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attitudes and potentials behind the repatriation of Sámi heritage
University of Oulu Graduate School; University of Oulu, Faculty of Humanities, Giellagas
Institute
Acta Univ. Oul. B 205, 2023
University of Oulu, P.O. Box 8000, FI-90014 University of Oulu, Finland

Abstract

In this dissertation, I study the many aspects related to the return or repatriation of Sámi heritage,
especially in Finland. For a long time, repatriation was a subject that was not openly discussed in
Finland. In a process that seemed sudden, the National Museum of Finland decided to repatriate
the Sámi collection to the Sámi Museum Siida in Inari in 2017. My dissertation examines contexts
for this turn. I ask what kind of processes have led to the birth of the collections and to their
repatriation. Why were objects collected, of what kind, and how do these collections differ
between Europe and the Nordic countries and between the Nordic countries? How does the
repatriation situation differ from one Nordic country to another, and finally, what is the situation
in Europe? What have been the opinions and views of Western museums and cultural heritage
workers about repatriation? This contextual knowledge helps to understand the slow process in
understanding the meaning of repatriation and the reasons that triggered the rapid change. I also
ask why is repatriation important to Sámi people? Is repatriation a sufficient concept when the
meaning of this phenomenon is considered from the Sámi perspective?

I approach the subject in four different articles which deal with the perspectives of majority
museums and researchers on the one hand and with the Sámi on the other. I examine the
difficulties of repatriation through the eyes of Finnish archaeologists, the many ontologies of the
Sámi collections of the National Museum of Finland, and the history of the collecting of Sámi
culture through one collector, T. I. Itkonen. Two articles especially study the meaning of these
collections for today’s Sámi society, including the research and revival project concerning a Sámi
hat used by Sámi women in certain areas between 1750 and 1910. I see repatriation as a
decolonialisation process between the Sámi and the majority museum, in which both parties must
face a “shared” unpleasant history, which is a process that is greatly influenced by the nature of
the practice in majority museums. The second phase is indigenisation, the continuation of
repatriation in Sámi society, which brings life back to the objects. I call it rematriation.

Keywords: decolonialisation, duodji, indigenisation, rematriation, repatriation, Sámi
collections, Sámi heritage





Nylander, Eeva-Kristiina, Repatriaatiosta rematriaatioon. Saamelaisen kulttuuri-
perinnön palautuspolitiikan haasteet ja mahdollisuudet
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Tiivistelmä

Väitöskirjassani tutkin saamelaisen kulttuuriperinnön palautukseen eli repatriaatioon liittyviä
näkökohtia pääasiassa Suomessa. Repatriaatio oli pitkään aihe, josta ei Suomessa avoimesti
puhuttu. Äkilliseltä tuntuneessa prosessissa Suomen kansallismuseo päätti vuonna 2017 palaut-
taa saamelaiskokoelmansa Inariin saamelaismuseo Siidaan. Väitöskirjani tutkii tämän käänteen
taustoja. Kysyn, millaiset prosessit ovat johtaneet saamelaiskokoelmien syntymiseen ja niiden
repatriaatioon. Miksi esineitä kerättiin, millaisia kokoelmat ovat ja miten kokoelmat eroavat
Euroopan ja Pohjoismaiden sekä eri Pohjoismaiden museoiden välillä? Millaisia eroja repatriaa-
tiotilanteissa on Pohjoismaiden välillä ja millainen on tilanne Euroopassa? Millaisia näkemyk-
siä ja mielipiteitä länsimaisissa museoissa ja kulttuuriperintötyöntekijöillä on ollut repatriaatios-
ta? Tutkin, miksi ajatukset palauttamisista ovat edistyneet niin hitaasti aiemmin ja mitkä olivat
tekijät, jotka Suomessa laukaisivat positiivisen kehityksen. Kysyn myös sitä, miksi palauttami-
nen on tärkeää saamelaisille. Onko repatriaatio riittävä käsite, kun tämän ilmiön merkitystä tar-
kastellaan saamelaisesta näkökulmasta?

Käsittelen aihetta neljässä eri artikkelissa, jotka käsittelevät yhtäältä enemmistön museoiden
ja tutkijoiden ja toisaalta saamelaisten näkökulmia. Tarkastelen repatriaation vaikeuksia suoma-
laisten arkeologien silmin, Kansallismuseon saamelaiskokoelmien lukuisia ontologioita sekä
saamelaiskulttuurin keräämisen historiaa yhden keräilijän eli T. I. Itkosen kautta. Kahdessa artik-
kelissa tutkin erityisesti kokoelmien merkitystä nykypäivän saamelaisyhteiskunnalle, erityisesti
tutkimus- ja elvytysprojektia, jonka keskiössä oli saamelaisnaisten tietyillä alueilla vuosina
1750-1910 käyttämä päähine, ládjogahpir. Näen repatriaation dekolonialisaatioprosessina saa-
melaisten ja valtaväestön museoiden välillä, jossa molempien osapuolten on kohdattava "jaettu"
epämiellyttävä historia. Toinen vaihe on indigenisaatio, joka jatkaa repatriaationprosessia ja joka
tapahtuu saamelaisyhteiskunnan sisällä. Se tuo elämän takaisin esineisiin. Tätä prosessia kutsun
rematriaatioksi.

Asiasanat: dekolonisaatio, duodji, indigenisaatio, repatriaatio, saamelainen
kulttuuriperintö, saamelaiskokoelmat
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Čoahkkáigeassu

Dutkkan nákkosgirjjistan sápmelaš kulturárbbi máhcaheapmái dahjege repatriašuvdnii
laktáseaddji beliid erenomážit Suomas. Repatriašuvdna lei guhká fáddá, man birra ii rahpasit
ságastallojuvvon Suomas. Proseassas, mii orui dáhpáhuvvame fáhkka, Suoma Álbmotmusea
mearridii jagi 2017 máhcahit sámečoakkáldagaidis Anárii Sámemusea Siidii. Mu nákkosgirji
guorahallá dán jorggáldaga duogáža. Jearan, guđelágan proseassat leat váikkuhan
sámečoakkáldagaid riegádeapmái ja daid repatriašuvdnii. Manin dávviriid čogge, guđeláganat
čoakkáldagat leat ja mo čoakkáldagat spiehkkasit Eurohpá ja Davviriikkaid ja iešguđege
Davviriikkaid museain? Makkár erohusat repatriašuvdnadiliin leat ja makkár dilli lea Eurohpás?
Guđelágan oainnut ja oaivilat oarjeriikkaid museain ja kulturárbebargiin leat leamašan
repatriašuvnna dáfus? Mun dutkkan, manin jurdagat máhcaheami dáfus leat ovdánan nu njozet
ovdal ja mat leat dat dahkkit, mat vuolggahedje positiiva ovdáneami Suomas. Jearan maiddái dan,
manin máhcaheapmi lea dehálaš sámiide. Leago repatriašuvnna doaba doarvái, go geahčadit dán
albmoneami sámi geahččanguovllus?

Mun gieđahalan fáttá njealji artihkkalis, mat nuppe dáfus gieđahallet eanetlogu museaid ja
dutkiid ja nuppe dáfus sámiid geahččanguovlluid. Mun guorahalan repatriašuvnna hástalusaid
suopmelaš arkeologa čalmmiiguin, Álbmotmusea sámečoakkáldagaid máŋggaid ontologiijaid ja
sápmelaš kultuvrra čoaggima historjjá ovtta čoaggi, nappo T. I. Itkosa bokte. Guovtti artihkkalis
mun dutkkan erenomážit čoakkáldagaid mearkkašumi dálá sámi servodahkii, erenomážit dutkan-
ja ealáskahttinprošeavtta, man guovddážis lei ládjogahpir. Dan geavahedje sámenissonat dihto
guovlluin jagiid 1750–1910. Mun oainnán repatriašuvnna dekoloniserenproseassan sápmelaččaid
ja eanetloguálbmoga museaid gaskkas, mas guktot fertejit deaivat “juhkkojuvvon” unohis
historjjá. Nubbi muddu lea indigenisašuvdna, mii joatká repatriašuvdnaproseassa ja mii
dáhpáhuvvá sámi servodaga siste. Dat buktá eallima dávviriidda ruovttoluotta. Dán proseassa mun
gohčodan rematriašuvdnan.

Čoavddasánit: dekolonisašuvdna, duodji, indigenisašuvdna, repatriašuvdna,
sámečoakkáldagat, sápmelaš kulturárbi
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PREFACE 

Dološ sámiid eallinvuogi birra lea daddjon,  

ahte sii eai guoddán luottaid. De guđđe, muhto  

dat luotat leat maŋisboahttiid liikki vuolde. 

Gorut muitá dakkáriid, maid jiebmi ii  muitte. 

It has been said about the old Sámi way of life that they left  

no trace. They left a trace all right, but those traces are under their  

descendants´skin. The body remembers thing that  

the brain does not. 

Jalvvi Niillas Holmberg1 

The subject and approach of my thesis is intertwined with my personal journey 

from being an archaeologist and osteoarchaeologist (a specialist in archaeological 

bones) to being a repatriation specialist. In 1994, I began my studies in the 

Department of Archaeology at the University of Helsinki. My education was very 

empirical and emphasised the natural sciences, which were then popular in our 

department. In the early days of my studies, for a reason that remains unclear to me, 

I became very interested in Sámi2 culture and archaeology done in Sápmi or with 

Sámi material. I studied Sámi studies and social anthropology and based all of my 

archaeology thesis on the Boaresmárkán (Márkán/Markkina), old market site of 

Eanodat/Enontekiö. In the summer of 2000 and 2001, I finally got the opportunity 

to take part in the excavations at Boaresmárkán. I realised that if I wanted to 

understand the material better, I would have to learn how to read the animal bones 

that constituted most of the excavated material. I felt this was one way to make the 

archaeological material more alive and interesting for the Sámi, because it could 

describe more of the everyday life at the market site.  

In the autumn of 2002, I moved to Stockholm and started to study 

osteoarchaeology at the Osteoarchaeological Laboratory at the University of 

 
1 Entisaikain saamelaisten elämänmuodosta on sanottu,  
että he eivät jättäneet jälkiä. Jättivät kyllä, mutta ne jäljet ovat 
jälkeläisten ihon alla. Keho muistaa asioita, joita järki ei muista. 
A citation by Jalvvi Niillas Homberg in the exhibition “These lands are our children” in Sámi Museum 
Siida. Published with the kind permission of Jalvvi Niillas Holmberg. 
2 I use North Saami language unless otherwise mentioned. 
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Stockholm. The two years of studies consisted of morphological studies of human 

and animal bones, teeth, and theoretical studies of taphonomy, sex, age estimation, 

growth patterns and activity markers, and paleopathology, as well as the ethics 

related to research with grave materials and human remains. It made me the first 

educated osteoarchaeologist specialising in Sámi archaeology in the Nordic 

countries. Finnish archaeological surroundings were then not very open to new 

approaches or ethical questions related to Indigenous cultural rights. Inspired by 

the Swedish ethical guidelines for archaeologists in 2002 3 , in 2003, some 

colleagues and I suggested to the Finnish Archaeological Society that we should 

produce ethical guidelines for Finnish archaeologists. I was particularly determined 

to have a paragraph that would protect Sámi heritage in the field of archaeology. 

Such guidelines were not then considered a relevant issue in Finnish archaeology, 

and the process therefore advanced very slowly. The ethical guidelines were 

published with a paragraph about Sámi heritage in 20174. 

During my studies, I worked as a field archaeologist and later as an 

osteoarchaeologist in the archaeological department of the National Heritage 

Agency (NHA), previously the National Board of Antiquities (NBA). Between 

2003 and 2004, I participated in the excavations in the old marketplace in 

Ohcejohka/Utsjoki in Sápmi, which finally determined the direction of my research 

but also my personal life: it led me eventually to move to Sápmi. In 2004, I 

graduated from the University of Helsinki with a master’s degree in archaeology 

and the University of Stockholm with a master’s thesis on human osteology (Lahti, 

2004a; 2004b). My speciality became historical archaeology in Sápmi, with 

particular interest in signs of butchering and limping in animal osteological 

material. 

After my graduation, I continued to work in the NHA, but I soon realised I 

wanted to dig more deeply into the field of archaeology in Sápmi. I felt that 

archaeology, or at least how it was practised at the beginning of the twenty-first 

century in Finland, somehow failed to satisfy my need to understand the people of 

the past. My years as a student in the Sámi studies programme at the University of 

Helsinki meant I understood that the Sámi heritage in all its forms had been taken 

away from Sápmi and was situated in museums and institutions elsewhere. This 

also became clear to me when I was undertaking fieldwork in Sápmi, as many 

people expressed their disappointment in research and researchers in general. I felt 

 
3 https://www.arkeologiskasamfundet.se/about_praxis.html.  
4 http://www.sarks.fi/arkisto/eettiset_ohjeet.pdf.  
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that archaeology should offer more to the Sámi people; indeed, I felt guilty about 

the situation. A fair amount of archaeology was done in Sápmi or with Sámi 

materials, but I felt it was not the kind of archaeology that would be interesting in 

the Sámi world, at least when it was buried in the archives in Helsinki.  

My first attempt to repatriate information back to Sápmi was realised in 

October 2005 when, with Professor Veli-Pekka Lehtola and the Sámi Museum 

Siida, we arranged a three-day archaeological seminar, “Komsasta 

Kirkkokenttiin/From Komsa to Church sites”. During this seminar, we succeeded 

in getting almost all the archaeologists who had been active in Sápmi or with Sámi 

material to share the results of their studies with the audience in Siida. At the end 

of the seminar, there was an archaeological excursion, and the presentations were 

later published (Harlin & Lehtola, 2007). I already knew somehow returning 

knowledge was very interesting. Repatriation became the lodestar of my career.  

During the same autumn, I went to study at the Giellagas Institute at the 

University of Oulu and started to apply for a grant in order to undertake a PhD 

about Sámi historical market sites in Eanodat and Ohcejohka and animal bone 

material from them (see e.g. Harlin et al., 2019). My aim was to gain a better 

understanding of the historical Sámi sites and ensure that my study could serve and 

make it more interesting for the Sámi people. However, I failed to receive the grant. 

Yet something even more interesting was awaiting me in the future.  

In 2006, I started to work as a project manager in “Recalling Ancestral Voices: 

Repatriation of Sámi Cultural Heritage” project in the Sámi Museum Siida. This 

Interreg-project introduced me to the world of museum collections and objects. The 

1.5-year project was a cooperation of Duottar- ja Sámimusea Ájtte in Sweden, 

Várjjat Sámi Musea in Norway, and Sámimusea Siida. As a result of this project, 

the information regarding the location of Sámi collections grew strongly in Finland 

and Norway. Simultaneously, my understanding of the importance of repatriation 

grew.  

In 2015 and 2016, I worked in the “Att Samla Sápmi/To collect Sápmi” project 

(2014–2018). This was a project between Uppsala University and the Swedish 

History Museum. It was financed by the Swedish Research Council. The project 

had an extensive team of researchers and entailed several smaller sub-projects. The 

principal objective was to study the early modern globalisation of the Sámi material 

culture (Uppsala universitet 2014). My task was to survey the oldest objects in the 

Nordic countries and Europe, which led to an even better understanding of the 

collections, their history, and meanings. 
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At the beginning of 2015, my luck turned, when I received a two-year 

scholarship in the “Domestication of Indigenous Discourses? Processes of 

Constructing Political Subjects in Sápmi” project. This was a joint project of two 

northern universities, the University of Oulu and the University of Lapland, and 

was financed by the Academy of Finland (Lehtola, 2017). This meant I could finally 

focus on my PhD work. However, this time the subject had changed. It was now 

repatriation.  
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1 Introduction  

1.1 Research design and research questions 

It is Wednesday, 1 September 2021, and the collections facilities at the Sámi 

Museum Siida in Anár/Inari in Finland, are abuzz with activity. An excited group 

of people is present. Everyone is smiling and expectant. This moment has been 

ardently prepared for, and everyone involved has their own role to play. The 

occasion is documented by the Ville-Riiko Fofanoff photographer of the Sámi 

museum, as well as the filmmaking crew of Suvi West and Anssi Kömi. Reporters 

from Sámi radio (Yle Sápmi) are also present. Finally, just after noon, something 

begins to happen – the lorries have arrived! There is a weak drizzle, and the sky is 

grey.  

I stand in the yard feeling great joy, mixed with feelings of disbelief. How on 

earth did I get to see this day, which I’ve been waiting for the last 15 years, ever 

since I first started to work with Sámi repatriation at the Sámi Museum Siida? When 

the lorry backs up to the loading bay of the Sámi Museum’s new collection’s 

facilities and stops, the doors of the container are opened. The moment is deeply 

moving, as various safety-related structures are dismantled, and the pallets begin to 

be unloaded. Many of us are wiping the corners of our eyes.  

Those of us not involved in the carrying work have the time to think and feel a 

lot. Some of us are giving interviews to Yle Sápmi’s reporters.  We confirm that 

this is a great, historic, and joyful day, and that we’ve been waiting and preparing 

for it for a long time (Aromaa, 2017; Heikkinen, 2017; Torikka, 2021; Wesslin, 

2021; Harlin, 2008a; b; Harlin and Olli, 2014). The curator of the Sámi museum’s 

collections Anni Guttorm (Guttorm, 2021) tells me this is the most significant day 

of her career, and it holds special importance for the Sámi people. The Sámi 

collection of the National Museum of Finland has come home.  

This day shows that the museum world has changed, which is a process this 

study aims to enlighten. Only two decades ago, the issue was scarcely discussed in 

Finland, and many kinds of prejudice were felt among both the Sámi people and 

the majority of museum workers and experts. As recently as a few years ago, 

discussions about repatriation were challenging, and questions about repatriation 

were often perceived as a provocation. For example, I remember that when I raised 

these issues at archaeological events, the response I invariably received was that 

there was nothing wrong with the contemporary situation or how impossible it was 
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even to define archaeological material as Sámi. This is where the discussion usually 

ended. 

Such attitudes and reasoning have now become even enthusiastic visions and 

overflowing hopes for mutual understanding. However, I feel that the “archaeology” 

of the process which resulted in these repatriations can be very useful for both sides 

to understand the motivations for those prejudices and confrontations that often lie 

beneath the surface. It can also reveal that these contradictions still exist at many 

levels concerning the relations of the museums and the Sámi. This thesis therefore 

assesses and analyses the formations and meanings of the Sámi collections from 

their birth to their repatriations from different perspectives, but also the history of 

different stakeholders and their roles in this process.  

My study belongs to the field of repatriation studies and expressly to the 

repatriation of the Sámi heritage in Finland. Unlike in countries like the USA, 

Aotearoa, and Australia, where repatriation has been an active part of the museum 

world for 30 years, repatriation studies is still in its early days in the Nordic 

countries (Fforde et al., 2020, 1). My study therefore deals with basic issues around 

repatriation, such as studying the opinions for and against repatriation, examining 

the many meanings of Sámi collections, and making provenance research, ergo 

studying the history and context of the collections. I also deal with the great 

potential these collections can have for the Sámi people. A lot of practical work 

must be done at the basic level before we have more experience of repatriation and 

its outcome. Only then will it be possible to conduct more profound theoretical 

studies on the issue. 

Even though it is early days in the field of repatriation studies, it is fair to say 

that we are living in the age of repatriation in the Nordic countries and Europe, as 

several processes are being undertaken or at least discussed. Yet it should be noted 

that the Sámi have long actively demanded the right to their own culture, its 

management, and the presentation of their own narrative. In a sense, they were 

therefore working for repatriation long before the majority population began to 

adopt a positive attitude towards it (e.g. the statement Roavvenjárgga julggáštus 

2008). This means two separate processes are at work. The Indigenous people have 

been proactive, which has also made the majority population appreciate the 

importance of the matter and take action.  

In my dissertation, I set out to explore the possibility of repatriation by 

involving both Finnish officials and academics, Sámi officials and academics, and 

the wider Sámi community in the discussion of repatriation. I ask what kind of 

processes have led to the birth of the collections and to their repatriation. Why were 
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objects collected and what kind, and how do these collections differ between 

Europe and the Nordic countries and between the Nordic countries? How does the 

situation of repatriation differ from one Nordic country to another, and finally, what 

is the situation in Europe? What are the opinions of Western museums and cultural 

heritage workers about repatriation? It is important to understand what lies behind 

the fact that although the Sámi people have been proactive in repatriation matters 

for decades, the subject matter has progressed slowly. Finally, why is repatriation 

important to the Sámi people? Is repatriation a sufficient concept when the meaning 

of this phenomenon is considered from the Sámi perspective? I think not, and I 

therefore suggest the term “rematriation”, which more precisely highlights the 

meaning of repatriation and the impact it can have on Sámi society. 

The central actors in my studies are the duodji and archival material that 

describe their use and history, as well as the meaning they will have in the future. 

My study comprises four articles, each constituting an independent study and a 

partial study of my doctoral thesis and approaching issues related to repatriation 

from different perspectives, mainly during the years I have followed the process 

and been an activator within it. The primary material for the articles consists of 

interviews and archive material. Two were undertaken in dialogue with Finnish 

Cultural Heritage professionals, museum workers, and archaeologists; three are 

more the result of a dialogue with, and strongly include the Sámi voice. I have 

written three of the articles myself, while the fourth was co-authored with Professor 

Veli-Pekka Lehtola.   

The articles discuss the Sámi collections and their collecting, history, use and 

meanings in the National Museum of Finland, as well as their meanings and novel 

use among the Sámi people from different angles. The first article focuses on the 

attitudes of Finnish archaeologists towards repatriation, cultural heritage 

governance, and Sámi prehistory at the beginning of 2015. The second focuses on 

the collecting of Sámi collections undertaken by the well-known Finnish 

ethnologist Toivo Immanuel Itkonen for the National Museum of Finland. In this 

article, we focus on Itkonen’s work in general, but also on the provenance of the 

collections he gathered and the potential meaning this collection has for the Sámi 

people. The third focuses on the special meanings the collection of the National 

Museum of Finland has for Sámi duojárs, as well as the professionals who work in 

the museum. My fourth article focuses on one particular duodji, the Ládjogahpir 

and highlights the potential the museum duodji can have for today’s Sámi society. 

It is based on a practical repatriation and craftivism project carried out with the 

artist Outi Pieski, about which we jointly published a book (Harlin & Pieski, 2020).  
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1.2 Context for repatriation studies 

Repatriation means a return to the country of origin (return to the patria). The term’s 

emergence is related to the repatriation of soldiers from various European countries 

after World War II. It also slowly became an established term, first to refer to the 

return of cultural treasures that were forcibly moved from one location to another 

due to the war or Nazi actions around Europe to their rightful owners. Ultimately, 

it also came to refer to the return of the colonial collections in large museums to 

their original owners, including Indigenous peoples. Among many Indigenous 

peoples, repatriation has focused on ancestors and sacred belongings. As a term and 

phenomenon, repatriation, i.e. return, is associated with a reckoning with the 

history of colonialism, its effects, and its understanding. 

The colonial past of the Nordic countries is a scantly researched topic, and in 

Finland, it has also even often been considered irrelevant to the country’s own 

national history (Lehtola 2015, 22-23). However, decolonisation has also made the 

study of colonialism part of the field of research in archaeology, anthropology, and 

history in the Nordic countries. As in other parts of the world, the study of foreign 

cultures and the collection of material cultural heritage in the Nordic countries also 

has its roots in the era of exploration and colonialism (see e.g. Naum & Nordin, 

2013; Nordin & Ojala, 2015; 2020; Merivirta et al., 2021).  

Scientific colonialism is a concept subordinate to the aforementioned and has 

been especially useful in my work.  It refers to both the mapping of natural 

resources for the needs of the majority population and the exploitation of the 

material and spiritual culture for the majority population’s own purposes. It covers 

the collection of objects and knowledge associated with the worldview and spiritual 

heritage of Indigenous peoples and their transport to the closed museums and 

research institutions of the majority population (Nicholas & Hollowell, 2016; Ojala 

& Nordin, 2015, 16).  

