



Age

Sami

Non-Sami

Yoik background

Grown up with yoik

Education, not musical

<7 years

7-9 years

Higher education, 4 years or less
Higher education, more than 4 years
Education, musical

High school

Higher education 4 years or less
Higher education Master’s level or more
Musicians

Professional

Amateur

Yoiking practice

Yoikers

Non-yoikers

Table 2. Participant characteristics, data set 2 (Himaldinen et al., 2020)

Participants n=17

Gender:

Men: 1

Women: 16

Age span:

33-50vyears: 4

51-70 years: 10

71-88 years: 3

Caregivers’ role in the interview:
Informal*: 6

Formal**: 10

Mixed: 8

Relation to yoik:

Professional yoiker : 4
Unprofessional yoiker: 9

Non yoiker: 2

Experience of yoik in daily life: 9
Do not know yoik from growing up: 4
Education level:

Primary school: 2

High school: 5

Bachelor’s level: 5

Master’s level: 4

PhD level: 1

Recruited by:

By first author in Sami events: 4
From former studies on the topic: 5
Snowballing: 8

* a family member

58-77

N

55

24-70

** in this context, a person working or having worked within healthcare, including as a voluntary, unpaid worker, e. g. a regular visitor

The participants comprised 25 individuals. Five of them participated in both data

collections. The age variation was from 24 to 81 years. Ten had not grown up with yoik,
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while 15 had varying yoik experiences since childhood. In the first data set the gender
distribution was even with six females and seven males, while in the second data set the
gender distribution was female dominated. While gender balance was not targeted, in the
second data set the gender balance reflects the gender distribution of healthcare-givers in
Norway, both formally and informally. The education level of the participants varied from
one year at school to PhD level. Four were professional musicians, that is, had a formal music
education and made their living mainly from some form of music. With regard to yoikers, the
line between “professional” and “nonprofessional” is not meaningful to draw here, as in these
studies the yoikers were what could be called semi-professional: high level performers,
tradition bearers and creative artists pursuing other livelihoods for income. Our inclusion
criteria were, as mentioned, wide and pragmatic—I would have research conversations with
those who had relevant experiences willing to share their experiences with me—and we ended
up with a group of pro-yoik participants. | further scrutinize the selection of participants in

Discussion/Methodological considerations.

2.3.3 Interviews
The first data collection occurred from March to June in 2015, and the second from May

to July in 2017. The interviews were semi-structured. In the first data collection, I had a set of
themes that we should discuss with all the participants, written down on a piece of paper as a
memory aid. They were about yoik experiences in general. In the second data collection, the
participants received the questions beforehand. In the second data collection, the questions
were thematized to cover experiences and thoughts from care situations in addition to the
participants own personal yoik experiences. Initially, | set up individual interviews. However,
there were situations where the principal participant enrolled another during the interview, or
two participants wished to be interviewed together. These were not intentional focus groups,
but naturally occurring occasions. That is why they were reported in the papers as individual
interviews or interviews in pairs. The interviews were conducted in environments chosen by
participants. The interview sites included private homes, work offices, cafes, and outdoor
locations, and lasted 1-3 hours. The interviews were audio recorded digitally and transcribed
verbatim. The first interview set | transcribed myself, while the other was transcribed by a
professional transcriber, except for two interviews which were with two persons each. |
transcribed them as well and anonymized the interview transcriptions before analysis. The
transcriptions were sent to the respective participants with invitations to comment on them if

they so wished. The second data set was also color-coded with a preliminary analysis before
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sending. The only comments | received were during later personal encounters, where one
participant commented self-critically about her own way of expressing things, and another

said it was fun to memorize the interview through re-reading.

2.3.4 Analysis
The research team analyzed and discussed the data applying qualitative content analysis

and thematic analysis (Vaismoradi et al., 2016). According to Vaismoradi and Snelgrove
(2019) this approach belongs to qualitative descriptive design. The process of analyzing
qualitative data always includes both description and interpretation. The term “descriptive” is
used when the researchers want to maintain a higher level of description (Vaismoradi &
Snelgrove, 2019).

