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Siidasagat

Siiddastaladettiin leajuo boares vierusleamas sagastallan erenoamazit bohccuid birra,
sagastallan mii lea rabas buot siidda olbmuide ja masa sii dinnas servet berosteaddjin,
guhtege vuogis mielde. Sdhka sdhtta leat nugo mat guodohanvuoruid gaskkas, go leat
guorahallame manemus dieduid ja lagamus bargamusaid gaskavuodaid. Sahka dat-
tege viidu lassi dieduid ja vasihusaid ovdanbuktimin, mat sahttet guoskat juogaladje
bargguide mat leat vuordime. Paine (1970: 54), gean ¢albmai dat sdgastallamat leat
¢uohcan geah¢emeahttumin, lea gavnnahan daid vuos ¢gjehit ahte vuhtiivaldojuvvo
juohke doaibmi bargi geatnegasvuohta ja vuoigatvuohta dahkat mearradusaid iezas
arvvostallama vuodul. Dasto sagastallamat leat vuohkin dahkidit ahte guhtege mear-
radus valdo nu buriid ja ollu dieduid vuodul go vejolas. Fikret Berkes ja Mina K.
Berkes (2009: 8), geat leaba mearkkasan sullasa$ sagastallamiid leame inuihtala$
bivdiin, juohkiba daid sisdoalu ja doaimma golmma oassai: osolac¢aid mihttema
dieduid gartadeapmi, dieduid juogadeapmi eara osolacCaiguin ja oktasa$ jurd-
damalle hdbmen (mii lea dahkkon iezaset giela saniid ja doahpagiid vehkiin). Go dal
dieid ¢ujuhusaid geah¢éa oktan, sahtta dadjat ahte dat speadjalastet dili mas osolaccat
héalddasit dieduideaset, dovdamusaideaset ja mahtuideaset. Nuppeladje sahttd dadjat
ahte sii halddusteaset atnet vugiid halddasit dieduid ja soahpat ipméardusvugiid, ja
iesheanalis dahkat mearradusaideaset ja ollaSuhttit doaimmaideaset.

Badjeolbmot, ja davja veaha vuorraset geardi sis, lavejit Suohkihit ahte vare
livéce beassan baicca boazosagaid hupmat, eaige daid ollu muosehuhtti sdgaid mat
gaskkalduhttet bohcco ja bohcco dili dovdama. Das aiggosin govvidit Norgga beali
guovddas boazosami guovlluid siiddastalliid rah¢amusaid fas «beassat siiddaid ala»'.
Ballu lea ahte in nakce dahkat dan, go artihkalhami gaibadusat teavstta ¢orgatvuhtii

1 Dadjanvuogi lean luoikkahan dadjanvuogis «beassat bohccuid ala», man ipmirdan birgejumi
nare bohccuid gartadeapmin.
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biedggisteami dilli.

Dutkamusa lahkonanvuogit siidii
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dusaid, mat leat dehalaccat siiddaide, $addet dahkat olggobeali asahusat, lezzet dal
vuoigatvuodaid cilgejeaddji, almmolas halddahuslas dehe eara asahusat. Dan di-
lis lea darbu dulkojeaddji bargguide mat leat heivehuvvon daid asahusaid vugiide
logahallat ja oazzut alcceseaset ovdanbuktojuvvot dieduid. Diet lea goitge muh-
tin muddui maidddi dutkama doaibma. Diekkar dilis lea ¢ajehuvvon ahte bohto-
siidda sakka vaikkuha dat geavaha go dutki ovdagihtii dasahan kategoriijaid dehe
vuoddodoahpagiid vai bissu go oskkaldassan dutkojuvvon dili dieduide dainna lagiin
ahte hukse kategoriijaid ja guorahallanvugiid daid vuodul. Brantenberg (1999) adda
Kvalitatiivva dutkan mii hukse teorehtalas kategoriijaid ja ¢ilgenvugiid njuolgut daid
dieduide mat bohtet ovdan nugo omd. siiddastallamis (g¢. maid Charmaz 2006), lea
sakka dehalas sami siida- ja boazodoallodutkamis. Dainna diehttelasat ii leat nugo
mat kvantitatiivva dutkan oalat hilgojuvvon siiddaid dafus, muhto diet dutkanvuoh-
ki darbbaha kategoriijaid, doahpagiid ja 4dddejumi ¢orgema (teoriijaid) maid kvali-
tatiivva dutkan algovide lea skihkidan.

Badjeolbmuid eallin- ja ealdhuslagiid birra lea diggiid ¢ada doaimmahuvvon
ollu dutkan, maidda leat sapmelac¢cat liigudan ja rabidan dieduid ja saji dilistea-
set. Servvodatfaga lea mu fagasuorgi. Dan dutkansuorggi dafus leat juo mealgat
aiggi das ovdal ovddiduvvon moaitevas gazaldagat, nugo gean varas ja gean avkki
olamuddui sdapmelaccaid dutkan lea doaimmahuvvon? Dadistaga lea biologalas
dutkan valdan lassdneaddji saji das makkar diedut adnojit vuoddun halddahuslas
ja boazodoallopolitihkala§ mearradusaide. Das leat maidddi badjeolbmuin valdan
alcceseaset valddi loahpalad¢at mearridit mii lea ekologalas guoddevasvuohta
boazoealuid défus (g¢. omd. Jentoft 1998: 112-115). Muittuhan moaitagiid maid
Keskitalo (1994 (1976)) lea sapmelacéaid dili dafus ovddidan oalle aiga juo, ja maid
valdoassalac¢cat ipmirdan danin: Politihkalas ja instituSuvnnala$ fimu stuora erohusa
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dilis lea oarjemailmmi diedala$ bargovuohki ja diehtohuksen doaibman valljodatvar-
rin stuorit albmogii ja biehttalan unnit dlbmoga beassamis ie$ ovdanbuktit loahpalas
¢ilgejumi vattisvuodaideaset ja gaskavuodaideaset birra. Diet cuiggodeapmi ii daidde
vuos albma lddje calgan buohkaide. Ddsa heive vel lasihit moaitagiid maid Agrawal
(2002) lea ovddidan das movt diedala$ oktavuodain meannuduvvojit algoalbmogiid
diedut (ja mahtut), maid valdo&ssilaccat ipmirdan né: Algoalbmogiid diedut adnojit
anola$ diehtun dusse ja easka dalle go diehtagiid iezaset ¢ilgejumiiguin ja proseas-
saiguin leat dsahuvvon doallevas$ diehtun, ja dan seammas maid leat sirrejuvvon dak-
ka dan albmogis ja dilis gos diedut vulge. Fapmu habme dieduid lahkasis, ja diekkar
vuohki logahallat dlgoalbmogiid arbevirola$ dieduid ii ie$alddis veahket buoridit
dlgodlbmogiid dili.

Dan artihkkalis ¢alan siidasaga siidda sahkan, muhto liikka ferten miedihit ahte
artihkalhdpmi ii sahte leat jur siidasdga hamis. Liikka navddan siidasahkan, muhto
ferten dalle dan cealkit: Dat ii dahpdhuva nammija siiddain, go dain leat nammija
vissis siidii, muhto das ii leat das sahka. Dat lea jurddahuvvon siidan masa gullet
ieSgudet nammija siiddaid siiddastallit ja earat geain lea berostupmi searvat sisk-
kaldas sdgastallamii siidda habmema ja seailluheami birra. Ddn sdgas leat algun
vissis diedut ja mihttemat, ja diedus maid arvvostallamat daid olis. Datte eai leat
mahkkege loahpala$ mearradusat das movt boahtte vuoru olbmot galget guodohit
siidda. Mearradusat maid guhtege dadistaga dahka dan sagastallama vuodul mii
¢ada aiggi doalahuvvo siidda birra, habmejit obalohkai siidda, nugo nammija siid-
daidge. Nuppeladje daddjon, siida hapmahuvva proseassaiguin ovdalii go olggobeali
jaloahpala$ mearradusaiguin das mii dat siida oktiibuot galga leat dehe makkér eara
vuoddodoahpagiiguin dan galga sahttit ovddastit. Sdgastaladettiin siidda lea lohpi
arvalit odda kategoriijaid ja doahpagiid, go suige buot dat mat mis leat, dat leat oktii
arvaluvvon ja geah¢¢aluvvon. Géibadus lea dattege ahte dat fertejit veaddjat dakka
siidasagas. Jus dat doibmet bures, de leat fas farus habmeme iezamet jurddamalliid
siidda birra.

Jus mat dal livé¢en leama$ boares vieru siidasagastallama olis, de goitge livéc¢en
galgat suige dés juo loahpahit, jus in ovdal. Célidettiin osolac¢at datte leat eardladje
ja njozebut olldlagaid, ja dan dihte maid ferten joatkit guhkit sahkavuoruin. Das
fievrredan siidasahkii maiddai ¢alalas bargguid mat dan radjai mealgat muddui leat
bisson olggobealde dan siga. Aigumus lea vuolggahit siidasagastallama ddid dieduid
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olis nai. Vaikkuhusat ja deangasat maid olggobeali koloniserejeaddji mailbmi lea
buktan aiggiid cada leat maidddi sakka dagahan siidda muddahuvvama ja muhtomin
rievdadan siidda. Dén nai aiggi deaivvadeamit olggobeali méailmmiin vaikkuhit siid-
daide, eai dusse njuolgut oinnolas beliide, muhto maid das movt eara giella ja dan
vuohki hukset ipmardusaid sahttd vaikkuhit iezamet jurddamalle siidabirraseamet
birra (Kuokkanen 2009).

Odda ja earalagan siidasagat

Nuppelagan siidasahka lea sahka siidda birra siidan. Siiddaid siskkaldas ja gaskasas
sahka siidda birra, erenoamazit manemus moaddelogi jagi, lea ollu jorran das makkar
hehttehusaid ja valljenvériid olggobeali mearradusat ja vaikkuhusat leat dahkan siid-
daide ja siiddastallamii. Eanas lea das sihka leamas das movt eisevalddiid dsahan
ovttadagat, ja muhtun muddui eanangarzzidemiid ¢ahkkendarbbut, leat dahkan bad-
jeolbmuid ie$stivrejeaddji ja ieSmuddejeaddji vuoigatvuodaid ja geatnegasvuodaid
ovdii, dehe ¢orga siidadoalu ovdii. Buohtalagaid dieinna vuolggahuvvui loahppa
1980-jagiid dutkamiid bokte maiddai diedalas ja boazodoalu ¢ujuheaddji sahka ja
nékkahallan daid gohcoduvvon searvevalljodatvariid birra, masa serve ie§gudetlagan
diedasurggiid ovddasteaddjit (Brox 1989; Stenseth — Trandem - Kristiansen 1991).
Guohtundili ja bohcco biologalas goziheami ovdanbuktimiid ja searvevalljodatvariid
spealloteorehtala$ lahkonanvugiid bokte (g¢. Riseth (2009) ¢ilgehusa daid birra)
leavva maiddai almmolasvuhtii govva das movt oktiibuot lea «boazodoalu» dilli ja
manne dat lea nu (Kosmo 1991). Oba dien sagas lea Karasjohka ja Guovdageaidnu
doaibman ovdamearkan ja dutkkahassan. Servvodatfagaid dafus das dattege ovddas-
tuvvojit moadde goabbatlagan lahkonanvuogi, mas nuppit atnet ahte sapmelaccaid
pastoralismma eai fahte ¢ilgehusrahkkanusat mat vigget dan nai fatmmastit stuo-
rit sagastallamii oktasa$ valljodagaid halddaseami birra. Das fertejit sapmelaccaid
iezaset vuogit bargat bohccuideasetguin ja halddasit eatnamiiddiset leat vuoddun
(Paine 1992; Bjorklund 1999). Oanehaccat daddjon: Sagastallamat bohcco ja boa-
zodoalu birra mealgat muddui leat gartama teorehtala$ kategoriijaid vuodul mat
guddet siidda ja siidasagaid olggobeallai, ja dien olggobealldsas$ sagas ferte muittu-
huvvot ahte siiddat duodai ain leat.

Dien sahkadilis ovddidit boazodoalloeisevalddit odda distriktajuohkinevttohusa
Finnmaérkku dafus, mii adno darbbaslazzan jus galget mahttit dhpaseappot ovddidit

28 Sédmi diedalas digecéla 2, 2010



eisevalddiid mihtu dahkat boazodoalu ekologalacéat ja ekonomalacéat guoddevazzan
(Heetta — Sara — Rushfeldt 1994). Eaktun evttohussii lea ain eisevalddiid boares riek-
teipmardus ahte guodohanriekti lea sapmelaccaid kollektiivvala$ vuoigatvuohta ja
dan sdhttet eisevalddit mealgat muddui reguleret. Jurdda distriktarajiiguin lea asa-
hit sihke halddahus- ja guoduhanriekterdjiid (Ravna 2008: 372-375). Erenoamazit
Guovdageainnu ja Karasjoga badjeolbmuid sagain vastiduvvo namuhuvvon evtto-
hus ¢ujuhemiin siidda ja siidavuogadaga ¢ovdosa. Duogazin véstadussii leat olbmuid
iezaset oami siidasagat ja siidavasihusat, muhto diedalas sdgastallan lea gal maid ol-
lan sidjiide erenoamazit fellesbeite-sani” ja dasa gulleva$ ipmardusvuogi bokte. Ald-
deset beaivvélas sagain adno doaba dérogiela hamiinis, dego duodastussan dasa ahte
dat lea sisa fievrreduvvon satni man mearkkasupmai eai oro heivehallame cealkit
makkdrge arbevirola¢¢at adnon sdmegielsani. Movt dal de leazza, badjeolbmuid
oaivilat mannet viiddbut servviideaset bokte eisevalddiide, ja leat algun bargguide
oazzut lahkamearradusaid mat dohkkehit ja vuhtiivéldet siidda Norgga bealde.
Norgga bealde lea siida dohkkehuvvon ldhkadoaban 2007 boazodoallolagas, ja
dakko bokte lea lah¢con sadji corget siidaassiid ja fasttain duoknadit rahtasan savn-
njiid siidavuogadagas. Das lea ain ollu bargu ja rah¢amusat vuordagis, muhto siidda
sagadillilea ddl mealgat mudduirievdan. Gitta dien radjailea boazodoallopolitihkalas

vvvvv

Yy

livé¢ii dahkan sdgastallama earalaganin. Gazaldat dasttan livecii cuigen sapmelacca,
bohcco ja siidda oktiigullevasvuhtii ja manin guhtege diein lea veaddjan dakka dien
oktiigullevagvuodas. Sapmelaccaid beaivvalas boazobarggut leat aiggiid ¢ada doaim-
mahuvvon siiddaid olis. Seammas lea boazu dlo ealldn ja johtaladdan siidda olis.
Ilbmudusat nugo mat masttadeamit, mastadeamit, geah¢adeamit, geazotbealjit,
ratkkaseamit, spadillihat, fieskkit, sirdimat, johtimat, ¢ohkkemat, ¢oahkkaneamit ja
nu ain eambbo gullet siiddaid doaimmaide ja ddhpahusaide (Bull - Oskal - Sara
2001). Siida lea badjeolbmuide dlohii leamas digeguovdil dainna go lea dlohii leamas
darbbaslas dsahus oazzut bargguid ja doaimmaid ollasuvvat. Ja dien doaibmadilis
doibmet siidasdgaid doahpagat bargamusaid dadjadeapmin ja njuolggadussan.

2 Jorgaluvvon samegillii gdrta das satni oktasas guohtun dehe searveguohtun.
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Siidda otna riektesuodjalus

Siidda bistevasvuohta otnazii ja ¢uozzovasvuohta otna dilis gulld sihke dasa go
lea doalahuvvon muddahuvvamiin ja rievdamiin eallevazzan buolvvas bulvii don
doloza réjis, go lea ain doaimmas beaivvala$ birgejumi bargguid ollauhttimis ja
dasa nai go lea guhka leama$ dovdameahttumin riikkaeisevalddiid lahkasuoji ja
halddasanvugiid huksedettiin. Norgga bealde lea dal dilli rievdan. Siida lea dohkke-
huvvon ja definerejuvvon laga olis. Lahkaldvdegoddi muitala leama$ hastalussan
dahkat njuolggadusaid mat heivejit daid ie$gudet siidaortnegiidda, mat eai galgga
menddo ¢avgadit mearridit, muhto eai nuge luvvosat ahte eai duohtadilis sisttisdoala
vuoigatvuodala$ mearradusaid (NOU 2001:35: 10-11, 96-97). Das lea, nugo oaidnit,
sahka njuolggadusaid birra. Dat galget cilget siiddaid vuoigatvuodaid eatnamiidda,
dasset ealuid sturrodagaid, ¢ujuhit siidda osolasvuoda vugiid ja nu maid osola¢¢aid
geatnegasvuodaid ja vuoigatvuodaid. Das lea sdhka siidda instituSuvnnala$ beliin,
doaimmain mat ¢orgejit njuolggadusaid (g¢. Jentoft 1998: 64-80). Nu sahttd dadjat
ahte siida oazzu saji valljodatvariid halddaseaddji institu§uvdnan laga ja almmola$
stivrejumi vuogadagas, mas ain bisuhuvvojit distrivttat ja regiovnnat.* Duogas jurd-
da ja vejolasvuodat leat das go siiddat ja siidavuogadat galget ieza leat farus viidat
barggus habmet ja ollasuhttit njuolggadusaid siidda iesstivrejumi lahkai. Dattege
sahtta das barti saddat jus mat almmolas halddahus ja stivren heiveha siidda iezas
stivrenteknologiijai ja dahka siidda instituSuvnnala$ subjeaktan (doahpagat maid
Staunes (2007: 252) geavaha) mii galga dahkkot gulolazzan alddeset dsahan jurd-
damallii ekologalas$ ja ekonomala$ dassddallamiid (dehe guoddevasvuoda) birra. Dés
siiddas leat vuordimis deaivvadeamit almmola$ hdlddahusain ja stivrendsahusai-
guin, mas ¢uozzilit vuordimusaid soahpameahttunvuodat.