It has become characteristic of scientific colonialism to use the cultural heritage 

collected in museums and archives in the shaping of representations formed by the 

majority population, which has been closely connected with the grounds used to 

legitimise colonisation. The representations have become parts of descriptions 

more reflective of the collectors’ interests in depicting the Sámi as “culturally other” 

than the starting points of the Sámi themselves (Lehtola, 2004; Puurunen, 2002; 

Harlin, 2019; Harlin & Lehtola, 2020). 

Colonialism is an extremely multifaceted and complex phenomenon, process, 

or series of processes that has occurred in various forms across the world during 
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different ages and in different places. Elements associated with it include 

intervention with local political structures and cultures, the occupation and 

exploitation of a region populated by another people, and the exploitation of 

material such as natural resources. Colonialism often involves the segregation of 

people and hierarchies according to race, gender, religion, or nationality, and the 

use of people as labour based on these distinctions (Naum & Nordin, 2013). 

The scholar Janne Lahti has remarked ironically that understanding 

colonialism often includes the requirement of salt water (Lahti, 2021), meaning that 

colonialism has been understood as concerning solely the settlement and 

governance of overseas territories. A simple definition of colonialism refers 

particularly to the ideology and operating methods born in Europe during the 

Renaissance, which aim for the capture of the lands and resources of other peoples 

and the spread of colonies. While imperialism and colonialism are closely 

connected, Edward Said (1993), for example, has pointed out that imperialism 

refers specifically to the ideologies and theories of the centre of power which allows 

the settlement and takeover of other continents and regions. (For more on 

colonialism’s relationship with Indigenous peoples and its modern forms, see e.g. 

Smith, 1999; Kuokkanen et al., 2003; Kuokkanen, 2004.) 

The concept of colonialism can be further divided into several parallel concepts 

such as settler colonialism, according to which colonialism should not be seen as a 

historical phenomenon alone but as a continuous process which continues to 

subjugate Indigenous peoples (Coulthard, 2014; Kuokkanen, 2007; Magga, 2018; 

Wolfe, 1999; 2006). The Sámi native region, for example, has been affected by the 

settlement policies of nation-states since the 1500s, when Sweden-Finland, 

Denmark-Norway, and Russia expanded into the northern regions. The hallmarks 

of this process included settlement, the setting of state boundaries, the 

implementation of state laws, the determination of citizenship, the strong 

importation of national languages, and economic activities in the form of mining 

and cultural utilisation. Agriculture and Christianity have played an essential role 

in land grabbing in both material and spiritual terms. (On colonialism in Sápmi, see 

e.g. Enbuske, 2008; Fur, 2016; Gaski, 2004; Greaves, 2018; Kuokkanen, 2006; 

2008; Lehtola, 2015; Lähteenmäki, 2004; Magga, 2018 and references within; 

Minde, 2003; Nyyssönen, 2013; and Ojala & Nordin, 2015. On Christianity in 

Sápmi, see e.g. Kuokkanen, 2006, 264; Rydving, 1995, 152–154, 156, 317, 321, 

and the references within).  

I see repatriation as part of decolonisation. Repatriation is not an easy process, 

as it challenges all those involved to a discussion which uncovers the sometimes 
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difficult and partly even unpleasant historical attitudes and structures related to the 

cultural heritage and museum sector. As actors in the cultural heritage sector, we 

are not isolated from society. Instead, we have been and continue to be the children 

of our respective cultures, age, and schools of thought. Revealing these attitudes is 

part of the decolonisation work that benefits everyone involved – Sámi and Finns 

or other Nordic nations – and that could make our cultural heritage sector socially 

important and therefore more important socially.  

Decolonisation is defined as the dismantling of colonialism, its effects, and 

structures through the process of deconstructing colonial ideologies of the 

superiority and privilege of Western thought and approaches (Smith, 1999; 

McFarlane & Schabus, 2017; Turunen, 2022, 108–109). According to the Sámi 

scholar Rauna Kuokkanen, decolonisation involves the valuing and revitalising of 

Indigenous knowledge and approaches and weeding out settler biases or 

assumptions that have influenced Indigenous ways of being. For non-Indigenous 

people, decolonisation is the process of examining one’s beliefs about Indigenous 

peoples and culture by learning about oneself in relation to the communities in 

which one lives, and the people with whom one interacts. It also entails a critical 

examination of academic discourse and knowledge production, and taking 

Indigenous research questions, perspectives, interests, and needs as the starting 

point for research (Kuokkanen, 2018). It is indeed political, and unlike many other 

academic disciplines, it is openly so as it seeks societal change. Especially for 

people who have been accustomed to certain privileges – be the material or cultural 

– decolonialisation forces us to consider questions that are often very 

uncomfortable, and it can be a “burden”, whereas decolonisation describes 

Indigenous people’s attempts to take matters into their own hands. Turunen (2022) 

describes the process as undoing the effects of colonialism, and that all peoples 

should have their culture and history acknowledged and respected and have the 

possibility to live with their cultural values. This also applies to other species and 

nature. 

From the start of my dissertation project, my goal was to dismantle the attitudes 

that lie behind the difficult discussion about repatriation. I have done this by trying 

to understand and shed light on the opinions of archaeologists and museum 

professionals. By doing this, I have revealed the attitudes that lie beneath the silence 

regarding repatriation and brought them into open discussion.  I have asked why 

collections are important to archaeologists and museum professionals, and how 

they have been used in the past in archaeology and museums. For me, it has also 

been equally or even more important to highlight the meanings of the collections 



29 

to the Sámi people and reveal this information to my non-Indigenous colleagues. I 

have felt that when the meaning of a cultural heritage in its source areas is 

understood by the majority population, it also increases their understanding of the 

shortcomings in their own knowledge in relation to the collections. This may be 

followed by more honest questions about the collections’ necessity to the majority 

population compared with their value in their original communities (e.g. Anttila, 

2017; Kostet, 2017). 

I view repatriation specifically as the process between the majority population 

and the Indigenous people, dismantling the collections in the majority museums 

and repatriating them to their regions of origin. The museum at the receiving end 

of the repatriation has tasks that can be viewed as part of decolonisation. These may 

involve concrete museum work such as the renumbering of the collection or 

investigating the background of objects. The former can be called the 

deconstruction of the practices of majority populations, a dismantling of the old, 

which often takes place in the transfer of collections. Meanwhile, the latter involves 

reconstruction, which aims to restore an object’s biography and history, to return to 

the roots, and perhaps to regain some knowledge of objects. It is very important 

that a person who does this kind of provenance work does it from a Sámi 

perspective. Only then can the information that is gained be interesting for the Sámi.  

Archaeology, as well as other cultural heritage studies that have been 

undertaken in Sápmi or with Sámi material, has suffered from epistemic ignorance 

during the years I have been active in my profession. Epistemic ignorance is the 

term Rauna Kuokkanen has used to refer to how Indigenous peoples’ perspectives 

and knowledge have been marginalised and excluded in academic theories and 

knowledge, both at institutional and individual levels (Kuokkanen, 2019, 317). This 

has led to false interpretations of archaeological objects and how they were used – 

for example, objects that have been used to tighten roots in boatmaking have been 

interpreted to be drum hammers (Carpelan, 2003, 79; Kemijoki 8000). For example, 

the archaeology that has been done has been the archaeology of the Sámi sites, not 

Sámi archaeology. It has therefore been less interesting for the Sámi, and only one 

Sámi person has majored in archaeology in Finland to this day. How it has been 

practised and interpreted has probably not seemed meaningful, because it has not 

taken the Sámi understanding of the lives of the ancestors or understanding of the 

landscape into account. Today, some Finnish archaeologists have aspirations to 

undertake community archaeology in Sápmi. However, it is considered to be more 

tiring than archaeology practised more traditionally (about current archaeology in 

Sápmi Fossum, Nylander & Ojala, in prep.). As an archaeologist, I have tried to 



30 

influence the situation, and I have introduced broader discussions about repatriation 

to Sámi studies, and as I am an archaeologist, also to Finnish archaeology and even 

Nordic and European forums.  

The concept of indigenisation also describes the attempt to “integrate” 

repatriated collections to Indigenous people’s own systems to incorporate them in 

Indigenous ways of knowing and doing. Indigenisation recognises the validity of 

Indigenous worldviews, knowledge, and perspectives and identifies opportunities 

for the expression of indigeneity (Antoine, Mason, Palahicky, & de France, 2018). 

Indigenisation has been defined as a process of making something more native 

(United Nations, 2020). It can be understood as seeing Indigenous knowledge 

systems and ontologies at the centre of practice, seeing them as equal to Western 

knowledge systems, and braiding them together as equal (Antoine, Mason, 

Palahicky, & de France, 2018). The Sámi scholar Liisa-Ravna Finbog (2021, 52) 

has defined indigenisation as a process “whereby the significance and application 

of Indigenous knowledge is asserted into academia, but from a place of Indigenous 

sovereignty, and centred in Indigenous values, practices, and knowledge systems”. 

The same applies to museum institutions.  

As a researcher, my most important mission and guiding principle has been 

returning information about collections, and I have aimed to tell the Sámi 

community about my research topics whenever an opportunity to do so has arisen. 

Since 2017, I have worked with the visual artist Outi Pieski in studying the 

ládjogapir hat. We studied archival and written material, as well as several hats in 

different museums around the Nordic countries and in Europe. We arranged 

lectures and workshops, where the results of our studies were submitted to the 

owners of that heritage. All the results were thus made available for the 

indigenisation of this particular piece of duodji. In these workshops, the women 

who were familiar with duodji made the headgear of their foremothers, and by 

collective working and bodily movements, they attached it to the árbevierru (Sámi 

way) and árbediehtu (Sámi knowledge) they possessed. After spending time 

together and having discussions in a safe environment, new meanings were 

attached to this piece of duodji (Harlin & Pieski, 2020; Nylander, 2022). This led 

us to reconsider the concept of repatriation as insufficient. It seemed clear that 

repatriation would simply be a decolonisation process between non-Indigenous 

museums that partly continues in Indigenous museums. We see the practices and 

working methods which are its natural continuation and occur within the 

Indigenous population as rematriation. In other words, after a practical project with 

the Sámi material heritage, Sámi handicraft makers and artists, I ultimately 
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proposed a new theoretical concept to expand the idea of repatriation, or even as a 

counter concept – rematriation, familiar from Indigenous feminism to the study of 

Sámi artefacts and Sámi museology and the practices that lead to it, which could 

then be put to use in future Sámi studies and the Sámi way of conducting museum 

work. Although my thesis is still largely concerned with the requirements for and 

processes of repatriation, I find it equally important to pay attention to the meanings 

of repatriation that are important from the Sámi perspective. Especially in my 

article on the Ládjogahpir, I have tried to examine the emotions and experiences 

related to duodji. In this, I have given voice to Sámi crafters, or duojárs. I believe 

it is through these universal emotions that the majority population can find it easier 

to understand the broader meaning of repatriation and see the power the objects 

hold for Indigenous peoples.  

I see indigenisation as a practice that equally takes care of the árbediehtu and 

árbevierru and Sámi ways in e.g. studying the duodji of the ancestors. It considers 

the meaning that individuals, as well as groups, have for duodji and the information 

we have about the collections. This is how my study shifts to the field of 

decolonisation and that of indigenisation. What is the significance of the objects 

when the related research is being conducted in dialogue with the Sámi community? 

What happens when members of Sámi communities get together and work on the 

objects? This allows the resocialising of the objects in the community and 

ultimately, rematriation, a unifying process in which the creative discussion 

between the parties serves as a basis for creating new meanings for the objects. 

Objects can also function as intermediaries and open an arena for discussions with 

a healing and empowering effect on Sámi communities.   

1.3 Theory and methods 

In a discussion with Professor Veli-Pekka Lehtola in the cafeteria of the University 

of Oulu in 2013, he suggested an article-based thesis. This would allow me to 

approach repatriation from several different angles and make use of my knowledge 

of the situation in the Nordic countries that I had received through education and 

work life. I wanted to engage different parties in a discussion about repatriation. 

The articles could be part of the discourse during the thesis process, emphasising 

the importance of the subject matter. I was extremely interested in the silence or 

denial surrounding it, particularly in Finland. I pondered what repatriation could 

mean to the Sámi people in Finland, and what kind of things and meanings are 

associated with the duodji that was held in museum collections. I may be able to 
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shed light on the significance and importance of repatriation in a manner that would 

also be easily understandable for the majority and thus further the process.  

Instead of large theoretical models, I use the concepts repatriation, 

decolonisation, indigenisation, and rematriation in relation to different practical 

processes in my articles. Relational approach highlights that the concepts are 

inseparable from the transactional contexts in which they are embedded. The 

concepts of decolonisation and indigenisation can remain superficial without the 

contexts in which they are used, and as I explain later, the idea of rematriation 

compared to repatriation in fact only took shape during a practical project 

concerning the Ládjogahpir. This choice is the result of the compilation of this 

dissertation between my research interests and my own working experiences in 

museums and repatriation projects.  

My working experiences as an archaeologist were already beginning to 

influence my research interests in the early stages of my career. In the summer of 

2006, I started to work as a project manager in the Interreg project “Recalling 

Ancestral Voices: The repatriation of Sámi cultural heritage” in the Sámi Museum 

Siida, cooperating with the Duottar- ja Sámemusea Ájtte in Sweden and the Várjjat 

Sámi Musea in Norway. It aimed to map the location and quantity of Sámi objects 

in Nordic museums. The precise extent or content of their Sámi collections were 

quite unknown to the Sámi museum workers, but also to most of the majority 

museums. Although this was sometimes the result of the retirement of curators 

familiar with the subject, there were often also other, even radical, reasons for the 

lack of knowledge. Sámi collections had lost their significance to some extent. In 

the Nordic countries, the number of curators deeply familiar with the Sámi 

collections was dwindling, while in Europe, a curator’s area of responsibility 

usually covered the Europe in its entirety. 

This project was the first attempt to map the museums with Sámi collections 

in these three countries, although there had previously been surveys in Sweden (see 

Chapter 5). As a result of this project the information regarding the location of Sámi 

collections grew significantly in Finland and Norway. The project’s main result was 

the web browser www.samicollections.org, which contained some of the 

collections in all three countries. It was open between 2008 and 2010. Because of 

media visibility, the project was a strong initiator in raising repatriation issues5 

 
5 Inarilainen (15.11.2006; 27.6.2007; 10.10.2007; 17.10.2007), Lapin Kansa (27.6.2007; 4.10.2007; 
2.11.2007), Min Áigi (28.9.2007; 24.10.2007), Samefolket (8.9. 2007) and Finnish museum magazine 
Julius (24.11.2006). In addition, Finnish Sámiradio wrote about the project (18.10.2007), as did Swedish 
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(Harlin, 2008a). The project opened my eyes to the fact that although the Sámi 

people share similar challenges and wishes in the cultural heritage field, differences 

in laws and practices often create difficulties. There are also language issues. If we 

wish to do things correctly, we must use all the Sámi languages used in the three 

countries, and this is very expensive (Harlin, 2008a).  

The project also had a historical impact on the repatriation policies, which was 

evident in a two-day international conference at the Siida museum in 2007. In a 

panel discussion, representatives of the Swedish Nordiska museet (Lena Palmqvist) 

and the Norwegian Museum of Cultural History/Norsk Folkemuseum (Leif Pareli) 

announced their museums’ principal decision to repatriate half their collections to 

Sámi museums in Sweden and Norway.  

When Finnish representative Leena Söyrinki-Harmo from the National Board 

of Antiquities was asked whether they had such plans, she said that the subject was 

not seen as appropriate. According to her, “the most important thing about museum 

collections is their preservation under the best possible conditions, as the 

preservation of cultural heritage is important to all of us.” This reflected the 

atmosphere in the Finnish cultural heritage field: repatriation was a question that 

was considered completely irrelevant (Söyrinki-Harmo in Harlin, 2008a; Harlin, 

2008b; Harlin & Olli, 2014). 

Working for three years as a curator and information consultant at the 

RiddoDuottarMuseat, the largest Sámi museum in Finnmark in Norway, in an 

entirely Sámi and Sámi-speaking environment, taught me not only the Sámi 

language, but also a deeper understanding of the meaning of cultural heritage in 

everyday life. I also begun to understand the difficulties of working with 

ethnographic collections, as they have often been poisoned by pesticides, which 

can make working with them harmful for health (see Harlin & Olli, 2014). My 

experiences were deepened even further when I lived as a member of a Sámi 

reindeer herder family and became the mother of a Sámi boy, which gave me the 

opportunity to gain influences and stories from the family’s older women, or áhkut.  

These experiences raised many questions in my mind. There was discussion of 

museums’ rights to their collections and the importance of maintaining their 

integrity, while Sámi communities across the Nordic countries spoke of how 

difficult an issue the accessibility of the museum collections was. The Sámi wanted 

 
radio P4 (27.6.2007). Interviews were conducted on Finnish YLE: cultural news (10.7.2007) and on the 
Árdna Sámi cultural programme (20.12.2006) in Harlin 2008b. 
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to study old objects, and they were sorely needed, but the museums were far away, 

and the object collections displayed online were scarce.  

Another question was why I had never heard of repatriation during my studies, 

even though I was an archaeologist. Why were museums of the majority population 

storing Sámi cultural heritage in their packed warehouses, when Sámi museums 

had the expertise related to it and some space for it? Why was even disclosing 

information about the objects in the collections difficult for them?  On what 

grounds could they be asked to be returned?  

I also wondered why so many cultural heritage professionals had a negative 

attitude towards these questions. To put it naively: why weren’t all the museums 

returning the object, given the amount of joy they would generate in Sápmi? I also 

found it troubling that my own colleagues, archaeologists, many of whom so deeply 

love Sápmi, were ill-disposed towards the return and the increasing cultural self-

determination of the Sámi. In numerous discussions with ordinary Sámi people, as 

well as researchers and professionals from the museum sector, I began to want to 

understand why repatriation was so difficult, why it would be important, and what 

kinds of emotions were associated with the objects, and to analyse the prevailing 

discourse on the subject matter at the same time.  

The starting point of my research has been the philosophy behind Sámi studies, 

which I have studied in the Universities of Helsinki and Oulu. For me, the guideline 

of my field is the researcher’s ability to listen to the needs of the society they study 

can be considered one of the principles of the study. It also means to be in dialogue 

with society. By dialogue, I mean the researcher must be in a sufficiently close 

interaction with the community to participate in topical public debates and 

processes in society based on their own professional skills, and to respond to them 

with their own studies. I consider the researcher’s ability to operate in the native 

language of the community they study important, especially if the study involves 

interviews or deals with elements related to cultural heritage. It is an interaction 

between people, in which understanding the context and culture is at the centre. 

This requires features like cultural sensibility and the humility to listen. 

One of my principal methods in my study has been interviews. They were 

established as my methodology when I was working on my first article. Their 

principal merit in this thesis is that they depict the many aspects of repatriation 

issues. Through the interviews, I wanted to study precisely the types of discourse 

and emotions related to the theme I was studying on each occasion. This 

encompassed interviewing numerous people. I prepared a framework for each of 

the interviews, which the interviewees were able to review beforehand. During the 
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interviews, I retained the right to ask additional questions, while always 

underscoring that the respondent did not have to answer all my questions if they 

were unwilling to do so. I interviewed my fellow archaeologists, the staff of the 

National Museum of Finland, Sámi duojárs, and the Sámi women of all ages who 

participated in our workshop. (The interview forms are available in this study’s 

appendices.) 

I interviewed 13 Finnish archaeologists, three Sámi duojárs, 27 of the 34 Sámi 

women who made Ládjogahpir in our workshops, one of whom delivered her 

answer in writing. I also interviewed my cooperation partner, the Sámi 

contemporary artist Outi Pieski, and taped our discussion regularly between 2017 

and 2019. All these meetings where tape-recorded by mutual agreement with my 

interviewees. In the case of the archaeologists, duojárs, and women who 

participated in our workshops, formal agreements were made about the use and 

filing of the interview material. The first workshop was an exception. No formal 

papers were made, but the information about the interview was already given in the 

announcement of the workshop. The women who took part in the interviews also 

agreed to this. The interviews were then partly transcribed, and there were nearly 

30 hours of material. My method was to listen to each of the interviews two or three 

times. I then transcribed the points which I felt were interesting for my research. 

The taped material is to be stored in the Sámi Cultural archive in Giellagas Institute, 

except for one interview where my partner refused to permit the archiving.  

My method was qualitative research, where the situation of the interview is 

seen as an interplay between the person asking the questions and the person 

answering them. In all the cases and dialogues, my interviews were semi-structured, 

as I used the same questions for the participants within each article. These 

interviews were semi-structured, a method used to gather information for 

qualitative research. This means my interviews were conducted with a certain 

structure, but that still allowed open conversation between me and my cooperation 

partner. The discussion could deepen if the person I was discussing with guided it 

in that direction, or it could even get sidetracked. However, I took care that all the 

subjects were covered. I had a list of questions that all the participants were given 

well in advance. In the case of archaeologists, the questions were delivered by email, 

in which I asked them if they would agree to participate. I always emphasised that 

there was also the possibility not to answer the questions. When the discussion was 

very free, I went through all the questions, but the discussion often expanded to 

other related issues and became more of a real discussion. Sometimes, the situation 

was more like an interview.  
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During the first interviews, I used Finnish. In the case of archaeologists, the 

language selection was natural, as all had Finnish as their mother tongue, and to 

my knowledge, only one was bilingual. I later also interviewed Sámi who had 

studied archaeology (not included in my study) and they confirmed my belief that 

current Finnish archaeology was not meaningful to them as Sámi professionals. 

These interviews, as well those I conducted with the duojárs, were conducted in 

Finnish. This decision was made because I was still not capable of conducting 

interviews in Northern Sámi. It was only during the interviews I conducted with 

Sámi women at our workshops that I conducted the interviews in Northern Sámi, 

except for one that was conducted in Finnish and two that were conducted in 

Swedish/Norwegian. This seemed natural, as our workshops were conducted in 

Northern Sámi, a fact that many of the women considered an important part of the 

process.  

In some cases, with the archaeologists, I added some questions during the 

journey, as it seemed my questions were inadequate. In the cases of Anttila, Kataja, 

Kostet, and Lahdentausta, I formulated the questions so that they would better 

match the job description (see Attachments 5, 4, 6, and 7). As my approach was 

qualitative research, the interviews were more of an interaction, and my own role 

could not be removed from the process. Indeed, the overall methodology in my 

study was dialogicity, the desire and ability to listen carefully to what one has to 

say (Alasuutari, 2011). 

I analysed the discussions I had with my interviewees or actants using thematic 

analysis. This means I looked for certain kinds of meanings and themes that seemed 

meaningful in relation to the questions I was studying. In the two first articles 

(Articles I and II), I was especially interested in how Finnish archaeologists saw 

repatriation, why the question was so difficult, and what the attitudes that were not 

expressed directly but covertly were. I also wished to examine the history of 

collecting for the National Museum of Finland and the meaning and use of the 

collection in recent years, as well as possibly in the future. In Article II, which I 

wrote in cooperation with Professor Veli-Pekka Lehtola, I had the opportunity to 

do provenance research in the archives of the National Museum of Finland, which 

I then supplemented with literature. The most important thing was that we had the 

opportunity to receive a comment on the meaning of the collections from Skolt 

Sámi director Pauliina Feodoroff. Article III focuses on the history of the 

collections of the National Museum of Finland, their use, and their meaning for 

museum personal and Sámi duojárs. For this article, I conducted archival research 

regarding old exhibitions and the use of Sámi collections. I examined all the notes, 
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old leaflets, and photographs from the exhibitions and the museum’s old guide 

leaflets. My aim was to understand how the collection had been used in the 

exhibitions during the museum’s history, as well as how had it been used on other 

occasions, and what the meaning of the collections was today. To discover the 

meaning today I conducted interviews with Sámi duojárs and the staff of the 

National Museum of Finland.  