There are certain similarities between qualitative content analysis (QCA) and thematic
analysis (TA). They share “philosophical backgrounds, immersion in data, attention to both
description and interpretation, considering the context and cutting across the data for seeking
themes” (Vaismoradi & Snelgrove, 2019, pp. 1-2). The difference between QCA and TA,
according to Vaismoradi and Snelgrove (2019), is that TA is more interpretive, including
latent meanings, while QCA tends to be more descriptive with manifest meanings. Yet, QCA
can be conducted in various ways. Hsieh and Shannon (2005) describe three different
approaches: conventional, directed, and summative (Hsieh & Shannon, 2005). Conventional
QCA is applied to understudied issues approached with descriptive, phenomenological design
and interviews with open-ended questions (Hsieh & Shannon, 2005). Directed QCA uses a
more structured approach with existing theory or pre-existing research guiding pre-existing
coding categories (Hsieh & Shannon, 2005). Summative QCA quantifies the amount and
frequency of certain words or units, thereafter exploring the latent meanings in them in the
different contexts of the analyzed text (Hsieh & Shannon, 2005).

In the first data set we conducted what Hsieh and Shannon call conventional QCA
(Hsieh & Shannon, 2005; Hamaldinen et al., 2017). We identified and coded themes in the
transcriptions, organizing them in different categories and subcategories. The coding
categories were also partly predefined as they were the guiding questions in the interview
guide. These categories were, e.g., 1) yoik experiences, with a subcategory 1a) yoik
restrictions; 2) yoik versus singing; 3) yoik in fusion with other musical styles; and 4) yoik’s
significance. Category 1) yoik experiences included themes like feelings evoked by yoik,

descriptions of yoik situations, and descriptions of learning yoik. The subcategory 1a) yoik
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restrictions included descriptions of situations where yoiking was not allowed, appropriate or
the person would voluntarily restrain from yoiking. Category 2) yoik versus singing contained
descriptions of the potential differences between yoik and singing. Category 3) contained
participants’ opinions about “modern” yoik forms, and in category 4) yoik’s significance the

participants provided descriptions about yoik’s significance to them.

In the second data set the coding categories were basically predefined and thus pre-
existing in the interview guide (Hamaéldinen et al., 2021). The interview guide contained
thematized questions about the participants’ thoughts and experiences of yoik in care
situations, particularly in institutional settings. The questions were about whether yoik should
or could be applied, and if so, by whom? Could healthcare personnel yoik, say, the participant
themself, in case they happened to be in need of institutional care? Could healthcare personnel
yoik the participants’ relatives in the institution? What should they yoik? Furthermore, the
questions were also about a potential systematic larger study on this topic. Is research
desirable? How should it be conducted, which data collection methods would be appropriate,
who should do the data collection? Would the participants participate in a larger systematic
study as well? However, our initial directed QCA also revealed themes and categories not
predefined. Furthermore, the contents turned out to be too extensive to be reported in one
paper. Hence, we wrote another thematic analysis on the same data set, reporting additional

emerging themes in the materials (Hamaélainen et al., 2020).

I will return to discussing data analyzing styles in Discussion/Methodological
considerations where | justify my argument concerning the categories of analytic approaches
in our studies. Here, | have first and foremost described what we did, but in the following |

will shortly present the outline of the four studies.
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3. Results

3.1Study 1

Yoik and possible positive health outcomes: an explorative qualitative study
The first paper, with the title Yoik and possible positive health outcomes: an explorative

qualitative study, reported on a pilot study conducted to investigate the desirability as well as
feasibility of research on the topic of yoik and health. The open-ended interviews revolved
around the questions related to the following objectives: i) what kind of yoik experiences did
the participants have, ii) were they about yoik in particular or about singing, and iii) could
these experiences be related to health. Altogether 13 participants were interviewed.
Quialitative content analysis of the interviews revealed themes connected to emotion
management, as well as feelings of a connection to something beyond oneself, like ancestral
and cultural history, nature, society, and so forth. We connected these themes to the
salutogenic theory of health and well-being, and its acknowledgment of the necessity of

emotion management as part of self-regulation competence.

3.2 Study 2

Sami yoik, Sami health, Sami history: a narrative review
The second paper Sami yoik, Sami health, Sami history: a narrative review gave an

overview of relevant literature regarding the topic of yoik and health. As this topic is highly
understudied, we used evidence from music and health research, relating it to knowledge
about the Sami as a people, such as their history and yoik as their cultural expression.
Furthermore, we discussed this knowledge in relation to salutogenic theory and our findings
from our first published paper, Study 1 above. In Study 2 we discussed the public health
profile of the people self-reporting as Sami today concerning the possible health
consequences of centuries long assimilation and colonization policies. As a result of these
policies, many people possibly suffering from the health consequences of these policies will
not be included in Sami health research. Yoik is mentioned in some of the Sami health
research literature as an important health promoting agent, among other traditional activities.
Thus, this paper concluded that yoik may function as a salutogenic agent on two levels: an
individual level, as a tool for emotion regulation and stress relief, and a population level, as a

socio-cultural resilience factor.
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3.3 Study 3