Duogas ¢ujuhussan dasa manne Norggabeali boazodoallolahkalavdegoddi oaidna
darbbu ja aiggi dal suddjet siidda ja dan eananvuoigatvuodaid ja ie$stivrema, saht-
ta oktiibuot lohkat dan go boazodoallu ovddasta sierralagan sami eallinvuogi ja go
dadistaga lea sihke albmotriekti ja sisriikkala$ riektedoahttaleapmi ovdanan nana
doarjjan dan eallinvuohkai ja siidda vuoigatvuodaide. Manemus moattilogi jagis lea
riikkaidgaskasa$ albmotrievtti ovddneapmi dadistaga gartan oidnosii doarjjan un-
nitdlbmogiid ja algoalbmogiid vuoigatvuodaid ja ieSmearrideami rah¢amusaide.

3 Dieid almmola$ halddahusla$ dsahusaid dafus doalahan loatnasdtnehamiid dan dihte go dat lea
algovide dsahuvvon goh¢odusaiguin, distrikt ja omrdde, maid ii sahte jorgalit simegielsaniiguin,
nugo mat saniin orohat, mas ovdal lea leamas eard, iezaslagan mearkkaSupmi.
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Albmotrievtti ollu ieSgudet beliid ja gazaldagaid farrui maiddai gulld gazaldat, gude
ladje suddjejit dat siidda? Dakkar gazaldaga dafuslea goit siidasaga dafus dehalas vuos
oaidnit ahte siida lea olbmuid ealdhuslagi ja birgejumi gaskaoapmi, muhto seammés
dat lea vissis vuohki movt olbmot barggadettiin ealahuslagiset asahit gaskavuodaid
eara olbmuide, elliide, eatnamiidda ja ilmmiide. Das lea dakkar dievasvuohta man
geazil siidda sahttd oaidnit guoskkahuvvon oba muddui daiguin satnejuhkkojuvvon
eallinlahkkeosiiguin mat bohtet ovdan $iehtadusaid, julggastusaid ja cealkamusaid
teavsttain. Diekkar juoguiguin, maid eara gielat ja jurddaeavttuid leat addan, saht-
ta fertet mannat alddeset mohkkds dulkongeainnuid oazzut duodastuvvot siidda
suodjalusa. Diesa boahta nugo mat satni ja doaba kultuvra, mii lea samegillii ja
sapmelaccaid ipmdrdussii leamas amas. Diet eaktuda dlgovide guovttejuogu mii lea
dabala$ erenoamazit oarjemailbmin goh¢oduvvon birrasiin, ja boahtd ovdan nugo
mat engelasgielat saniiguin culture ja nature. Dat mielddisbukta maid dan ahte ii
sani nature ge sahte alkit jorgalit samegillii, nugo dat adno doaban fahtet juoida eard
go culture. Diekkar eardlaganvuohta vuoddodoahpagiid dafus ii gula dusse samegil-
lii ja sapmelaccaide, muhto maiddai ollu iesgudetlagan algoalbmogiidda. Nu leat ge
juo eard dutkit ovdal ¢ujuhan diekkar doabavattisvuodaide: «Oc¢odettiin stéhtaid
suodjalusa lea algoalbmogiidda leama$ unnimus vuostehagu geaidnu dohkkehit
eatnamiid, kultuvrra ja diehtaga sirrema ie$gudetlagan lahkagullevas kategoriijaide
(vuoddodoahpagiidda) mat nu galget suodjaluvvot sirrejuvvon riikkaidgaskasa$
reaidduiguin ja sirrejuvvon stahtaraddehusgaskasa$ rahkkanusaiguin»* (Barsh 1999:
15). Diekkar vattisvuohta lea maid gullan nugo mat Ovttastuvvan nasuvnnaid (ON)
Siviila ja politihkala§ vuoigatvuodaid konvensuvnna 27. artihkkalii, mii davvi-
rijkkain lea nannosit siskiduvvon riikkaid iezaset lagaide. D4t artihkal oainnat gielda
stahtaid dagaheamis unnitlohkui gullevas olbmuid massit vuoigatvuodaset searva-
lagaid iezaset olbmuiguin navddasit kultuvrraset, dovddastit ja dagolac¢at doaht-
talit religiovnnaset (oskkoldagaset), dehe atnit gielaset. Das $adda diedusge eah-
padus vuos das mii dat kultuvra lea, ja movt dat doalahuvvo buorrin olbmuide? ON
Olmmosvuoigatvuodakommisuvnna dulkonvugiid vuodul lea dadistaga ¢ielgan ahte
konvensuvdna suodjala sihke ovttaskas olbmuid ja olmmosjoavkkuid immaterialalas

4 Artihkaléalli jorgalan samegillii dan: «The path of least resistance for indigenous peoples
seeking state protection is to accept a separation of land, culture, and science into separate
legal categories, to be protected under separate international instruments and through separate
intergovernmental mechanisms» (Barsh 1999: 15).
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ja materialala$ kultuvrra. Dat kommisuvdna lea 1994:s ¢ielgasit cealkan ahte kultuv-
ra boahtd ovdan mangga hamis, das maiddai sierraldgan eallinvuohkin mii lea git-
talagaid eatnamiid valljodagaid anuin, erenoamazit algoalbmogiid diliid dafus (Lile
2008; NOU 2007:13, bind A). Dien vuodul sahttd dadjat ahte siida lea suodjaluvvon
sapmelaccaid eallinvuohkin, ja das ii darbbat sirret mii lea kultuvra ja mii lea ealahus-
lahki. Dulkonvuohki mearridage de maid movt riikkaid vuoddolahkamearradusaid,
mat dahkidit sami kultuvrra seailluheami ja ovddideami, ferte ipmirdit.

Earret olmmos$vuoigatvuodaid konvensuvnnaid, lea lahkabarggadettiin maid
¢ujuhuvvon ILO-konvensuvdna nr. 169, mii lea erenoamazit algoalbmogiid birra ja
man Norga lei vuollaicallan juo 1990:s (NOU 2001:35). Vaikko dan konvensuvnna
mearradusat eai leat eardgo muhtun muddui inkorporerejuvvon dehe siskiduv-
von Norgga riektai (Boazodoallolaga ja Finnmarkkulaga bokte), de dat daddjon
presums$uvdnaprinsihppa dahka ahte riikka riektehoiddu muduige galga nu guhkas
go vejolas dulkot soahpavazzan albmotrivttiin (NOU 2007:13, bind A). ILO-
konven$uvdna nr. 169 mearradusaid dafus diedus lea, geh¢éCon siidasaga olis, seam-
ma daistalus iesgudet vuoddodoahpagiiguin ja movt daid dulkot dan obbala$ dillai
maid siida dahka. Dés $addet gazaldagat das mat ja movt konvensuvnna mearradusat
davistit siidaberostumiid. Guovddas gazaldat lea nugo mat miilea instituSuvdna, dehe
mii lea dsahus (nugo samegielat verSuvnnas lea jorgaluvvon)? Okta vuohki lahkonit
gazaldagaide mat veaddjgjit konvensuvnna olis, lea nugo mat: Konvensuvnna bokte
galget ankke siidda instituSuvnnala$ bealit suddjejuvvot ja vuhtiivaldojuvvot. Dat
sahttet leat nugo mat bohccuid gullevasvuoda merkenvuogadat, siiddaid orohagaid
doahttaleapmi ja eara siidagaskasa$ gulahallanvuogit mat bisuhit siidavuogadaga.
Siidda sahtta cilget aivve diekkar beliid vuodul, ja nu maiddai iezas siidda cilget ja
vuhtiivaldit coagganan institu§uvdnan. Dakkar cilgejupmi sahttd seammads doaib-
mat siidda vaillidussan. Nubbi vuohki lahkonit gazaldagaide lea nugo mat: Siida lea
viiddt go dan instituSuvnnala$ bealit. Dds sdhttd ovdamearkan ¢ujuhit ahte siida lea
maid dutkojuvvon sosialiserema oktavuoda latnjan (Nergard 2006). Ja livécii saht-
tan cilgejuvvot maiddai johtti «baikkala$ servvodahkan» mii boahtd ovdan lagis
mielde ja masa ¢atnahuvva olbmuid gullevagvuohta (identitehta), giella, jurddamal-
let ja obanassii eallinvuohki. Nu sahtta ipmirdit ahte siidii gulld visolohkai dat go
konvens$uvdna buorrindohkkeha albmogiid rah¢amusaid oazzut cilgejuvvot eanan-
rivttiideaset ja halddusteaset atnit asahusaideaset, eallinvugiideaset, birgejumiset,
gullevasvuodaset, gielaset ja oskkuset stdhtaid siste gos ellet (ILO-konvensuvdna
2003: 10).
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Albmotrievttis leat dlgoalbmotvuoigatvuodat, nugo dat mat gullet ie$mearri-
deapmidi, ain ovddneame cielgaseabbon ja ddrkileabbon odda bargguiguin. Okta
dain lea Julggastus eamialbmogiid vuoigatvuodaid birra, maid ON valdoc¢oahkkin
mearridii 2007:s. Nubbi eara fas lea evttohuvvon Davviriikkala$ samekonvensuvdna.
Vaikko das lea vuos sahka julggaStusas ja evttohuvvon konvensuvnnas, de dat
¢ilgejit dlbmotrievtti dulkoma ja vieruid ovdanan désiid. Darkiletvuoda dafus sahtta
ovdamearkan namubhit ahte goappe$ diet dokumeanttat geassiba ovdan ahte algoalb-
mogat ja sapmelaccat galget beassat bisuhit, ovddidit, alcceseaset avkin atnit ja oazzut
dohkkehuvvot arbevirolas dieduideaset ja mahtuideaset, jurddahanvugiideaset ja
diedavugiideaset. Go diekkar beliid lakta sapmelacc¢aid vuoigatvuodaide halddus-
teaset atnit ja ovdanahttit eatnamiiddiset ja daidda gullevas valljodagaideaset, ja das
maiddai buot albmogiidda gulleva$ ieSmearrideami vuoigatvuodaide (Henriksen
2008), de lea das ¢uvgehus dan birra nai movt iesheanalis doaibmi siiddaid galgat
geahdcalit suodjalit albmotrievtti bokte. Das datte in aiggo suorgasit albmotrievtti
viidaset sagastallamii.

Mas mii diehtit siidda ...

Das bajil¢alacealkka geazida guovttelagan lahkonanvuogi. Das sahttit dadjat vuos na:
Mas mii diehtit dan, lea danne go ... (mas de ¢uvvot ¢ilgehusat). Das ¢ujuhuvvo dat
mii maid lave goh¢oduvvot epistemologiijan, mii erenoamazit ¢ujuha diedalas die-
htima vuodu ja lavkkiid. De sahttit maid dadjat na Mas mii diehtit dan, danne go ...
(mas de ¢uvvot eahpadusat). Das cujuhuvvo dat go dlo lea gazaldatleago diedu doarvi,
muhto liikka ollu dat go ¢albmi vallje, mii diedasagastallamis maid lea daddjon dan
made garrasit go: «Bagadallan ii goassege sahte leat dego dat mii lea bagadallojuvvon
- buot eanemus, bagadallan ii sahte leat dat mii lea bagadallojuvvon»® (Bateson —
Bateson 1988: 151).

Mas-mii-diehtimiin sahttit guorrat manggaid geainnuid siidii. Diet geainnut dol-
vot min siiddaid iesgudetlagan osiide ja oaidninmuttuide. Mun lean vélljen dieid
geainnuid sirret dainna lagiin:

5  Artihkaléalli jorgalan simegillii ddn: «A description can never resemble the thing described -
above all, the description can never be the thing described» (Bateson — Bateson 1988: 151).
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o Dutkanvuddosas c¢allagat mat erenoamazit valdet ovdan daid beliid siiddas
mat leat dutkiide leamas olamuttus ieSgudetladje ja maid sii leat giedahallan.

« Célalag galdut mat eai valdde ovdan dehe dievvaseappot oainne siidda, muhto
maid bokte sahttd caskkahallat siidda.

o Boares sami maidnasat ja muitalusat mat leat aimmuin juogo c¢élalas,
njalmmalas dehe goappe$ hamis.

o Olbmuid dala njalmmala$ ¢ilgehusat, muitalusat ja muittut iezaset dehe ovd-
dit buolvvaid fearaniid, vasuid ja véavuid birra.

« Oahpasnuvvan doaibmevas$ siidadiliide, mas leat muitaleaddjin sihke olb-
muid sagastallamat, elliid luondu ja eatnamiid, dalkkiid ja ilmmiid vasihusat

ja dovddiidusat.

Dan artihkkalis lean valddn sahkavuodu ja atnan avkki buot diein diehtogeain-
nuin. Dasto vel lean atnan avkki diedalas bargguid teorehtalas$ sagastallamiin, maid
diedakritihkala§ doaimma vuoddun maiddai leat leama$ algodlbmogiid eardlagan
jurddahanvuogit. Dasa de boahtd lasahussan ahte ii vel daid bargovugiiguin ge
nékee ¢oaggit jierpmi mii vuoksu dievvasit ¢ilget siidda. Mii lea olamuttus lea geah¢i
mainna alggahit saga siidda vuoddojurdaga ja oktasa$ jurddamalliid birra. Ie$ dat
sahka ferte fas leat dakkar mii lea raddjejuvvon ja jurddahuvvon doaibmat iesgudege
sahkadilis. Das lean, nugo ovdalis lean ¢ilgen, vélljen dan leat siidasullasas viidat
fatmmasteaddji sahkan, goitge osolac¢aid dafus.

Mas mii diehtit dutkama ja ¢alalas galduid bokte ...

Riektedutki Erik Solem lea gavnnahan ahte badjeolbmuid siidavuogadat lea vuolgan
algovide siidavuogadagas, muhto heivehuvvon boazoealuid doallamii (Solem 1970
(1933): 106). Boazoealuid stuorrun lea davja ¢ujuhuvvon valdoassin dien molsa-
huvvamis ja seammas duoga$ eaktun nuppi boatkkagii dehe molsahuvvamii, man
assin leat eambbo eatnamat go ieSalddis eallinvuogit. Boares siidargjiid rihkkuma
vaidalusain vuohttit dan mii nuppeladje lea leama$ mihtilmas molsahuvvan siidda
joatkevasvuodas (Jebens 1993: 383; Pedersen 1994: 52-63). Go dal diet lea namuhuv-
von, de veadja sahttit dadjat dala siidasahkii leame liikka dehalas dehe dehalet jear-
rat, mat leat baicca joatkevasvuoda mihtilmas bealit? Das ¢uvvot moadde arvalusa
¢alalas galduid ja otnd siidasaga ¢ujuhusain.
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Dolos siiddat, mat girjjiin leat gohé¢oduvvon bivdosiidan, leatain diehttevasas ankke
dutkamiid bokte mat leat vuoddun atnan vurkkoduvvon ¢élala$ galduid (Solem 1970
(1933); Tegengren 1952 ja 1977; Nickul 1977; Vorren 1978a ja 1989) dehe manemus
doaibmi siiddaid mat ain eanasmuddui sulastahtte daid ovdalet siiddaid (Tanner
1929; Nickul 1948). Daid vuodul lea vejolas ovdanbuktit diehtun ahte siiddain ledje
iezaset eatnamat, sirrejuvvon boares vieru eananrajiiguin mat ledje rdnnjasiiddaid
gaskka. Mudui dat eatnamat, ¢azit ja valljodatvarit mat ledje réjiid siste, eai visot
adnon searveoapmin, muhto muhtun raji dain berre bearrasat buolvvas bulvii. Fas
earda valljodatvarit, mat gaibide eanet olbmuid searaid jus galge olihit avkki, ledje fas
searvevalljodahkan ja seammas maid ledje oassin das mii dagai siidaservvostallama
darbbu. Mappelet siiddaide, maid muhtomin lavejit gohc¢oduvvot boazosiidan, lea
maiddai leamas dehala$ alcceseaset doalahit sierra eatnamiid. 1700-jagiid siste lea
juo cielga ipmdrdus das gos siiddain leat alddeset johtingeainnut ja orohagat, ja
badjeolbmot maid ovddidit gaibadusaid oazzut riikkaeisevalddiid nai formalalaccat
dohkkehit boares anu ja vieru siidaeananjuohkimiid (Schnitler 1929; Smith 1938).
Das sahttd jurddahit sdéhkan leama$ dusSe boazoorohagaid, muhto seammas leat
diedut mat ¢ujuhit dan ahte dald johttisapmelacéat gehéce sihke ealada bohccuide
ja bivdovejolasvuodaid valljedettiin siiddastallanbaikkiid ja goaddstallansajiid
(Lilienskiold 1942 (1698)).