Finally, the methods and realisation of Article IV were a little different. Initially, 

it started with interviews or tapings of my discussion with my co-researcher Outi 

Pieski and archival research in Finland and in Europe. However, as we proceeded, 

we started to undertake object research. We studied the Ládjogahpir hats in several 

museums in the Nordic countries and in Europe. This research was greatly 

influenced by our idea that this hat might have had a special spiritual meaning to 

Outi’s foremothers. They therefore became more visits than regular object studies, 

and we became aware of using the Sámi language when we were with the hats, for 

example. As our project proceeded, it became apparent that Outi wanted to 

rehabilitate the making and use of the Ládjogahpir. This led us to arrange 

workshops at which we shared our knowledge, and I had the opportunity to observe 

the collective working with the hat. I also had the opportunity to have a discussion 

with the participants of our workshop. This was important for me and my 

understanding of the type of research I was doing, and I believe it was what made 

the interviews so personal and touching. During the workshops, I made 

participatory observations and participated in discussions when I was involved in 

them. I took every opportunity to share my knowledge of museum collections if 

someone asked about them. At some level, I could participate in the discussion, as 

through my child, I am a member of a Sámi family. These workshops soon became 

very intimate and warm, and when I noticed that I had been accepted as part of the 

group, I started to ask for interviews. I greatly enjoyed these moments and learned 

a great deal.  

The information I gained from these interviews was shared with the 

participants in different ways. When my first article came out, I shared the link with 

the archaeologists, as it was an open access article and could therefore be read free 

online. When my second article was ready, I sent the article to the duojárs who 

participated in my interviews. However, I also discussed the results with them when 

I met them. In the third article, when I quoted Pauliina Feodoroff, she had the 

opportunity to form the quotations herself. I then sent her the article. In the case of 

the Ládjogahpir, we shared all the knowledge we gained from our study with the 

community, as we considered it to be owned by Sámi society. The result of the 
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interviews about the Ládjogahpir was returned to the Sámi women in the form of a 

book, which was published in 2020. Our project was also presented in the renewed 

main exhibition at the Sámi Museum Siida in 2022. 
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2 Repatriation – Practice and Theory 

2.1 Repatriation as a concept  

At the center of Sámi repatriation are the duodji collections gathered during the era 

of colonialism. The collections have been influenced by their respective collection 

histories and a variety of people linked to the museums of the majority population. 

These collections were collected and perceived as part of the national story, and 

they were stored in the warehouses of the museums for as long as thinking about 

people’s equality, the rise of human rights, the change in global power relations, 

and criticism of the vast artefact collections of Western museums also began to gain 

traction in the world of cultural heritage and museums (e.g. Gabriel & Dahl, 2008; 

Tythacott & Arvanitis, 2014). All this gave rise to a debate about the correct 

location of the object collections, as well as their significance for and repatriation 

to the source communities. As a consequence of colonialism, the world is full of 

peoples who need repatriation and healing and the return of object collections 

stored in museums around the world. Some of the history of these collections has 

involved war and genocide, and in milder cases, assimilation and various forms of 

colonialism, including scientific colonialism. As a result of provenance studies and 

the resulting repatriation, many artefact collections will be making a long journey 

home. 

Repatriation is a multidisciplinary concept which ties together a multitude of 

different topics, activities, and events in time and space. It entails the return of 

ancestors, sacred belongings, and collections gathered for museums and research 

institutions to the source communities. I have previously also taken it to mean 

something other than simply the relocation of objects from one place to another. 

For example, the return of knowledge can refer to making the knowledge associated 

with the artefacts more accessible to the source community through getting to know 

how artefacts in museum collections were made and the materials from which they 

were made. Repatriation may also mean Indigenous peoples’ access to museum 

collections to see the objects of their ancestors or the transfer of the governance of 

cultural heritage to a community. It is also possible for the museums of the majority 

culture to continue storing the artefacts and displaying them in accordance with the 

source community’s norms. It can also involve cooperation between Indigenous 

and non-Indigenous institutions. Such cooperation between museums and source 

communities has increased (Brown & Peers, 2003; Buijs & Jakobsen, 2011). 
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Repatriation policy is an extensive issue involving both intergovernmental 

relations and the rights of the entire world’s Indigenous peoples. Each repatriation 

case is individual, and its practices, nature, and the attitudes towards it differ from 

one nation-state to another. In the Nordic countries, the number of Sámi museums 

also influences the process: it is far easier to repatriate to one Sámi museum. If 

there are several Sámi museums, as in Norway, it becomes necessary to repatriate 

the collection to the right Sámi museum. In addition to such practical questions, I 

believe that each majority population shapes their repatriation policy in slightly 

different ways, influenced by a whole range of matters, including history and the 

established manner of dealing with issues of governance and laws that regulate 

cultural heritage.6  

Repatriation is usually thought of as a political issue involving the governance 

of cultural heritage (e.g. Watkins, 2008, 100–107; Nilsson Stutz, 2008, 84–99). This 

is true of course. Repatriation can be seen as a political event reinforcing self-

governance and an opportunity to create a new, more Sámi, cultural heritage 

administration. Yet I also want to emphasise its examination through the emotions 

that are committed to the duodji stored in museums.  

Many museums in Europe are now reflecting on their right to store and display 

the artefacts of foreign cultures. Several museums are in the process of initiating 

an investigation into the history, or provenance, of their collections. Several 

museums have transferred either part of their collections or entire collections to 

Sámi museums, and some are in the process. Sámi institutions such as the Sámi 

Museum Siida and the Sámi Parliament have also gained an increasing number of 

tasks related to the administration of cultural heritage in Finland (Harlin, 2019).  

The world, including the world of museums, has changed during the time I 

have worked on my thesis. When I began working on my thesis at the doctoral 

school of the Giellagas Institute in 2014, my topic of repatriation was fairly 

unfamiliar, and my fellow researchers also expressed their concern about the 

preservation of the objects were they to be transferred to Sámi museums. Over the 

years, opinions have changed, and the discussion of repatriation has become part 

of the mainstream in Sámi studies. It is also increasingly being discussed on social 

media.  The lengthy temporal perspective and my occupational history, as well as 

my studies and network, provide me with a good basis for examining the 

 
6  See https://www.finlex.fi/sv/laki/ajantasa/1963/19630295, https://www.riksdagen.se/sv/dokument-
lagar/dokument/svensk-forfattningssamling/lag-1942350om-fornminnen_sfs-1942-350, 
https://lovdata.no/dokument/NL/lov/1978-06-09-50. 
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phenomenon in the Sámi context, especially now that it is becoming part of the 

mainstream of museum policies, with many participating in the discussion. 

Many museums defend the existence of their Sámi collections with the safety 

of the object’s preservation or from the perspective of the principle of integrity 

related to museum collections. Often, an Indigenous people’s ability to take care of 

their own cultural heritage is called into question (e.g. Harlin, 2019). This notion is 

something of a paradox – how can a people care for their own cultural heritage if it 

has been taken away from them? To counter this point of view, we should point to 

the idea that preservation and care according to precisely European standards is 

often set as a condition for return. Against this background, objects or the 

information related to them being lost seems confusing. As a result of conscious 

searching and various inventories, the knowledge is nevertheless increasing all the 

time. However, there are still objects whose ownership seems to be a cobweb, 

which can seriously hinder repatriation (Mulk, 2009; Harlin, 2016). One of the most 

significant examples is the situation of drums and sacred siedi in Sweden. As I have 

myself experienced, it is difficult to know whether these entities belong to Nordiska 

museet or Historiska Museet (see Appendix 8). This is especially significant, 

because most drums saved from destruction are owned and governed by these two 

museums. In Germany, for example, World War II left information about 

collections in disarray, with the result that the whereabouts of the collections was 

in some cases unknown for decades (Harlin, 2016). In France, following the 

relocation of artefacts from one museum to the next, efforts to locate an individual 

sacred drum have been unsuccessful (Joy, 2018). 

During my thesis work, the Sámi people’s demands for the right to their own 

cultural heritage have gradually begun to elicit a favourable response from the 

institutions governed by the majority population. However, as I have attempted to 

describe in my research, the views of the various parties have been and remain 

somewhat disparate. I have therefore particularly endeavoured to shed light on the 

objects’ significance for the Sámi community through various examples, with the 

aim of emphasising the importance of return from several perspectives. 

2.2 Repatriation in the Nordic Countries 

Repatriation has been discussed among the Sámi people since the 1970s (Keskitalo, 

1974/1994; Nordic Saami Council 1983), but the discussion has gained strength in 

the 2000s, and many projects and conferences have addressed the issue. Many Sámi 

museums in Finland, Norway, and Sweden have received long-term loans from 
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Western museums since the 1990s. These loans are important, as they have offered 

and offer the possibility to show the duodji of the ancestors to the Sámi societies, 

and as such, they can be seen as “symbolic homecomings”. Veli-Pekka Lehtola, 

Professor of Sámi Culture, has stressed the importance of a specific loan, the Äijih 

pendant, to the Sámi Museum Siida in Finland in 2000 as “part of a cultural-

political project which aims to return the cultural heritage dispersed beyond the 

Sámi native region to its roots”. In the following, I will discuss some of these 

symbolic homecomings.  

In 2000, a medieval piece of jewellery was loaned to the Sámi Museum Siida 

by the Ashmolean Museum in Oxford. The piece of jewellery was taken in 1873 by 

the British archaeologist Arthur Evans from the holy island of Äijih/Ukonsaari in 

Aanaar to Oxford. Since 2001, the museum has had a sacred drum from the 

administrative area of Kemi Lappmark from the Swedish Nordiska museet (the 

drum is owned by Historiska Museet). In 2022, the museum asked for the drum to 

be repatriated, but at the time of writing, the fate of the drum remains unresolved. 

Before 2001, the museum had a drum from the Ume Lappmark administrative area 

on loan from the Leipzig Museum Für Völkerkunde. Today, it is difficult to 

understand why the museum decided to loan this particular drum, as they also had 

a drum that came from the administrative area of Kemi Lappmark that would have 

been more relevant in Finnish Sápmi. Perhaps at the end of the 1990s, the general 

idea was that all the drums were the same. In addition to these symbolically 

important objects, the National Museum of Finland loaned objects to the first 

permanent exhibition of the Sámi Museum Siida. I am unsure why the first drum 

was loaned from Leipzig, but it is possible that Nordiska museet was then unready 

to loan the drums, because Ájtte had to borrow a drum from the University of 

Cambridge as late as 1999, while Nordiska museet was unwilling to loan them 

(Mulk, 2009). 

One particularly interesting case in the Nordic countries is the liaison between 

the Swedish Historiska Museet and the Nordiska museet, as it somehow obscures 

the ownership of Sámi heritage. This is far from innocent, as it has been and still is 

a great hindrance to loaning or repatriating the collections. As Inga-Maria Mulk 

(2009) has pointed out, Nordiska museet refused to loan the sacred drums or siedi 

stones to the Ájtte museum in Sweden before the twenty-first century. According 

to my knowledge, 24 of the 30 sacred drums and the 14 of the 51 sieidi are actually 

owned by the state-owned Historiska Museet, although the drums have been 

deposited in Nordiska museet in 1943, for example (Harlin, 2016).  
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The deposition between two organisations, one state owned, the other a 

foundation, creates an unpleasant and difficult to understand problem concerning 

the Sámi holistic heritage. As the collections have been moving from one museum 

to another, provence and locations are sometimes difficult to determine. In this case, 

it is important to disclose that the oldest collected heritage of the Sámi who live in 

Eanodat/Enontekiö, the western part of Sápmi inside Finnish state borders, is 

owned by Nordiska museet. In the twenty-first century, Nordiska museet has loaned 

several drums to Ájtte and other museums on a long-term basis. 

In 1900, a siejdde 7  stone was intentionally moved from Sieberbuollda in 

Vajsaluokta in the Lule river valley (see Mulk, 2009) and was eventually attached 

to the collection of the Historiska Museet, with another siejdde from Atjeåive. 

These siejddes were deposited in 1947 in Nordiska museet, where the siejdde from 

Sieberbuollda was inserted in the exhibition. In 1987, the Ájtte Sámi Museum and 

Apmot Ivar Kuoljok, a reindeer herder from Sirkas reindeer herding district and a 

board member of Ájtte, formally requested the repatriation of the Sieberbuollda 

siejdde, but the museum refused. However, it proved that this particular siejdde had 

only been deposited in Nordiska museet and had originally belonged to the 

collections of the state-owned Etnografiska museet. This completely changed the 

situation, and the museum loaned the siejddi to Ájtte. Mulk emphasises that even 

though the siejdde is now in Sápmi, repatriation has not happened before it is 

returned to its original place (Mulk, 2009). 

At the time, these loans were a good beginning, and it is important to 

understand how much things have changed. At the beginning of the twentieth 

century, the amount of knowledge was relatively poor, museums were closed 

institutions, and information was hard to obtain. Museums have deposited their 

collections in other museums, even across borders, and there have also been 

museum exchanges. However, it must be stressed that these loans are not 

repatriations in the sense that the governance and the right to relocate the duodji 

remains in the hands of the owner museum. These loans are also expensive, which 

raises questions about how to affordably show one’s own culture. 

One of the early repatriations took place in Norway. In 1906, a Sieidi stone was 

taken from Guovdageaidnu Gárgovárri and brought to Oslo. In 1996, the 

Guovdageaidnu Assembly started to clarify the location and discovered that the 

stone was in the Norwegian Museum of Cultural History. The museum and 

especially Curator Leif Pareli were positive about repatriation, and the stone was 

 
7 Sieidi stone in the Lule Sámi language. 
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repatriated and returned to the original site in Gárgovárri in 1999 (Schanche, 2002a, 

29). Today this repatriation remains a rare example, because the sieidi was returned 

to its origins.  

The first large repatriation process in the Nordic countries is called Utimut, a 

repatriation process between the National Museum of Denmark and the National 

Museum and Archives in Kalaallit Nunaat, established in 1966. The process took 

over 30 years, and between 1982 and 2001 more than 35,000 objects, including 

archaeological material, were repatriated. This process was based on mutual respect 

and understanding and sharing the collections between the two institutions, so that 

both had the capacity to study but also represent the culture in museums. The 

repatriated collections represent the heritage of the ancestors of the Inuit, but also 

the Scandinavian Viking settlers. The two institutions continue the cooperation. In 

1999, the SILA – Arctic Centre at the Ethnographic Collections was established at 

the National Museum of Denmark. SILA undertakes archaeological and cultural 

historical research in the Arctic and collaborates with the Greenland National 

Museum and Archives. It also curates the museum’s Arctic collections. Aqqaluk 

Lynge, the President of the Inuit Circumpolar Council, defined the Utimut as 

“Sharing the hunt”, when the prey is distributed among those in need (Gabriel, 2008; 

Lynge, 2008; Thorleifsen, 2008). 

Two major repatriations have happened in recent years. The first was greatly 

influenced by the Utimut. In the Bååstede project in Norway, the Norsk 

Folkemuseum and Norsk Kulturhistorisk museum have given the ownership of ca. 

50% of the Sámi collections to Sámi museums. Bååstede also wanted to emphasise 

mutual respect and understanding. The result was negotiated between the two 

Norwegian museums, the Norwegian Sámi Parliament, and the Sámi Museum 

Association. The purpose was to return half of the Sámi artefacts in their collections 

to several different Sámi museums. The process was initiated in 2007 at the closing 

seminar of the Recalling Ancestral Voices project. The process itself took several 

years, culminating at the opening of the Bååstede exhibition in Tråante in February 

2017 and in the Bååstede conference held in Oslo in October 2019 (Harlin, 2008b; 

Norsk Folkemuseum et al., 2012; Gaup, Jensen, & Pareli, 2021). The project 

focused first on the provenance (or history and background information) of the 

collections – including the conditions, area of origin, and related individuals – after 

which the objects were negotiated with the museum of each area. This collection 

contained many sacred objects, among others a drum that has a well-known context. 

This drum is now back in Saemien Sijte, the South Sámi Museum, after a long trip 

to Oslo, and has been reunited with the people whose ancestors used it. Although 
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the Sámi museums are now the owners of the objects to be transferred, they will 

not gain possession of them until they have storage spaces suitable for them. This 

requires government funding. In some areas, this part of the process may take many 

years.  

In Finland, the Bååstede exhibition launched the repatriation process, by which 

the National Museum of Finland transferred its collection of more than 2,200 

artefacts to the Sámi Museum Siida in 2021. Repatriation had sometimes been 

discussed in the National Museum, but the atmosphere had been negative, because 

they were considered to belong to the collections of the National Museum and 

therefore should not be removed from that context. When Elina Anttila became the 

Director General of the National Museum of Finland in 2014, the discussion 

became positive. Juhani Kostet, then the Director of the Finnish Heritage Agency, 

had been following the discussion about repatriation. He had discussed the matter 

in 2005 with Tarmo Jomppanen, who at that time was the Director of the 

Sámimuseum Siida.  

Kostet suggested to Anttila that they should travel to see the Bååstede 

exhibition. According to Anttila, it was an eye-opening experience: “Here is a 

society for whom these objects are extremely important. They only hope to get 

them back, and since these objects have originally come from there, it was 

somehow self-evident to me that it must happen.” Anttila and Kostet view the return 

as a factor that greatly strengthens the cultural self-determination and identity of 

the Sámi. Both also stress the importance of the objects’ ownership to the Sámi. 

After Bååstede, Raila Kataja, the curator of the domestic collections, was given the 

assignment to realise the repatriation. Her opinion was that there was no need to 

divide the collection, and it should be repatriated entirely, as this would fully 

honour the meaning of repatriation (Anttila, 2017; Kostet, 2017). Only the 

archaeological finds that originally belonged to the Fenno-Ugrian collections 

therefore remain in the National Museum of Finland. The transfer was made 

without a broad provenance research of the collection, and once the transfer was 

completed, responsibility for the detailed study of the objects in the collection will 

remain with the Sámi museum. Alongside the collection, the National Museum’s 

related records were transferred to the database of the Sámi museum, where the 

objects were given a new accession number, indicating that they now belonged to 

the collections of the Sámi museum. Anttila emphasised that the good cooperation 

would continue after the repatriation. In connection with the repatriation, a 

cooperation agreement was signed. This agreement ensures that the National 

Museum can borrow objects without extra costs and receive guidance from the 
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Sámi museum in exhibiting them. As a first step, the cooperation exhibition 

Mäccmõš, maccâm, máhccan – kotiinpaluu, i.e. The Homecoming was exhibited 

in the National Museum of Finland between 31 January 2021 and 27 February 2022.  

But this homecoming was not the first in Finland: smaller but important 

repatriation projects have been undertaken. In 2015, the Vapriikki Museum of 

Tampere repatriated a collection of 40 objects collected at the beginning of the 

twentieth century. This repatriation was followed in November 2016, when 

Hämeenlinna City Museum repatriated 23 objects from the early nineteenth century. 

In 2018, the Lusto Finnish Forest Museum repatriated a collection of nearly twenty 

objects to Siida, most of them from the beginning of the twentieth century. The age 

of these objects made these homecomings a valuable addition to the collections of 

Sámi Musem Siida (e.g. Länsman, 2015; Tammela, 2016; Saijets & Guttorm, 2018). 

A symbolically significant repatriation happened in 2021, when the National 

Museum of Denmark decided to repatriate the ownership of the drum originally 

owned by Poala-Ánde, Anders Poulsen to Sámiid Vuorká-Dávvirat in 

Kárášjohka/Karasjok. The drum has a well-known history, as it was confiscated in 

1692 from Poala-Ánde in a trial that took place in the Čáhcesuolu/Vadsø sea Sámi 

area. According to the knowledge Poala-Ánde gave his captors, the drum was made 

and previously used by his mother in the Ohcejohka area (Porsanger, 2022a). This 

repatriation is of course meaningful at the local level and to all Sámi, but it can 

have a greater influence. I see it as the opening of the old collections of the National 

Museum of Denmark, which may ultimately lead to a wave of repatriation 

(Skartland, 2022). 

In 2021, the Swedish Mountain Museum and the Ájtte Sámi Museum received 

the ownership of 480 older objects from the Värlsdkulturmuseet, which had been 

deposited in Ájtte since 1983. In November 2021, Nordiska museet announced they 

were preparing to start a dialogue with Ájtte about the vast Sámi collection they 

governed (Bååstede, 2021; Porsanger, 2022a; Nordiska museet, 2021; Labba, 2021). 

However, progress in relation to Sámi collections is also to be seen in the rest 

of Europe, especially in Germany. Many German museums are interested in 

provenance research on their collections. For example, the Museum Europäischer 

Kulturen – Staatliche Museen zu Berlin (MEK – SMB), which has a collection of 

about 1,000 Sámi objects, is launching a project called “The Sámi Collection at 

MEK: A Multiperspective Approach of Provenance Research” financed by The 

German Lost Art Foundation. This project aims to clarify the provenance of the 

collections and to work with the Sámi museums and duojárs and bring them to work 

with the collections, among other things (Museum Europäischer Kulturen, 2022). 



47 

Norwegian Ministry of Culture and Equality (KUD) has initiated and financed a 

five-year project called “Samiske gjenstander i tyske museer/Dávvirat 

Duiskkas/Sámi objects in German museums”. The project is owned by the 

Norwegian Sámi parliament, but the Sámi museasearvi/Sámi museum organisation 

is responsible for the project, led by Catharine Baglo. This project aims to add 

information about the collections, as well as launch cooperation between the 

museums (Ravn, 2021).  

One of the most important elements at this point of cooperation is to study the 

collections and their provenance carefully. This requires researchers with 

knowledge of the Sámi cultures, but many languages are needed (see e.g. Mulk, 

2009). Ultimately, museums and the Sámi people will receive a lot of information 

about the collecting work done in Sápmi, but also about the collections. This will 

probably lead to publications and exhibitions. These are of course important, as 

they disseminate information about the collections and their history, but most 

importantly, the result may also be repatriation in many cases.  

Repatriation makes the objects more easily accessible, at least in some regions, 

and although they will no longer be returned to their original use, they form an 

archive of knowledge. We are only beginning to understand the full potential of this 

archive of knowledge, because the repatriation and its consequences, just like 

identity, are a continuous process. The Sámi Museum Siida has started to work with 

Sámi communities to bring together the people and the objects. This work is 

intended to be one of the main tasks for the museum in the future. Sámiid Vuorká-

Dávvirat, the oldest Sámi museum in Norway, is planning to start community work, 

and the museum is also seeking and studying several possibilities to repatriate 

outside the museum. Options like the use of digital technologies is considered. The 

aim is to determine with the community what the needs and wishes are and to 

clarify the legal side and the need for a repatriation act (Porsanger, 2022b).  

Repatriation outside the museum has not been discussed in the Ájtte Museum, 

nor have they received petitions to use objects in ceremonies, for example. The 

general perception is that the objects should be in the museum so that they be seen 

and saved for future generations. This also influences object loans (Kuoljok & 

Ahlström, 2022). Ájtte has a strong tradition of working with duojárs and duodji 

students from the Sámij åhpadusguovdásj, so the collections and society interact 

closely.  The future will show how the collections will be used, and whether it will 

be possible to loan objects for ceremonies to revive spirituality and ceremonies, as 

is done among other Indigenous societies. This can be a difficult question for the 

museums and requires a change in the museum practices, not least at a mental level. 
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It requires that Indigenous values be seen as the most important. However, there 

are challenges, like the use of pesticides that are harmful to health (see e.g. Clavir, 

2002; Simpson, 2008). 

2.3 Earlier repatriation studies and practice in Sápmi 

Repatriation has been a topic for Indigenous people since the 1960s. As Fforde et 

al. (2020) mention, the field of repatriation studies has evolved in the last 30 years 

in countries like the USA, Australia, and New Zealand, where Indigenous peoples 

have been active in the field. At the beginning of that era, studies focused on 

“exploring the arguments for or against repatriation, examining its impact on 

museums and professional practice, and documenting a hitherto unknown history 

of the removal and scientific use of indigenous human remains”. Although this text 

is about human remains, it aptly describes the situation in the Nordic countries and 

Sámi heritage: we are only at the beginning of repatriation studies here.   

In Indigenous studies, the topic has been discussed for decades, and the 

thoughts, attitudes, and hopes related to repatriation and collections are very similar. 