The art of yoik in care: North-Sami caregivers’ experiences in Northern Norway
The third paper, The art of yoik in care: North-Sami caregivers’ experiences in

Northern Norway, is a further study of the data collected and partly reported on in the third
study. The objective in this study is to investigate the participants’ yoik experiences, both
generally and in care contexts. In this study we report some of the emerging themes in the
interviews, discussing them in relation to theories of decolonization, embodiment, attunement,
as well as person-centered care and personhood. Yoik may function as a sort of “musical
sensory garden”, as yoiks describing familiar places in nature evoke vivid memories of those
places even in institutional environments. Healthcare personnel have the opportunity to
decolonize institutional care on a micro-level in everyday interpersonal encounters. According
to some participants, by learning just a few yoik melodies, they could apply them in
accordance with the subject person’s preferences. When mindfully applied, yoik appears to
have the potential to enhance the personhood of the people in care, functioning as an

attunement tool inducing good feelings and a culturally safe care environment.

3.4 Study 4

Yoik in Sami elderly and dementia care — a potential for culturally sensitive music therapy?
The fourth paper called Yoik in Sami elderly and dementia care — a potential for

culturally sensitive music therapy? reported on the second data collection, which aimed to
investigate the potential and experiences of yoik, as well as the desirability and feasibility of
research on yoik applied in care situations. This project was motivated by the results and
some of the reports in the first data collection reported in Study 1 described above.
Altogether, 17 participants were interviewed with a semi-structured interview guide regarding
their experiences and opinions about yoik in the care context, as well as possible research on
this topic. Seven participants were close relatives and 10 were professional healthcare
workers. The participants mainly reported experiences from the care of older adults with or
without dementia. Directed qualitative content analysis was applied, and the results revealed
experiences of yoik as a potentially powerful agent for evoking the presence, reminiscence,
and personhood of the people in care, as well as regulating the moods and behavior of people
living with dementia. Despite this, yoik appeared to be applied rather sporadically. Also, the
non-Sami healthcare workers’ awareness and competence about yoik and its significance to
people seemed insufficient. For music therapy, implications of yoik, and in global contexts

Indigenous singing, were stressed.
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4. Discussion
The overall aim of this dissertation is to explore possible connections between the

traditional Sami vocal art yoik and health in depth, as well as possible health benefits
connected to practicing it. In order to answer the research question What can we understand
about some of the health knowledge embodied in yoik, I discuss this topic further below. |
approach this question through yoik experiences described by yoikers and non-yoikers,
connecting these to the different theoretical perspectives presented in the background section.
In this discussion | elaborate these theoretical perspectives in accordance with the
subquestions i) what is important to health, ii) how can music or musicality contribute to
health, iii) which aspects of music does yoik philosophy and praxis embody, and iv) how is

this praxis and philosophy connected to health.

Our published studies presented above display yoik on an overall health theory level as
an important salutogenic agent in the lives of those Sami who practice it. Yoik appears to be
organically connected to the everyday lives of individuals, as well as to relationships between
people, and human and other-than-human entities. Importantly, the participants in our studies
also display yoik’s capacity to evoke and presence the lost and blurred contents of the

personhood of individuals in need of care, in particular in persons with dementia.