Boarraseamos siiddaid diedut leat adnon duogas diehtun saimi eananvuoigatvuoda
aigeguovdilin obalohkai sapmelaccaid guovdu. Das datte in aiggo guorastit dien
luotta otnazii. Baicca lean mihtten makkar ¢dlalas dieduid leat déla siiddastalli bad-
jeolbmot ohcalan, ankke sii geat gullet guovddas ja eanasmuttu boazosdmi guovl-
luide Norgga bealde. Sin mielas galggaSe erenoamazit diedut mat ¢ajehit boazo-
siiddaid eatnamiid ¢anastagaiguin. Dés diedusge sahttd jurddahit ahte lea dan dihte
go eananvuoigatvuodaid cilgema barggut leat leama$ boadeboadi Finnmarkkus.
Nuppi dafus sahtta fas dadjat ahte dieidda beliide ii livéce leama$ bero$tupmi jus
dat eai livéc¢e davistan sahkavuodu ja dehalasvuoda arvvostallama mii lea siiddain.
Servvodatfagala$ sagastallamiin lea «baikkala$ servvodat», ja das baikkalasvuohta,
leama$ guovddas vuoddodoaba. Johttisami siiddaide leat baikkit dusse oasit olles
sin eananviidodagas. Baikkalasvuoda sagas sii alkit sdhttet bahcit eret, dehe sii garc-
castuvvojit juogalagan mahkasbaikkalas gullevasvuhtii. Jus galgga$ baikkalas serv-
vodaga doahpagii buohtalas doaba mii buorebut ovddasta siidda, de liv¢cii dat
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duovdatlas servvodat. Duovdatla$ ovttadaga huksen, dehe movt ieSgudetlagan ja
guhkalaga eatnamat dahket sierra ovttadaga, lea vudolas siidda erenomasvuoda ip-
mardussii. Boares bivdosiiddaid réjes lea gitta 1950 sulaide aigegaska man défus eai
leat dahkkon mahkkege dutkamiid dehe diehto¢ohkkenbargguid mat dievvaseappot
buvttase ovdan boazosiiddaid duovdatlasvuoda, dehe daid orohagaid ja johtolagaid.
Dés viilot ollu diedut boazosiiddaid birra. Célalag galduid bokte boahta ovdan ahte
1800-jagiid radjegiddemiid ja ¢uovvovas rojahusaid manpil leat siiddat fas sajaiduv-
vame, ja olbmuide ja bohccuide lea ¢ielga 438i goal gudege siidda geasse- ja délveoro-
hagat leat (Solem 1970 (1933): 190-191). Datte easka manpel nuppi mailmmisoadi
almmuhuvvojit etnografala$ barggut mat sakka dievvasit ¢ajehit siiddaid orohagaid
ja johtingeainnuid, ja vela rajiid orohagaid gaskka (Manker 1953; Vorren 1962).
Finnmarkkus leat erenoamadzit Vorrena girjjit leamas divdna anus sihke siidagaskasas
sagastallamiin ja ¢ielggadanbargguin siiddaid eananvuoigatvuodaid birra (Flotten -
Ravna - Piivio 2002; Heetta et al. 2003 ja 2004). Stuora berostupmi diehtit ovdalas
nammija siiddaid lea maid duogéazin dasa go manemus aiggiid leat almmuhuvvon
arkiivadiedut daid birra (Bull 2005; Sara 2006a ja 2006b). Namuhuvvon girjjalas
galduid ja dala siidasaga vuodul arvalan dasa vuostta$ vuoddodoahpaga siidii
gullevazzan: duovdatlasvuohta.

Mudui leat mangemus 50-60 jagis almmuhuvvon sosialantropologalas dutkan-
barggut mat erenoamazit valdet ovdan siiddaid dahkamiid olmmosgaskavuodalas
minstariid ja muddenvériid (Whitaker 1955; Pehrson 1964; Paine 1964). Désa sahtan
lasihit iezan muitalusa: Go lean geahcc¢alan dahkat siidda eambbo oinnola$ dsahus-
san almmola$vuodas ja almmolas riektedohkkeheaddji vuogadagas, de lean geava-
han maiddai dieid girjjiid diehtun ja duodastussan c¢ajehan véaras siidda maiddai
olmmosgaskavuodalas organisaSuvdnan (Sara 2001). Dieid ja maiddai duoid ovd-
dabealde namuhuvvon ¢élala$ galduid ¢oahkkaigeasu vuodul lasihan das nuppi ja
dan vuoru oahppaset vuoddodoahpaga siidda dafus: siidaguimmesvuohta. Diet lea
dakkéar doaba man gollosis leat dan aiggi ollu gazaldagat maid birra lea siiddain ollu
sahka. Norgga bealde lahkamearradusa doalloovttadat ja dasa gullevas halddahuslas
vuogadat moadjudii boares vieru siidaguimmesvuoda. Odda lahkaevttohus rabai
siidaosolasvuoda dsahemiin siidii juogalagan vejolasvuoda soahpamiin ie§ eambbo
halddasit lahkaasahan ovttadaga. Loahpala$ lahkamearradus goitge fas nuppas-
tuhtii soahpama eavttuid liigemearrddusain dan birra movt galga juohkit boazo-
logu unnideami siidda siste jus ieza eai soabat. Dakkar mearradus vaikkuha siidda

36 Sédmi diedalas digecéla 2, 2010



soahpanvejolasvuodaide, ja ie$ ovddida iezas anu, dat $add4 ie$ollasuhtti einnostus-
san (Jentoft 1998: 88). Dainna lagiin lea siidaoassi, eallooasi mearkkasumiin, valdime
siidaguimmesvuoda saji. Lahkamearradus gievruda siiddasiskkaldas gilvobeali, mii
buot geazimusas sahtta vaikkuhit sierrasiiddastallama. Siiddain lea alo leama$ juoga
dassen sierastallama ja searvedoaimmaid gaskka. Viidon sierastallan sahtta goanjidit
siidda siskkaldas searvedoaimmaid ovdananvejolasvuodaid.

Manpel ovddabealde namuhuvvon bargguid leat almmuhuvvon barggut mat
¢ajehit siiddaid vuhtiivaldimusaid ja bargovugiid bohccuid dafus leame earaldganin
go olggobeali cielggadeddjiid, eisevalddiid ja maiddai muhtun dutkiid rahkadan
govahusaid das makkar boazodoallu lea dehe galggasii leat (Bjorklund - Brantenberg
1981; Paine 1994; Kalstad 1997; Brantenberg 1999; Forbes et al. 2006; Tyler et
al. 2006; Joks et al. 2006; Ravna 2008). Badjeolbmuid oami-iezaset méhtut ja
berostumit, ja siidaboazodoalu ¢ujuhusat, gessojuvvojit ovdan vuhtiivaldimussan
ja mealgat muddui vastadussan dasa go nugo mat eanangarzzideamit, dalkkadagat
ja maiddai eisevalddiid halddaseapmi ja stivren leat gartame rasehussan ovdalaécas
doaibmi boazodoallo- ja siidavugiide. Na geahcastagat daidda vugiide dehe sami
boazodoallomahtola§ geahcastagat adnojit veahkkin vavjevacéat guorahallat
Déid bargguid bohtosat ja ravvagat ¢ujuhit sami drbevirolag§ mahtuid ja ipmardu-
said obalohkai, ja maidddi siidavuogadaga erenoamazit, doallevuoddun boahttevas
sami boazodoalu ovdanahttimii. Daid ¢alalas bargguid ja dala siidasdga vuodul
lasihan goalmmat vuoddodoahpaga siidii gullevazzan: mdhtolasvuohta. Déasa gullet
siidahaldosa$ mihttemat, dovddiidusat, harjaneamit ja jurddamallet dehe vudolas ip-
mardusvuogit. Dieid eambbo giedahalan das mannelis.

Célalag galduid searvai namuhan girjjiid maid ovdalag boazosipmelacéat dehe
badjeolbmot leat ¢allan (Skum 1955; Turi 1987 (1910); Pirak 1993 (1937); Heetta
— Beer 1958). Dain callosiin adnojit sanit nugo siida, orohat ja johtolat dego buot
lohkkit ipmirdivéce mat dat leat. Cilgejumit leat baicca siiddaid bargguid, vieruid ja
fearaniid birra, muhtomin eatnamiid ja olbmuid namaid ¢ujuhusaid mielde. Calliide
orru siida leame diehttelasat addon eaktu, ja visot dahpahusat ja gulleva$ osolaccat
leat dan siste. Daidda girjjiide lasihan Nils Oskalis goit erenoamazit dan oasi su girjjis
mii lea sdmegillii boazolihku ja olmmoslasvuoda birra (1995: 83-111). Mangga da-
fus dat ¢allosat leat siidasagat. Buot dehalac¢amus oahppa siidasagain lea ahte siidda
eai mearrit dusSe njuolggadusat ja organisasuvnnala$ sdrggastagat. Siida mealgat
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muddui mearriduvvo ja seailu siiddastallamiin, dehe proseassaiguin mat dadi mielde
dollet ja habmejit siidda. Seamma dan fuomasupmai sdhtta dat sami girjjalasvuohta
doaibmat muittuhussan, dat ¢ujuha beaivvala$ ieSbisuheami, sierra jurddamailmmi
ja ieshutkeva$ ovddnahttima doaimma sakka dehala§ vuohkin bisuhit siidda. Dén
vuodul lasihan vel ovtta vuoddodoahpaga mainna siidda féhtet: siiddastallan.
Diedalas ¢allosiin lave dahpi ¢ujuhit jearahallamiidda, geardduhit muhtun ceal-
kaga dehe cilgehusa, ja de guorahallat daid vissis analyhtalas lahkonanvugiin. Das
lean dien muhtun ladje jorgalan ruovttogeziid. Das lean atnan duogas siidasagaid
vuoddun rehkenastit ja juohkit dieduid, ja ¢orget daid vuoddodoahpagiidda mat
sahttet soabahit &ielgaset jurddamalle das mii siida lea. Cuovvova&éat valddan
ovdan siiddaid ja dala almmola$ boazodoallogovahallama gaskasa$ satnddallama.
Dan badjeolbmot méngga dafus gehccet satnddallamin mii guoska siiddastallama
mahtuide ja ieSmearrideami eavttuide. Nuppi bealde diet sahka fas lea ovddiduvvon
erenoamazit ekologala$§ guoddevasvuoda gazaldahkan. Das aiggun moaitevaccat
lahkonit diedavuddosas jurddarahkkanusaide mat bohtet ovdan dien satnadallamis.
Dds eai leat dusse siiddastallit geat ovddidit vavjevas sagaid, muhto diedalas sagastal-
lamis lea maid ovddiduvvon kritihkka dan vuogi vuosta movt nugo mat biologat leat
valdan alcceseaset valddi ovddastit gohcoduvvon luonddu. Dén ¢allosis doalahan
iezan das movt diedasuorggit bohtet ovdan siiddastalliid deaivvademiin boazodoalu
stivrenvuogddaga olis, iige das leat dobbelet, siskkdldas diedakritihkala$ digumus.

Dala siidda deaivvadeamit — teorehtalas lahkonanvuogit

Man ollu bohccuid dérbbaha beara$ dasa vai galga sahttit ddbédlas bures birget? Diet
lea juo dolozis leama$ davja jerrojuvvon gazaldat (g¢. omd. Solem 1970 (1933):
184; Skjenneberg — Slagsvold 1968: 258; Holand 2003: 203; NOU 2001:35: 179).
Iesalddis orru dat govttolas$ ja vigihis gazaldat. Datte dat fas lea vuolggahan dehe
goitge leamas barrahis farus vuolggaheame rehkenastimiid ja ¢uovvovas mearradu-
said mat dadistaga gartet njuolggadussan ja dainna lagiin maid garzzadussan baikki
ja siidda iesgiedaineaset ja ieSaigaseaset vuolggahuvvon coavdasuvvamiidda. Boa-
zodoalu almmola$ hdlddahusa bokte leat ie§gudet fagasurggiid diehtovuogit garsan
lagabuidda dohko gos vaikkuheaddji mearrddusat dahkkojit, nugo mat biologat ja
ekonomat. Vissis diehtovuogadaga valljema farus leat beasatkeahtta maid politihkalas
valliemat das makkar boazodoalu mii dahttut (Kalstad 1998). Cielggadeamit ja
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dutkamat huksejit ekonomala$ ja ¢uovvovas ekologalas modeallaid mat atnui val-
dojit almmolas stivrendsahusaid reaidun. Das eai leat $at séhkan dusse rehketbihtat,
muhto modeallat maiguin mearriduvvojit mat leat olbmuid ovttadagat, eallit, elliid
galvvolas avki olbmuide ja elliid jahkasa$ $addan ja laskan eanansattuid vuimmiin.
Dét doaibma bukta odda teorehtalas vuodu ja doahpagiid, obanassii odda giela,
mainna lahkonit bohccuide ja boazodollui (Paine 1994; Heikkild 2006). Aigumus lea
geahd¢cat boazodoalu ealdhussan, muhto dasa gulleva$ dagola$ arvvostallan dagaha
badjesami ealdhuslagi rievdat dakka geah¢canvuogi hapmai (Jentoft 1998: 88). Dak-
ka dainna vaivviin dat juo buktet vuogadaga halddaseami jurddahanvuogi ja bidjet
dan ovdalii ovdala$ gaskavuodalas guoddevasvuoda dehe dadistaga doaimmadet-
tiin arvvostallama jurddahanvuogi. Dieinna vuostta$ vugiin atnet dievas modeallaid
(nugo eanemus bistevas bohtosiid modeallaid) loguid deaivilvuoda eaktun dan sad-
jai go duoinna manit vugiin mihttesii sulaid ja muddesii dadi mielde go dasttanaga
odda diedut gartet (Hornborg 1996; Scott 2006; Berkes — Berkes 2008).

Siidda deaivvadeapmi eisevalddalas halddasemiin ja dutkamiin lea obalohkai
dahkan gazaldagaid mat gusket vudolas jurddahanvugiid erohusaide. Dat leat dakkar
gazaldagat mat leat valdon ovdan diedateorehtala$ ndkkahallamis nai, ja dainna lag-
iin lea maid nugo politihkala$ ekologiija bokte ovddiduvvon kritihkka oarjemdilmmi
diedaarbevieruid vuosta. Oasit dan kritihkas leat dakkarat mat gusket namuhuv-
von dilldi go siiddat doaimmaideasetguin ja jurddahanvugiideasetguin deaivvadit
dutkamiin. Dds sahtta omd. geassit ovdan Latour (2004: 9-52, 231-232) kritihka
das go ¢ujuha oarjemdilmmi diehtagiid modernistalag jurddahanvugiideasetguin
sirren olbmuin ja dahkan olggobealldsazzan buot dan maid gohcodit natuvran®. Das
lea viidaset dsahuvvon dabalas olbmuide garvvitkeahttd moski kultuvrras natuvrii.
Jurddahanvuohki lea ¢ehpet hutkojuvvon navdit dutkiid didna olmmozin geat bes-
set dohko nuppebeallai viezzat dieduid mat ovddastit natuvrra albmaduoda. Nu lea
dutkiide dehe ekspearttaide, alddeset dieduid hahkama ja duodastusa vugiid bokte,
addon visot valdi halddusteaset atnit doallevas dieduid, ja earda olbmot leat massan
vélddi olihit albmaduoda doppe olgun. Algovide geaidnu beassat eret dikkar dilis lea
vuosttaldit dakkar jurddahanvuogi guovttejuogu ja hilgut natuvrra. Sami siidda da-
fus dat rava ii mavsse earago ahte ii galgga valdit atnui dakkar guovttejuogu. Vuosttas

6 Mun merken dien loatnasatnin go simegielas ii leat alddis doaba mas lea seamma sisdoallu (satni
Iuondu adno siiddastaladettiin eard mearkka$umiin), seamma ladje go simegielas ii leat alddis
leamas doaba kultuvra.
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buoretvuohta das lea ahte ii oba ¢uovvol ge dakkaras doalvvuheaddji ja davja jer-
rojuvvon gazaldagaid nugo: Galga go boazodoalu bealustit dainna go lea ealahus vai
dainna go lea dehdla$ kulturguoddi sapmelaccaide? Vastadus dasa lea ahte dat lea
eallinlahki valljodatvariidisguin, mahtuidisguin, vieruidisguin ja visot daiguin mat
dasa gullet. Ii dat leat juogo duot dehe dot.