For example, the culture of the Indigenous peoples of the United States is, in some 

cases, protected by legislation (NAPGRA). The investigation and studies carried 

out concern the return of ancestral remains, the return of sacred or ceremonial 

cultural heritage, or the return of other objects (Bray & Killion, 1994; Mihesuah, 

2000; Turnbull & Pikering, 2010; Fforde, McKeown, & Keeler, 2020), as well as 

Western museums’ cooperation projects with Indigenous peoples (Brown & Peers, 

2003; Peers, 2003; Fienup-Riordan, 2005). Several Indigenous peoples have also 

drawn up their own repatriation guides (e.g. Collison, Bell, & Neel, 2019; Pikering, 

2020). The studies which carry the most weight for my thesis are those which 

explain the significance of the returns to an Indigenous people, as well as those 

which provide accounts of successful cooperation projects involving museum ; 

collections (Ájtte, 2002; Lehtola, 2004; Steffian, 2006Gabriel & Dahl, 2008; 

Haakanson &  Steffian, 2009; Mulk, 2009; Gaup, Jensen & Pareli, 2021; Tythacott 

& Arvanitis, 2014; Clifford, 2013; Peers, 2013; Steffian 2016; Vainonen, 2016; 

Buijs & Jacobsen, 2011).  

As noted, Sámi people have discussed returns since the 1980s, but the 

discussion has gained strength in the 2000s. The three-day conference Vem äger 

kulturarvet, i.e. Who Owns Cultural Heritage, organised by the Ájtte in 2000, and 

the publication concerning it (Ájtte, 2000), marked an important milestone. For the 

first time, the employees and other experts of Sámi museums and Sámi research 
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engaged in a serious discussion on the guidelines for return. The people 

participating in the discussions consisted of Sámi museum professionals like 

Audhild Schanche and Inga-Maria Mulk, political decision makers, and officials, 

as well as other experts. Of the writers of the seminar’s publication, Audhild 

Schanche, for one, has been profiled as an expert in ancestral remains in Norway, 

as well as repatriation issues (e.g. 2000; 2002b). Schanche has participated in 

preparing ethical guidelines on the storage and study of the Sámi ancestors in the 

Anatomical Collections at the University of Oslo. Tarmo Jomppanen, Museum 

Director of the Sámi Museum Siida at the time, discussed the situation in Finland, 

emphasising that the lack of objects was causing problems in museum work. He 

noted that it was expensive to travel to Helsinki to study one’s own cultural heritage 

or to obtain objects on loan to the museum. According to Jomppanen, the issue of 

repatriation involves not only a people’s right to their own culture, but economic 

disparity. He called for museums to act in a socially responsible way with the source 

community (Ájtte, 2002). 

Inga-Maria Mulk contributes to the discussion in her article “Conflicts over the 

Repatriation of Sámi Cultural Heritage in Sweden” (2009). Mulk explores the 

colonial collecting of the Sámi culture, the dispelling of Sámi in the archaeological 

narrative of the North, the establishing of the Sámi museums and Sámi meetings 

on Cultural Heritage, and some successful loans, depositions, and repatriations in 

Sweden. Mulk highlights the difficulty of repatriation with the examples of drums 

and ancestral remains. This is particularly interesting, because it highlights the 

webs of cultural heritage organisations like the National Antiquities Board, state-

owned museums like the Swedish History Museum, and foundations like Nordiska 

museet. Mulk also addresses the importance of provenance research on the 

collections, as it is inadequate in many cases. 

In Finland, an article published by Lehtola in 2004, Oikeus omaan historian, 

or “The Right to One’s Own History”, provides a cross-section of the collection 

history and the importance of collections after the Lapland War, the time of 

evacuation, and the time of rebuilding. He also stresses a people’s right to their own 

history, a re-evaluation of interpretations made by external researchers, and the 

finding of a people’s own voice. Lehtola remarked that besides the return of 

artefacts, it was important to collect and “dig back” the knowledge taken from the 

Sámi. What Lehtola calls the reversed archaeology of knowledge is the process 

related to the reinterpretation of this knowledge, finding the voice of ancestors, and 

returning the voice of the silenced. 
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In the Nordic countries, repatriation has only incrementally interested 

researchers from the majority population. Doctoral theses on the subject matter can 

therefore be counted on the fingers of two hands. Before I began working on my 

own study, the subject matter had been written on mainly by Mille Gabriel and 

Carl-Gösta Ojala. In his doctoral thesis, completed at Uppsala University in 2009, 

Ojala examines issues related to the archaeological research of the Sámi land from 

the perspectives of both the history of science and today. The themes in his thesis 

related to my own work include ethnicity in archaeological materials, Sámi 

archaeology, and repatriation (Ojala, 2009).  

Mille Gabriel’s doctoral thesis, completed at the University of Copenhagen in 

2010, on the other hand, discusses “the role of repatriation in postcolonial 

imaginaries”. She reviews the meanings of repatriation in the construction and 

maintenance of social identity in the light of three cases, involving the Māori and 

Inuit cultures as well as the Parthenon Marbles. Gabriel has also studied the 

repatriation process between Denmark and Greenland, called Utimut, in the 

eponymous publication in which she likewise participated (Gabriel & Dahl, 2008). 

Utimut (Gabriel & Dahl 2008) is a publication based on an international 

conference at which repatriation questions and alternative solutions were discussed 

with a broad audience in Nuuk, Kalaallit Nunaat 2007. Participants and 

representatives came from all over the world for an inspiring two-day seminar. The 

publication contains articles by Indigenous researchers, politicians, and museum 

professionals, but also by lawyers and museum professionals, several of whom 

offer a long perspective on repatriation questions. Repatriation from Alaska, 

Australia, Canada, Denmark, Great Britain, USA, Israel, Greece, Sápmi are 

discussed. This publication offered me the first opportunity to take part in 

international repatriation discussions with an article titled “Repatriation as 

Knowledge Sharing: Returning the Sámi Cultural Heritage” (Gabriel & Dahl, 2008; 

Harlin, 2008). 

The publication Museums and Restitution: New Practices, New Approaches 

(Tythacott & Arvanitis, 2014) is based on a conference that took place at the 

University of Manchester in 2010. In this conference, the discussions were mainly 

from the Western perspective as museum professionals discussed several cases of 

repatriation and the roles Western museums could take. The paper and later the 

article by me and Sámi Object conservator Anne May Olli “Repatriation: Political 

Will and Museum Facilities” considers cultural heritage management and museums 

in Norwegian Sápmi, the Sámi need for repatriation, working with museum duodji, 

and the problem of pesticides used in the Western museums for organic material, 
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especially in the 1960s. Pesticides can be harmful for health, and we still do not 

know how they affect the Sámi way of treating the duodji materials (Harlin & Olli, 

2014).   

In 2018, Anni Peterzens-Nysten completed her doctoral dissertation at the 

Faculty of Law in the University of Helsinki on the legal protection of cultural 

property and the return of illegal cultural property as an international challenge. 

She approaches the subject matter in the light of the Western concept of justice in 

a situation in which a transgression of the law can be found to have occurred, such 

as the sale of stolen cultural property or the illegal export of property with cultural 

value from one country to another (Peterzens-Nysten, 2018).  

In this context, I would also like to mention the master’s thesis undertaken by 

Nina Puurunen at the University of Helsinki in 2002 on the background of the Sámi 

collections in the National Museum of Finland. The study was the first overall 

review of the size, collection history, and content of the collections in question. It 

has also been an important tool for the Sámi Museum Siida, as it has provided 

additional information on the collection. Puurunen notes that the National 

Museum’s Sámi collection should be viewed not so much as a portrayal of Sámi 

culture and people, but as a Finnish collectors’ description of “what being Finnish 

is not” (Puurunen, 2002, 100).  

In Sweden, the Sámi collections have been surveyed over 50 years. The project 

led by Inga-Maria Mulk and Marianne Nilsson, Samerna och museerna i Sverige: 

En översiktlig inventering av samiska föremålssamlingar i Sverige, in 1980 is an 

overall study of the Sámi material in Sweden’s largest ethnographic collections. In 

1984, a project led by Elisabeth Iregren investigated the location and number of 

Sámi ancestors in county museums, the big museums of Norrland, and the 

anatomical collections of various research institutions in Sweden Mulk & Nilsson 

1980).  

In Ájtte’s Samiskt kulturarv i samlingar project, i.e. Sámi Heritage in 

Collections, the archaeologist Gunilla Edbom surveyed the locations and 

magnitude of Sámi collections in continental Europe and Sweden in 2003. While 

the project focused on the locations of religious materials and the ancestral remains 

of the Sámi, it also pondered the possibility of repatriation (Edbom, 2005).  

Ájtte’s project soon continued with the Interreg project “Recalling Ancestral 

Voices: The repatriation of Sámi cultural heritage project in Sámi Museum Siida”, 

which has already been discussed. This project added a wealth of information 

regarding the Sámi collections, especially in Finland and Norway (Harlin, 2008a). 
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The “Att Samla Sápmi/To collect Sápmi” project, also previously mentioned, 

was a cooperation between Uppsala University and the Swedish History Museum. 

The project was active between 2014 and 2018 and received funding from the 

Swedish Research Council. This project concentrated on the cataloguing of the 

oldest Sámi cultural heritage Nordic and European museum. These results will be 

published in the near future (Harlin, 2016; Nylander, Nordin & Ojala, in prep.) 

As a result of the Bååstede seminar, which was arranged in 2019 in Oslo, a 

book with the same title was published in 2021. It is the most thorough publication 

about repatriation in the Nordic countries to date. The book contains reviews of the 

history of the repatriation discussion in Sápmi, a review of Utimut, articles about 

the repatriation process in Finland from the perspective of the National Museum of 

Finland and Sámi Museum Siida, experiences of the Ájtte Museum on the 

repatriation front and articles from several perspectives – the project in general,  the 

history, process, and future, and challenges regarding the Bååstede – and articles 

regarding the future of the museums that receive collections. The book also 

contains a brief history of the collections in Nordiska museet (Gaup, Jensen & 

Pareli, 2021). 

2.4 Argumentation and critiques of repatriation 

At the 2019 Bååstede conference, Norway’s Sámi cultural workers also expressed 

criticism of the Finnish model. It was their opinion that were Norwegian museums 

to transfer their collections directly to Sámi museums, they would no longer be 

shouldering their responsibility for exhibiting the Sámi cultural heritage. They were 

also concerned that a return process without fundamental provenance research 

could return the objects of Sámi people who had lived on Norway’s side of the 

border to Sámi museums in Finland.   

Yet the importance of transferring ownership to Sámi museums became 

abundantly clear during the conference, given that ownership provided control of 

the objects and the manner in which they were displayed. Speakers at the 

conference reminded others of the earlier situation, in which artefacts on loan were 

not only considered expensive but humiliating, because the inspection visits by the 

lending museum and the laborious paperwork were an uncomfortable reminder of 

who controlled the cultural heritage of the Sámi people.   

Although the understanding of the importance of returning cultural heritage 

has increased in both museums and among academics, many seem concerned that 

transferring the Sámi cultural heritage into their own hands will prevent Sámi 
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culture from being exhibited in the museums of the majority population. For 

example, when lecturing on the topic, I have noticed that there is always at least 

one student who seems very troubled by it. Moreover, I have made the same 

observation during the interviews I have conducted. Students and professionals in 

the field seem less bothered by the fact that presentations on the Sámi people 

produced by the majority population are seldom very successful. Indeed, Director 

General Elina Anttila of the National Museum of Finland (2019) pointed out at the 

Bååstede seminar that the transfer of ownership does not prevent the majority 

population from borrowing objects from Sámi museums, while it gives the Sámi 

people an opportunity to decide about how the objects are displayed. 

In addition to differences in the reasoning and worldviews of the Western 

Museum world and Indigenous peoples, the problem lies in the lack of Sámi experts 

in the museums of the majority population (e.g. Harlin & Olli, 2014, 59; 

Hammarlund-Larsson, 2021, 96; Anttila, 2017; Kostet, 2017). Representations can 

therefore include outright mistakes. For example, accessories may be combined 

and dressed in a manner that results in misinterpretations even about the Sámi 

people’s concept of beauty – what is considered vuogas, i.e. functional and pleasing 

to the eye.  

As James Clifford (1988, 232) has observed, the museum field is permeated by 

Western thought and the Western worldview. Indigenous peoples are therefore often 

presented in museums as timeless and without history, as opposed to the developing 

Western culture, and as culturally other. Clifford has dubbed the phenomenon 

“Western temporality”. Thomas Hylland Eriksen (2000, 33–34) calls it the 

“ethnographical present”. A good example is that the presentation of Sámi culture 

in the National Museum of Finland as an almost as an unchanging culture that never 

evolved over 97 years. Although the world outside was changing rapidly, the Sámi 

were not supposed to be evolving, as this would have been interpreted as 

“inauthentic” (Harlin, 2019). Nevertheless, it should be noted that large Sámi 

collections are based on materials collected in the past, and that for collection-

ideological reasons, museums do not really have the material and expertise that 

allow them to put on comprehensive contemporary displays. The representations 

are therefore unavoidably problematic. 

Museum collections can often be said to have been transferred from the 

ownership of Indigenous peoples to museums through a legal acquisition – or 

purchase, exchange, or donation – due to which Western law imposes no obligation 

to hand over the artefacts. However, museums sometimes find it difficult to hand 

over artefacts in their possession, even though the ownership of the artefacts can 
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clearly be shown to have changed hands in dubious circumstances. For example, 

returning Jewish property confiscated by the Nazis to their descendants has been 

difficult and continues to this day. 

Critical Indigenous studies, as well as the decolonial study of cultural heritage, 

have actively challenged this notion, which conflicts with Indigenous peoples’ own 

concepts of justice. The nature of the cultural heritage of Indigenous peoples 

recognises collective ownership, whereas according to the Western judicial custom, 

a collective right cannot be protected.  

It has been deemed important to make the museums understand that they may 

have a moral and ethical obligation to hand the objects over to their original owners, 

even if no such obligation exists according to the Western legal system (e.g. Anttila, 

2017). The debate on repatriation challenges museums to think about their own 

history and the correctness of their actions. It provides the museums with an 

opportunity for a new kind of work with social meaning in cooperation with 

different communities. The strong undercurrents of repatriation policies consist of 

moral and ethical considerations of what is right on the basis of different cultural 

values. 

Repatriation processes have also been criticised within the Sámi community. 

Sámi PhD researcher Áile Aikio (2022) raised her apprehension that repatriated 

objects could create ethnostress8 among the Sámi peoples. By this, I assume Aikio 

means the sorrow one has to face when seeing the ancestors’ duodji in a foreign 

atmosphere and the loss of árbediehtu and árbevierru that is still embedded in the 

duodji but not necessarily in the everyday of a Sámi person. Sámi Legal scholar 

Anni-Kristiina Juuso (2022) criticised the homecoming process between the 

National Museum of Finland and the Sámi Museum Siida. She felt that these items 

have not come home because she has not seen them, and they are once again placed 

in the museum, albeit a Sámi museum receiving financial support from the state. 

She also mentions that she comes from the western part of Finnish Sápmi, and the 

museum is in the eastern part. Juuso points out that these items are not artefacts for 

the Sámi but things the Sámi have used, and that these items tell stories. I consider 

such critiques very valuable for the Sámi museums. The museums must start to 

think about how to work with the returned collections and societies in the museums, 

 
8 Ethnostress is the result of questioning the individual’s ethnic identity, especially when one often has 
to define one’s own Sámi-ness. It is a constant feeling of inadequacy regarding one’s own identity. It 
can also mean pressure to act in favour of one’s own ethnic group in every matter, or the compulsion to 
be a representative of one’s own group in every matter (see e.g. Kuokkanen, 1999).  



55 

so that people feel safe and can interact with the duodji of the ancestors and to serve 

societies far away from the museum.  

2.5 Objects, belongings, or duodji 

When we began the survey of the Nordic museum collections in the Recalling 

Ancestral Voices project (Harlin, 2008b) in 2006, our project group was often 

confronted with a rather surprising question posed by the museums: what is a Sámi 

object? According to the characterisation we drew up, a Sámi object was “an object 

related to the culture of the Sámi and their ancestors, i.e. material they have owned, 

made, or used”. The definition is therefore broad and also includes modern 

technology, for example. Many objects used by the Sámi in relation to livelihoods 

– such as fishing gear, agricultural objects, and in Finland, objects related to 

reindeer husbandry – are often similar among all the ethnic groups with a presence 

in a region. Determining the ethnicity of the original holders of museum objects 

therefore requires knowledge of the names of the collecting site or families, for 

example. This knowledge may either be available in connection with the museum 

object or require further study of the collections and their provenance, but it is also 

possible that the knowledge can simply no longer be found. This can sometimes 

make the work challenging for the museums and for those who are looking for Sámi 

collections. 

Previously, when academics believed each culture to have objects expressly 

typical to them, they spoke of authentic and inauthentic tradition. This conception 

influenced the collecting, and the older collections in museums are therefore 

influenced by this thought. It means that objects that were, for example, considered 

to be a loan from neighbours were not accepted for the collections. It also led to a 

situation in which objects that were rare and no longer produced were transferred 

from Sápmi to Western museums (e.g. Harlin & Lehtola, 2019). Today, when the 

fact that Sámi people of every age were influenced by the surrounding cultures is 

recognised, the concept of authenticity is no longer useful. We should also bear in 

mind that no culture is immutable, and that Sámi objects also include all the objects 

people use daily, whether 300 years ago or today. There is much variation, even in 

a particular type of “Sámi” object, even if they have not been or are not visible for 

the outsiders who cannot read the language of the duodji (see e.g. Magga, 2021). 

There are objects typical of each community across Sápmi which are often 

recognised as the distinctive idioms of families. Sámi clothes, the idioms of which 

allow people skilled in their interpretation to easily identify each other’s 
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communities and families, are a good example. Sámi clothes can therefore be said 

to be more family- than location-bound, even though we often talk about regional 

or local designs.  

For example, while the clothing’s area of distribution has expanded because of 

the shift of national boundaries and displacements, it is usually still bound to the 

user’s kin and family. Yet a strong assimilation policy in the coastal Sea Sámi 

cultures of Norway has had a hand in the revival of the clothes now used in the 

region with the aid of archive materials and museum collections. To an extent, these 

clothes have become more regionally bound than those whose use in connection 

with a family has been unbroken (e.g., Harlin & Olli, 2014).  

Sámi objects are an example of adaptation to natural environments in a harsh 

environment, of keeping people warm in the cold. The ability to prepare duodji 

from the beginning requires a deep understanding of nature and the gathering of 

material at the right time and knowing how certain material enables and bends to 

certain duodji (Magga, 2022). Although nomadism has been part of the Sámi way 

of life, considerable effort is made with objects and their aesthetics. The nomadic 

lifestyle has contributed to necessary and practicable material being always reused, 

and the unnecessary being abandoned. Given the scarcity of resources, broken 

objects were repaired, and if this did not seem sensible, the raw material was reused 

for as long as possible. The objects were therefore not originally made to last for 

ever, but expressly to be used for as long as possible. 

The relationship that many have with products of their own culture has been 

subject to great changes over the last hundred years. The Lapland War and the time 

spent as evacuees, reconstruction, and children being relocated to residential 

schools, as well as modernisation and the incorporation of Sámi people into the 

Western consumer society, resulted in a great change in the material culture. Many 

new materials found their way into the community, while the old materials fell into 

disuse as impractical or fragile, as has been noted by the duojár Ilmari Tapiola 

(Aikio & Lakkala, 2014), among others. How things were used changed as Sámi 

clothing, for example, became festive garments, indicators of Sámi ethnicity, and a 

political symbol (Lehtola & Länsman, 2012; Magga, 2012). 

Sámi possessions referred to as duodji are a holistic concept. They have a 

practical significance, as everything is made for a use. They include products that 

have been made and used in the everyday of Sámi society, such as clothes, 

accessories, vessels, utensils, and means of transport. Duodji has made it possible 

to survive in Arctic conditions, and many materials that have been used in duodji 

are by-products from traditional livelihoods. However, it is also a way of living, of 
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seeing the world, building a cultural identity, and expressing it. Gákti, is one 

important part of the Sámi duodji tradition and is one of the hallmarks of Sámi 

culture. Gákti, as Tervaniemi [Alakorva] and Magga (2019) expressed, is a message 

bearer of home and the home region. It also signals belonging to a family and the 

community. Duodji is even considered to build coherence in Sámi society. It has 

moved from generation to generation, and this is how society has controlled and 

maintained it (Magga, 2012; 2018, 26, 69; Lehtola & Länsman, 2012, 19). In 

addition to their practical meanings, Sámi objects have many spiritual meanings. 

Objects are an example of the ancestors’ resilience and coexistence with their 

environment. They reflect both the ancestors’ knowledge and sense of aesthetics. 

They also embody the love with which duodji – or Sámi craft with multiple 

meanings – is made. Duodji contains spiritual aspects based on Sámi cosmology, 

where sacred elements are part of everyday life and fluctuate throughout existence. 

However, Christianity has in many areas weakened or even disrupted this 

understanding (Dunfjeld, 2006; Hansen, 2016, 243; Harlin & Pieski, 2020; Magga, 

2018, 2022; Nylander, 2022). 

In short, I understand duodji to be a cultural database for those who can read 

it. It carries the history of the Sámi ancestors, something to pass on to future 

generations. In my discussion with the Sámi duojárs and Sámi women who took 

part in our workshops, it appeared that duodji is a bond to the ancestors and can 

enable a connection with them, but it can also enable travel to the time of the 

ancestors. Such emotions can also evolve when working with old duodji in the 

museums (Harlin, 2019, 56–60; Nylander, 2022). Addressing these issues and 

communal work on the objects could contribute to coping with the trauma of 

colonialism and strengthen the feeling of an unbroken belonging to an Indigenous 

people. 

There has been some discussion among researchers in Sámi studies concerning 

the correct term when speaking of Sámi objects that have been gathered for 

museums and institutions that others govern. There are still at least 40,000 Sámi 

objects in the world’s museums and institutions, controlled, stored, and exhibited 

by outsiders (see Appendix 8). These objects have been removed from their own 

environments and languages and included in the world of museums, subject to their 

epistemologies and ontologies. An entire language has gone silent as the belongings 

have been included in collections and have become objects. The role of the object 

changes with indigenisation.  In the museums of the majority population, they were 

removed from their own community, in which they were created.  At the same time, 

they were removed from the intangible cultural heritage they contained. The 
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intangible cultural heritage as such does not disappear from the object, because 

outside colonial collection and the structures of the museum institution, this 

relationship is strong. An outside researcher studying an object in a museum who 

cannot read the object’s language nevertheless has no deep understanding of that 

connection, due to which the artefacts may be either mute or empty shells, as 

pointed out by duojár Heini Wesslin (2021). These objects are Sámi handicrafts, 

duodji, made in Sámi households.  

When the idiom of the duodji no longer passed automatically from one 

generation to the next in all families after the wars, its significance changed. Old 

objects came to be treasured, and museum objects became an archive of the 

ancestors. Indeed, it may no longer be relevant to focus on what the significance of 

the objects used to be, but rather what it is now. What are the characteristics related 

to the relationship with the objects today? How do people want to encounter them? 

What are the thoughts and meanings they invoke? What expectations are projected 

onto them? What kind of dialogues do they open? (see e.g. Harlin, 2019; Nylander, 

2022).  

Terms like “objects”, “items”, or “artefacts” seem very categorising and 

alienating; other terms like “belongings” have been suggested. During my studies, 

I have used all of them. I have also pointed out that museum collections contain 

duodji (Harlin, 2018; 2019; Nylander, 2022). When different elements of duodji 

were taken away from Sápmi, they were probably never considered “objects” but 

duodji and their products like geres, gietkka, boallu and kolloom as Inari Sámi artist 

Anna Morottaja (2021) so vividly and touchingly presented in her livđe made in 

honour of the homecoming of the Sámi collections to the Sámi Museum Siida. All 

these objects have had a name that has characterised the material, making, and use 

of the objects, but simultaneously, they carry an entire ontology of Sámi life, 

spirituality, and narratives. They should therefore not be called objects or artefacts, 

as these terms alienate them from the Sámi culture and bind them to Western 

epistemologies. The term belongings feel less alienating because it underlines the 

fact of belonging to someone. However, I still feel that it seems artificial not to use 

the term that the Sámi use themselves, not to mention the fact that it is today used 

commonly in the Sámi world, even though it is a term from the North Sámi 

language. However, how should one separate the new and the old duodji? Should 

one separate them? After all they are the same, even though the ones in the 

collections have been attached to the collections. Should one call them museum 

duodji? This I leave for future studies and discussion to suggest solutions. 
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2.6 Collecting and provenance 

The scholar Amy Lonetree (2012, 1-12) has determined that the sale of objects was 

never entirely voluntary in a colonial relationship. Rather, it was influenced by 

factors such as financial pressure, so the situation was neither equal nor ethical. The 

archaeologist Sonya Atalay (2006, 281) notes that at the same time as state 

authorities consciously aimed to assimilate Indigenous peoples into the majority 

population, Western scientists took possession of their cultural heritage, history, 

and prehistory by interpreting them through Western methodologies, thereby 

impairing Indigenous people’s possibilities to control their cultural resources by 

themselves.  