4.1 Perceptions of health knowledge embodied in yoik 1: yoik, its subject and arts

Some of the evidence regarding musical activities’ impact on health and well-being was
presented in Theoretical perspectives/Arts, music, well-being and health related to yoik?
(Daykin et al., 2018; Fancourt et al., 2013; Fancourt, 2016; Hohmann et al., 2017; Kamioka et
al., 2014; Norton, 2016; Reagon, 2016; Sivonen et al., 2017; Stegemann et al., 2019; Sarkamao
et al., 2017). Although yoik has not been part of the research on music-based activities
beyond our pilot studies up until the time those studies were conducted, it is near-at-hand to
presume that yoik could function in at least a similar manner to that of other music. Yoik is
connected to the innermost feelings of people who are familiar with it. Personal yoiks are like
their owners’ musical names, with a similar intimate connection between the yoik and its
subject, as that between a name and its owner. This applies to other subjects of yoiks as well,
as the expression “to yoik a river” or “to yoik an animal” or *“to yoik a flower” suggests
(H&maél&inen et al., 2017, 2018, 2020, 2021). Graff (2004) has chosen to use another
expression in his book title, namely Om kjaeresten min vil jeg joike (I will yoik about my
beloved) (Graff, 2004). However, the yoikers | have spoken with both within and outside the
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data collections, talked about “yoiking a subject”, instead of yoiking *“about”. That common
expression displays the close connection between yoik and its subject. Moreover, when
teaching yoik or explaining (for example, to a researcher) how a yoik is created, many yoikers
stress the importance of being what you want to yoik. This is in alignment with what Hilder
(2015), in referring to several yoikers, calls presencing the yoik’s subject. As mentioned in
Theoretical perspectives/The Sami and yoik, the Sami scholar Gaski (1996) clearly expresses
this in this statement: “In reality, the yoik is not about a person, it actually is the person — *
(Gaski, 1996, p. 13). I argue that this kind of creation of yoik, that is, presencing the yoik’s
subject, calls for attuning to, or resonating, the yoik’s subject. This applies equally in cases
where someone or something is not yoiked with a positive aim. Nevertheless, Graff’s book
title exemplifies and illustrates flexibility as one of the properties in yoik; one can also yoik

about something. Either way, attunement is crucial.

Skaltje’s booktitle Tiniest life has its yoik indicates a possible inherent musical
presence in all life (Skaltje, 2014). Valkeapad’s commentary in the documentary program
referred to earlier in this thesis suggests a presence, or flow, or just an “it” that calls for
creative expression, sometimes as yoik, sometimes as poetry, sometimes as something else

(Andersen & Askergi, 1991). In the referred poems he says:
560. | sound
resound, me too
sounding
and the world is wide
speaking
confidentially

The River of Life

561. and I resound

when it plays within, inside me
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with my heart’s feelings, in my heart
on the journey of my days
it sings

is accomplished

Although I am considering the two poems together, Valkeapaa himself has numbered them as
two separate, subsequent poems. However, they are displayed together on one page in the
book Beaivi, ahédazan (Valkeapédd, 1988, 1997). They can be read together as well as
independently. Above, “it” in the second poem might refer to “the River of Life” in the first.
However, if the second poem is read independently, “it” could also be understood as
something unpronounced, a feeling or presence that plays within as long as we live, as in
Valkeapad’s words “on the journey of my days”, which the reader is free to perceive
according to their preference. Still, that feeling or presence is musical in that “it sings”.
Valkeap&é expresses the presencing “it” with the words “I sound” and “resound”. “It” might
also refer to “world” which is both wide and speaks confidentially, suggesting an intimacy in
this resounding communication, even with a wide world. It is as if the wide world as well as
“the River of Life” plays “with my heart’s feelings” in an intimate communication. In the
Finnish translation of the poems, the originally Sami word healaime is translated to the word
helliméssa, which in English would be close to caressing, which is intimate indeed
(\VValkeapad, 1992). This heart connection and intimacy is what many yoikers express about
their relation to yoik. My interpretation here is not to be considered as an attempt at scholarly
literature or arts analysis in an academic sense. It is my presentation of what these poems
speak to me. Hence, it reflects my individual perspective (Damasio, 2018) at the spot where |
am situated. It evidently also reflects my preconceptions and views that always will color
what | perceive (Gadamer, 2004). Yet, just like art performed by one individual—here poetry

by Valkeapdad—appeals to others revealing something universally recognizable, so might
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another individual’s—such as my—interpretation of that piece of art appeal to yet others,

revealing yet other recognizable aspects of reality.

With reference to Valkeapdé’s words of “not distinguishing whether it be music or
literature or a picture”, just using “different techniques to express it” (Andersen & Askergi,
1991), yoik can also be understood and considered as one expression of multiartistic
attunement. According to Gaski (2011), this is also in line with Sami tradition and life
conditioned by natural environment. It requires skills in multiple arts and crafts, something
that VValkeapaé deeply respected and honored. In order to survive one simply cannot afford to
specialize in just one thing (Gaski, 2011). Moreover, yoik fulfills also the criteria of Ruud’s
cultural immunogen, that is, “handling cultural artefacts or artistic expression within the
context of health-related behavior”, as everyday musicking (Ruud, 2013, p. 2). Yoik contains
many of the components of Fancourt and Finn’s list in the “logic model linking the arts with
health” found in their WHO-report based on a systematic review of research in this field
(Fancourt & Finn, 2019, p. 3). Some of those mentioned are “aesthetic engagement,
involvement of the imagination, sensory activation, evocation of emotion, cognitive
stimulation, social interaction and interaction with healthcare settings”. According to Fancourt
and Finn, these components generate responses like “enhanced coping, emotional regulation,
reduced loneliness and isolation, enhanced social support and improved social behaviors”,
resulting in at least health “promotion and management” (Fancourt & Finn, 2019, p. 3). These
characteristics apply to yoik, as yoik can be seen as aesthetic engagement as well as cultural
immunogen. Expressed in Fancourt and Finn’s words, yoik involves “imagination, sensory
activation, evocation of emotion, cognitive stimulation and social interaction” generating
“enhanced coping, emotional regulation, reduced loneliness and isolation, enhanced social
support and improved social behaviors” (Fancourt & Finn, 2019, p. 3; Hamaldinen et al.,
2017, 2020, 2021).