Das sahtta jurddahit ahte dutkan ja dutkanvuddosas almmolas halddaseapmi lea
sirreme bohcco badjeolbmos ja dasto ¢oaggime iezas beallai dieduid. Daid vuodul de
aiggosii bagadallat, vaikkuhit ja habmet boazodoalu doaimmaheamivuoddojurdagiid
ja -vugiid. Dattege sahtta jearrat, leago bohcco sirren badjeolbmos oba vejolasge?
Leago rievttat dadjat ahte dutkan bukta ovdan baicca rangifer tarandus’ eallin main-
na badjeolmmos galga bargat, muhto mii seammads ii gula sutnje dehe lea sirrejuvvon
eret sus? Dds jurddahan nugo mat biologala$ dutkama mii ¢ujuha goddai, goddiluv-
von bohccui, bohccui ja gesahii $lddjan, muhto maiddai boazodoallodutkama mii
geah¢ca bohcco aivve eallisladjan, ja maid alkit beassa dahkat goh¢odusaiguin nugo
mat reinsdyr ja reindeer. Boazu datte fas lea sirremeahttun badjeolbmos, goitge jus
sami jurddahanvuohki galga leat vuoddun. Dakkar sirremeahttunvuoda sahttd
maid oaidnit Latour (2004) vastadusas oarjemailmmi jurddagovvii mii sirre serv-
vodaga (masa gullet aivve olbmot) ja olggobeali mailmmi (masa gullet buot mat eai
leat olbmot). Su nuppelagan cilgehusas mailmmi ollu iesgudetlaganat bohtet ovdan
oktiigullevazzan, namalassii olbmuid ja eardid searvevuohtan®. Ovdan boahtimiin
lea diet searvevuohta muhtunldgan drvalus mii lea buorebut dehe heajubut celkon
dehe artikulerejuvvon, muhto liikka lea dat arvalus alo goitge oktiigullevasvuohta
dehe searvevuohta: «... viso dieid arvalusaid farus leat reaiddut mat séhttet lagadit
dakka alddeset dadjamusaid, muhto daid farus leat maid alddeset giellavanit, eahpa-
dusat das man oskkéldasat dehe jaéhkehahttit leat alddeset dadistaga ovddasteamit»’
(Latour 2004: 166). Siidasagain cilgejuvvo bohcco ja sapmelacca oktavuohta na:
Badjeolmmo$ hupma boazosagaid, ii aktonassii iezas hutkamiin ja rdhkademiin,
muhto maidddi bohcco oahpaheami vaikkuhemiin. Dasa de sahtan lasihit: Boazu
boahta ovdan farrolaga siidda olbmuiguin, ii goassege loahpala§ mearradussan
dehe diehtun das mii dat oktiibuot lea, muhto dadistaga arvalussan siidda dahkevas

7  Rangifer tarandus lea gesdha, bohcco, gotti latiinna namma.

8 Association of humans and non-humans (Latour 2004: 70).

9 Artihkaléalli jorgalan samegillii ddn: «... each of these propositions is accompanied by
instruments capable of transposing what it says, but also by its own speech impediment, its
uncertainties about the faithfulness of the representation» (Latour 2004: 166).
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doaimmaid bokte. Dds diedusge sahtasii jurddahit praktihkalag dutkama nai, reaid-
duiguin ja vugiiguin maid dat geavaha, veadjit ain eambbo oahpdsnuvvat bohccui ja
nu lasihit diedu loarraset drvalusa oliheami varas. Dat dutkan datte de gal ferte diktit
mannat buot digumusaid doalahit ja geavahit natuvrra jurdaga (Latour 2004: 25).
Boazu ja badjeolmmos leaba édlo farrolaga, goappesagat siidda osolaccat.

Siidda joatkevasvuoda vuodut

Leat go vuosttazettiin olbmuid ja dihto valljodatvariid dassadallamat siidda
joatkevasvuoda eaktun? Nugo ovddabealde namuhuvvon, de leat diekkar rehke-
nastimat $addan vuoddun ekonomalas$ ja ekologalas modeallaide goitge dasa movt
galggasii dahkidit boazodoalu ealahussan. Dat leat fas vuoddun planarahcamusaide
mat eaktudit vuogddaga, mas leat standardiserejuvvon birgenlagit ja elliid objektivi-
seren agro-pastorala (dehe eanandoalloguodoheaddji) industriija vuogi mielde.
Diet eavttut lea guhkkin eret arbevirola§ guoduheddjiin ja bivdiin earret eara das
go sis leat olbmuid gaskavuodat ja olbmuid ja elliid gaskavuodat sullasaccat vissis

vuogadatdassadallamat sdhttet leat minsttarin muddet vissis meari olbmuide diet-
nasa vissis ekonomalas ja ekologala$ rehketbihta eavttuid vuodul. Diet olbmot dat-
tege eai darbbat dahkat eaige daga siidda ddinna. Siidda ii sahte gadjut olggobealde
rahkaduvvon ja rehkenastojuvvon modeallaiguin, go siidda ii sahte gadjut alddis
eret. Nuppi dafus diedus fas sahtta lohkat: Go duohta bearra, de goitge leat olbmo
ovddemus darbbut hui konkrehtala$ 43sit mat gaibidit fuomdasumi. Nu viiddset orru
govttolas suitit olbmuide vuoddodarbasiid dahkadusa. Dasto de maid orrot olbmuid
ja dihto valljodatvariid dassadallamat ovddemus assit siidda joatkevasvuhtii, go olb-
muid haga ii joatkahuva siida. Ferten miedihit ieZan maid algobaliid navdan bad-
jeolbmuid dévjadiliin, nugo sierra baikki ceggedettiin dehe eara siidii sirddidettiin,
arvvostallan dien mallet dassadallama. Dien navdimii diedusge lea vaikkuhan dat
go otna dilis leat diekkar gazaldagat gartan boazodoalu valdogazaldahkan almmolas
sagastallamis mediain. Dattege badjeolbmuid muitalusain eai boade ovdan diekkar
modeallalagan drvvostallamat iezaset siidagullevasvuoda gartama ja sajaiduvvama
birra. Olbmot baicca njuolgut valdet vuhtii birraseaset manggabealatvuoda ja iezaset
arjjaid, eaige bargga liigebargguid rdhkadit modeallaid alcceseaset oahpisteaddjin
(Ingold 2006: 164). Benjaminsen (2009) lea davvi Afrihkd ovdamearkkain ¢ujuhan
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movt dat gohéoduvvon vdtnavdriid skuvlla®® dutkit digeguovdilin leat dahkan
gazaldagaid mat gullet valljodagaid juoksumii ja ribademiide. Dien skuvlla dutka-
ma fas lea politihkala$ ekologiija moaitan. Earret eara lea daddjon ahte vatnavariid
jurddavuohki lea geavahuvvon geafes guovlluid vattisvuodaid birra, dahkan nugo
guoduheddjiid (dehe pastoralisttaid) radeheapmin ja valljodagaid bilideaddjin, ja
adnon 4ggan cuorvut olggobeali ekspearttaid boahtit ¢oavdit vattisvuodaid. Diet
sulastahtte dan go oktasa$ valljodagaid diedalas ja politihkala$ sagastallama vuodul
ovddiduvvui ballu ahte boazosapmelaccat bilistit guohtoneatnamiid ja danne ei-
sevalddit fertejit mannat gaskii (geah¢a ovddabealde ¢ilgehusa oktan ¢ujuhusaiguin).
Diet leat gazaldagat ja vastadusmallet mat eai dédidde loahpahuvvon oalat, muhto
sahttet ¢uozzilit otnd dilis nai.

Aiggiid ¢ada lea leama$ nu ahte dilit leat dadistaga rievddadan. Goitge jahko-
dagat leat ¢adat dahkan iesgudet valljodatvariid rievddadeami. Maiddai boazoealut
leat muhtun jagiid mannan sakka manas. Badjeolbmuid muittus leat rievddademiid
vasihusat dimmuin. IeZaset siiddadsuiduvvama ja siiddastallama muitalusain lea
alo dattege fas mahtolasvuohta duoga$ cilgehussan. Mahttu, dehe sahtta dadjat
mahttovuoddu, lea dego ¢uodca goddosis, nugo leat dat eardge vuodut. Vuoddu lea
dat mii joatkahuvva buolvvas bulvii (Bull - Oskal - Sara 2001: 322-324). Siiddaid
joatkevasvuoda nie dahket siidavuoddu (mii joatka gudege siidda duovdatlasvuoda),
vuoddoolbmot (mat jotket siidaguimmesvuoda) ja mahttovuoddu (mii joatka
mahtolasvuoda), dehe njuolggabut visot dieid oktiigullevasvuohta siiddastallama

bokte.

Mahttovuoddu

Mahttovuoddu, mii maid sahtta daddjot arbevirolas mahttun, lea iesalddis dakkar
man birra siidasagat dlo leat leama$. Dan 4iggi lea diet bealli olbmuid eallinlagis,
erenoamazit algodlbmogiid oktavuodas, $addan sidhkavuoddun madilmmiviidosas
diedalas ja politihkala$ sagastallamis. Siidasagaid méhttosahka na lea gartan oassin
viidat sagas, ja dien oktavuoda dilis das lagabut guorahalan muhtun oasaza boazo-
siiddaid mahttovuodu gazaldagain.

Mahttovuoddu lea diedalad sagastallama oktavuodain cilgejuvvon nugo mat
dakkdrin masa gullet gartan diedut, ¢ehppodagat, bargovuogit ja obanassii duogas

10 Knapphetsskolen (Benjaminsen 2009: 154).
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jurddahanvuogit (kosmologiija) mat viidéset fievrreduvvot buolvvaid servvos-
tallamiin ja ovttasbargguin (buohtastahte Berkes 2008: 7), ja gudege buolvvat dainna
vuoduin heivehit ja hdhket alcceseaset mahtuid birget dan dilis mii sidjiide garta.
Rievtti mielde lea mahttu dusse okta mangga saniin maid lean valljen, go dat cujuha
nékcii ollaguhttit doaimma mii dal leazza. Go leat siidasagain anus nu ollu sanit mat
¢ujuhit daid beliid, de lea dat mearkan dasa man stuora bero$tupmi lea ¢adnon ollu
lavkkiide «ollesoahppan» olbmo radjai. Das namuhan vearbahamis nugo mat: dieh-
tit, oahpasnuvvat, oahppahuvvat, harjanit, méhttit, dovddiidit, dovdat. Dan oahp-
pamii leat sami vierus oanehis ja seammas sakka gaibideaddji ravvagat:

o Gula, oainne ja darkko maid boarraseapput muitalit ja movt dat barget.
o Ie$ mihtte, arvvostala, vavjje ja fuobma.

Dét lea bargeva$ ja manneva$ vuohki oahppat ja ipmirdit, mas lea eaktun ahte maht-
tu gartd oktasazzan dannego buot osola¢¢at barget ja gulahallet farrolaga doaimmai-
neaset. Sdmegielas mudui ii leat sahka dusse ipmirdeamis ja 4dddemis, muhto fiht-
temis ja dadjadeamis nai. Das lea maid dadjanvuohki nugo ahte olmmo$ galggasii
dadjadit jurddahit. Jurdda dehe lagat iskan ja guorahallan nu ii leat darbbus ovdalis
dehe bajabealde dadjadeami. Mat de dahket dadjadeami? Séatni ie$ geazida gozuid
ja avvira. Dieid neavvagiid vuodul sahttit miehtat dutkiide geat leat cealkan ahte
oahppan ii leat dieduid addin, muhto baicca dvvira atnima oahpaheapmi (Gibson
1979: 254; Ingold 2006: 167)."" Nu sahtta maid lohkat saniid ja doahpagiid ovdal
leat gozuid bajideaddjin go garvves vuohkin cilget maid mearkkasit ja movt bargat.
Dasa lassin leat doahpagat rahpasat odda dieduide oaidnimiin, gullamiin ja dovddii-
demiin, maiguin gudege doahpaga sisdoallu doalahuvvo ja muddejuvvo. Ipmardus
dasto habmejuvvo ja doalahuvvo giela vehkiin, go giella dahka saniid ja doahpagiid
(Berkes — Berkes 2009: 8). Siidda doaimmaid dakkar cilgehusa mielde ii oahpa ja
ipmirdisgoade dusse muitalusaiguin ja jearahallamiin, muhto dasa fertejit maid sanit
ja doahpagat oazzut sisdoalu vasihemiin, oahpasnuvvamiin ja dovddiidemiin.

Dan cilgehussii siidadili oahppama ja mahttovuodu goziheami birra, diggun
das vel lasihit ovtta fuomasumi Latour (2004: 194) vuodul: Siidda oktavuhtii gul-
let diedus maid gielahis ovttadagat dehe leahkimat (eksisteanssat). Diet dehe oasit

11 Learning is not a transmission of information, but an education of attention’ (Gibson 1979: 254;
Ingold 2006: 167).
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diein sahttet olggustuvvot muitaleami dehe ¢ilgejumi ovddasteamis. Mihttedettiin ja
mearridettiin maid vuhtiivaldit, guoddit mii alo juoida olggobealldi ja ovdalii bidjat
eard. Alo livéeii vel juoga vuhtii véldit. Dalle lea vejola$ ahte diet olggobealldsaccat
bohtet ruovttoluotta gaibidit oasiset ja sajiset. Coavddusin diesa lea oahppama gdv-
van'?, mas eai leat eara dahkadusat go oahppama buorrevuohta, mii eaktuda ahte mii
diktit diekkar olggobealldsa¢¢aid muosehuhttit iezamet ja geardovaccat arvvostallat
iezamet oahppama buorrevuoda. Dat maksa maid dan ahte jus mat siida manaha
¢urboseami dehe eahpelihkostuvvama vuoigatvuoda, de sdhttd maid massit muose-
huvvama ja darkuma daidduid ja nu maid mahttohalddaseami, mahttoovdaneami ja
ie$stivrejumi navccaid. Siiddaid mahttovuodus leat nuppi dafus diedut ja mahtut mat
adnojit aimmuin buolvvas bulvii, ja nuppi dafus fas dvzzuhus juohkehazzii divdna
ie§ mihttet, fuomasit, vavjit ja arvvostallat. Dakkar méahttovuodu geazil lea juohke
buolva bearran iesbirgejumi ja ieSstivrejumi, maid ii abut manahit gosage jus galga
siida joatkahuvvat.

Siidda duogas jurddahanvuogi ovdamearka

Boazu lea leamas siidda oassi ja osola$ guhkit aiggi vuollai. Gielladutkamiin lea sat-
ni boazu gurrojuvvon gohcoduvvon proto-finno-permalas gielladigdi, ja nu sahttd
daddjot leat ankke sullii 5500 jagi boaris (Sammallahti 1998: 120-121). Sapmelaccaid
muitalanvirrui gulld maid muitalus movt goddi lea AhéeSeani arbi ja boazu gis
Njaveseani 4rbi (g¢. Qvigstad 1927-1929 II: 228-229, 326-329). Ahéeseatni irrudii
bohccuidis goddin irradeaktilis meannudanvugiinis, ja NjaveSeatni boazuiduvai go
litnasit giedahalai bohccuidis. Muitalus ii ¢ilge dan, maid ovddabealde namuhuvvon
girjji muitalusbajil¢éla geazida, ahte boazu lei 4lggos, ja das $adde gottit. Dat baicca
Cilge dan ahte boazu sahtta $addat goddin dehe goddiluvvat, muhto goddi ii sahte
$addat boazun (dat lea geavvan masa ii leat simegielas satni, go dat ii geava). Goddi
ii leat lodjudahtti boazun, cilgejit maid dolo$ diggi muitalusat mat ain leat muittus
siidasagain. Boazu datte sahttd goddiluvvat jus das ii doalahuvvo vissislagan okta-
vuohta bohcco ja sapmelacca gaskka.

Gottit ja bohccot leat fysiologalacéat ovttalagan eallit ja dat mii sirre dieid lea
dat mii gohc¢oduvvo alddeset luondun. Ovttalagan fysiologalas eallivuodas leat
suorgasan luonddut mat mangga dafus leat goabbatldganat, vaikko eara défus fas leat

12 Learning curve (Latour 2004: 194).
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ovttaldganat. Leat maid gartan muhtun hapmeerohusat maid sapmelac¢at harjanan
oaidnimiin leat mahttan mihttet ja eret. Goabbatlagan luondu ja hapmi leat gartan
vasihuvvon gaskavuodas olbmuin. Siidadilis adno ja ipmirduvvo satni luondu alo
leame juogaman luondu, ja dat boahtd ovdan gaskavuodaid bokte, nugo olbmo ja
bohcco, bohcco ja bohcco, dalkki ja bohcco, eatnamiid ja bohcco ja nu ain. Boazu
ja bohcco luondu lea nie soabadus siiddastalli sapmelac¢ain. Makkar soabadus dat
dasto lea? Nugo ovdalis namuhuvvon, de akkastalla Ingold (2006: 72-75) ahte pasto-
ralisttain dehe arbevirolag guoduheddjiin, nugo mat badjeolbmuin, sulastit olbmuid
iezaset gaskavuodat ja olbmuid ja elliid gaskavuodat vissis 4ssiid dafus. Nugo elliid ja
olbmuid gaskavuodat, nu maid olbmuid gaskavuodat. Son oaivvilda ahte arbevirolas
guoduheddjiid dafus leat diet bajit mearridan- ja goh¢¢unvalddi hamis®, vuolit ferte
jeagadit vaikko vel vuostemielain nai. Nu galggasii de badjeolmmos valdan bohcco
ollasit iezas stivrenvalddi vuolldi, ja seammalagan jurddamalliin leat sus muhtun
olbmot gohcostahkan. Boazodoalu dolo§ vuoddomuitalus datte arvala ahte gaska-
vuohta lea soabadus. Nu de galggase siidda olbmuid gaskavuodat nai vuodduduvvon
soahpamiin. Dakko sahtta ¢ujuhit dasa ahte Paine (1970) lea dutkamiinnis nannen
siidaguimmeziid ovttadassasasvuoda leame guovddas assin johttisapmelaccaid siid-
dain. Son cealkd ahte siidaguimmeziid gaskkas leat soahpanvuddosa$ gaskavuodat
(Paine 1970: 56)". Dainna eavttuin ahte olbmo ja olbmo gaskavuohta speadjalasta
olbmo ja bohcco gaskavuoda, nanne diet olbmo ja bohcco gaskavuoda soabadussan.
Désa leat maid doarjjan sami muitalusat sapmelacca ja su lagas elliid gaskavuodaid
birra. Leat gis eard eallit, maid sdpmelas faslea bivdan. Sin ja saipmelacéa gaskavuodaid
birra leat eara muitalusat ja neavvagat, nugo mahkas guovzza ja gumppe birra. Dieid
beliid, maid lean guoskkahan eard ¢allosiin (Sara 2003 ja 2009), in aiggo juste das
guorahallat, muhto dat nai gullet siidda duogas jurddahanvuohkai.