Sámi artefacts have been collected for European museums and private 

collections since the 1600s. For centuries, European professional and amateur 

collectors rushed around the world into the territories of Indigenous peoples to 

gather a variety of materials. One could say it was a veritable scramble, in which 

the goal of each individual collector was to gain possession of a sample as extensive 

as possible on the cultural heritage of Indigenous peoples like the Sámi. Over the 

centuries, the collection work often changed shape, as did its goals. The provenance 

research into the history of Sámi objects is only just beginning (e.g. Hammarlund-

Larsson, 2021; Nordin & Ojala, 2020; Pareli, 2014; Puurunen, 2002).  

In Appendix 8 of my dissertation, I have listed all the knowledge about the 

Sámi heritage in museum collections that we have gathered in different projects. 

To undertake a short overview of the results, the earliest collections from the Sámi 

land were brought by missionaries, clergymen, soldiers, and government officials. 

Drums, holy sieidi stones, and objects were collected at the behest of either royalty 

or aristocracy for various collections and cabinets of curiosities. The museums of 

the Nordic countries and Europe contain nearly 400 artefacts made before 1800. 

Unfortunately, the background information about such objects is often non-existent 

because their makers and users are often left without a voice. The drums are an 

exception to this rule, given that the litigation materials related to their collection 

also include the voice of the Sámi, albeit in a somewhat problematic context (Harlin, 

2016; Nylander, Nordin & Ojala, in prep.).  

The oldest collections especially contained elements related to Sámi spirituality. 

In 1938, Ernst Manker, a Swedish ethnographer published the book Die Lappische 

Zaubertrommel I. In his work, he explored all the drums in Nordic and European 

museums that he could locate. Manker studied the drums in detail, made 

measurements, and documented the drums with drawings and photographs. He also 
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wrote about the history of the drums if he had the required information. Regarding 

the information about the context, Manker relied on his predecessor at Nordiska 

museet, K. B. Wiklund, who had studied the archive material related to the drums.  

These histories clearly show that the drums had been in almost every case 

confiscated from the Sámi by missionaries and priests. In some cases, priests gifted 

these drums, which were desired objects in curiosity cabinets and the private 

collections of the nobility. Many drums thus travelled to Europe or to private 

collections in Sweden. In many cases, these drums ended up in museum collections 

through legacies. A great deal of older material is therefore outside the Nordic 

countries.  

In other cases, the drums were collected and moved to the capitals of the Nordic 

nation-states, Copenhagen, and Stockholm, and to their royal collections. An 

example is the drums confiscated by the Bishop of Härnosand, Petrus Asp, during 

his visitation to Åsele in 1725. Sadly, a hundred drums were burned in a great fire 

in Copenhagen in the 1720s, leaving the royal collection with only a few drums.  

With a few exceptions, the few drums in Norwegian collections have been 

found under stones, as they were hidden from the hunt that priests and judicial and 

other officials practised in the name of Christianity. This was particularly successful 

in the area of today’s Finnish Sápmi, where the priest Gabriel Tuderus burned the 

drums, as they were so large and could not be transferred to Stockholm. Only two 

drums of the Kemi Lappmark type escaped his bonfire and ended up in the 

collections of the nobility. Today, most of the surviving drums are in the collections 

of Historiska Museet in Sweden but are deposited in Nordiska museet. Another 

popular attraction was the sacred sieidi stones and the gifts that were given to them. 

Today, some are in museums in the northern parts of Norway and Sweden. However, 

Nordiska museet houses a collection of 50, and Historiska museet 23 sacred stones 

that are waiting in warehouses to be returned to their homes.  

In addition to sacral elements, other Sámi items were wanted, but these have 

rarely survived in the collections. Some exceptions can be found in the collections 

of Livrustkammare, which houses an equipage from 1694, and Skoklosters Slott, 

which in addition to a drum, has valuable items like a bag, belt, knife handle, and 

a wooden cup. As I have already mentioned, many collections contain items that 

pre-date 1800. We can date them because the year of production is engraved or 

embroidered on them. However, they often arrived in the collection later. 

The location of the drums is a problem. These sacral objects are kept away 

from those who used them and those who need to be in contact with them. Duojár 

Fredrik Prost, who has studied and made the drums since 2001 and is a descendant 
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of drum makers reported the following: “In Nordiska museet, I was not allowed to 

come closer than 1.5 metres to the drum. This was a little surprising and 

disappointing. I had travelled from Kiruna to Stockholm and was not allowed to 

come closer. She measured the drum for me, and I took notes.” In the Sámi 

museums Sámiid Vuorká-Davvirat and Ájtte, the situation was different, and Prost 

had the opportunity to study the drum of Poala-Ande at close hand. “These drums 

should therefore be in the Sámi area and museums. Given my knowledge, freedom 

to study, and trust, I should not have to travel 1,000 km to study the drums of my 

ancestors. They should be close by and owned by Sámi museums and institutions.” 

There is also something that alienates Sámi items in the collection of others: 

the terms used for them are not the Sámi ones, and they have been divorced from 

Sámi ontology. As Prost has pointed out, the names given by others have a negative 

tone. The language should be repatriated: Sámi names like goavddis, instead of 

drum, bállin instead of hammer, and vuorbi instead of pointer should be used (Prost, 

2020). I agree with Prost, even though I have not succeeded in indigenising the 

language in this thesis. This idea completely resonates with the names the 

Ládjogahpir has been given by the surrounding peoples: for example, the name 

horn hat, which indicates that the devil lives in the hat. 

Since the late 1800s, the endeavour focused on the acquisition of large-scale 

collections for professionally managed museums. The people who did the 

collecting were either commissioned by the museums or hoped to sell the 

collections to museums, while some were museum staff members. The collections 

played a major role when nation-states were being built or strengthened. A 

collection allowed what a developed people’s culture was like, and what it should 

not be like, to be described. Many collectors aimed to include the culture of a 

“vanishing people” – or objects that had become rare – in their collections, but 

many were happy with objects of any kind (see e.g. Harlin, 2018; Harlin & Lehtola, 

2019).  

The largest Sámi collections are naturally in the Nordic countries and Russia, 

the nation-states that divide the Sámi area. Many of the collections in Norway, 

Sweden, and Russia are large and contain hundreds and even thousands of objects. 

Interestingly, Finland, where the collections are fairly modest, is an exception. The 

largest collections are now in the Sámi Museum Siida. After the repatriation of the 

collection of 2,200 items from the National Museum of Finland, the largest 

collections are in the Lapin maakuntamuseo (950), the Pohjois-Pohjanmaan 

maakuntamuseo (330), and the Tornionlaakson maakuntamuseo (150); all the other 

collections are relatively small. The reasons are probably historical, as Finland has 
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been independent since only 1917. It is probable that many objects were collected 

for other museums – for example, in 1891, Nordiska museet collected a large 

collection from the Finnish Sápmi in Eanodat and Ohcejohka. There may be many 

other objects from Finnish Sápmi in other collections, but this remains to be seen.  

In Europe, there are many small collections, some with drums or objects that 

have been donated to the museums by travellers. However, there are quite a few 

collections that are large, especially in Germany and England. Many of the 

collections contain all kinds of things made and used in Sámi families, including 

clothing, household utensils, tools, and means of transport. Some museums contain 

sacred objects – rare and iconic duodji – like Ládjogahpir hats or čehporas/bear-fur 

collars that are still rare in Sámi museums. In many cases, the collections have tried 

to emphasise the special features of Sámi culture, ornaments used in decoration, or 

customs that are vanishing from Sámi societies. A few museums in the USA have 

Sámi collections. There is a special collection in the Smithsonian, where more than 

60 items were gathered between 1860 and 1960, including some in 1879 from Teller 

Reindeer Station, Port Clarence, Alaska, where some Sámi families emigrated in 

the late nineteenth century.  

Today, we have more information about the Sámi collections, their locations, 

and their amplitude. However, the provenance of these collections and separate 

duodji remains unknown. Archive documents of all kinds need to be studied to 

clarify the provenance of these collections. This imposes certain requirements on 

the person responsible for the provenance study, one of which is language skills. 

The collections have been catalogued in the national languages and may also 

employ other languages like the Sámi and Nordic languages or Russian. This 

creates inequality between people, because without language skills, the work is 

difficult, and something is inevitably lost in translation. However, even the best 

linguist may not necessarily comprehend the deep experiences and emotions 

associated with ancestral artefacts (e.g., Guttorm, 2001, 50). The members of the 

source community themselves are therefore the best experts on the duodji in the 

collections.  

Although the history of collecting must be considered within its own historical 

and cultural context, the Sámi’s reluctance to sell their objects is visible in the 

literature, as well as in museums’ diaries, verifications, and archive materials, for 

example. Some descriptions provide glimpses into how awkward or painful the 

collection situations can be from their perspective. It is indeed interesting from a 

modern perspective to consider the ethical conditions under which the collections 

were created, and how genuine the choice of the Sámi was as a sales situation 
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progressed (Hatt, 2013; Itkonen, 1991; Lagercranz, 1931 in Harlin & Lehtola 2019; 

Nordiska museet Huvudliggaren och bilagor till huvudliggaren; Puurunen, 2002). 

In 1912, the collector Toivo Immanuel Itkonen lamented: “There were plenty of 

old objects, but the older Skolt Sámi especially are not very interested in selling 

them.” He was disappointed that people were suspicious and unwilling to “shed 

light on their customs and beliefs” after a short acquaintance. Trading was time-

consuming and difficult, because the Skolts were unwilling to name prices for their 

objects. Rather, they simply responded: “Jieč tieđak” (You should know). This 

slowed down the negotiations from the buyer’s perspective but may have amused 

the seller. Despite a great number of negotiations, not everything was for sale 

(Puurunen, 2002, 32, 36; Itkonen, 1991).  

Other researchers also remarked on the challenges of collecting. It seems the 

hunt for objects resulted in competition between collectors and weariness and 

disappointment among the Sámi. Many were probably willing to sell objects which 

were already broken and unfit for use, but resistance was quite strong in some cases. 

Regardless of their perseverance, collectors were sometimes forced to leave a house 

emptyhanded.  

In a letter from Karesuando in 1919, Eliel Lagercranz wrote that the Swedish 

artist and writer Ossian Elgström had acquired so many objects that nothing of 

interest was available any longer. But even Lagercrantz was not sorry for the lot of 

the Sámi, but rather his own. He complained that he would have had to pay 

“senseless prices for [...] useless objects”, and that the ornamentation was of “the 

poorest quality”. In his report to the director of the National Museum of Finland, 

he expressed frustration over the Sámi in Karesuando being “spoilt” by Norwegian 

tourists, and that they were “charging extortionate sums” for their objects 

(Lagercranz, 1919; 1931 in Harlin & Lehtola 2019). In 1910, Ilmari Itkonen, the 

brother of Toivo Immanuel Itkonen, wrote to the director of the National Museum 

that all the “rubbish” had a price, and that nothing was given for free. The objects 

made of reindeer antler had been so popular as collectibles that they were 

disappearing, and those still being made were “poor”. It was impossible to buy 

silver objects like belts or spoons from the Inari Sámi because the objects were very 

expensive. Rings were available, but although the decorative leaflets were broken, 

the prices asked for them were high (Itkonen, 1910 in Harlin & Lehtola 2019).  

One can read between the lines how excessive collecting was sure to empty 

households and get the Sámi to raise prices to a level that irritated the collectors. 

An overly enthusiastic collector could nevertheless even be driven off. Julius 

Konietzko, who collected objects for museums in Berlin, Munich and Hamburg, 
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got on the nerves of the matron Valle of Sulkusjärvi to such an extent that she threw 

him out of the outbuilding where he had found his way on his own (Itkonen, T. I., 

1991, 60–66, 97–98). 

These descriptions create the impression that there were many collectors, and 

that certain groups of objects – such as antler objects decorated with ornaments or 

rarities – were basically hoarded. This is also visible in the collections. Forester 

Hugo Samzelius, who, at the request of the museum director Arthur Hazelius, 

collected for Nordiska museet in 1891, took away dozens, if not hundreds, of the 

bone spoons desired for their ornamentation from the Sámi regions (Nordiska 

museet, Huvudliggaren och bilagor till huvudliggaren in Harlin & Lehtola 2019).  

For some Sámi people, this may have been a good opportunity to trade and 

make money, or to operate as a mediator between the people and collectors and 

receive good financial and social benefits, whereas others found the collectors’ 

overtures annoying. When visitors barged into stores and outbuildings in search of 

valuable objects, some found it difficult to tolerate, whereas others sold the objects 

for a high price – perhaps also as an indication of their annoyance. Presumably, 

many Sámi people did not view these trading practices as fair and equal, but they 

often felt pressured to sell their items and perhaps grew tired of the collectors’ 

perseverance (see e.g. Hatt, 2013; Puurunen, 2002).  

The most active collecting period for artefacts from Sámi culture occurred 

primarily before World War II. The biggest museums in the capitals of the Nordic 

countries – among them Nordiska museet, Norsk Folkemuseum, and the National 

Museum of Finland – discontinued the active collection of ethnographic Sámi 

objects during the 1970s and 1980s. Museums began to be established in the Sámi 

native regions, while the large museums came to understand that old objects should 

also be left in the Sámi area. If objects were collected, they represented more recent 

duodji or designs (Hammarlund-Larsson, 2008, 93–4; Pareli, 2021; Puurunen, 

2002). 

The collections and history related to their establishment are a difficult issue, 

because the centuries-old hoarding of the artefacts has created a “common” cultural 

heritage with different meanings for the parties involved. For Indigenous peoples, 

it is an opportunity to explore the painful history of colonialism, the theft of their 

cultural heritage, and the creation of narratives and representations that have in the 

worst cases aimed to suppress the Indigenous peoples and in milder cases seem 

alien to Indigenous eyes. For the majority, examining history is rarely pleasant 

experience, as it forces an examination of our shared history that is often not 

flattering to non-Indigenous eyes. However, this process can be both healing and 
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empowering for the Indigenous participants and necessary for the majority. We 

need to examine our history and the history of our cultural heritage subjects that 

stem from a nationalistic background (see e.g. Nunez, 2011; Fewster, 2006 in 

Harlin, 2019). It is therefore important to study the process of repatriation. 

The study of the history and provenance of Sámi collections is a key practical 

question to be considered in the repatriation of the collections. Collection history 

has been the subject of scarcely any studies, and even the framework of my own 

research did not allow me to address it in any detail beyond two of the articles 

(Harlin, 2018; Harlin & Lehtola, 2019). Given that the collections have usually 

been created by collectors from the majority population, discerning the Sámi 

narrative is not an easy task: it requires lengthy studies of the archives and Sámi 

research on the objects to produce a systematic picture.  

The world of cultural heritage and museums is currently living in an age during 

which museums must reckon with their past and the history of their collections (see 

e.g. Hammarlund-Larsson, 2021, 95). Museums have increasingly been opening 

their doors, which is a sign of their growing sense of responsibility. For example, 

the provenance and unethical acquisitions of colonial collections are being 

investigated in Germany, where the ethnographic Humboldt Forum Museum, 

opened in Berlin in the autumn of 2021, has stirred plenty of discussion concerning 

the background of the museum collections. Several European museums have made 

the decision to return the Benin Bronzes to Nigeria, for example (see e.g. 

Greenberger, 2021; Horniman Museum, 2022). While studying the provenance of 

collections is important, it is only the beginning for repatriation and the subsequent 

actions. 

I think one can say that the duodji in the collections are somehow mute, and 

that they may say more about what the collecting party wanted to recount than what 

they mean to their source community. When another culture defines the Sámi 

cultural heritage, it easily leads to misunderstandings that may be painful for the 

source community. In such cases, we could even talk about ontological violence or 

the falsification of a worldview and philosophy (see e.g. Finbog, 2021). Duodji 

researcher Sigga-Marja Magga has suggested that the choice Western researchers 

have made from museum collections to duodji books influences what kind of 

patterns are “right” in South Sámi decorations, and on the other hand, how books 

about the duodji presented the decorations and patterns as common Sámi 

knowledge, thus weakening the symbolic meaning of the patterns (Kuoljok & 

Dunfjeld in Magga, 2022). This is how the choices of the collectors have influenced 
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and will influence the duodji culture, and it highlights the meaning of provenance 

research.  

2.7 Rematriation 

My work with the Sámi artist Outi Pieski introduced the term rematriation to the 

study of Sámi duodji. We have used it to describe the process which a Ládjogahpir 

has undergone in our joint project (e.g. Harlin & Pieski, 2018; 2019; 2020; 2021; 

Harlin, 2020; 2021; Nylander 2022). In our project, we used duodji such as 

Ládjogahpir as a form of Sámi feminist activism or craftivism. In 2015, the Sámi 

Radio reporter Kaija Länsman asked me what I would like to see returned first. My 

answer was self-evident: “I would like to return the Ládjogahpirs to the strong Sámi 

women” (Länsman, 2015). Little did I know that I would have a tangible impact on 

that work, although Ládjogahpir had been on my mind for years. As described 

above, 2017 marked a turn in the repatriation policy in Finland. Tråante as an event 

and the Bååstede exhibition served as a catalyst for several developments.  

In February 2017, we started a project with Outi Pieski in which we combined 

art, research, and craftivism to study an iconic duodji – the Ládjogahpir. The 

Ládjogahpir was used between the 1750s and the turn of the nineteenth and 

twentieth centuries, and by studying the hat, we studied not only the history of a 

piece of duodji, but also of Sámi women. We started our study by visiting the 

Ládjogahpir in the Sámi exhibition in the National Museum of Finland. There it 

was, behind a glass in them dim light among many other hats from Sápmi. Outi 

leant towards the Ládjogahpir, which was collected from her home village of 

Dálvadas in 1902 by Theodor Schvindt, and asked: “Who used to wear you?” This 

was a question I decided to answer. 

At the end of February, the Sámi exhibition was taken down, and this enabled 

us to study the hat. At that time, I had done archival research at the NHA and found 

the information that this Ládjogahpir had probably belonged to Outi’s ancestral 

mother Golle-Gáddjá. This made our research even more meaningful. We had the 

opportunity to study the hat inside the museum and behind closed doors – just the 

two of us, and of course, the ládjoghpir of Golle-Gáddjá. It was a very touching 

day.  

Our project progressed in dialogue with Sámi women as we developed forms 

of cooperation and combined our skills. I studied literature and archive materials, 

and we visited many of these hats and undertook traditional “object studies” in the 

Nordic countries and Europe together. We decided to revitalise the use of these hats 
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in workshops, where Outi would teach how to make them with new materials but 

old patterns. I was able to return the research data I had collected, share it with the 

Sámi women, and participate in the workshops as they revived the cultural heritage 

of their foremothers. I also had the opportunity to interview the women, which 

resulted in many stirring, informative, and even moving conversations. The 

interviews were gradually complemented by another method – my discreet or 

ultimately full participation in my own research. We interwove historical and 

archaeological research with community art and craftivism, because of which the 

use of the hat has now been revived in Sámi communities. Our collaboration 

culminated in the publication of the art and science book Ládjogahpir – 

Máttaráhkuid gábagahpir/The Ládjogahpir – The Foremothers’ Hat of Pride (Harlin 

& Pieski, 2020). The project also served as an inspiration for many of Outi Pieski’s 

works of art, which she has displayed in exhibitions around the world. 

Rematriation is a relatively new concept. It was first used in Indigenous 

feminist thinking and activism. It has not yet been widely used in the field of 

cultural heritage studies (see e.g. Finbog, 2021). The Danish anthropologist, Ingrid 

Sjørslev (2008), suggested that, given how closely the term repatriation was related 

to the idea of a fatherland and nationalism, it would be more natural to talk about 

re-matriation in relation to Indigenous people, because to many of them, the Earth 

was mother. This also applies to the Sámi, for whom the sun is father, and the Earth 

is mother. According to Rauna Kuokkanen, rematriation means going back and 

reconstructing the principles of previously existing systems in which women 

played a critical role (though not necessarily the same as men) in decision making 

and authority (Kuokkanen, 2019). 

South African scholar Bernedette Muthien describes rematriation as the 

reclaiming of ancestral remains, spirituality, culture, knowledge, and resources, 

instead of the more patriarchally associated repatriation. It simply means back to 

Mother Earth, a return to our origins, to life, and co-creation, rather than patriarchal 

destruction and colonisation, a reclamation of germination (Muthien in Rotz, 2019). 

According to the scholar Sarah Rotz (2019, rematriation is not limited to the 

righting of past injustices but aims to reconstruct rightful relationships and for a 

real transformation of the collective future. The concept also refers to the essential 

role of Indigenous women as carriers and reformers of ancestral heritage, thus 

reflecting the natural laws of reciprocity and equality, given that the sacred 

feminine is what nourishes and sustains all living things (see also Newcomb, 1995; 

Angarova & Francour, 2020; White, R., 2018; White, W., 2018). The concept of 

rematriation has also been used in studies of Indigenous governance (Kuokkanen, 



68 

2016; 2019, 118, 123; Maracle, 2007, 30), in research methodology (Tuck, 2011; 

Tuck & Yang, 2018), land repatriation (Newcomb, 1995), and environmental 

studies (Sepie, 2018). 

I consider the way in which the returned collections are made part of the living 

Sámi cultural heritage to be a process called rematriation. In this situation, duodji 

like those stored in museums have a special significance for contemporary realities 

and their future. Objects can also provide an emotional connection with the 

ancestors (see e.g. Crowell, Steffian, & Pullar, 2001; Curtis, 2008; 2014; Harrison, 

2015, 24; EMRIP, 2015; Finnup-Riordan, 2005, 84, 98; Guttorm, 2016; Harlin & 

Olli, 2008; Harlin, 2019; Harlin & Pieski, 2020; Nylander 2022; Pullar, 2008; 2012; 

Valkonen et al., 2017). I understand rematriation as a process that starts where 

repatriation ends, concerning the repatriation of both objects and their related 

knowledge. It is something that happens within an Indigenous community when its 

members study, discuss, and use bodily movements to remake their duodji. 

Rematriation therefore includes the restoration of knowledge, action, and the 

knowledge of materials. In addition to archive data that talks about the alienation 

of the piece of duodji, it includes the Sámi expertise, philosophy, and worldview 

related to an object, as well as the restoration and sharing of idioms. If oral 

traditions such as the diiddat, i.e. spells related to objects, have been forgotten, an 

object may gain new meanings which are as important as those which have been 

forgotten. It remains to be seen whether the collective memory will be revived, but 

what is already clear is that the discussions opened with the help of the Ládjogahpir, 

for example, have deeply influenced people and enabled discourse on even difficult 

matters. 

The hope of repatriation indeed springs from the Sámi approach and 

relationship with the duodji, the connection to Sámi ancestors, árbevierru (Sámi 

way), passed down by them, and ultimately, the basic values of the Sámi identity. 

Integrating archive data, árbediehtu (oral tradition), and árbevierru into the 

community’s work with the objects is what gives rise to rematriation, or genuine 

return. It springs from deep connections with one’s own culture and ancestors, and 

from collective working and the repetition of ancient movements in terms of duodji. 

According to Porsanger and Guttorm (2011, 18), árbediehtu is the collective 

wisdom and skills of the Sámi people, used to enhance their livelihood for centuries. 

It has been passed down from generation to generation both orally and through 

work and practical experience. Through this continuity, the concept of árbediehtu 

binds the past, present, and future. There follows a study and review of the 

collections from the Sámi perspective. Given that the collections were once 
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collected primarily by outsiders, one could conclude that another culture has 

defined what is considered authentic heritage. To what extent were collection 

policies influenced by misunderstandings and a certain type of selection? What are 

the collections ultimately about – the Sámi identity, perhaps, or the way in which 

the collectors wished to view the culture, and the kind of future they wanted it to 

have? 