4.2 Perceptions of health knowledge embodied in yoik 2: salutogenesis and yoik
According to Antonovsky, self-expression as part of our emotion management abilities

belong to our fundamental self-regulation competence (Antonovsky, 1987). As we are
constantly sensing and responding to life in ourselves and around us, thus being emotionally
evoked (Damasio, 2018), we need to release the valence caused by emotional charge to keep
our organism in balance, in other words, homeostasis (Antonovsky, 1987; Damasio, 2018).

This homeostatic imperative, seeking an optimal state of well-being, is a driving force for all
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life (Damasio, 2018). It is basically an imperative for self-regulation. According to Damasio,
all living entities are on some level engaged in the constant processes of sensing and
responding (Damasio, 2018). We sense simultaneously a stimuli outside us as well as its
impact in our bodies, which creates an emotive response (Damasio, 2018). Self-regulation is
necessary to de-charge the valences in our emotive responses generated in the course of
sensing, perceiving, and responding. This evidently applies to experiences connected to yoik
and other forms of art as well. As long as we are part of the flow of the “River of Life”, and as
long as “it plays us”, we are engaged in sensing, emotive responding, and feelings. In
Valkeapad’s words we “sound” and “resound”. We sense what happens inside us due to our
sensing of the world outside us. The “River of Life” is simultaneously inside us as well as
outside, in this event of sensory flow we are exposed to, because as long as we live, we are
part of our environments, which then “play” inside us. | argue this demonstrates how arts can
express different or complementary aspects of reality to those that science does (Gadamer,
2004).

Homeostasis and self-regulation are fundamental to Antonovsky’s salutogenic theory
(Antonovsky, 1987). Antonovsky precedes Damasio in stressing the importance of managing
feelings and emotions in order to maintain homeostasis. Managing emotions and feelings is
thus a cornerstone in our self-regulation competence, keeping us on the ease-side of the
salutogenic continuum (Antonovsky, 1987). As we argue in Study 1, yoik is applied and
functions for the purpose of emotion management, and thus the self-regulation and

maintenance of homeostasis and health (Hamaélainen et al., 2017).

Among the factors contributing to health, Antonovsky mentions comprehensibility,
meaningfulness, and manageability (Antonovsky, 1987). These three components contribute
to the sense of coherence (Antonovsky, 1987). According to the descriptions of the
participants in our studies, as well as the poems of Valkeap&a applied in this thesis, I interpret

yoik as contributing to the sense of coherence for several reasons, such as the following:

e The participants report that yoik gives them a feeling of belonging to something
greater beyond themselves, whether nature, universal force, ancestral history,
community, or Sami culture (H&maldinen et al., 2017). Gaski mentions this as well
(Gaski, 1996). Belonging to something beyond yourself may contribute to a sense of

comprehensibility and meaning, and thus a sense of coherence (Antonovsky, 1987).
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o Valkeapaé connects himself to something beyond himself when he “sounds” and
“resounds” in his creative process. That something is, in his two poems, referred to in
this thesis as both the “wide world” as well as “the River of Life”. The participants
mention, “nature, universal force”, for which | see the expression of the “River of
Life” as a metaphor. Some participants in Study 1 also mention elements like “flow”
and “stream” connected to their yoik experiences (Hamaldinen et al., 2017). These
can directly be seen as connected to the metaphor of the “River of Life”, as a constant
flow and stream are characteristic for natural undammed rivers. Hence, this aspect
may as well contribute to the sense of coherence.

e In Study 1, we interpreted the participants descriptions of their yoik experiences as
related to emotion management. This is, according to Antonovsky, a basic salutogenic
ability, as it constitutes the fundament of self-regulation competence (Antonovsky,
1987). In Study 4, a participant enhanced this in plain words by talking about the
necessity of yoik in everyday life, “in order to get along with it all” (Hamél&inen et
al., 2021). Both these aspects are related to manageability and thus a sense of

coherence.