Go dolos siiddat, main ledje dusse ¢oranare bohccot ja ollu avkki ozzo gottis, rivde
eallosiidan, de ferteje maid rievdat siiddaid eananjuogut. Gazaldat lea, gii dat rievda-
dii daid, ledje go dat olbmot mat ovdagihtii hutke juoguid maidda heivehe bohccuid
johtaladdama? Siida de liv¢¢ii aktonassii olbmo asahus, ja olmmos livecii asahettiin
ovdagihtii govahallan dehe modealla rahkadan das makkar boazoeallu lea ja movt
olmmos$ dan stivre. Diet lea ¢ilgehusvuohki mii ii heive jurdagii ahte sapmelas ferte
soabadallat bohccuin. Soabadallama ¢ilgehusa mielde ferte leat iesalddis siida nai

13 Ingoldas domination.
14 Paines contractual relations.
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olbmo ja bohcco soabadus. Ddinna lagiin ferte siidavuoddu dehe siidda sajit, baikkit,
johtolagat ja orohagat gartan siidda lahttun dadistaga go olbmot ohppe mat boa-
zoealut leat, bohccot eallun ohppe eatnamiid ja olbmot fas bohccuid bokte ohppe eat-
namiid. Siida dasto eatnamiiddisguin sahtta adnot bohcco, eatnamiid ja sdpmelacca
soabadussan. Eahpitkeahtta lea boazu seammago olmmos dakkar mii oahppa eat-
namiid ja dahttu jagis jahkai jorggihit oahpes eatnamiidda gudege aiggi. Diet lea
muitaluvvon ovdal siidda vuoddocilgehussan (Solem 1970 (1933): 190-191), ja dat
doalahuvvo ain odne siidda olbmuid sagain ja ¢ilgehusain. Siiddain ipmirduvvojit
bohccot heaggan guhtege, ja eallun farrolavuodaineaset. Nu siidasdgat dievvasep-
mosit ovddastit bohcco boazun. Dat galget siidda olis oazzut heggii ja eallit farrolaga
buot lagiideaset mielde movt bohccot lea eallan iezaset duovdagiin. Go dan besset,
de doalahit bohccot luonddusteaset ja geahpedit boazovazzi barggu. Bohcco oaivilat
$addet oahppdsat ja ipmirdahttit boazovazzai. Nuppi dafus bohccot ohppet dan movt
boazovazzi bukta oaiviliiddis ovdan. Dat oktiibuot dahka siiddastallama lihkostuv-
vat eanas aiggi, siidda olbmuid, bohccuid ja eatnamiid gaskavuodaid dafus.
Siidasoabadallamat datte eai leat dusse siidda siskkaldas lahtuid gaskka, muhto
maiddai siiddaid gaskka. Lea leamas juo siidda boares vierru soahpat ja doalahit
siiddaid gaskasa$ eananrdjiid (Vorren 1989). Dat leat leama$ gaskavuodat maiguin
leat gozihan siidadoalu ¢orgatvuoda. Dan aiggi, ankke eisevalddiid distriktastivren-
vuogi boazodoalu digastallamis Finnmarkkus, lea leama$ sahka das gii ovddasta
siidda siidagaskasa$ a$siin. Muhtun badjeolbmot leat dkkastallamiin, eambbogat fas
dahkevaccat, doalahan dan ahte lea boazu mii ovddasta siidda. Badjeolmmos ferte
dusse ¢uovvut bohcco. Earat fas leat dasa vastidan ahte ii sahte bohccuide hoigat
ovddasvastadusa ja siva das go siidda siskkaldas soahpamusat ja ¢orga siidadoallu
ii leat lihkostuvvan. Alddeset ¢ilgenmalle sahtta dadjat leame mihtteme eatnamiid
guoddevasvuoda dadistaga gaskavuodaiguin ja dan sahtta oanehacc¢at dainna lagiin
refereret:'® Siiddastallama eahpelihkostuvvama dehe siiddalmasvuoda valdodov-
domearkkat leat duivilat ja boazondggasat. Boazu lea dakkar mii dahttu ¢uvvodit
oahpes bohccuid ja oahpes biellojienaid, muhto duivil liikka lea ovddemus ja
eanemus olbmo vattisvuohta. Olbmot déhttot iezaset mearkkat bohccuid leat coahkis
iezaset halddus, ja iezaset sieiva berostumiid dihte galggase siiddaset ovddastit
siidagaskasa$ ¢orgatvuoda gulahallamis. Boazondkkis gis ovddemusat ¢uohca bohc-

15 Badjeolbmuid sagain ja ¢ilgemiin lea eambbo muitalusa ja vissis diliid ¢ujuhusa malle, muhto dés
lean diekkar sdgaid oanidan oanehis ¢ilgenmallii.
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cuide, go dat hedjonit guhkebus diggi boazonaggasis. Boazu vald4 ovddasvastadusa
ja ie§ vastida boazonaggasa nugo mat miesehisvuodain ja ealu mands mannamiin.
Anas dal olmmo$ dien maiddai iezas vattisvuohtan dehe ii, de bohcco hedjoneamis
boahta radji gokko olbmo gaskavuohta bohccuin $addagoahta rihkkovazzan bohc-
co ahtanu$$amii (dehe boares muitalusaid olbmo ja bohcco soahpamii). Olbmo
ovddasvastadus das vuolga das go dahka saga bohcco birra dehe hupma bohcco
ovddas nuppi siidda giellahalddaseaddji ovddasteddjiiguin. Siiddaid gaskasa$ gu-
lahallamat leat oassin ehtala$ gazaldagaid arvvostallamiin ja siiddaid gaskasas soa-
badusat eai juoge dusse sierra eananviidodagaid, muhto maiddai ehtala$ gazaldagaid
¢oavddehahtti ovddasvastadussan gudege siidii ieZaset siskkaldas soabadusain. Nu
corgejuvvo bohccuideaset als$aid mihttema ja boazonaggasa assi gudege siidda iezas
sierra 4s8in, iige bidgejuvvo «boazodoalu» 4$8in nugo siidavdileva$ sagasteamis lea

dahkkon.

Sahkabinnaza birastahttin

Dét sahka lea dal dahkan njaikkaid ja cakkahatmohkiid, muhtomin lean ferten dusse
rasttidit luottaid mat dolvot olggos fieskkis, muhto jahkan goitge ahte eanas sahka lea
giedas. Duohtavuodas lea nu ahte siidda olbmuin ii leat dat buoredilli beassat dusse
ovtta ravdda gohkket. Siidavuogadaga cohkkemis leat assit mat olgolet mailmmis
leat bidgejuvvon iesgudet fagasurggiide, mat geavahit duogas jurddahanvugiideaset
javuoddodoahpagiiddiset giedahaladettiin deaivvademiid siiddaiguin. Nuppebealde
fas almmola$ ja maiddai diedala$ sagastallamis, alkidit govaset, biddjo boazodoallu

vvvvv

vvvvv

vuodul. Dakkar sahkavugiiguin lea baha lahppit siiddaid ceggema ja dan movt dat
galggasii doaimmahuvvot dakka siiddaid iezaset gazaldagaid ja vuoruhemiid vuodul.

Dis lea goitge boahtan aigi birastahttit dan saga. Oalas a3si dan sagas lea bargu fast-
tain asahit siidda joatkevaccat iesstivrejeaddjin. Dasa lea albmotrievtti ovdaneapmi
doarjjan ja dan daidd ain fertet geavahit veahkkin ¢ilget ja nannet siidda ie$stivrejumi.
Norgga bealde lea siida ja siidda iesstivrejupmi prinsihpala¢¢at dohkkehuvvon lagas,
mubhto ie$alddis dat ii dahkit siidda. Das duohko $addé sahka das movt siida ja siid-
da iesstivrejupmi dahkevaccat ollasuvva. Gudege vuoru olmmos ferte ie§ mihttet,

vvvvv
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vuoddodoahpaga sahkaravdan'®, maid andn govttolazzan arvalit ieSgudet diehto-
geainnuid guorramiin ja ¢askkahallamiin.

Vuostta$ ravda lea masa lean gdvnnahan goh¢odusa duovdatlasvuohta. Corget
dan ravdda lea cilget gudege siidda siidavuodu, masa ovddemusat gulla cilget siid-
daid gaskasa$ rgjiid, muhto masa sédhtta maid gullat ¢ilget eara valljodatvarre- ja
eananvuoigatvuodaid Finnmarkkuldga olis. Dat lea dakkar 43$i mii lea gesson
ovdan juo 1990-jagiid, ja badjeolbmot leat dan rajes bajuhan dan ovddemus vuoru
hoahppodssin, muhto unndn konkrehtalas lea dahpahuvvan dan nuppelot jagis.
AS3i lea badjeolbmuid mielas dehalas, go birrajagi eatnamiid hdlddaseapmi dahké
dehala¢¢amus eavttu siidda iesstivrejumi lihkostuvvamii. Jus siida eahpelihkostuv-
va, ja dat ii dahpahuva iezas duovdatlasvuoda meriid ja vejolasvuodaid eavttuin, de
dat ii leat siidda eahpelihkostuvvan. Olggos guvlui dat goitge sdhtta gehccot siidda
ja siidavuogadaga eahpelihkostuvvamin, ja luvvet laga duogas sakka stivrejeaddji
gaskaomiid. Diet lea siiddaid ballu otn4 dilis.

Nubbi ravda lea maid gohéodan siidaguimmesvuohta. Go siidavuoddu ii leat
cielggas, de diehttelasat ii leat siidaguimmeziid vuoddu ge cielggas. Siidaguim-
mezat leat dan dilis darvanan dakkar status quo dilldi, mii lea rievtti mielde
boares boazodoallolaga vuddosa$ distrikta- ja doalloovttadatminsttar. Eahpecielga
duovdatlasvuohta hehtte siidda ¢ielggosnaga arvvostallat baikevuoduid ja ie$gudet
olbmuid osolasvuoda, ja das maid movt sahtasii siida lasihit iezas birgenvuodu
searvedoaimmaiguin ja siidda olbmuid gartaduvvon mahtuiguin ja navccaiguin.

Goalmmat ravda lea mdhtolasvuohta. Dés vuos lea méhttovuodu, dehe arbevirolas
mahtuid, dimmahu$$ama ja anu vuhtii valdamus. Désa gulld vuos dahkevaccat
mahttit ollasuhttit siidda doaimmaid ja aigumusaid. Nuppebealde das leat fas
duogas jurddaeavttut dehe jurddahanvuogit mat leat lagaduvvon midjiide muita-
lusaideamet bokte. Méhttogazaldagat badjanit eardlagan jurddaeavttuid deaivvadea-
mi olis, nugo daid mat almmola$ halddaseami farus leat as§evuoddun mearradu-
saide mat vaikkuhit siiddaid. Gazaldat das lea vuos siskkaldas: Jahkkit go mii duodas
méhttovuddoseamet lavzeboalu dahkamis Ahéeseani lavzegihppui. Jus dan dahkat,
de lea das algu doaimmahit ja bealustit ie$stivrejumi. Dat ii méavsse dan ahte siidda
diedut, mahtut ja dovdamat leat aivve avdat ja laitemeahttumat, muhto baicca dan

16 Sani sdhkaravda lean rdhkadan ravdda ipmérdusain mii boahtd ovdan sénis ealloravda, man
lahka guodoheaddji lea goalpnadettiin ja man sdhtta caggat nai, muhto son ii guodohettiin
goassege mana ealu sisa.
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ahte siiddain lea vuoigatvuohta dadistaga oahppamiin geahécalit buorebut deaivat
ja ieza darkut iezaset oahppama buorrevuoda. Dien vuoigatvuoda ollai gulld maid
rabasvuohta valdit atnui dutkanbohtosiid siidda iezas eavttuid mielde.

Njealjat ravda lea siiddastallan, mii lea maid njunusravda. Siiddastallamis boahta
siida ovdan olbmo, bohcco ja eatnamiid soabadussan. Dat lea dakkar soabadus mii
ferte dadistaga odastuvvot, maiddai dadistaga siidagaskasa$ gulahallamiiguin. Siid-
dastallan lea maid duogazin dasa go lean ¢allan dan artihkkala nugo lean dahkan.
Boares siidasagaid oahppa muitala eaktun, nugo maid dahket vissis diedakritihkalas
lahkonanvuogit, namalassii ahte sahkasearvvi olbmot, geaidda siiddastallan gulla,
galget juo alggu rajes dohkkehuvvon ja buoremus dahtu mielde vuhtii valdon saga
servvolazzan ja ieSmearrideaddjin vuorusteaset.
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How is the siida going to continue?

The siida (plural: siiddat) is of both ancient and contemporary interest. Siiddat were and re-
main local Sami communities, which thanks to written sources, we know met and negotiated
with trades people and representatives of neighbouring and southern powers centuries ago. The
siida even predates these written sources. Nowadays siiddat primarily organize the day-to-day
practices of reindeer herding and siiddat have undergone major changes primarily due to the

growing influence from outside.

The main features of this institutions continuity are the existence of siida territories, the mem-
bership of Sami families in the siida through generations, the membership also of their animals,
and traditional Sami knowledge. Reindeer, or rather in Sami, boazu, has at all times been a
member of the siida. Reindeer constituted a minor part of the siida in earlier times, but have
been growing in importance over the last three or four centuries. The relations between rein-
deer as boazu and the Sami reindeer herder is used as an example to demonstrate elements of
the traditional knowledge of reindeer herding Sami and their worldview. The reindeer herding
Sami way of thinking stands for a day-to-day relation to questions of sustainability and ethics,
which I term ‘a siida way of thinking) as opposed to the economic and ecological modelling

encountered in official and administrative thinking and direction.

A focus needs to be placed on a clarification of siida land rights, moreover on a protection and
realization of the siida right to self-determination in internal affairs, thereby acknowledging the
importance and relevance of traditional Sami knowledge. This is decisive for the continuation

of the Sami siida system.
MIKKEL NILS SARA
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In What Ways Are Siidas to be Continued? On Getting to
Know the Siidas whereabouts*
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Siida-talk

As part of a siida, it has always been the tradition to talk and exchange news, particularly
about the reindeer, and this talk is open to all members of the siida; talk in which they gladly
participate as interested parties, each in his own way. This talk may be between the various
herding watches, where they analyze the latest data or information, and discuss the work at
hand. The talk invariably extends to include the presentation of additional knowledge and
experiences which may in some way have a bearing on the tasks awaiting them. Paine (1970:
54) noticed these talks. For him they appeared as endless conversations. He found that they
show, first and foremost, that the duty and right of each herder to make decisions on the basis
of his own assessments is both heard and respected. Furthermore, these talks are a way of
ensuring that each decision is made on the basis of the most accurate and the greatest amount
of available information. Fikret Berkes and Mina K Berkes (2009: 8), who have noted similar
talks among Inuit hunters, divide them with respect to content and function into three
categories: (1) accumulation of information as a result of continued observation, (2) the
sharing of knowledge with other participants, and (3) the formation of a collective mental
model (all this being language-based rather than numbers-based). When considering these
factors together as one, it may be said that they reflect the environment in which the
participants manage their knowledge.? In other words, it may be said that with their
competence, they employ strategies for managing data and agree upon models of
understanding, make independent decisions, and execute their tasks.

Reindeer-herders, especially those of the older generation, often lament wistfully that they
wish they could just talk about the reindeer rather than all those irritating topics that interrupt
the topic of the reindeer and being familiar with its circumstances. In this regard, 1 would
have liked to describe the efforts of the siida-keeping fraternity of Norway’s main herding
areas to again “get onto the topic of siidas.”® | hope that the following text will shed light on
different aspects of these efforts despite the fact that the article form differs from how siida
matters traditionally have been addressed, i.e. scattered across the landscape as the herds are.

! The original Sami title contains the herding term sulladallan (gerund). Cf. K. Nielsen (1932-1962/1979):
sulladallat (verb) “remain near so that one can keep a fairly watch on the movements of the reindeer and
interfere if necessary”, cf. olis (postposition) “staying so near (to the reindeer) that one can keep an eye on them,
bohccuid olis leat (...) be within the grazing area (denotes not such a close relationship that the verb
sulladallat.).” On the other side, terms like geahccar and guodohit denote a closer relationship to the herd.

% The original Sami text contains different terms for knowledge, diehtu (knowledge as information), dovdamus
(the emoational and recognising aspect of knowledge) and méhttu (competence and skills)

% | have borrowed this expression from the phrase beassat bohccuid ala “get onto reindeer,” which I understand
to mean, acquiring a herd large enough to be able to make a living.