I see rematriation as part of indigenisation process. I find the terms 

decolonisation and indigenisation complementary, and in the case of our project 

with the Ládjogahpir, it is an attempt to do both. While working closely with Sámi 

women, we have tried to decolonise how we work and to indigenise our own way 

of thinking. Furthermore, by bringing the Sámi women to the centre we have 

promoted Sámi knowledge systems and their worldview as the most important 

value. I suggest that this process is not only the rematriation of the Ládjogahpir, but 

also the rematriation of part of Sámi women’s history related to this duodji, the 

Ládjogahpir. 
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3 Key results of the study 

3.1 Rematriation broadening repatriation 

The work we and the Sámi women have done and that has resulted in rematriation 

could act as a model for future Sámi museum work. It shows the potential of the 

duodji stored in the museums. However, we do not yet know all the results such 

work has, as they remain to be seen. The objective of my study was to shed light 

on the attitudes that hindered discussion of repatriation and why repatriation 

practices should be seen as an important part of museums’ policies in the Nordic 

countries and Europe. In my articles, I have examined why the issue of return is not 

necessarily an unambiguously simple one for people in the cultural heritage sector. 

It may well be that the significance of repatriation is also irrelevant to many Sámi 

people. The reason for this may be that communal working and the potential of the 

objects, rematriation, has not been sufficiently emphasised. This has less to do with 

the repatriation process itself than the impact that object collections may have as 

emotional archives of the Sámi and as a source of inspiration for new duodji. 

However, one should be aware that these “objects” are much more. They carry the 

whole ontology, worldview, and philosophy of the Sámi.  

My doctoral thesis is composed of four articles, the key contents of which are 

described briefly in what follows. As I have previously said, they mostly deal with 

basic repatriation studies. Many years have passed since I started this thesis, and 

over those years, I have worked in many projects related to my thesis and grown as 

a researcher in my own field. However, I have tried in my studies to understand 

what Sámi collections in museums mean, and what kind of information can be 

related to them. This knowledge is important, for it was previously unknown. It 

prepares us for the situation when work with rematriation can begin: many duodji 

studies of the collection must be undertaken to enable us to become aware of the 

collection’s diversity. Thus, rematriation does not become merely an empty shell: 

it is necessary to clarify exactly what information is related to the objects and the 

circumstances of the object leaving Sápmi to make the long trip in time and space 

to a Western museum collection. It is part of history, and although it may not be 

significant in itself, in relation to the trauma generated by the collecting, it is 

important to know what happened. This information is also valuable for Finnish 

society as part of decolonisation. In retrospect, I realise that the material I have 

gathered from various sources could have produced many interesting perspectives 
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that I did not then understand. However, this is the paradox of an article dissertation. 

It is inevitable that the researcher evolves between the first and last articles. 

Article I. Sámi archaeology and the fear of political involvement: Finnish 

archaeologists’ perspectives on ethnicity and the repatriation of Sámi 
cultural heritage.  

In recent years, there have been remarkable developments in the repatriation of 

Sámi ethnographic objects in Finland. However, the repatriation of large 

archaeological collections excavated from Sápmi, the homeland of the Sámi people 

(the only Indigenous People in the European Union), has not been discussed. Based 

on thirteen interviews, this article examines Finnish archaeologists’ views of the 

repatriation of the Sámi cultural heritage.  

The research shows that there is suspicion of or caution towards questions of 

ethnicity in Finnish archaeology, and a fear of political involvement, which makes 

the issue of repatriation uncomfortable. The reason also seems to be the fear that 

Finns should no longer do research on Sámi material and even the suspicion that 

the Sámi themselves will not be able to manage their own cultural heritage. 

Nonetheless, the practices of doing research in Sápmi or studying Sámi 

materials are changing because of the Sámi gradually taking a stronger role and 

engaging in and governing research in Finland too. This stronger role has been 

especially evident in the Sámi parliament and the Sámi Museum in their 

administration of the archaeological heritage in Sápmi. 

Article II. Skolt Sámi heritage, T. I. Itkonen and Sámi collections of 

National Museum Finland.  

The extension of the Sámi Museum Siida in 2021–2022 has enabled the return of 

the Sámi collection of the National Museum of Finland. The collection is of 

national value, given that it includes many old and rare artefacts which the Sámi 

museum did not already have. In this article, we examine the material collected by 

the Finnish lappologist T. I. Itkonen, which consists of 545 sub-numbers. He 

collected the material during five separate collecting trips before World War II. 

Itkonen made a strong contribution to the creation of the Sámi image of his time. 

Between 1935 and 1955, he worked as the head of the National Museum’s 

ethnographic department, participated in the collection of several Sámi exhibitions, 

and in 1948, published a two-volume major reference work, Suomen lappalaiset 
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vuoteen 1945/The Finnish Lapps until 1945. The presentation of the material 

culture was strongly based on the National Museum’s Sámi collection. What is 

notable is that a majority of the material collected by Itkonen, some 91 percent, 

comes from the Skolt Sámi area. This is a somewhat surprising observation, 

because according to the common perception, lappologists tended to especially 

emphasise the culture of the Sámi reindeer herders. Our explanation for this is that 

Itkonen felt a need to collect a “vanishing” tradition, and that the Skolt culture was 

considered one of the most vulnerable branches of the Sámi culture. Due to the 

great number of Skolt artefacts, the return bears great symbolic, practical, and 

spiritual significance for the Skolt Sámi in particular, who have lost much of their 

cultural heritage for historical reasons. This collection enables the revival of old 

techniques and designs, but also the revitalisation of elements related to traditional 

knowledge, such as duodji and the concept of birget/coping. 

Article III. Returning home: The different ontologies of the Sámi 

collections. 

In this article, I discuss the significance of the Sámi collections of the National 

Museum of Finland, on the one hand, from the perspective of Sámi duojárs, and on 

the other, from the perspective of the National Museum’s staff. The study is based 

on interviews with the Sámi duojárs who participated in the Sámi Duodji 

association’s Láhppon duojit project, which entailed visits to museum collections 

and the crafting of new objects based on the collections. The staff of the National 

Museum was likewise interviewed for the study. From the perspective of the 

National Museum, the objects are part of our common cultural heritage, something 

that should be protected and preserved for future generations and on the other hand, 

exhibited when necessary, so that they can tell us about our past.  

For the Sámi, the artefacts embody the knowledge and skills of their ancestors 

and enable a spiritual connection with ancestors and past generations. However, 

they also allow old techniques to be learned and serve as a source of inspiration for 

new products and designs. They are therefore important for the continuity and 

future of duodji. For the Sámi, the protection of cultural heritage does not mean the 

preservation of the objects for ever. Rather, they function as a future building 

material, something that strengthens the connection with the past, and through solid 

knowledge of the cultural heritage, something that increases the community’s 

strength for the future.  
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Article IV. Ládjogahpir rematriated: Decolonisation of the Sámi women’s 

hat of pride. 

This chapter opens a new interpretation of the history of Sámi women through one 

object, the Ládjogahpir, and the stories behind it. As suggested here, the meanings 

and the history of this headgear are strongly entangled with the social position of 

Sámi women, as well as Sámi spirituality, cosmology, and the effects of colonialism. 

This article suggests that reconnecting Sámi objects with Sámi societies and 

individuals can initiate important societal discussions. Through museums and 

provenance research, Sámi societies gain knowledge from historical belongings, 

but at the same time, these objects obtain new meanings which can have a societal 

impact. In the process of rematriation, Sámi women work with Ládjogahpir by 

gaining knowledge of old patterns and ways of decorating, use, history, and 

narratives, but also by remaking and therefore resocialising the Ládjogahpir in 

society. I ask whether rematriation can make objects powerful actors in the 

decolonisation process of the Sámi women. 

Overall, the key result of my study is that the process of repatriation has 

somewhat different meanings for Finnish museums and the Sámi. On the other hand, 

the materialisation of repatriation strengthens the cultural autonomy and right to 

self-determination in general of the Sámi, as it gives them an opportunity both to 

govern the collection and to determine how their own culture is presented. The 

repatriation process gives back the beloved duodji of the ancestors – a whole world 

of meanings and ontologies; but it also allows the possibility to go through the 

painful history behind the collecting and to heal together. As I see it, repatriation 

applies to the desire of particularly Finnish, Nordic, or more broadly, Western, 

museums to change their policies dating to the time of colonial collecting. 

Repatriation is therefore a strong reflection of the majority’s museum world’s 

efforts to come to terms with their own colonial legacy and make a clean break with 

it. Improving relations with Indigenous peoples and renewing their representation 

in museums is an essential element in this process. Repatriation is a process in 

which the people who collected the collection and the Indigenous people together 

face the emotions associated with the establishment of the collection and its return 

home. These emotions may be uncomfortable, difficult, and painful. Processing 

them is nevertheless necessary if we are to be able to face our own history and the 

shared history we inevitably share through the collection. 

However, I wish to make it clear that this is not enough. As the duojár Fredrik 

Prost has said, it is not enough to get the drums back and to bury them in museum 
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archives. The most important thing is to make new ones and to use them. Only then 

will they be revitalised (Eira, 2022; Skartland, 2022). This is something with which 

I agree, and which I study in my last article of this dissertation, in which I argue 

that repatriation is not enough, and that from the result, it is only the beginning. 

Based on my research, I can indeed argue that repatriation alone, which 

museums in the Nordic countries and Europe should seek for ethical and moral 

reasons, is merely the beginning. When objects are returned to Sápmi and the 

knowledge related to them is restored, they can be transformed into part of their 

society’s living culture. Working with the objects within the community creates an 

atmosphere that allows even difficult issues to be addressed and discussed. This 

entails healing the wounds of colonialism together and discussions about equality, 

but it also includes empowerment. Rematriation expressly entails the creation of a 

new emotional connection with the duodji of the past. This is how the 

resocialisation, or rematriation – a return to Mother Earth, to their own societies – 

of collections which have previously remained mute occurs. Veli-Pekka Lehtola 

has more cautiously called this phase “the second step” of repatriation, in which 

the meanings of objects undergo a radical change into something other than they 

were for the people who established the collections, and for the original makers and 

users of the objects (Lehtola, 2022). 

In the sense that I use it, rematriation may be challenging for Sámi museums, 

because they need to adopt new roles specifically for the Sámi people’s own needs. 

The objects should not merely be moved from one storage place to the next. When 

the object comes home, the best way to integrate the knowledge and skills of the 

ancestors into the Sámi communities is to harness the belongings for the use of the 

Sámi as they best see fit. This enables the revival of cultural elements, but also the 

creation of something new. It requires the museum to have the resources to provide 

Sámi communities an opportunity to spend time with the objects of their ancestors, 

and Sámi studies in several universities to provide some instruction on the subject. 

However, this is not solely the task of the museum: Sámi societies need to be active, 

demand action, and participate in it. Although the duodji of the ancestors is coming 

home, they must be further engaged in the community and brought together with 

archive materials, as well as árbediehtu and árbevierru. Only then have they truly 

come home. 
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3.2 Concluding remarks 

It has often been observed that the museum institution is a Western one, and it 

continues to bear the burden of colonialism. Some therefore believe it is unsuitable 

for the use of Indigenous people, and that it may even depict assimilation instead, 

or an emulation of the majority’s models. Many Indigenous scholars have 

nevertheless referred to the concept of strategic essentialism (e.g. Spivak, 1988) in 

relation to Indigenous peoples consciously taking advantage of the forms of 

Western society in their own struggle. Sámi museums can likewise be thought of 

as a kind of cultural interpreter, as Lehtola (2019) did in considering how the Sámi 

Museum in Inari spoke to “two audiences”. The principles of Sámi museums 

include many characteristics that may be contrary to how the Sámi have 

traditionally thought, but they have also become an increasingly important tool in 

mediating experience and understanding. 

Indigenous people’s relationship with “objects” differs from that on which the 

Western museum institution is based. In Sámi culture, it was considered natural that 

some objects were used and after they could no longer serve their original purpose 

or be remodelled into something practical, they returned to the earth and gradually 

disappeared. For example, the life cycle of the traditional totem poles of the 

Indigenous peoples of the Pacific Northwest Coast in North America ultimately 

includes decomposition, a return to “Mother Earth”. The repatriation, or return, of 

these belongings therefore requires the acceptance of the museums handing them 

over that the belongings will eventually return to the earth, as was originally 

intended. In some cases, the tribes to which sacred objects are returned wish to put 

them to use. Examples of such objects include the ceremonial headdresses of 

Indigenous peoples and the medicine bundles of the Indigenous peoples of North 

America. The museum institution and the preservation of artefacts for ever is an 

alien idea to Indigenous peoples, as is the idea that the European way of caring for, 

protecting, and preserving culturally important things is the only correct way to do 

this (Kreps, 2013; Lonetree, 2012). 

For a long time, the preservation of objects was probably also a foreign idea to 

the Sámi culture. The key value was an object’s practicality, which was a defining 

factor in the nomadic lifestyle of the Sámi reindeer herders, for example. 

Unnecessary objects were not carried along but were kept in storage houses along 

the routes or left in the possession of a verdde – a person with whom the Sámi had 

a reciprocal interactional relationship. Broken objects or those unfit for use were 

abandoned along the way. This is the approach followed by the Sámi artist Iver 



77 

Jåks, who emphasised that the works of art he made in nature were intended to 

decompose (Lehtola, 2004, 118). This process was part of the work, one which 

eventually resulted in the work ceasing to exist. It is indeed the paradox of an 

Indigenous museum that its primary objective, i.e. the preservation of belongings 

for ever, is foreign to the ancestors’ approach.  

The change that took place in the object culture in the 1900s, and especially 

the placement of Sámi children from the family to residential schools and the 

education system, threatened the traditional duodji culture and the related transfer 

of the spiritual heritage from generation to generation in everyday life. This being 

the case, museums and their collections of Sámi duodji, are important to the Sámi 

people today. The repatriation of the Sámi heritage is now following the principle 

according to which the duodji are not transferred to individual families but from 

museums to museums, or from archives to archives today. However, who knows 

what the future holds? 

The Sámi duodji collected in museums are meaningful and valuable to the 

Sámi in the current situation, in which identity is being strengthened for future 

generations. Sámi museums in Finland and especially in Sweden already have 

fairly good and representative collections. However, the oldest and rarest of the 

artefacts – like sacred drums, Ládjogahpir hats, or čehporas collars made of bear 

fur – are still largely in the hands of others. Norway has several Sámi museums, 

and the situation is worse, because the collections of many museums are quite 

incomplete. This is a consequence not only of the collecting, but the strong 

Norwegianisation, due to which the material distinctiveness of especially the Sea 

Sámi culture has almost disappeared.  

Museums should form fields or arenas, which James Clifford (1997) calls 

contact zones, in which the Sámi would have the right to discuss their own culture 

according to their own perspective, worldview, and philosophy in their own 

language. This is a huge challenge, given that the museum is ultimately a Western 

structure in its operations, and one which is not very easy to change because of its 

centuries-old history. The challenge faced by Sámi museums is indeed the 

indigenisation of their own operations and recognising the collections’ potential. 

As Anni Guttorm, the Sámi Museum’s collections curator, pointed out as the trucks 

were returning the Sámi collection of the National Museum of Finland (Guttorm, 

2021), functioning as an intermediary between the ancestral objects and the Sámi 

societies may even be the museum’s most important task. The museum faces the 

vast but expected task of combining the long lost duodji, provenance, and the Sámi 

communities. 
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The transfer of the collections strengthens the cultural self-determination and 

Sámi Museum Siida’s possibility to display the Sámi people’s own culture. At the 

same time, the museum is bound to achieve an entirely new level as a museum. It 

is now the owner of the largest and oldest collection within Finland’s borders, and 

the expectations in terms of the museum’s operations are sure to increase. As Petra 

Biret Magga-Vars, a Sámi cultural worker, politician, and artist, mentioned, the 

Sámi have a great need to get to know their ancestors’ artefacts, learn more about 

them, and revive and repurpose them (Magga, 2021). As I see it, the museum’s 

most important task of transforming itself into the community’s own cultural arena 

is difficult and demanding. The museum is well positioned to do this, simply 

because it is probably more fruitful to get to know the objects in the collection at a 

Sámi museum than it would be in the museums of the majority population.  

In terms of the core of my studies – the archaeological collection – the situation 

has not changed. It is still stated that the return of the collection cannot be discussed, 

because establishing the Sámi ethnicity from the archaeological record currently 

seems impossible (e.g. Kostet, 2017). In contrast with ethnographic objects that 

have been returned to Sámi people, the archaeological collections are kept in the 

possession of the Finnish Heritage Agency and to a lesser extent, the National 

Museum of Finland. This is certainly not a side issue. In 2022, the Sámi Museum 

Siida had to borrow archaeological objects for its new main exhibition to be able 

to comprehensively present the past of the Sámi people. This unresolved question, 

which led me write my first article, is not only a question of self-determination; it 

is also a major financial issue. The price of this loan was 20,000 euros. 

In practice, Sámi museums have strong potential to become places in which 

this cultural heritage can be revived and included in the Sámi culture. It is of course 

obvious that Sápmi is extensive, and that Sámi museums are only few and far 

between, which means that in practice, one may have to journey hundreds of 

kilometres to reach one of the museums. In this, the Sámi museum also faces 

challenges as it tries to find the best ways to serve the entire Sámi society, both in 

the north and the large cities in the south.   

At its best, a museum exhibition can serve as an enhancer of a person’s identity, 

like a guide or an elder who steers the person into the embrace of their own culture. 

Naturally, the museum also has other duties which it must take care of as part of 

Finland’s museum network. The number of Sámi museum professionals remains 

quite small, even though the need for them is great. This is my biggest concern. 

The reason young Sámi do not pursue a career in the museum sector may lie in the 

museum as a foreign institution, but also in the other requirements of Sámi society 
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that attract educated young people. Nevertheless, securing a competent staff with 

cultural and language knowledge is crucial for the museum to be successful in its 

work. 

My main question and the answer to the question of why repatriation is needed 

can be expressed with a question: why are duodji so important for the Sámi? In 

Sámi culture, duodji contain actors and may contribute to the unification of Sámi 

societies at a collective level when they are revived, or when the árbediehtu and 

árbevierru related to them are studied. For example, the drum can be considered as 

a depicter or a map of sorts of the political order of the precolonial society. As 

Gunvor Guttorm (2001) has noted, it is precisely objects that carry valuable 

information about cultures with no lengthy tradition of written history. As 

Kuokkanen (2007, 145) has noted, the revival of the past is not the prevailing goal 

among Indigenous peoples. In lieu of returning to old forms, the aim has been to 

understand a people’s own traditions and to use them as a basis for shaping 

contemporary operating models and perceptions. As I see it, duodji collections are 

the databases and emotional archives of Sámi culture which bear within them the 

ancestors’ expertise and worldview. They may come with a feeling of the ancestors’ 

presence, due to which they can be empowering and guide a person to the embrace 

of their own culture. 

When I began studying archaeology at the University of Helsinki in 1994, I 

never imagined that in the future, I would be concentrating less on what happened 

in the past and more on how this knowledge could be put to the use of and serve as 

a source of joy to those alive today. My journey as a PhD student in the discipline 

of Sámi cultural studies is ending. It has been long, and the world has changed in 

many ways during it. By my original training, I am an archaeologist and an 

osteoarchaeologist – a scientist who studies archaeological bones. I have often 

thought, and perhaps have had a slightly guilty conscience about it, that I was drawn 

away from my own field to work indoors by a desk in museums and in archives. 

Now that I am putting the finishing touches to my work, I realise this is not the case. 

On the contrary, I have begun to do the reversed archaeology called for by my guide 

and role model throughout this journey, Professor Veli-Pekka Lehtola (2004): 

“excavating the material and knowledge that has been taken away from the Sámi 

area over centuries, to return the knowledge, reinterpret it, and generally seek to 

find the ancestors’ own voice, to return it and attempt to perceive one’s own 

silenced strategies and ways of coping, in which already collected knowledge is 

connected with returning artefacts”. In other words, I have returned to my roots. 
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Appendix 1 

Questions to archaeologists from the universities of Helsinki, Oulu, and Turku, 

2014–2015 

 

1. How old are you?  

2. Where did you study archaeology? 

3. What other subjects did you read in addition to archaeology? 

4. You have studied archaeology in the Sámi area or Lapland. What interested 

you about it and your own subject? 

5. Do you feel that there are enough discussions about the origin of Sámi 

culture or the emergence of Sámi-ness in the Finnish archaeological 

research tradition (in publications or generally in archaeological circles)? 

6. Do you find the subject important? Why/Why not? 

7. Why did you decide to study it/not to study it? 

8. Did they teach questions related to archaeology on Lapland or Sámi sites 

in the archaeological department at your university? 

9. How do you feel about community archaeology – for example, in 

including the Sámi people in archaeological research in the Sámi home 

areas? If possible, please explain why. 

10. How do you feel about sharing the knowledge you have received from 

research with Sámi or other source communities – for example, by 

informing, organising open days during excavation, organising seminars, 

or writing popular articles for local papers? If possible, please explain why. 
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11. In the spring of 2013, the General Director of the National Heritage 

Agency (NHA) raised the problems resulting from inadequate storage 

rooms in the NHA. For example, he mentioned the possibility of relocating 

the collections in the source areas. How do you see this question? If 

possible, please explain. 

12. How would you feel if the archaeological material from the Sámi area was 

returned to the Sámi people and placed in the collections of the Sámi 

Museum Siida? If possible, please explain. 

13. Since 2011, the Sámi Museum Siida has had a Sámi Cultural Environment 

Unit, which was regularised in 2015. The personnel consist of one 

archaeologist and a researcher. The archaeologist takes care of cultural 

heritage government matters, but research permission, for example, 

remains under the NHA. Do you feel that all the archaeological cultural 

heritage matters should be moved to the Sámi Museum Siida, or do you 

feel that it would better if they were governed by the NHA? If possible, 

please explain. 

14. In your opinion, why has there been no discussion of repatriation in 

Finnish archaeology? 

15. Have you ever thought about your position as a Finnish archaeologist in 

the Sámi area? 

16. What do you think about the relationship between archaeology and politics? 

Is archaeology political? Can it be? 
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Appendix 2 

Questions Láhppon duojit i.e. Lost objects project members, 2015 

1. Can you tell me about the project and its background in your own words? 

2. How did you become a member of this project? 

3. Can you tell me how the project went for you? 

4. Do you feel you received adequate information regarding the collections 

of the National Museum of Finland? 

5. Was it easy to find the objects you wanted from the database? 

6. Did you get to see the objects you wanted? 

7. When you visited the central storage in Orimattila, did you feel you 

received the information you wanted and needed from the objects? Did 

you have enough time? Could you study the object as you wanted to? Was 

the staff willing to answer your questions? 

8. How was the visit to Orimattila? What was your impression of the visit? 

9. What was your experience regarding the project, and how do you see the 

meaning of the project as a Sámi duojár? 

10. In your opinion, what kind of meaning did the project have for your 

society? 

11. Have you shared the knowledge you received in this project, or are you 

going to? 

12. In your opinion, what was positive? What was negative? 

13. What kind of meanings do the objects have? 
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Appendix 3 

Questions to Heli Lahdentausta, Curator Ethnographic Collections, the 

Museum of Cultures, 2016 

1. How does the museum relate to requests to visit the collections? 

2. How many inquiries do you receive annually? How many do you accept, 

and how many do you have to reject? 

3. What kind of resources do you have, and why do you have to reject visitors 

to the collections? 

4. What kind of resources should you have regarding personnel, facilities, 

and conservation to welcome all the willing visitors? 

5. How specific must the applications to visit the collections be? 

6. Is the ethnicity or profession (researcher, crafter, designer, just interested) 

of the visitor relevant when you evaluate the applications? 

7. Is it relevant why the applicant wants to visit the collections? 

8.  Do you have a standard for how many objects the visitor can ask to see? 

9. When crafters, researchers, and other interested parties come to the 

collections, are they allowed to touch the objects and study them closely – 

for example, to study the seams? Do you have different protocols for this?  

10. When visitors come to the collections, what does it require from the 

museum? 