This actualizes yet another aspect of yoik that fits into the theory of salutogenesis, that of
empowerment, see also Theoretical perspectives/Health in salutogenic perspective. Personal
yoik enhances the subject person’s sense of self. Some yoikers reported in Studies 3 and 4 that
they sometimes used their personal yoiks in order to lift up themselves (Hamal&inen et al.,
2020, 2021). I consider this a self-empowering act. Whatever empowers us, moves us towards
the ease-direction on the salutogenic continuum (Antonovsky, 1987). Thus, | argue that yoik

is in line of salutogenic theory in this aspect as well.

In few lines, Valkeapéé capsulizes fundamental salutogenic health knowledge in a poetic
outfit, knowledge which resonates with the knowledge of the theorists Antonovsky, Damasio,
Merleau-Ponty, Csordas, and others referred to in this thesis and acknowledged in Western
academia. In my interpretation, Valkeapdd’s poems capsulize the relational character of the
foundation of our health. We are conceived in a relational event, and we develop in a
relational life in our first, intrauteral relationship (Fedor-Freibergh, 2021; Hoover & Metz,
2021; Jones et al., 2019; Lehrner & Yehuda, 2018; Norton, 2016; Smaling et al., 2017; Stern,
2002; Van der Bergh, 2021; Verny, 2021). Up to the moment of birth, in amniotic fluid, we

are literally flowing and bathing in the “River of Life”, see Theoretical perspectives/Musical
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origins of self-regulation and personhood. During the intrauteral time, this “River of Life”
contains our mother’s embodiments and her psychobiological life, with her sensing,
responding, and valenced feelings (Csordas, 1994; Damasio, 2018; Merleau-Ponty, 2012).
Through the placenta and umbilical cord, the mother’s psychobiological life, her “River of
Life”, washes through us in our bloodstream. Thus, we are submitted to whatever is there, as
in the womb we cannot be isolated beings (Fedor-Freybergh, 2021; Hoover & Metz, 2021,
Jones et al., 2019; Lehrner & Yehuda, 2018; Norton, 2016; Smaling et al., 2017; Stern, 2002;
Van der Bergh, 2021; Verny, 2021). Within prenatal psychology, this is considered as early
interpersonal interaction and interaction between the infant and their environment. Hence, the
mother with her psychobiological life is the infant’s first relationship and first environment
(Fedor-Freybergh, 2021; Hoover & Metz, 2021; Jones et al., 2019; Lehrner & Yehuda, 2018;
Smaling et al., 2017; Stern, 2002; Van der Bergh, 2021; Verny, 2021). This includes the
feelings and sensations the mother might have while yoiking or listening to yoik. As the
human body consists of countless resonating membranes and liquids as well as a resonating
nervous system (Zaki & Ochsner, 2012), an intrauteral child of a yoiking mother will
inevitably bathe in yoik resonances. Hence, this first environment is a sonoric umbilical
chamber dominated by the mother’s voice, which resounds round and through us as our

primary sonoric experience (Norton, 2016).

The sensory flow of the “River of Life” of the infant drastically changes after birth
(Hart, 2008), as the infant transfers from a liquid, closed environment to an airy open one.
The sensory flow which up until birth has been buffered by and filtrated through the mother’s
body now meets the infant directly. The emotive response generates emotions and feelings of
different kinds, with their different valences (Damasio, 2018). The caretaker’s ability to attune
to the child is fundamental in this early perinatal interactive co-regulation process (Hart,
2008; Siegel, 2012). In dyadic-, mental state-, and neural resonances (Hart, 2008; Siegel,
2012; Zaki & Ochsner, 2012), depending on the caretakers’ attunement and co-regulating
capacities, the infant’s sense of self and personhood is formed, see Theoretical
perspectives/Musical origins of self-regulation and personhood (Hart, 2008; Siegel, 2012;
Smaling et al., 2016; Stern, 2002; Zaki & Ochsner, 2012). We learn the essence of our self-
regulation in this first relationship as well as post-partum with other primary caretakers in
dyadic-, mental state-, and neural resonances, and in mutual attunement (Hart, 2008; Siegel,
2012; Smaling et al., 2017; Stern, 2002; Zaki & Ochsner, 2012). When Life “plays us” and
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within us, we “sound” and “resound”, widely and intimately, 