Research approach to siida

Thus, the questions are: What methods or approaches should be employed in the study of the
siida and how does one approach each aspect or member with respect to the reindeer-herders’
way of life? The question is, first and foremost, for whom and to what end should the findings
of the study be? In regard to siida affairs, it is, for example, still the case that certain decisions
which are important for the siidas are made by outside authorities, whether it be those
concerned with the definition or clarification of rights, official administration, or others. In
such a situation, interpretation is required, then it is adapted to the methods of the authorities
in question, both in order to present the data and to be able to brief them (the authorities) on
the facts. This is to some extent also the function of research. In such circumstances, it has
been shown that results are heavily influenced by whether the researcher uses previously
established categories — basic concepts — or whether they stay with tried and trusted research
material in such a way as to construct categories and research methods on the basis of this
material. Brantenberg (1999) gives examples of this in clarifying cases of Sami rights as well
as specific court cases. Qualitative research that constructs theoretical categories and methods
of definition directly from the available data, as in e.g. siiddastallan (keeping/running a siida)
(see also Charmaz 2006), is very important in Sami siida and reindeer-herding research. This
is, of course, not to say that quantitative research has been totally rejected with regard to the
siidas, but this method of research requires the organization of categories, concepts and
theories, originally systematized through qualitative research.

The life and livelihood of reindeer-herders has throughout the years been extensively
researched, and the reindeer-herders have themselves also contributed information as well as
allowed access to others who wish to do research on reindeer or the herders” way of life.
Social science is my specialist subject. A number of years ago, critical questions were asked
about this discipline, for example: For whom and for whose benefit was research on Sami
reindeer-herders being conducted? Biological research has gradually come to occupy a greater
share of the type of data in which administrative and political decisions on herding are based.
Here, the administrators have ultimately taken the authority away from the reindeer-herding
community to decide what constitutes ecological sustainability with respect to the reindeer
herds (see e.g. Jentoft 1998: 112 — 115). | would like to remind the reader of the criticism
voiced many years ago by Keskitalo (1994 (1976) with regard to the Sami people’s situation,
and which I understand principally as the following: there is a great difference in political and
institutional power between, on the one hand, western scientific practices and the mountain of
collected data for the benefit of the majority population, and on the other, a betrayed minority
people’s ability to put forward the final theory of their problems and relations. This rebuke
has probably not yet fully dawned on everyone. To this, it is perhaps appropriate to add the
criticism made by Agrawal (2002) of the ways in scientific contexts that indigenous peoples’
knowledge is treated, which | understand principally as the following: indigenous peoples’
knowledge is considered useful knowledge when — and only when — it has been submitted to
scientific explanations and processes in order to establish pieces of it as reliable data, while at
the same time it is separated from the people and circumstances from which it originated.
Power moulds data to its own type and form, and this way of enumerating indigenous
peoples’ traditional data does not, in itself, help improve indigenous peoples’ situation.

In this article, | write about siida matters in ways of siida-talk, though I must admit that the
form of the article cannot exactly take the form of siida-talk. Despite this, | have called it
siida-talk, but importantly: this does not take place in a particular siida, as it is the members of
that particular siida who should be left to investigate their own affairs in their own good time.



| also belong to a particular siida, but this has nothing to do with that. This is an imagined
siida to which belong the various different members of this said siida, as well as others who
are interested in taking part in an internal discussion about the form and continued existence
of the siida. This discussion has, as its starting-point, certain information and observations or
making of mental notes as well as, of course, assessments on the basis of these. There are
though, no final decisions on how the people on the next watch should manage the siida.
Decisions that each person makes over the course of time on the basis of this ongoing
discussion about the siida are what forms the siida, just like and including any other particular
siida. In other words, the siida is formed by processes rather than by external and final
decisions on what the siida should actually be or with what other basic concepts it may
represent. When discussing the siida, it is quite in order to suggest new categories and
concepts, since all the ones we have from before were probably once suggested and tried. The
prerequisite is, however, that they must be pertinent to the discussion. If they work, then they
contribute to form our way of thinking about the siida.

If 1 had now been making my point as part of the old siida-talk tradition, then | would
certainly have had to have concluded by now, if not before this point. With writing, however,
the participants/interlocutors are different and communication is slower, so for this reason I
have to continue with this more extended contribution. In addition, I am introducing literature
about siidas to the siida-talk, something which has until now remained to a large extent
outside the remit of the “talk.” My intention is to start a siida discussion or debate on the basis
of this type of knowledge as well. Influences from the outside colonial world have, through
the ages, also led to restrictions and sometimes changes in the siida. Also present-day
interaction with the outside world has an effect on the siidas; not only in direct, visible ways,
but also in the way of another language, and the manner in which it builds perceptions, can
affect our own way of thinking about our own siida environment (Kuokkanen 2009).

New and different siida-talk

Another kind of siida-talk is to talk about the siida as a siida. Particularly over the past twenty
to thirty years, the siidas’ internal and reciprocal talk has been about the siida, much of which
has dealt with what impediments and what options external decisions and influences have
been left to the siida and its members. The talk has mostly been about how entities established
by the authorities and, to a certain extent, also space requirements due to land restriction have
adversely affected reindeer-herders’ autonomous and self-regulating rights and obligations; in
other words, the smooth running of the siida. Parallel to this — in connection with studies
carried out towards the end of the 1980s — a scientific and herding related discussion was set
in motion leading to arguments over so-called common resources which involved
representatives of the various different scientific disciplines (Brox 1989; Stenseth — Trandem
— Kristiansen 1991). Through the presentation of grazing-conditions, biological monitoring of
reindeer and common-resource game-theoretical approaches (see Riseth [2009] for
explanation), an image of the situation for reindeer-herding and the reasons for that situation
reached the public domain (Kosmo 1991). Karasjok and Kautokeino came to represent both
the focus of the discussion and the object of research. Regarding the social sciences,
numerous and diverse approaches were represented; some of these approaches were grounded
in the idea that the pastoralism of the Sami was not captured by explanatory constructs
seeking to incorporate it into a greater discussion about the administration of common
resources. Here, the basis has to be the Sami’s own methods of working with their reindeer
and managing their lands (Paine 1992; Bjgrklund 1999). Briefly stated, the discussions about



reindeer and reindeer-herding are, to a certain degree, based on the creation of theoretical
categories that exclude the siida and siida-talk, and it is from this “excluded” discussion that
one must be reminded that siidas really do still exist.

At this point in the historical discussion, the authorities charged with the administration of
reindeer-herding put forward a proposal for the division of districts in Finnmark which they
considered necessary to more effectively promote the authorities” aim of making reindeer-
herding ecologically and economically sustainable (Haetta — Sara — Rushfeldt 1994). The
fundamental premise of the proposal is still the authorities’ own time-honoured interpretation
of rights, that the right to herd reindeer is the collective right of the Sami, and to a great
extent, subject to regulation by the authorities. The idea of the district-division is to establish
both administrative and herding right boundaries (Ravna 2008: 372 -375). Especially in
Kautokeino and Karasjok herding talk, the aforementioned proposal corresponded to an
intended solution for the siida and the siida-system. The background for this was people’s
own siida-talk and siida-experience, although the scientific discussion has also reached them
particularly through the word fellesbeite (collective pasture) together with the perception that
the term conveys. In their own daily conversations, the concept is used in its Norwegian form,
as if to confirm that it is a word that has been introduced and to whose meaning they do not
appear comfortable appropriating any traditional words traditionally used by the Sami.
Whatever the case may be, the reindeer-herders’ opinions were communicated through their
associations to the authorities and became the start of a process to get legal-recognition and
acceptance for the siida in Norway.

In Norway, the siida was recognized as a legal concept in the 2007 Reindeer-herding Act and
with it the ground was laid for the resolution of siida-affairs and the reparation of split seams
in the siida-system. There is still a lot of work to be done and much effort still required, but to
a great extent siida-talk’s circumstances have changed. Up until that point in 2007, when it
came to matters concerning reindeer-herding policy and thus also in research, the following
question had been in circulation: Isn’t it possible and better for the Sami and don’t they
already work with their reindeer without the siida? If the question had just been asked directly
it would have created a different discussion or debate. The question would then have pointed
out the interdependency of the Sami, reindeer and the siida, and why each one of them has
been important to that interdependency. The Sami people’s daily work with the reindeer has
always been carried out together with the siida. By the same token, the reindeer have always
lived and moved or migrated together with the siida. Phenomena such as mixture, or partial
mixture, of herds, watching over the herd (in the summer), unmarked calves, separation of
herds, castrated animals, hard packed areas of snow (due to grazing), moving the herd,
migrations, round-ups etc., are all part of the operations and occurrences pertinent to the siida
(Bull — Oskal — Sara 2001). The siida has always been relevant for reindeer-herders, since it
has always been a necessary foundation for the execution of tasks and functions. It is in this
work-situation that the concepts of the siida-talk function as a means of instruction and as a
means to understanding the various tasks.

The siida’s present legal status

The siida’s durability up to the present day and its steadfastness in today’s world is due to the
following: to it being maintained as a vital entity from generation to generation through
adaptation and change since time immemorial; to its continued daily functioning in the
execution of work as part of a livelihood and finally; to it having been absent from, and



unknown to, the state authorities’ legislation and bureaucracy. In Norway the situation has
now changed. The siida is recognized and defined into law. The judicial-committee has told
about the challenges they had when they had to draw up regulations applicable to the various
aspects and arrangements of the siida, since these could not be too restrictive, but neither
could they be so lax that they contained, in effect, no legal power or protection (NOU 2001:35
10-11, 96-97). This has all to do with regulations, as we see it. These should define the siida’s
rights to the land, keep herd size in check, and indicate modes of membership as well as
members’ rights and duties. This has to do with the institutional aspects of the siida -- the
functions that clarify regulations (see Jentoft 1998: 64-80). It may be said that the siida
acquires status as an institution of resource-management in law as well as in the system of
official government in which the districts and the regions were maintained. The idea behind
this is that the siidas and siida-systems should themselves be further involved in the work to
shape and implement regulations that would make the siida more autonomous. This might,
however, have unfortunate consequences if, for example, official administration and
government imposes its own government-technocracy on the siida, making it into an
institutional subject (terms used by Staunes [2007: 252]) sympathetic to their own established
ideas on ecological and economic moderation (or sustainability). Here, the siida can expect
encounters with both official administrative and government bodies from which arise
disagreements on expectations.

The underlying reason as to why the committee responsible for legislation on reindeer-
herding in Norway now found it necessary and timely to protect the siida, together with its
land-rights and autonomy, can basically be summarized in the following: reindeer-herding
particularly represents a Sami way of life, and compliance with both international and
national law had steadily progressed to the point where it constituted strong support for that
way of life and the rights of the siida. During recent decades, the advancement in international
law has gradually come to form a visible support for minority and indigenous peoples’ rights
and their fight for self-determination. Along with all the various aspects and questions of
international law, comes the question: In what way do these protect the siida? In regard to
such a question, at least with respect to siida-talk, it is important to see the siida not just as
people’s livelihood and means of subsistence, but also and at the same time, as the particular
way in which these people, in the course of making their living, establish a connection to
other people, to animals, to the land and to the elements. It is due to this holistic
comprehensiveness that the siida may be seen to be affected, to a tremendous extent, by the
“word-compartmentalized” elements of life and livelihood that appear in the texts of
agreements, declarations and statements. With such compartmentalization, introduced by
other languages and ideologies, one may be forced to enter onto a convoluted path of
interpretation in order to get proof of the siida’s protected status. In addition, there is also the
word and concept of “culture,” which has always been foreign to the language and
understanding of the Sami since it presupposes a fundamental dichotomy/duality, common in
the so-called western world and which appears, for instance, in the English words “culture”
and “nature.” This means that even the word — “nature” — in its use as a concept denoting
something other than culture, may not easily be translated into Sami. Such differences, with
respect to fundamental concepts apply not only to the Sami and their language, but also to
many other indigenous peoples. This problem of concepts has also previously been pointed
out by other researchers, for example Barsh: “The path of least resistance for indigenous
peoples seeking state protection is to accept a separation of land, culture and science into
separate legal categories, to be protected  under separate international instruments and
through separate intergovernmental mechanisms” (1999: 15). This same problem has also
arisen in connection with article 27 of The United Nations (UN) Convention on civil and



political rights, which the Nordic countries have firmly incorporated in their own national
legislation. This article, you see, prohibits states from causing individuals who belong to a
minority group to lose their right to enjoy their culture, profess and actively practice their
religion (system of beliefs), or use their language in fellowship with their own people. Of
course, then question is what that culture is and how is it best maintained for the good of the
people. Based on the interpretation of The UN Commission on Human Rights, it is clear that
the Convention protects the immaterial and material culture of both individual persons and
groups. In 1994, the Commission has clearly stated that culture has many forms of expression,
including diverse ways of life and being closely tied to the use of land resources which is
particularly relevant with respect to the situation of indigenous peoples (Lile 2008; NOU
2007:13, volume 1). On this basis it can be said that the siida is protected as a Sami way of
life without the need to separate culture and livelihood. It is the method of interpretation that
governs how national constitutional laws guaranteeing the conservation and promotion of
Sami culture is to be understood.

Apart from the conventions on human rights, in works on legislation there is also reference
made to the ILO-convention nr. 169, which deals especially with indigenous peoples and
which Norway signed as early as 1990 (NOU 2001: 35). Although the articles of this
convention have only been incorporated to a degree in Norwegian law (through the Reindeer-
herding Act and the Finnmark Act), the so-called presumption principle means that other
national legislation should, as far as possible, be interpreted in accordance with international
law (NOU 2007: 13, volume 1). In regard to the articles of ILO Convention nr. 169, we face,
in relation to siida-talk, the same struggle with various basic concepts and how to make them
applicable to the siida’s holistic self-concept . Here, the questions are about which articles of
the convention correspond to the interests of the siida and in what way. The central question is
what an institution is, or what is an “4sahus” (as it has been rendered in the Sami language
version). One way to approach these questions of such importance in relation to the
convention is, for instance, to say that at least the institutional aspects of the siida should be
protected and recognized through the convention. These may include such things as the
system for indicating reindeer-ownership, the siidas’ seasonal grazing configuration, as well
as other methods of inter-silda communication that maintain the siida-system. The siida may
be defined purely on the basis of things such as these, as well as the definition and recognition
of one’s own siida as an institution of assembly. Such a definition may, at the same time,
function as a limitation of the siida. Another way of approaching the questions is, for instance,
that the siida extends further than its institutional aspects. It should be pointed out here that
the siida has also been studied as an example of a socialization-space (Nergard 2006). It could
also be defined as a mobile/peripatetic local community, to which people’s identity, language,
ideology and general way of life are tied. Thus, it may be understood that the siida
encompasses the whole gamete, since the convention recognizes peoples’ right to have their
land claims resolved and the their aspirations to exercise control over their own institutions,
ways of life and economic development and to maintain and develop their identities, languages
and religions, within the framework of the States in which they live (ILO-Convention 2003: 10).

International law contains indigenous peoples’ rights, for instance, those pertinent to self-
determination, defined more clearly and in greater detail in new pieces of legislation, of which
one example is the Declaration on the Rights of Indigenous Peoples, which the UN General
Assembly adopted in 2007. Yet another is the proposed Nordic Sami Convention. Although
we are only dealing with a declaration and a proposed convention in this regard, they
nevertheless demonstrate further development in interpretation and standards of international
law. More specifically, it should be noted that both the aforementioned documents emphasize



that indigenous peoples and the Sami have the right to maintain, develop, exploit for their
own benefit, and gain recognition for, their own knowledge, their own philosophies, and their
own sciences. These aspects also should be considered alongside the Sami rights to dispose of
and decide their own priorities of development concerning their own lands and accompanying
natural-resources, as well as the right to self-determination, which is the right of all peoples
(Henriksen 2008). Together, this contributes to inform us about how international law can be
interpreted to protect independently functioning siidas. | do not, however, here wish to digress
into a further discussion on international law.

How we know the siida...

Here, the above title hints at an ambiguous method of approach.” We might first say: How we
know that, it is because ... (followed by explanations). What is referred to here is what is
usually known as epistemology, which refers particularly to the basis and steps of scientific
knowledge. We could also say: How we know that, because... (followed by doubts). What is
referred to here is a question of whether there is enough information, but there is still always
as much as the eye selects, or stated even more strongly by Bateson-Bateson: “A description
can never resemble the thing described — above all, the description can never be the thing
described” (1988: 151).

Using our “how-we-know,” we can follow many roads to the siida. These roads will lead us to
the siida’s various different elements and perspectives. | have chosen to divide these roads in
the following way:

- Research-based writing that especially highlights those aspects of the siida that have,
in various ways, been accessible to scientists/researchers and which they have dealt
with.

-Written sources that do not explicitly focus on the siida, but through which it is
possible to trace it.

- Old Sami fables and stories that exist either in written or oral form, or both.

- Present-day people’s oral explanations/descriptions, stories and recollections of their
own or previous generations’ experiences of incidents, events and occurrences.

- Familiarization with the circumstances of a functioning siida, where the narrator
speaks both through people’s conversations as well as through the impressions of the
animals’ disposition, the terrain and the weather and the elements or spheres.