11. How much in advance must the application to your museum be made? 

12. What are the disadvantages for the museum or its personnel during visits 

to collections? 
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13. What kind of benefits has your museum had and has from visits to the 

collections – for example, the visits by the Alutiiq and Chugach peoples? 

14. Would you like to have more cooperation with the original owners of the 

objects – for example, with Indigenous peoples? What kind of cooperation 

would you like to have? 

15. How do you see the role of the Museum of Culture and its collections today, 

and museums in general? 

16. Has the Museum of Cultures received petitions for repatriation? How does 

your museum relate to them? 
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Appendix 4 

Questions to Raila Kataja, the National Museum of Finland, Curator of 

Domestic Collections, 2016 

1. How does the museum relate to requests to visit the collections? 

2. How many enquiries do you receive annually? How many do you accept, 

and how many do you have to reject? 

3. What kind of resources do you have, and why do you have to reject visitors 

to the collections? 

4. What kind of resources should you have regarding personnel, facilities, 

and conservation to welcome all the willing visitors? 

5. How specific must the applications to visit the collections be? 

6. Is the ethnicity or profession (researcher, crafter, designer, just interested) 

of the visitor relevant when you evaluate the applications? 

7. Is it relevant why the applicant wants to visit the collections? 

8.  Do you have a standard for how many objects the visitor can ask to see? 

9. When crafters, researchers, and other interested parties come to the 

collections, are they allowed to touch the objects and study them closely – 

for example, to study the seams? Do you have different protocols for this?  

10. When visitors come to the collections, what does it require from the 

museum? 

11. How much in advance must the application to your museum be made? 

12. What are the disadvantages for the museum or its personnel during visits 

to collections? 
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13. What are the benefits that the museum has had and has due to visitors? 

14. Do you want more cooperation with the Sámi, for example? If so, what 

kind of cooperation? 

15. How do you see the role of the National Museum of Finland and its 

collections today, and museums in general? 

16. Has the National Museum of Finland received petitions for repatriation? 

How does your museum relate to them? 

 

 
  



102 

Appendix 5 

Questions to Elina Anttila, Director General, the National Museum of Finland, 

2017 

1. Let us first discuss the repatriation process for Sámi objects. What made 

you proceed with repatriation? Was it a single event or a longer process? 

2. Why did you decide to repatriate the whole collection? 

3. What kind of emotions have you had in relation to repatriation during this 

process, when you signed the letter of intent, and now? 

4. What are the reasons for repatriation, and to what needs will it be an 

answer? 

5. What visions and plans do the National Museum of Finland have for 

presenting the Sámi culture in the future? 

6. How did the museum conclude the repatriation of the Mesa Verde 

collection, and why did you decide to repatriate only some parts of it in 

that case? 

7. The National Museum of Finland is preparing repatriation guidelines. 

What are they? 

8. Is there something you want to add? 
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Appendix 6 

Questions to Juhani Kostet, General Director, the National Heritage Agency, 

Finland 2017 

1. Let us first discuss the repatriation process for Sámi objects. What made 

you proceed with repatriation? Was it a single event or a longer process? 

2. Did you at any point consider not repatriating the whole collection? 

3. What kind of emotions have you had in relation to repatriation during this 

process? 

4. What are the reasons for repatriation, and what are the needs to which it 

will be an answer? 

5. What kind of comments have you received during this process, and what 

kind of discussions has this process led to in the National Heritage Agency? 

6. How do you feel about archaeological material? Should it be in the capital, 

or should it be moved to Inari? 

7. Repatriation has been a step towards strengthening Sámi self-government, 

as repatriation strengthens the Sámi people’s rights to govern their cultural 

heritage. How could this be further strengthened in memory organisations 

and in the field of cultural heritage governance? 

8. Is there something you would like to add? 
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Appendix 7 

Questions to participants in Ládjogahpir workshops, 2018–2019 

 
1. Why did you want to participate in the Ládjogahpir workshop and make a 

Ládjogahpir? 

2. What have you heard about the Ládjogahpir, its history, and use? 

3. What kind of emotions have you had during this workshop and when 

making the hat? 

4. How should we work when start to use and revive lost craft 

traditions/duodjeárbevieruid? What should be considered – what else 

should we consider in addition to the duodji process itself? 

5. In your opinion, how should Ládjogahpir be decorated? Do you think it 

should be decorated as it has been decorated when it was used, or should 

you follow today’s style? 

6. How and when are you going to wear the Ládjogahpir, and what will it 

mean to you when you do? 

7. Are you going to teach this duodji, making the Ládjogahpir, to others? 
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Appendix 8 

Sámi heritage in museum collections 
The results are based on Ernst Manker (1950), Samisk kulturarv i samlingar 

(2004), Recalling Ancetral Voices (2007), Att Samla Sápmi (2015), and Harlin & 

Pieski (2020).  

Austria 

Museum für Völkerkunde/Weltmuseum, Vienna  

121 objects, gathered between 1885–1983, mostly 1885–1929, ethnographic 

objects mostly from Norwegian Sápmi. List in Ájtte (Samisk kulturarv i 

samlingar 2004). 

Canada    

University of British Columbia/Museum of Anthropology, Vancouver 

11 objects, gathered in 1986, ethnographic objects, clothes, and accessories. The 

museum has a web browser. (Att Samla Sápmi 2015).  

Czech Republic  

Národni museum, Museum Naprstek, Prague  

62 objects, gathered between the 19th and especially the 20th centuries, 

ethnographic objects, clothes, spoons, and knives. Other sources: a short history 

of the collections from North and Central America and from Siberia and Lapland 

in the Náprstek museum, Prague. In annals of the Naprstek museum 21, pp.1–17 

(Samisk kulturarv i samlingar 2004, Nylander & Ojanlatva 2022).  

Denmark  

National Museum of Denmark, Copenhagen   

500–1000 objects gathered in the 19th and 20th centuries. Mostly gathered by 

Emilie Demant Hatt, 1915–25. Some objects are from Lars Hetta when he was 

imprisoned in Oslo, some are gifts from Danish travellers or were gathered in 

expeditions. Ethnographic and sacred objects, clothes, accessories, household 

utensils, tools, objects related to transport, six drums, drum hammer. The drums 
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are: (La. 3/Manker no. 52) a bowl drum from Nordland, Norway, 

(L.c.253/Manker no. 70) a bowl drum from Torne Lappmark, (La.4/Manker no. 

31) a frame drum from Åsele Lappmark, (La.2/Manker no. 38) a frame drum 

from the South Sámi area, and (La.6/Manker no. 51) a bowl drum, possibly from 

the Rana area. The museum has one Ládjogahpir (Samisk kulturarv i samlingar 

2004, Att Samla Sápmi 2015, Harlin & Pieski 2020). 

  

Zoological Museum, Copenhagen 

Animal bones gathered from Sámi settlement sites and offering sites in 1850. 

Collected by John Wolley for Japetus Steenstrup around 1850 (Samisk kulturarv i 

samlingar 2004).  

 

University of Copenhagen, The PANUM Institute – Department of Anatomy 

The institute has ancestral remains of the Sámi people. 

England     

The British Museum, London  

57 objects collected 1800, 1905–1962. Donations or acquisitions from other 

museums or private persons (from England). Some of the objects have no 

provenance. Many collectors. Mikkel Utsi visited the museum in 1948 and helped 

with the classification of some objects. Ethnographic and sacred objects, clothes, 

accessories, household utensils, tools, bowls, pipes, looms, three drums, and one 

drum hammer. One of the drums is fake, but some may be old a (Eu,+.4344), 

(Eu,SLMisc.1103/Manker no. 56) a bowl drum from Pite  or Lule Lappmark, 

(Eu.5263/Manker no. 20) a frame drum from Vapsten, Lycksele Lappmark and a 

hammer (Eu.5264, Manker no. 5). The museum has one Ládjogahpir. The 

museum has a web browser (Samisk kulturarv i samlingar 2004, At Samla Sápmi 

2015, Harlin & Pieski 2020). 

  

Pitt Rivers Museum, Oxford  

173 objects, gathered in 1886 and after from all Sápmi. Donations, acquisitions, 

relocations from other museums. Arthur J. Evans sold 77 objects, 1873–1874, 

from Finland and Russia, and Henry Balfour 85 objects, 1905–1929, from 

Norway. Clothes, household utensils, tools, weapons, food, drawings, and 

photographs. The museum has a web browser (Samisk kulturarv i samlingar 

2004, Att Samla Sápmi 2015). 
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Museum of Liverpool, Liverpool  

70 objects. Pictures in Siida taken by Kaisu Nikula, who has visited the 

collections (Nikula). 

  

Museum of Archaeology and Anthropology, Cambridge  

130 objects, collected 1880–2000, donations, gifts, collected by e.g. Ethel 

Lindgren in 1930s. Ethnographic and sacred objects including clothes, personal 

accessories, tools, hunting and fishing equipment, containers, household utensils, 

Sámi cradles, pipes, tourist objects, toys, two drums, and a drum hammer. The 

museum has a web browser. The museum has a drum (E 1887.75/Manker no. 61). 

It is a bowl drum from Norway or Sweden (Samisk kulturarv i samlingar 2004, 

Att Samla Sápmi 2015). 

 

Horniman Museum, London  

30 objects, collected in the 20th century by 11 different collectors or donors. 

Ethnographic objects including clothes, accessories, horn spoons, models of 

transport equipment like sledges and skis. The museum has a web browser 

(Samisk kulturarv i samlingar 2004, Att Samla Sápmi 2015). 

Estonia   

Eesti rahva museum, Tallinn 

150 objects. Most of the objects were made between approx. 1900 and 1926, 

mostly in Finland. At the same time, a collection exchange with museet. The 

museum has a web browser (Att Samla Sápmi 2015). 

Finland 

J. Alvar Kujalan kotimuseo, local museum, Lomajärvi 

Less than 10 Sámi or Sámi-inspired objects, a reindeer harness, and a butter 

container (Recalling 2007). 

  

Galleria Alariesto, Alariesto  

15 objects, ethnographic objects (Recalling 2007).
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Ikolan museo, Nurmes 

41 objects gathered between 1932 and 1938. Ethnographic objects gathered from 

Petsamo and Finnish Lapland by Veikko Hämäläinen, the museum’s founder. 

Mostly Skolt Sámi objects tools and objects related to livelihoods (Recalling 

2007). 

  

Johtti Sápmelaččàt society, deponated to Sámimuseum Siida 

306 objects gathered after 1945. Ethnographic objects mainly from the Enontekiö 

area, clothes, children’s clothes, household utensils, and iron objects (Recalling 

2007). 

 

Kainuun museo, Kajaani  

19 objects, ethnographic and sacred objects. One drum hammer made of iron and 

two Sámi sledges (Recalling 2007). 

  

Kemijärven Kotikiekerö, local museum, Kemijärvi 

14 objects, Sámi or Sámi-inspired objects including a reindeer harness, Sámi 

sledge, household utensils, shoes (Recalling 2007). 

 

Keski-Suomen museo, Jyväskylä  

16 objects gathered by students from Jyväskylä seminar (for teacher students) at 

the beginning of the 20th century in Finland. Ethnographic objects, including 

clothes, needle houses, and mittens (Recalling 2007). 

 

Kirsti Pokan kotimuseo, local museum, Pokka 

18 objects from the Pokka family. Ethnographic objects, including clothes and a 

gunpowder horn (Recalling 2007). 

  

Kittilän eräkeskus, local museum, Molkojärvi 

18 objects – for example, a reindeer harness (Recalling 2007). 

 

Kittilän kotiseutumuseo, local museum, Kittilä  

10 objects (Recalling 2007). 

  

Kolarin kunnan kotiseutumuseo, local museum, Kolari 

Ca 10 objects from the 20th century. Sámi or Sámi-inspired objects, e.g. a 

reindeer harness and clothing (Recalling 2007).  



109 

Kuopion kulttuurihistoriallinen museo, Kuopio 

Two objects: a bowl for drinking with a silver plate on the bottom, and a missal in 

the Lule Sámi language (Manuale Lapponicum) printed in Stockholm in 1648 

(Recalling 2007). 

 

Kokemäen kotiseutumuseo, local museum, Kokemäki  

5 objects (Recalling 2007). 

  

Lahden kaupungin museot, Lahti 

15 objects. Ethnographic objects, including clothing, objects related to livelihoods 

(Recalling 2007). 

  

Lapin maakuntamuseo, Rovaniemi 

950 objects. Ethnographic objects, including clothes, duodji, objects related to 

livelihoods, archaeological material (Recalling 2007). 

  

Turun museokeskus – Varsinais-Suomen maakuntamuseo, Turku  

Two objects: a red Inari Sámi man’s winter hat and a winter hat for a man from 

the Jukkasjärvi area (Att Samla Sápmi 2015). 

  

Muonion kotiseutumuseo, local museum, Muonio 

Two objects: reindeer fur trousers (shin guards) and shoes (Recalling 2007). 

  

Pohjois-Pohjanmaan maakuntamuseo, Oulu  

330 objects gathered by Sami Paulaharju, originally for his home collection. 

Paulaharju collected two collections: the first was burned in a fire; the second was 

destroyed during WWII. Ethnographic material, but also grave material from 

Sámi ancestors. The museum has one Ládjogahpir in the collection (Recalling 

2007, Att Samla Sápmi 2015).  

 

Pohjanmaan maakuntamuseo, Vaasa  

22 objects. Ethnographic material, including silver spoons, a giisa chest, a belt, 

and other objects (Recalling 2007, Att Samla Sápmi 2015).  

 

Porvoon kulttuurihistoriallinen museo, Porvoo  

One object related to transport (Recalling 2007).  
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Posion kotiseutumuseo, local museum, Posio  

Eight objects, including an iron axeblade found in a tree hole in the 1940s. 

Perhaps a sieidi. Sámi or Sámi-inspired objects, a reindeer harness, a Sámi sledge, 

and two wooden plates (gárri) (Recalling 2007). 

 

Regina Holmbergin kotimuseo, local museum, Nuorgam  

50 objects from the 19th century. Two books, material for a catechist, material 

related to Nuorgam, photographs, and other material (Recalling 2007).  

 

Reidar Särestöniemen museo, Särestöniemi  

29 objects. A Sámi sledge, reindeer fur boots, reindeer harnesses and a bell 

(Recalling 2007). 

  

Saamelaismuseo Siida, Inari, Sámimuseum  

10,000 objects. All kinds of Sámi objects. Five Ládjogahpir hats (Recalling 2007, 

Att Samla Sápmi 2015, Harlin & Pieski 2020).  

  

Satakunnan museo, Pori  

12 objects, mainly clothes (Recalling 2007). 

  

Suomen Kansallismuseo/Museovirasto arkeologian kokoelmat, Helsinki  

Archaeological material from Sápmi, both from prehistoric and historic times. 

Also, some collections in the National Museum. The collection contains some 

ancestral remains (Recalling 2007). 

  

Suomen käsityön museo, Jyväskylä 

30 objects, mainly modern duodji made e.g. by Petteri Laiti (Recalling 2007). 

  

Suomen ortodoksinen kirkkomuseo, Kuopio  

Five objects from the monastery of Petsamo. Antler spoons, communion clothes 

with Sámi colours, and two photograph albums of the Mosnikoff, Sverloff, and 

Fofanoff families (Recalling 2007). 

  

Talonpojanmuseo, local museum, Kälviä 

Five objects, including a Sámi sledge, shoes, a lasso, and a lasso ring (Recalling 

2007). 
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Torassiepin lomapallas, local museum, Torassieppi  

Objects belonging to the Kotavuopio family. Objects related to reindeer herding 

(Recalling 2007). 

  

Tornionlaakson maakuntamuseo, Tornio 

149 objects. Ethnographic objects, including clothes, household utensils, tools, 

objects related to travelling and livelihoods. A collection of silver that belongs to 

a private collection and is donated to the collections (Recalling 2007, Att Samla 

Sápmi 2015). 

  

Utsjoen vanhan sairastuvan esineistö, local museum 

70 objects related to nursing in the Utsjoki area (Recalling 2007).   

France   

Musee de Confiancé, Lyon 

12 objects gathered between 1875 and 2003. Two shoes that came from an 

exchange in 1875 with Gustav Retzius; nine other objects were bought in 2001 

from Michel Goudal, the French explorer, who also sold a shoe in 2003. Two 

shoes from 1875 are from Finland; other objects, including a Sámi sledge and a 

wool carder are from Sweden (Samisk kulturarv i samlingar 2004). 

  

Musee d’Homme, Paris 

The museum has grave material of 4–5 ancestral remains from Kautokeino, 

collected during an expedition made in 1838. The museum has a large collection 

of photographs taken by the anthropologist Prince Ronald Bonaparte.  

 

MuCem, Marseille 

The collection was collected at the end of the 19th century. Other objects were 

bought from Historiska museet in 1912. In addition to ethnographic objects, there 

has been two drums in the museum. One of the drums (Manker 39 (10070/B A f. 

I) seems to have been lost before it came to MuCem (Joy 2018). The other drum 

includes a hammer (10181/SHM 11/Manker no. 27 hammer no.2). It is a frame 

drum from Granbyn, Åsele, Lycksele Lappmark (Recalling 2007, Att Samla 

Sápmi 2015). 
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Germany  

die LÜBECKER MUSEEN Völkerkundesammlung, Lübeck  

95 objects, with some unique pieces, a 19th-century travel report, and some 

historic postcards. One drum from the 18th century (Inv.nr. 329). The drum is a 

frame drum and is probably from Åsele Lappmark. Literature: Searching the Key 

Festschrift für Brigitte Templin (2022), Fruhsorge pers.com. (Nylander 2022). 

 

Museum der Weltkulturen, Frankfurt am Main  

The number of objects is unclear, but the collections are from before WWII and 

from the 1990s. The European collections are in bad condition. There may be 

some tourist objects. It is also possible that there were collections gathered before 

WWII, but the war destroyed them. There is no database (Att Samla Sápmi 2015). 

 

Übersee Museum, Bremen  

25 objects and 40 inventory numbers gathered between 1870 and 1920.  

Donations and special collecting for an exhibition, “Handels und 

kolonialasstellung in Bremen 1890”. Clothes, blankets, shoes, knives, a Sámi 

sledge with reindeer harnesses, a Sámi cradle from Norway and Sweden, 

Karesuando. Before WWII, there was an equipage with a group of people, but it 

was destroyed in the bombings (Samisk kulturarv i samlingar 2004, Att Samla 

Sápmi 2015). 

  

Museum für Völkerkunde Dresden, Staatliche Etnographische Sammlungen 

Sachen, Dresden 

The number of objects in unclear, but the collection was gathered between 1902 

and 1929 by various collectors. During 1906–1908, objects were collected from 

Finland, Norway, and Sweden. Ethnographic and sacred objects, including 

clothes, household utensils, tools, objects related to transport, and a drum. A 

painting “Die sint de sitten von Lappland” from 1668 was given to the museums 

at the same time with the drum from Holstein to Dresden. Literature: Gaben an 

die residenz -publication. Kajsa Kuoljok has written about the painting. The drum 

(inv. no. 8537; Manker no. 63) is a bowl drum from the Lule Sámi area (Samisk 

kulturarv i samlingar 2004, Att Samla Sápmi 2015). 

 

Adelhausermuseum Natur und Völkerkunde, Freiburg im Breisgau  
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72 objects, collected during the 20th century. Collected and donated objects from 

Finland, 14 objects brought from Tromsø Museum in 1903, 2 from A. Spayer, 

Altona 1901, Museum Altona 1902, 7 donations in 1912, 10 in 1934 from 

university collections in Freiburg. Ethnographic objects, including household 

utensils (21), tools (1), clothing and textiles (19), weapons (84), objects related to 

transport (5), tobacco bags (3), other bags (4), toys (5), a musical instrument (1) 

(Samisk kulturarv i samlingar 2004, Att Samla Sápmi 2015).  

 

MARKK – Museum am Rothenbaum, Hamburg 

1,136 objects, collected between the end of the 19th century and 1945. 

Ethnographic and sacred objects. A bowl drum from the Pite Lappmark area with 

a hammer (Inv.nr. D1/Manker no. 55, hammer no. 25). The museum also has one 

Ládjogahpir in the collections (Samisk kulturarv i samlingar 2004, Att Samla 

Sápmi 2015, Harlin & Pieski 2020). 

 

Niedersächsisches Landsmuseum Hannover, Hannover  

79 objects, gathered in 1912, 1928, 1933, and 1978. Donations in 1912 and 

acquisitions from all Sámi countries. Items of clothing (19), household utensils 

(23), tools (26), objects for transport (1), toys (1), food, food ingredients (5), 

objects related to healing (1), taxidermy animals and parts of them (3) (Samisk 

kulturarv i samlingar 2004, Att Samla Sápmi 2015). 

 

Museumslandschaft Hessen Kassel, Kassel  

Two drums and a pointer that were moved from Naturkundemuseum im 

Ottoneum to Kassel in 2006. One bowl drum, probably from Sorsele, and one 

frame drum and a pointer, probably from Åsele Lappmark (Att Samla Sápmi 

2015). 

 

Meningen Museum, Museum im Schloβ Elisabethenburg Abt. Musikgesichte 

One frame drum from South Sámi area, Folddalen, Nord-Trøndelag (inv. no. 848; 

Manker no. 30). This drum was exhibited in Tråante 2017 in NTNU. The drum 

was confiscated by von Westen, and donated to the museum by Ludwig Bechstein 

in 1837 (Samisk kulturarv i samlingar 2004, Att Samla Sápmi 2015).  

 

Museum Europäischer kulturen, Staatliche museen zu Berlin Preussischer 

kulturbesitz, Berlin 
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More than 1,600 objects gathered mainly in 1880 and 1920. Collecting travels in 

the 19th century, acquisitions, and donations. Many different collectors, partly the 

same who gathered for Dresden. The collection contains ethnographic and sacred 

objects. Clothing, household utensils, tools, objects for transport, photographs, 

two drums, and a hammer and a pointer. One of the drums (Inv no. II C 954/II K. 

2., Manker no. 5) is a bowl drum sc. Rana type (from Rana area), the other drum 

(II C 955/Manker no. 76) is very special and is probably not a real drum as at 

least the skin is not real, even though it is old. The form of the drum seems to 

imitate drums from Torne Lappmark. The drums were collected during the 17th 

century. The museum also has four Ládjogahpirs in the collections. The museum 

has a web browser. Other sources: Karasek, Erika, Vanja, Konrad 1999. I (red) 

Claassen Uwe. Faszination Bild: Kultur Kontakte Europa; Austellungkatalog zum 

Pilotprojekt/[Staatliche Museen zu Berlin Preuβischer Kulturbesizt, Museum 

Europäischer Kulturen: Museum für Volkskunde und Fachreferat Europa des 

Museums für Völkerkunde. Berlin; Tiermayer, Elisabeth, Ziehe, Irene 2008. 

Europa Entdecken! Austellung, 18. April – 31. August. SBM Museum 

Europäischer Kulturen, Staatliche Museer zu Berlin = Discover (Samisk kulturarv 

i samlingar 2004, Att Samla Sápmi, Harlin & Pieski 2020).  

 

Rautenstrauch-Joest Museum für Völkerkunde, Köln  

153 objects gathered between 1911–12 and 1925. According to the attached list, 

most of the Sámi objects were acquired in the 1920s and then in the 1950s. The 

1920s collection was acquired from Hamburg dealer Julius Konietzko, who 

gathered them from Jukkasjärvi in 1911–1912, while the 1950s collection was 

mostly acquired from one Nils Unga of Idivuoma with the aid of Gustav 

Hagemann. The collection contains one South Sámi frame drum (inv. no. 15327; 

Manker no. 36) and a brass pointer (Samisk kulturarv i samlingar 2004, Att Samla 

Sápmi 2015). 