In this article, it is my turn to speak and | have made use of all these avenues of information.
Furthermore, | have made use of scientific work in theoretical discussions. Indigenous
peoples’ alternative ways of thinking have also functioned as the basis of a critique of science.
It should be added that even when using all these methods, it is still not possible to achieve an
insight fully capable of defining the siida. What is possible, however, is to pick up a thread
with which to start a discussion on the basic idea of the siida and on its common way of
thinking. The discussion itself must be limited though, as it is intended to function on all the
various levels. In this regard | have, as previously explained, chosen to keep it to a roughly
siida-sized discussion, at least with respect to the members

* The Sami phrase “mas mii diehtit” can be expressed either as an assertion or a question without changing the
word order.



How we know through research and written sources ...

Former district recorder in Finnmark Erik Solem found that the siida-model employed by
reindeer-herders probably has its origins in the ancient siida-system, but has been adapted for
the purpose of keeping large herds of reindeer (Solem 1970 [1933]: 106). The expansion of
these herds is often referred to as the main factor in the change, while at the same time,
forming the background for yet another break or change whose factors had more to do with
the land than with the way of life itself. From complaints about infringements of old siida-
boundaries, furthermore, we see signs of that which has been characteristic of the continuity
of the modified siida (Jebens 1993: 383; Pedersen 1994: 52-63). This having been mentioned,
it could be said that for the purposes of this present siida-talk, it is just as important, if not
more important, to ask rather what are the characteristic aspects of the continuity? There
follows a number of suggestions from both written sources and present-day siida-talk
references.

In literature the ancient siidas are called hunting-siidas and today we still have an awareness
of them through studies based on archive sources (Solem 1970 (1933); Tegengren 1952 and
1977; Nickul 1977; Vorren 1978 and 1989) or from the last functioning siidas that, for the
most part, still resembled those former siidas (Tanner 1929; Nickul 1948). On the basis of
these studies, it is possible to postulate that the siidas had their own land, separated from
neighbouring siidas by time-honoured boundaries. The land, water and natural-resources that
lay within these boundaries were not considered entirely as common property, since some
portion was passed on by families as a legacy, from generation to generation. Yet other
natural resources, whose exploitation required greater manpower, were otherwise considered
common-resources constituting, at the same time, part of that which made membership of a
siida necessary. It has also been important for the later siidas, sometimes known as reindeer-
siidas, to keep separate land for themselves. In the 1700s, there was already a clear
understanding of where the siidas’ migration routes and grazing lands were, and reindeer
herders present claims to the national authorities for formal recognition of ancient use and
custom, with respect to the division of siida-lands, are to a large extent based on this
understanding (Schnitler 1929; Smith 1938). It might be thought that in this matter everything
revolved around grazing-land, but there also exists reports indicating that more recent
nomadic Sami considered both pasture for the reindeer and hunting potential in choosing siida
locations and dwelling places (Lilienskiold 1942 [1698]).

The oldest existing data on the siidas has recently been used as background information in the
clarification of Sami land rights, and has thus become, in various ways, a topic of current
interest for the Sami as a whole. | do not, however, intend to follow that particular route right
up to the present day. | have, rather, noted what kind of written data has been sought by the
reindeer herders of present-day siidas, at least by those belonging to the predominant herding
regions of Norway. In particular they are seeking data that shows reindeer-siidas’ ties to land.
Of course, it may be assumed that this is due to the imminent completion of work on the
clarification of land rights in Finnmark. On the other hand, it may be said that there would not
have been so much interest in these matters had they not corresponded to themes and
priorities within the siidas. In sociological studies, local community, and thus locality, has
been a central basic concept. To the siidas of the nomadic Sami, locations are merely part of
the whole of their land-area, so in discussions about locality they can easily get left out, or
their identity can get relegated to a sort of pseudo-local status. If there were a concept that
could possibly serve as a parallel to the concept of local community that would better



represent the siida, then it would be “territorial”®> community. The construction of the unit of
territoriality, or of how the various different and extensive areas of land constitute a separate
unit, is fundamental for understanding the peculiarity of the siida. From the old hunting-siidas
up to roughly the 1950s is a period of time that has not been dealt with by any study of
collected data able to present, in a more comprehensive manner, this essential territorial
characteristic of reindeer siidas, or their various grazing lands and migration routes. There is a
great lack of data on reindeer siidas. It appears, from written sources, that following the
border closures in the mid 1800s and the subsequent calamitous disturbances, siidas were
getting settled again, and it was clear both to the people and to the reindeer where each siida
had its summer and winter grazing (Solem 1970 (1933): 190-191). Even so, it was only after
WWII that comprehensive ethnographic studies were published, showing the siidas’ grazing
areas and migration routes, as well as the boundaries between grazing areas (Manker 1953;
Vorren 1962). Vorren’s studies in particular have been in constant use in Finnmark, both in
inter-siida discussions as well as in work on clarification of the siidas’ land-rights (Flatten —
Ravna — Péivit 2002; Hetta et al. 2003 and 2004). The great interest in finding out about a
particular siida in previous times was also the background for the recent publication of
archive-material on this matter (Bull 2005; Sara 2006a and 2006b). On the basis of the above
mentioned literary sources as well as present-day siida-talk, | would strongly suggest the first
basic concept of siida-identity: duovdatlasvuohta (territoriality).

Apart from this, during the past 50-60 years, there have been social-anthropological studies
published that take up the issue of siida modified patterns of inter-personal relations in
particular (Whitaker 1955; Pehrson 1964; Paine 1964). To this | can add my own
contribution: In trying to make the siida a more visible institution, both in the public domain
as well as in the bodies able to grant legal recognition, | have also used and benefited from
these works to demonstrate the organizational aspects of siida or siida as also being an
organization of inter-personal relations (Sara 2001). On the basis of these as well as a
summary of the aforementioned written sources, | shall here add another, this time more
familiar basic concept with respect to the siida: sildaguimmesvuohta (siida-fellowship). This
is the kind of concept whose composition contains many questions about which there is much
discussion in today’s siidas. In Norway, the legally designated herding unit together with its
administrative system broke up the traditional siida-fellowship. New proposed legislation,
through the establishment of the so-called siida part, opened up the possibility that the siida
itself could, by agreement, have a greater say in the administration of the unit/entity
established by this legislation. The bill that was finally passed, however, changed the terms of
the agreement through an amendment which was about how a reduction in the number of
reindeer was to be shared within the siida in cases where the members were not be able to
agree among themselves. Such legislation affects the siida’s ability to agree and to promote
and develop its own use, and it becomes a self-fulfilling prophesy (Jentoft 1998: 88). In this
way, part of the siida, in the sense of part of the herd, is taking the place of siida fellowship.
The legislation strengthens competition within the siida, which in the most extreme cases can
lead to the practice of running a separate siida. Siidas have always maintained a kind of
balance between separate/private practice and common activities. Extensive private practice
can hinder or occupy space that could be taken up by the development potential of the siida’s
internal common activities.

Subsequent to the aforementioned works, other works were published showing the
considerations and pastoral practices of the siidato be different from assumptions given by

® The Sami term “duovdda” could also be interpreted as region, tract, parts or habitat



outsiders, the authorities and even by some researchers, as to how reindeer herding is, or
should be (Bjerklund — Brantenberg 1981; Paine 1994; Kalstad 1997; Brantenberg 1999;
Forbes et al. 2006; Tyler et al. 2006; Joks et al. 2006; Ravna 2008). Reindeer herders’ own
knowledge and interests, as well as references to siida herding are put forward as a
consideration, and to a certain extent, as the answer to such things as loss of land, climate, and
even the authorities’ administration and government becoming a strain on former functional
herding and siida specific methods. A view on these methods, or rather, an expert reindeer
herding view is useful as help in critically assessing scientifically, administratively, and
politically processed reindeer herding affairs. The results of these studies and
recommendations point to Sami traditional knowledge and understanding in general, as well
as to the siida system, in particular as the mainstay of the future development of Sami reindeer
herding. On the basis of these written studies as well as current siida-talk, 1 now add a third
fundamental concept relevant to the siida: mahtolasvuohta (competence, expertise). Under the
umbrella of this concept, belong such things as, awareness of siida-housekeeping,
acquaintance, adaptation and world view. These | shall deal with later in the article.

Among the written sources, | mention books written by former reindeer herders (Skum 1955;
Turi 1987 (1910); Pirak 1993 (1937); Heetta — Beer 1958). In these writings, words such as,
siida, seasonal grazing land, and migration route are used as if everyone knew what they
meant. The explanations are, rather, of siida-activities, customs and occurrences, sometimes
of the names of land or terrain and people in the references. To the writers, the siida seems to
be used as a natural term of reference, and all events and rightful members are within its
bounds. To these books, I add one written by Nils Oskal, more specifically, part of his work
whose topics are boazolihkku and olmmoslasvuohta (reindeer-luck and good-relations) (1995:
83-111). In many respects, these writings are siida-talks. The most important lesson in siida-
talk is that the siida is not only defined by rules on organizational lines. The siida is, to a great
extent, defined by and survives through siiddastallat (keeping/running a siida), or by the
processes that constantly maintain and shape it. Perhaps the above mentioned Sami literature
can act as a reminder of this realization, as it points to a daily self-maintenance, a separate
realm of thought and a self-inventing development as an extremely important way of
sustaining the siida. On this basis, | shall add one more fundamental concept with which to
“grasp” the siida: siidastallan (siida-keeping).

Scientific articles have a habit of referring to interviews, some phrase or definition is repeated
and the answers are then researched using certain analytical techniques. Here, | have in a way
turned this around. | have used background siida-talk as the basis for collecting and dividing
the data, as well as organizing it according to fundamental concepts that might lead to a
clearer model/idea of what the siida is. | shall now deal with the dispute between the siidas
and the current official portrayal of reindeer herding. In many respects, the herders see this as
a dispute that involves their competence in running the siidas as well as the terms of self-
determination. On the other hand, the discussion has been presented specifically as a question
of ecological sustainability. | shall here apply a critical approach to the science-based
constructs that appear in this dispute. It is not only participating siida members who have put
forward critical arguments, since criticism has also been forthcoming from scientific quarters
on the manner in which biologists, for instance, have assumed the authority to speak for so-
called nature. In this article, I shall call attention to the way that the sciences present
themselves in their meeting with siida-members on the regulation of reindeer-herding.



Today’s siida-meetings — theoretical approaches

How many reindeer does a family need in order to be able to make a reasonable living? That
is a question that has been repeatedly asked for as long as anyone can remember (see e.g.
Solem 1970 (1933): 184; Skjenneberg Slagsvold 1968: 258; Holand 2003: 203; NOU
2001:35: 179). This in itself seems to be a reasonable and innocent enough question.
However, it has led to, or at least been a contributing factor in, leading to sums being made
and numbers being crunched with subsequent decisions being made, which gradually turned
into regulations and thus also restrictions on both local and siida initiatives to find their own
solutions in their own time. By way of the official reindeer-herding administration, the ways
of knowing of the various different branches of science have steadily forced their way ever
closer to where influential decisions are made, e.g. biologists and economists. Along with the
choice of a certain knowledge system, follow inevitable political choices about the kind of
reindeer-herding we want (Kalstad 1998). Studies and reports lead to the construction of
economic and subsequently ecological models, which are then used as the instrument of
official government institutions. Thus, we are no longer just talking about a few sums, but
about models that are used to decide what people’s units are, the number of animals, the
animals’ worth to the people as a commodity and the animals’ annual growth and
reproduction on plant-nutrition. This activity brings with it a new theoretical basis and new
concepts, in effect, a new language with which to approach reindeer and reindeer-herding
(Paine 1994; Heikkild 2006). The intention is to view reindeer-herding as a livelihood, but the
accompanying practical mode of evaluation causes the nomadic Sami way of life to change,
that is, to be in conformity with that particular way of looking at things (Jentoft 1998: 88). At
the same time the aforementioned models have already introduced a systemic administrative
way of thinking, putting it ahead of the former relational sustainability or ways of doing
estimates and judgments in a continuous and active relationship with the natural environment.
With the first of these methods, complete models are used, (such as the maximum sustaining
yield modelling) in terms of the targeting of numbers, while with the latter, there would be
observance of approximates and adjustment according to whatever new data might come to
light (Hornborg 1996; Scott 2006; Berkes — Berkes 2008).

The siida’s encounters with the authorities” administration and with scientific research have,
generally speaking, brought up questions that touch on fundamental differences between the
respective ways of thinking. These are the type of questions that have even been dealt with in
scientific-theoretical theses, and therefore there has also been criticism voiced in political
ecology circles of western scientific tradition. Part of this criticism has been the kind that
touches on the aforementioned situation in which the siidas, with their mode of operation and
way of thinking, come up against scientific research. Here, one could mention e.g. Latour
(2004: 9-52 231-232) who, in his critique, points to western sciences with their modernistic
ideology as having separated from humans and externalized everything that might be termed
“pature.” As a result, an unavoidable impasse between culture and nature has been established
among ordinary people. This modernistic way of thinking has been cleverly devised to
consider researchers/scientists as the only people able to go over to the other side and bring
findings that represent the true essence of nature. Thus, scientists or experts, through
(political) epistemology, have been given complete authority to be the keepers of valid data,
while other people, on the outside, and have lost the authority to access true reality. An initial
way out of this kind of situation is to oppose this sort of dichotomous thinking and reject
nature. As far as the siida is concerned, all this can be interpreted as nothing more than
dissuasion against adopting or accepting this kind of dichotomy/duality. Here, the best thing
is not even to go along with or be diverted by these frequent questions, such as: Should



reindeer-herding be defended because it is a livelihood or because it is an important
transmitter of culture for the Sami? The answer to that is that it is a way of life with its own
resources, its own knowledge, and its own traditions and with everything else that goes along
with these. It is not one thing or the other.

In this it may be thought that research and research-based official administration is separating
the reindeer from the herder and thereby accumulating resources of data on its own side. On
this basis, it intends to guide, influence and shape the underlying ideas and methods involved
in the execution of reindeer-herding. One might ask, however, whether the separation of
reindeer and herder is even possible. Are there, rather, grounds for saying that research is
putting forward Rangifer Tarandus as an animal with which the herder is to work, but which
at the same time does not belong to him or is separated from him? In this regard, | am
thinking of biological research, for instance, which refers to goddi (wild-reindeer),
goddiluvvon boazu (semi-domesticated reindeer that has become wild), boazu (semi-
domesticated reindeer) and gesat (domesticated reindeer) as one species, but also of reindeer-
herding research, which views boazu as purely a species of animal, which it is easily able to
do with designations such as reinsdyr and reindeer. Boazu (semi-domesticated reindeer) on
the other hand, is inseparable from the reindeer-herder, certainly according to the Sami way of
thinking. This kind of inseparability can also be seen from Latour’s (2004) answer to the
western idea of separating society (to which only humans belong) from the outside world (to
which everything non-human belongs). In his very different explanation, the world’s great
variety and diversity is represented as associations, i.e. associations of humans and non-
humans. These associations constitute in their representation a sort of proposition, more or
less well articulated, but nevertheless, a proposition that is still always an association; “each
of these propositions is accompanied by instruments capable of transposing what it says, but
also by its own speech impediment, its own uncertainties about the faithfulness of the
representation” (Latour 2004: 166). In siida-talk, the connection between reindeer and the
Sami is described thus: The reindeer-herder talks reindeer-talk, not of his own invention or
construction, but influenced by the reindeer’s teaching. To this | can add: The reindeer
appears together with the members of the siida, never as the finite definition of what it
actually is, but as a constant proposition through the practical operation of the siida.
The same, of course, could also be said about practical science and the instruments and
methods it employs. It might be capable of providing an even greater insight into the reindeer
(boazu), thus increasing the available data with the purpose of achieving a clearer proposition.
This science, however, must then relinquish any ambitions of maintaining and using the idea
of nature (Latour 2004: 25). The reindeer and the reindeer-herder are always together, both of
them partners or associates in the siida.

The foundations of the siida’s continuity

Is the premise of the siida’s continuity first and foremost the balances between humans and a
certain natural resource? As previously mentioned, such calculations have become the basis of
economic and ecological models, at least with respect to how reindeer-herding should be
recognized as a livelihood. They form the basis of plans requiring a system whose
standardized means of subsistence and animal objectification are in accordance with industrial
agro-pastoral methods. These conditions are far from herders and hunters, for apart from
anything else, inter-human relations and human-animal relations are similar in certain
respects, or at least, they are not completely separate (Ingold 2006: 75). The aforementioned



type of systemic equilibrium might be the way of moderating, to a certain extent, people’s
earnings on the basis of certain economic and ecological calculations. However, neither do
these people need to create nor do they create a siida for this reason. The siida cannot be
saved by the use of externally constructed and calculated models, since the siida cannot be
saved from itself. On the other hand, one could also say: when it comes down to it, a person’s
most pressing needs are quite specific and requiring of attention. Furthermore, it seems
reasonable to afford people the security of their basic needs. So such equilibrium between
humans and certain natural resources would seem to be the factor foremost in the continuity
of the siida, since without humans, the siida cannot be continued.

I must admit that regarding certain repeated situations for the reindeer-herder, such as when
putting up a separate household or moving to another siida, | have also contemplated the
construction of an assessment or evaluation model for this mode of equilibrium. This idea
was, of course, influenced by the fact that such questions have become the principle points of
reindeer-herding related public discussion in today’s media. However, such model-like
assessments do not appear in the herders’ own accounts of their initial membership of the
siida and of their place in it. People simply take into consideration both the multi-faceted
nature of their environment and their own physical resources, and do not waste energy on
extra work constructing models for their own instruction (Ingold 2006: 164). Benjaminsen
(2009) has pointed out, using examples from North Africa, how scientists from the so-called
scarcity-school® have made question concerning the sufficiency and plunder of natural
resources a matter of current interest. However, this school’s research has been criticized in
political ecology circles. It has been said, among other things, that scarcity thinking and
discourse has been used about the problems of poor areas, that it has turned herders (or
pastoralists) into helpless destroyers of resources as well as that it has been used as a pretext
for calling in outside experts to solve the problems. This is very similar to when, on the basis
of a common resource-scientific and political debate, the concern was expressed that Sami
reindeer-herders were destroying grazing land and because of this the authorities would have
to intervene (see above explanation with references). This is a pattern of questions and
answers that is probably not yet at an end, and may, indeed, appear during the current
situation as well.

Throughout time, it has been the case that circumstances have steadily changed. The various
years have certainly always caused various different changes in the natural resources and this
also applies to the reindeer herds which, in some years, get severely depleted. For the herders,
the changes experienced in such years are still vivid in their memory. In their own accounts of
establishing and running a siida, however, it is always knowledge and expertise that constitute
the explanatory backdrop. Knowledge, or one could say the knowledge-base, is like the warp
in cloth, as is the case with other bases. The base’ is that which continues from generation to
generation (Bull — Oskal — Sara 2001: 322-324). The continuity of the siidas thus consists of
the siida-base (which continues each siida’s regional/territorial identity), basic people (who
continue the siida-fellowship) and the knowledge-base (which continues the expertise), or
more straightforwardly, all of these together represent association through the keeping and
running of the siida.

® Knapphetsskolen (Benjaminsen 2009: 154)
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The knowledge-base

The knowledge-base, which might also be termed traditional knowledge, is itself what siida-
talk has always been about. Nowadays, this is part of people’s lives, and has with regard to
indigenous peoples in particular, become the basis of global scientific and political
discussions. The topic of knowledge in siida-talk has become part of a wider discussion, and
in this connection, | shall here further investigate one aspect of the questions concerning the
siidas’ knowledge-base.

Knowledge-base is, in the context of scientific discussion, defined as: a cumulative body of
knowledge, practice and belief, evolving by adaptive processes and handed down
through generations by cultural transmission (Berkes, 2008:7), and every generation that has
this knowledge-base acquires and adapts additional knowledge in order to survive and prosper
in a given environment. In truth, knowledge® is one word that I have chosen from among
many, as it refers to the capacity to realize any function or activity. The fact that there are so
many of such words in use in siida-talk is a sign of how much stock is placed in all the many
steps involved in serving an apprenticeship. I mention here, as an example, verbs such as:
diehtit (know, know about, knowledge as information), oahpasnuvvat (become acquainted
with, proficient in, experienced in), oahppahuvvat (become acquainted with, make the
acquaintance of, get an insight into), harjanit (become accustomed, become expert), mahttit
(be able, speaking of ability, knowledge as competence and skills), dovddiidit (begin in
earnest to know, notice, feel, experience), dovdat (know, perceive, sense, the emotional and
recognising aspect of knowledge). To help someone acquire this knowledge, Sami tradition
has the following brief but demanding advice: listen, watch and take note of what your elders
tell you and of how they work; for your part, observe, evaluate, be critical and discover. This
is a practicing and travelling method of learning and understanding, which has, as its
premises, that this knowledge becomes a common knowledge as all members work and
communicate together in co-operation. The Sami language, in addition to the words for
understanding (ipmirdit, &ddet) also has in its repertoire fihttet and dadjadit (understanding as
ability to imagine, foresee, envisage, find one’s way), and there are also expressions such as:
“a person should envisage where to direct his/her thoughts.” What then determines one’s
ability to imagine or envisage (dadjadit)? The word itself hints at awareness and attentiveness.
On the basis of this siida Sami advice, we can acknowledge that theorists are in accordance
with Sami view of learning when stating that: learning is not a transmission of information,
but an “education of attention” (Gibson 1979: 254; Ingold 2006: 167). One could also say that
the words and concepts function more as a means of raising awareness than as a ready-made
method of explaining meaning or giving instruction. In addition, the concepts are open to new
information through sight, sound and perception, with which the content of each concept is
maintained and modified. Understanding is then formed and maintained with the help of the
language, since it is language that makes words and concepts (Berkes — Berkes 2009: 8).
According to this definition, one cannot learn or start to understand the activities and
operation of the siida purely through accounts and interviews, thus, the meaning and content
of words and concepts must also be grasped through experience, recognition, and continued
processes of getting to know.

To this textual translation of the learning and knowledge-base awareness of siida-life, | should
like to add one further note based on Latour (2004: 194): the sphere of the siida also includes
beings that do not speak. These, or parts of them, may be excluded from the representation of
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the account. When considering and deciding what to include, we always leave something out
in favour of something else. There is always something else to consider. There is then always
the possibility that those excluded will return to demand their part and their place. The
solution to this is the learning curve which has nothing more to commend it than the quality of
learning, which requires that we allow those excluded to disturb us and that we repeatedly
assess the quality of our own learning. This also means that if the siida, for instance, loses the
right to make mistakes or to fail, then it may also lose its ability to be disturbed and to
carefully observe, and thereby also its ability to manage and advance knowledge as well as its
capacity for self-government. Part of the siidas’ knowledge-base is, on the one hand, the
conservation and transmission of information and knowledge from generation to generation.
On the other hand it is an encouragement and incentive to individual and independent
scrutiny, discovery and assessment. Thanks to this knowledge-base, each generation has
inherited self-sufficiency and self-government, which it cannot afford to lose if the siida is to
continue.

An aspect of siida world view

The reindeer has been a part and a member of the siida for a very long time. According to
linguistic research, the word boazu (semi-domesticated reindeer) has been traced back to the
so-called Proto-Finno-Ppermic period, and thus can be said to be roughly 5500 years old
(Sammallahti 1998: 120-121). The Sami story-telling tradition also includes the tale of how
the goddi (wild reindeer) is the legacy of Ahceseatni, while the boazu (semi-domesticated
reindeer) is the legacy of Njaveseatni (see Qvigstad 1927-1929 Il 228-229, 326-329).
Anhceseatni frightened her reindeer so much with her brutal and reckless behaviour that they
became wild (goddi) and Njaveseatni kept her reindeer because she handled them with such
care. The story does not explain what the title of the tale in the above mentioned book hints
at, that the boazu came first, and that goddi is descended from it. It explains rather, that boazu
can become goddi, but that goddi cannot become boazu (this is an occurrence for which there
is no word in the Sami language, since it does not occur). Goddi cannot be tamed or
domesticated into a boazu, a fact confirmed by ancient Sami stories still remembered as a part
of siida-talk. Boazu though, can become goddi if the connection is not maintained between it
and the Sami.

Goddi and boazu are physiologically identical animals, and that which separates them is what
is termed their nature. From one physiological example have sprung “natures” that are, in
many respects, different in character, though in other respects they are identical. There have
also evolved certain differences in form that the Sami, with their trained eye, are able to
recognize and distinguish. The difference in “nature” and form has come about through a
prolonged contact with humans. In the siida-environment, the word nature is always used and
understood as being the nature of something or other, which appears through a relation to
something or someone else, such as human and reindeer, reindeer and reindeer, weather and
reindeer, land/terrain and reindeer etc. The reindeer and its nature is thus a contract with the
Sami siida-members. What sort of contract is it then? As previously mentioned, Ingold (2006:
72-75) argues that pastoralists or traditional herders, such as reindeer-herding Sami, equate
inter-human relations and human — animal relations in some respects; as with animal — human
relations, so also with inter-human relations. He understands traditional herders’ relation with
the animals in their herd as domination. They, to his knowledge, may rank the animals below
humans hierarchically, but they relate to their animals on the premise that the animals are
endowed with powers of autonomous action which have to be overcome. So the herder has



then, presumably, taken the reindeer completely under his control, in the same way that some
people are subjected to the will of others. In contrast to this understanding, the Sami reindeer
herder’ own ancient foundation-narrative, suggests that the relationship is a contract. So the
siida members relations are then also, presumably, founded on agreement. Here, one could
refer to the fact that Paine (1970) has, with his research, found equality among siida-fellows
as being a central feature of nomadic Sami siidas. He states that siida-partners have
contractual relations (Paine 1970: 56)14. Given that inter-human relations mirror human and
reindeer relations, this reinforces human and reindeer relations as a contract. This is also
supported by tales about the Sami and their close relationship to animals. There are, though,
other animals that the Sami have hunted. Their relations to the Sami are dealt with in other
tales and fables, such as the ones about the bear and the wolf. Those aspects, which | have
touched on in other articles (Sara 2003 and 2009), will not be investigated in any more detail
here, but they also form a part of the siida world view.

When ancient siidas, which only had s small herd of reindeer (boazu) but which exploited
wild reindeer (goddi) to a greater extent, changed into herding siidas, then the land divisions
also had to change. The question is: who changed them and was it people who beforehand
devised the divisions to which they adapted the movements of the reindeer? The siida would
then be a human institution on its own, and the humans, when instituting it, would have
imagined beforehand, or constructed a model of what the reindeer herd is like and how to
control it. This is an explanation that is not consistent with the idea that the Sami have to
“enter into a contract” with the reindeer. According to the contract explanation, the siida in
itself must also be a contract between human and reindeer. The siida base therefore, or the
siida places®, areas'®, migration-routes and seasonal grazing land must have gradually become
part of the siida as humans learned what the needs and behaviour of bigger herds are, as the
reindeer forming a part of a bigger herd adapted itself and became familiar with the land or
terrain and as humans became familiar with the land or terrain by observing the reindeer and
the herd. Thus, the siida, together with its land, may be considered a contract between land,
reindeer and the Sami. The reindeer is, undoubtedly, in the same way as humans, a type of
being that becomes familiar with land, and from year to year, desires to return to the land it
knows and where it is accustomed to being at different times. This has been recounted before,
as a basic definition of the siida (Solem 1970 [1933]: 190-191), and it is held to even today
both in discussions among siida-folk and in explanations. In the siida, reindeer are perceived
both as individual animals and as a herd. Thus, siida-talk provides the most complete
representation of reindeer as such (i.e. as boazu). Reindeer shall, as part of the siida, be
sustained and live together, according to their kind, in the way reindeer have lived in their
own tracts of land. When allowed to do this, then reindeer are in their natural state and
facilitate the work of the herder. The needs and will of the reindeer become more familiar to
the herder, and correspondingly, the reindeer learn to recognize how the herder makes his will
known. All of this together, results in the successful functioning of the siida with respect to
the relations between the siida-members, the reindeer, and the land.

Siida-agreements, however, are not just made internally between members of the siida, but
also between siidas. It has always been an old siida tradition to agree upon and maintain inter-
siida boundaries (Vorren 1989). It has been with the help of such relations, that monitoring of
good siida-keeping has been possible. Nowadays, at least in the arguments over the
authorities’ district management regime for herding in Finnmark, the discussion has been
about who represents the siida in inter-siida matters. Some reindeer-herding Sami have in
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words maintained that it is the reindeer that represents the siida, yet others in practice. The
herder only has to follow the reindeer. Yet others have responded that the reindeer cannot be
held responsible or blamed when the siidas’ own internal agreements and operations are not
successful. Their mode of explanation can be said to be a constant observation of relational
sustaj?ability of the land together with its reliant factors, and may be briefly summed up
thus:

The main characteristics of unsuccessful siida-keeping or excessive density of siidas are
disorder and overcrowding of reindeer. Reindeer do like to follow familiar reindeer and
familiar bell-sounds, but disorder is still, first and foremost, a problem for humans. Humans
like to keep their own marked reindeer together, under their control, and it is therefore in their
interest that their siidas should seek to promote and maintain good siida-keeping practices in
any inter-siida communication. Overcrowding, on the other hand, affects, first and foremost
the reindeer, since they deteriorate if subjected to overcrowding for any length of time. The
reindeer assumes responsibility and responds to the overcrowding with lack of calves and
depletion of the herd. Whether humans also consider this as their problem or not, the
deterioration of the reindeer reaches a point at which the relations between humans and
reindeer become strained and threaten the wellbeing of the reindeer (or the human — reindeer
pact of the old stories). The humans’ responsibility here consists of the fact that they discuss
the reindeer, or speak for the reindeer in conversations with representatives of other siidas.
Inter-siida communication is a part of the assessment of ethical questions, and agreements
between siidas do not just divide areas of land, but also ethical questions as a dischargeable
responsibility for each siida in their own internal contracts. The task of observing the
reindeer’s stamina and physical state and the problem of overcrowding can thus be resolved
as a specific matter for each particular siida, rather than being broadcast as a reindeer-herding
affair, as has been the case with the discussion on the failings of the siida.

Rounding off a bit of a discussion

This discussion has projected itself in one direction and turned back to head off ideas bolting
off in another, sometimes | have just had to cross tracks leading out from the main topic, but I
believe that the discussion is in hand, at least for the most part. In truth, members of the siida
do not have the luxury of being able to take care of just one edge of the herd. In the “round-
up” of the siida-system, there are matters that in the outside world are spread over various
different specialist fields, which employ their underlying premises of thought and basic
concepts in their dealings and meetings with the siidas. On the other hand, in both official and
scientific discussion, they simplify the picture, reindeer husbandry or rather the reindeer
herding industry is set as a point of reference for various different matters and questions. It is
on the basis of certain features, as it were, limited and unified into a separate section of
society. With this type of discussion, it is easy to lose sight of the siida and of how it is
supposed to operate based on its own questions and priorities.

However, the time has come to round off this discussion. The theme of this discussion has
been the work involved in re-establishing the siida as a continuing self-governing unit. This is
supported by advances in International Law, which may still have to be used to help clarify
and strengthen siida-autonomy. In Norway, the siida and siida-autonomy is, in principle,
recognized in law, but this in itself does not secure the siida. From now on, the discussion will
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be of how the siida and siida-autonomy is to be realized in practice. Each person must, as
when herding, himself observe, evaluate, be critical and take note of matters on his watch. |
have suggested here four basic concepts as “edges” of the discussion*?, which I consider
reasonable to suggest in following and tracking the various different paths of information.

The first edge is the one to which | have assigned the designation duovdatlasvuohta
(territoriality). To tidy this edge is to define the siida’s various siida foundations, which, first
and foremost includes the defining of inter-siida boundaries, but which might also include the
clarification of other natural resource and land rights in connection with the Finnmark Act.
This is a matter that was taken up as early as the 1990s, and herders have since then
prioritized it as an urgent case, however, little of substance has happened during the last ten to
fifteen years. The matter is important in the opinion of the herders, as year round management
of land use constitutes the most important condition for successful siida- self-government. If
the siida fails, and it does not happen on the terms of its own territorial limits and potential,
then it is not a failure of the siida. At least outwardly, it might be seen as a failure of the siida
and the siida-system, triggering in the legislation various draconian measures. This is the
siidas’ fear in today’s environment.

The second “edge” is what I call siidaguimmesvuohta (siida-fellowship). When the basis of
the siida is not clear, then it is obvious that the siida-fellows’ basis is not clear either. Siida-
fellows are, in such circumstances, stuck in a kind of status quo situation, which is actually
the old Reindeer Herding Act-based district and unit system. Unclear territoriality hinders the
siida in a sober assessment of household bases and the various different people’s part of the
siida, and also of how the siida might add to its subsistence base with common activities as
well as with knowledge and capability acquired by members of the siida.

The third “edge” is mahtolasvuohta (expertise). This consists of a knowledge-base first, or
traditional-knowledge, its conservation, use, and transmission. This principally includes the
ability to realize in practice the siida’s functions and intentions. The other side of this is the
underlying world view or way of thinking that has been passed on to us through our stories.
The questions of knowledge arise in connection with encounters with other ways of thinking,
such as that which accompanies the official administration as its basis for legislation affecting
the siida. The question is first internal: Do we truly believe in our own knowledge-base, from
the making of a rein button to the fable of the bundle of reins of Ahceseatni? If we do, then it
is the start of working and arguing for autonomy. This does not mean that the siida’s
knowledge is totally reliable and unquestionable, but rather that the siidas have a right, by
way of a constant learning process to themselves try to find, take note of and make use of the
best aspects of what they have learned. This right also includes being open to the use of the
results of research on the siida’s own terms.

The fourth edge is siddastallan (siida-keeping), which is also the leading edge. In
siiddastallan, the siida presents itself as a compromise between human, reindeer and land. It is
the kind of compromise that must be constantly renewed, also through continuous inter-siida
communication. Siida keeping is the background for my writing this article in the way | have;

12y have invented the phrase “edge of discussion” using the word edge in the sense in which it appears in the
compound ealloravda (herd-edge), where the herder is when “tidying — or more or less gently heading off a part
of the herd”, but while herding he (the herder) never enters the herd.



the doctrine of old fashioned siida-talk states as its terms, as do certain science-critical
approaches, that the people who are party to the discussion to whom siida-keeping belongs,

should be recognized from the start and welcomed as self-determining participants in the
discussion.
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