  

Museum für Völkerkunde, Leipzig 

Four drums: a frame drum (inv. no. Eu 649/Manker no. 10) from Åsele (Ume 

Lappmark) or from the South Sámi area, a frame drum (inv. no. Eu 406/Manker 

no. 17) probably from the South Sámi area, figures on the drum skin, show signs 

of both Åsele, a frame drum (inv. no. Eu 580/Klemm 1406/Manker no. 44) from 

Finland Kemi Lappmark area, and the last drum is a bowl drum (inv. no. Eu 

650/Manker no. 65) from Lule Lappmark. 
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Reiss-Engelhorn-Museen, Mannheim 

Approximately 80 objects, gathered in the 18th century and between 1928 and 

1930. The collections contain both ethnographic and sacred material. Objects 

from the collector Erich Wustmann and his Sámi contact person, friend, and 

informant Per Thuuri from Narvik in Norway, who sold them to Wustmann. There 

are also letters from him about the objects. The objects were bought for the 

museum in 1929 and 1937. An object related to Sámi life, and one drum and a 

hammer. The drum is a bowl drum (Eu 116) probably from the 18th century from 

Lule Lappmark (only to be concluded from comparisons and analogies according 

to the literature). The drum is originally from the “Großherzogliches 

Hofantiquarium” and the “Mannheimer Altertumsverein” and was presumably 

obtained in the 18th century, but no specific data is available. The drum was 

transferred to the Reiss-Engelhorn-Museen from the pre-existing “Mannheimer 

Altertumsverein” and the “Großherzogliches Hofantiquarium”. The drum was 

published in: “Musikwelten”, Mannheimer Geschichtsblätter, 

Sonderveröffentlichung 3, pp. 189–193. Wiegand, H. Wieczorek, A./Braun, 

C./Tellenbach, M (Eds) and Paproth, Hans-Joachim (1988): Ein läppischer 

Schamanentrommel. pp. 269–318. Festschrift László Vajda, Sonderdruck aus 

Münchner Beiträge zur Völkerkunde, Band 1, Hirmer Verlag München (Digisámi 

2019). 

 

Staatliches Museum für Völkerkunde München/Museum fünf kontinente, 

Munich  

About 460 objects that were collected after 1918. Some objects contain 

provenance, collected by different collectors. Collection contains ethnographic 

and sacred objects, including household utensils, textiles, tools, reindeer fur coats, 

a drum, and a pointer. The drum (inv. no. 5783/no. 68 pointer Manker no. 11) is a 

bowl drum from Torne Lappmark (Att Samla Sápmi 2015). 

 

Museum Waldenburg, Naturalienkabinett, Waldenburg 

Three objects, two drums and a hammer bought by Prince Otto Viktor I in 1840. 

One of the drums (129/Manker no. 49, 21) is a bowl drum from the northern area 

of the Ume river. The hammer probably belongs with it. The other drum (130/ 

Manker no. 74) is a fake bowl drum according to Manker (Samisk kulturarv i 

samlingar 2004, Att Samla Sápmi 2015). 
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Hungary  

Hungarian National Museum, Budapest 

The number of objects is unclear. Klemetti Näkkäläjärvi and Tauno Haltta from 

the Finnish Sámi parliament have visited the museum and seen the Sámi objects.  

Italy 

Museo di Storia Naturale – Antropologia e Etnologia, Florence 

The number of objects in the museum is unknown, but there is one Ládjogahpir in 

the collections. The objects were collected in 1879 and 1885. Stefano Sommier 

made two excursions to the North Calotte. He wrote two travel accounts, 

“Viaggio in Norvegia ed in Lapponia”, in Tornio in 1881, and “Prima ascensione 

invernale al Capo Nord e ritorno attraverso la Lapponia e la Finlandia”, in Rome 

in 1886. He also gave lectures and wrote articles about his travels. On his first 

excursion, he was accompanied by Paolo Mantegazza. Mantegazza was a 

professor of anthropology and physiology and published the travel book “Un 

viaggio in Lapponia coll’amico Stephen Sommier” (Harlin & Pieski 2020). 

 

Soprintendenza Speciale al Museo Nazionale Prehistorico Ethnografico “L. 

Pigorini”, Rome  

There is one drum and a hammer in the museum. The drum (inv. no. 

4988/Manker no. 53, hammer 37) is a bowl drum of the Rana type or from the 

area north of Rana (Samisk kulturarv i samlingar 2004, Att Samla Sápmi). 

  

Ethnological Museum Anima Mundi/Musei Vaticani – Reparto Etnologico, 

Vatican City  

14 objects. According to archival sources (A. Colini, Collezioni Etnografiche del 

Museo Borgiano, Rome 1886), there are letters from Frederik Munter of Denmark 

which contain frequent references to boxes and parcels of objects once used by 

the natives of Greenland and Lapland, which were sent to Cardinal Borgia (1731–

1804) in exchange for classical antiquities and rare coins the Cardinal sent to him. 

The objects are five paperknives with antler handles made for tourists, one knife 

with an antler handle made for tourists, and a run calendar with 8 sections from 

the 17th century (Att Samla Sápmi 2015).  
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Norway    

Alta museum, Alta  

310 objects collected in the 20th century. Collected by Anny Karlsen, the leader 

of Finnmarks husflidlag. The collections are not registered by ethnicity. There is 

also a collection related to the Alta-Kautokeino movement in the 1980s (Recalling 

2007). 

 

Aust-Agder kulturhistoriske senter Arendal, Arendal 

6 objects, both historical and modern, including a model of a Sámi sledge 

(Recalling 2007). 

  

Árran – julevsáme guovdasj, Tysfjord, Sámi museum  

300 objects that have been mostly loaned. Clothing, tools, household utensils, 

objects related to livelihoods, duodji, bibles, and hymnals. In addition, the 

museum received about 300 objects in the Bååstede project, e.g. a bowl drum, 

found in 1880 in Hamarøy in Nordland under a stone. The drum (Manker 79 and 

old numbers UEM.21985/NFSA.2683) has no skin (Recalling 2007, Bååstede 

2021). 

 

Berlevåg Havnemuseum, Berlevåg  

40 objects, including clothing and accessories, household utensils, duodji, and 

archaeological material (Recalling 2007).  

 

Gallogiedde Samisk friluftsmuseum, Evenes, Sámi museum 

300 objects. Gallogiedde is a Sámi outdoor museum (Recalling 2007). 

  

Gamvik museum, Gamvik  

Number of objects unclear. There is e.g. one of the first bibles in the Sámi 

language in the collections (Recalling 2007). 

 

Glomdalsmuseet, Elverum  

20 modern objects. Museum is an outdoor museum, including a South Sámi 

settlement site (Recalling 2007). 

 

Hadeland folkemuseum, Jaren  
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Five objects from the end of the 19th century. These objects were collected by a 

priest, who worked in Talvik in Alta at the end of the 19th century (Recalling 

2007, Att Samla Sápmi 2015). 

 

Helgeland Museum, Mosjøen  

Dozens of objects in Rana, Vefsn, Hattfjelldal, Grane og Brønnøysund/Velfjord. 

The objects are everyday objects, but there is also a sacred sieidi from Rana. The 

museum has a web browser (Recalling 2007, Nylander 2022). 

 

Lillehammer kunstmuseum, Lillehammer  

One modern art piece by a Sámi artist (Att Samla Sápmi 2015). 

 

Maihaugen, Lillehammer  

The museum has two objects, a knife and mosquito oil (Recalling 2007). 

 

Midt-Troms Museum/Avd. Senjamuseet, Senja  

70 objects from the 20th century from the collections of the Kaperdalen Sámi 

museum. This museum was established by Johan Kaperdal at his family 

settlement site in Kaperdalen. The objects are everyday objects (Recalling 2007).  

 

Midt-Troms Museum/Avd. Bardu bygdetun og Fjordmuseet, Bardu 

80 objects from a collection by Tordis Steien from Bardu. The objects belonged to 

Sámi from the Jukkasjärvi area, who had a summer place by the border in 

Vuoskojávri. The objects are mostly from Brita Svonni, who gave them to Steien. 

The collection of clothing and everyday utensils came to the museum in 2001 

(Recalling 2007). 

 

Museene for kystkultur og gjenreisning i Finnmark/Avd. Nordkappmuseet, 

Honningsvåg  

The museum has about 10 objects gathered between 1945 and 2000 (Recalling 

2007). 

 

Museene for kystkultur og gjenreisning i Finnmark/Gjenreisningsmuseet for 

Finnmark og Nord-Troms, Kirkenes  

20 objects. Clothing and household utensils (Recalling 2007). 
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Museum Nord/Ballangen museum, Ofoten museum, Sortland museum, 

Ballangen, Sortland  

50 objects (Recalling 2007). 

 

Nordenfjeldske Kunstindustrimuseum, Trondheim 

20 objects. Clothing and accessories (Recalling 2007). 

  

Nordnorsk Kunstmuseum, Tromsø 

20 art objects from the last 30 years (Recalling 2007). 

  

Nord-Troms museum Troms, Sørkjosen  

4,500 objects collected after 1945 (Recalling 2007). 

 

RiddoDuottarMuseat/Sámi Dáiddamagasiidna, Sámi museum 

The collection contains 1,500 pieces of art and duodji. 

 

RiddoDuottarMuseat/Sámiid Vuorká-Dávvirat, Karasjok, Sámi museum  

4,500 objects. The largest collection of Sámi clothing from all countries, all kinds 

of objects related to farming and other livelihoods, duodji, and religion. The 

museum has three Ládjogahpirs in its collection. SVD has received objects in the 

Bååstede project. The museum received a drum as a repatriation from the 

National Museum of Denmark (old numbers La. 5/B.A.f.4, 802/65/Manker no. 

71). The drum is a bowl drum of the Finnmark type. The drum’s provenance is 

well known (Harlin 2010/RDM).  

 

RiddoDuottarMuseat/Guovdageainnu gilišillju, Kautokeino, Sámi museum 

1,537 objects of every kind. Also grave material (objects) and a Ládjogahpir, 

photographs, maps, archive material, and material related to placenames. The 

museum will receive objects from the Bååstede project (Harlin 2010/RDM). 

 

RiddoDuottarMuseat/Porsáŋggu musea, Skoganvarre, Sámi museum  

800 objects related to Sea Sámi history, war history, and Johan Kåven (Harlin 

2010/RDM). 

 

RiddoDuottarMuseat/Jáhkovuona mearrasámi musea, Kokelv, Sámi 

museum 

1,500 objects related to Sea Sámi history (Harlin 2010/RDM).   
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Norges Teknisk-Naturvitenskapelige Universitet (NTNU)/Vitenskapsmuseet, 

Trondheim  

66 objects, probably from 1769. All are mentioned in CATALOGUS Librorum 

atque rerum naturalium & artificialium, printed in 1779. The catalogue gives an 

impression of the Kongelige Norske Videnskabers Selskabs collections, which 

form the bais of the NTNU collections. The objects were probably placed in the 

collections during the 18th century, probably in the 1760s. The collection has 

ethnographic and sacred objects, a Sámi wooden doll with clothing and a hat, a 

wooden reindeer that probably belongs with the doll, 26 pawns made from rowan 

(Sámi game, possibly pirccu). The museum also has a drum and a hammer. The 

drum (KV22, T.5605/Manker no. 12/2) is a frame drum, possibly from Åsele 

Lappmark. The museum has a web browser (Recalling 2007, Att Samla Sápmi 

2015). 

 

Norsk Folkemuseum, Oslo 

2,861 objects since the museum repatriated 1,639 objects to Bååstede (Gaup 

2021). Many of the objects in the collections have been gathered by collectors for 

the museum, but some have been donated by private persons who themselves or 

whose family members have been working as officials in Sápmi. Some were 

bought form antique shops in Oslo without provenance. Some of the larger 

collections that were bought from private persons have good provenance. Initially, 

some collections came from officials, but after 1907, the leader of the 

Ethnographic Museum Ole Solberg gathered a large collection, and between 1907 

and 1950, the Samemisjonens travel secretary Bertrand Nilsen also gathered one. 

In the 1950s, Asbjørn Nesheim and his assistant collected for the Norsk 

Folkemuseum from Finnmark. The museum still has 13 Ládjogahpirs in its 

collections, although it has repatriated many (Recalling 2007, Att Samla Sápmi 

2015, Harlin & Pieski 2020). 

  

Norsk Maritimt Museum, Oslo 

11 boats, collected by Bernhard Færøyvik, Finnmark. for Norsk Folkemuseum 

1930–1940. Sold to Norsk Maritimt Museum in 1947 (Att Samla Sápmi 2015). 

  

Norsk Skogmuseum Elverum, Elverum 

41 objects, some bought from Bjørn Aarseth, some collected by curator Åsmund 

Eknæs from Troms and Finnmark in the 1970s. Mostly modern material, bags and 
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pouches, everyday items, shoes, and shoelaces. The museum has a web browser 

(Recalling 2007, Att Samla Sápmi 2015). 

  

Norskt tekniskt museum, Oslo  

13 objects. Clothing, tools, and two Sámi cradles. The museum has a web 

browser (Recalling 2007). 

  

Perspektivet museum, Tromsø  

28 objects. Historical material from Troms folkemuseum och Tromsø bymuseum. 

In addition, modern material from Lovozero in Russia (Recalling 2007). 

 

Randsfjordmuseene/Hadeland folkemuseum, Oppland 

Five objects from Priest Nilsens Collections. One pipe, a mosquito net, and an 

iron cross from the old church of Kautokeino (1872) (Recalling 2007, Att Samla 

Sápmi 2015).  

 

Ringve museum, Trondheim  

Two copies of drums made by duojár Jon-Ole Andersen from Karasjok. The 

museum has a web browser (Recalling 2007).  

 

Rørosmuseet, Røros  

200 objects, mainly collected by the collector Lars Danielsen between 1940 and 

1950. Objects, including clothing, accessories, household utensils, objects related 

to transport, tools, and a Sámi cradle. The museum has a web browser (Recalling 

2007). 

  

Saemien Sijte, Snåsa, South Sámi museum  

600 objects related to reindeer herding, mainly gathered after 1980. In addition, 

about 130 objects that were repatriated to Bååstede, and a drum from Nils Jonsen 

Vesterfjell (“Njaarke-Næjla”) from the South Sámi area, Njaarke (Recalling 2007, 

Bååstede 2020). 

  

Norlandsmuseet, Bodø 

68 objects from the 20th century. Objects from the Lule Lappmark area, including 

clothing, bags, and reindeer herding (Recalling 2007). 

 

Norlandsmuseet, Sørfold  
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Several hundred objects, but also an outdoor museum with buildings (Recalling 

2007).  

  

Norlandsmuseet, Beiarn  

Three objects (Recalling 2007). 

  

Norlandsmuseet, Hamarøy  

30 objects. Clothing with accessories (Recalling 2007). 

  

Stavanger Museum, Stavanger  

Four objects, some perhaps of Inuit origin (Recalling 2007). 

  

Sør-Varanger Museum, Kirkenes  

100 objects. Household utensils, objects related to transport, tools, clothing, 

objects related to livelihoods (Recalling 2007). 

  

Tana og Varanger museumssiida/Várjjat Sámi Musea, Varangerbotn, Sámi 

museum  

1,500 objects from the Mikkelsen collection, some loaned from Tromsø Museum. 

Objects, including tools, household utensils, clothing, objects related to 

livelihoods, archaeological objects from Tromsø Museum, and a collection of 

modern duodji. The museum has received objects in the Bååstede project. The 

museum has three Ládjogahpirs in its collection (Recalling 2007, Harlin & Pieski 

2020). 

  

Tana og Varanger museumssiida/Deatnu Musea, Polmak, Sámi museum  

2,000 objects of all kinds. The museum has received new objects in the Bååstede 

project. There are two Ládjogahpirs in the collections (Recalling 2007, Harlin & 

Pieski 2020). 

 

Tana og Varanger museumssiida/ Ä´vv Saa´mi mu´zei, Neiden, Skolt Sámi 

Museum 

The number of objects in the collections is unclear.  

  

Tana og Varanger museumssiida/Savio musea, Kirkenes, Sámi museum  

The museum contains visual art by Sámi artist Johan Savio 
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Sör-Troms Museum/Trondarnes Distriktsmuseum, Harstad  

32 19th- and 20th-century objects. Mostly clothing and objects related to 

livelihoods (Recalling 2007).  

  

Trøndelag Folkemuseum, Sverresborg  

35 objects. Clothing with accessories, household utensils, and objects related to 

livelihoods. The museum has a web bbrowser (Recalling 2007).  

 

Universitetet i Bergen/De kulturhistoriske samlinger/Bergen Museum, 

Bergen  

500 objects gathered after 1825, mostly from Finnmark, Tromsø, and Swedish 

Norrbotten. Gathered in 1847–1878 and 1910–1917. The directors of the museum 

were W. F. K. Christie (1778–1849) and botanist Jens Holmboe (1880–1943), 

who was the director between 1907 and 1917. The Sámi collections in the Bergen 

University museum is one of the largest collections outside the Sámi area in 

Norway. The collection contains e.g. medieval Sámi objects from the 

Bryggen/Sandviken area. The museum has the photographic collection of Sophus 

Tromholt made in Kautokeino between 1882 and 1883. The museum has five 

Ládjogahpirs and a doll with a Ládjogahpir. Other sources: Maria Doeke 

Boekraad fotorapport om samiska samlingen 2014 (Recalling 2007, Att Samla 

Sápmi 2015, Harlin & Pieski 2020). 

  

Universitetet i Oslo/Kulturhistorisk Museum, Oslo 

24 objects remain in the museum, as the largest part was deposited in the Norsk 

Folkemuseum in 1952. The collection contains Lule Sámi duodji collected by 

Tom G. Svensson in the 1970s, as well as clothing, household utensils, and tools. 

Through the Bååstede, some of the collections have been repatriated to Sámi 

museums (Recalling 2007, Att Samla Sápmi 2015, Bååstede 2021). 

 

Universitetet i Tromsø/Tromsø Museum, Tromsø  

2,570 ethnographic objects, but also archaeological material and sacred objects. 

Some of the objects have been deposited in the Sámi museums in Karasjok and 

Varangerbotn. The museum has material from an offering site, six wooden 

sieiddit, and three or four smaller stone sieiddit (e.g. L1329), which were given to 

the priest Brage Høyem, who gave it to the museum after leaving Kautokeino in 

1907. There are now two drums in the collection. (L 1345 a+b a/Manker no. 20) 

is a bowl drum of the Rana type, with a hammer. The other drum (TSL 4013) is C 
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14, dated to the 18th century. It was found in 1999 and given to the museum in 

2016. This latest drum is to berepatriated to Vardobaiki (but has yet to be sent) 

and will be part of their new Sámi exhibition. In addition, there are two hammers, 

one made of iron, and one (L 1303) of antler. There are six Ládjogahpir hats in the 

museum’s collection. The museum has a web browser (Recalling 2007, Harlin & 

Pieski 2020, Fonneland 2022 email.). 

  

Vadsø Museum, Vadsø 

24 objects, including clothing, hats, and some books (Recalling 2007). 

  

Varanger museum/Avd. Vardø museum, Vardø  

The number of objects is unclear (Recalling 2007). 

 

Vest-Agder Museet/avd. Kristiansand, Kristiansand  

1 object, a spierku used for softening reindeer hide (Recalling 2007). 

 

Vikingmuseet Lofotr, Borg  

The museum has one Sámi antler spoon (Recalling). 

  

Oslo universitets anatomiska samlingar, De Schreinerske samlinger 

1,020 individual ancestral bones. The collection is governed by the Sámi 

parliament but kept in Oslo. The collection contains e.g. 47 ancestral remains 

from Utsjoki (Recalling 2007). 

 

Anno Trysil Engerdal Museum, Trysil 

Only a few objects, some drawings, and some photographs (Att Samla Sápmi 

2015). 

Russia  

Murmansk Regional Museum, Murmansk 

4,000 objects from the end of the 18th century to the 20th century. Between 1940 

and 1960, many collections came through expeditions, acquisitions, 

archaeological excavations, and as donations. The objects are from all the Sámi 

countries. They contain ethnographic, sacred, and grave material, duodji, 

everyday objects, including Sámi cradles, and objects related to livelihoods. In 

addition, sieidi stones, offering altars, reindeer antlers, a drum, and accessories 
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related to the drum, and decorations related to a stick that belonged to a noaidi. 

There is no additional information about the drum (Samisk kulturarv i samlingar 

2007, Att Samla Sápmi 2015). 

 

Russian Museum of Ethnography, St Petersburg  

About 2,000 objects from the Sámi area. Purchased during ethnographic 

expeditions between 1904 and 1975. Ethnographic, sacred, and grave material, 

photographs, and illustrations. Objects, including clothing, household utensils, 

tools, objects related to transport, material from offering sites, drums, and drum 

hammers. There is no additional information about the drum (Samisk kulturarv i 

samlingar 2004, Att Samla Sápmi 2015). 

 

Museum of Anthropology and Ethnography (Kunstkamera), St Petersburg  

15 collections of objects from the 19th century (Att Samla Sápmi 2015).  

Scotland    

National Museum of Scotland, Edinburgh 

Dozens of objects. There is also material in the National Archive of Scotland 

collected by John Francis Campbell, who travelled in Finnmark during the 1850s 

(Lehtola, Veli-Pekka, Kaleva 1999, Harlin & Pieski 2020).  

Spain     

Museum Nacional de antropologia, Madrid  
165 objects. In 1910, a collection was made by Wulf Köpke, and in 1992 by 

Gisela Seipoldy, collected by Karl-Sieghard Seipoldy. The objects come from 

Finland and Norway, some without any provenance. The objects are from the end 

of the 19th century to the beginning of the 20th century. Objects, including 

clothing, items related to reindeer herding, a musical instrument, household 

utensils, jewellery, toys, tree bark, models, amulets, archaeological and zoological 

samples, 149 photographs, and a drum.  The drum does not seem to be a real 

drum but made later. The form is round, which is not typical for a Sámi drum. 

The museum has a  web browser (Samisk kulturarv i samlingar 2004, Att Samla 

Sápmi 2015).  

  

Museo de América, Madrid 
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87 objects collected in 1889–1894 by Carl Bovallius and Ake Sjögren in 1896 for 

the Museo Arqueológico Nacional. The objects are from Sweden. They are 

knives, spoons, bags, tools, household utensils, and a Sámi cradle. According to 

Sunna Kuoljok (an ethnologist from Ájtte), the objects are very interesting. The 

museum has a web browser (Att Samla Sápmi 2015). 

Sweden 

Ájtte, Jokkmokk, Sámi Museum 

8,752 Inventory numbers. Among others, the Erland Ström collection between 

1925 and 1955, mostly silver but also other objects, mostly from Lule and 

Karesuando Sámi. A collection by Karl Tiren, a repatriated collection from the 

Etnografiska museet, mostly from 1834–1937, from e.g. Tuolpukka and Vittangi 

Sámi villages. Deposition from the University of Uppsala. The museum has nine 

drums and a long-term loan from NM, and some of the sieidi stones have been 

returned to the museum. The museum has grave material from the Rounala old 

church site. Also, a natural history collection including 19,238 objects. The 

museum has a web browser (Samisk kulturarv i samlingar 2004, Kuoljok 2017). 

  

Bohusläns Museum, Uddevalla  

15 objects from the 20th century acquired by Sara Margaretha Bohlin. Two 

crossbows, a hat, household utensils, and a Kautokeino outfit. The museum has a 

web browser (Samisk kulturarv i samlingar 2004, Recalling 2007). 

   

Dalarnas Museum, Falun  

25 ethnographic and sacred objects. Clothing, a needle case, spoons, cups, 

pouches, belt, bags, knives, a Sámi cradle, a Sámi sledge, a tree figure, and a bowl 

drum from Lule Lappmark, four large messing rings, and a hammer 

(D.F.1407/Manker 62, 9, 12), (Samisk kulturarv i samlingar 2004, Att Samla 

Sápmi 2015). 

  

Ethnografiska Museum, Stockholm 

One sieidi stone from Gällivara. The other collections were repatriated to Ájtte in 

2021 after a long deposition. The museum has a web browser (Samisk kulturarv i 

samlingar 2004, Kuoljok 2021). 
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Uppsala Medicinhistoriska Museum. Uppsala universitet, Uppsala 

A Sámi pelvic bone (Samisk kulturarv i samlingar 2004). 

 

Härjedalens Fjällmuseet, Funäsdalen  

About 200 objects collected by the merchant Erik Fundin for the 

fornminnesförening he established in 1893. The collection has clothing, shoes, 

belts, fur coats, tools, household utensils, jewellery, a Sámi sledge. 15–20 objects 

were deposited from Sámi villages from Härjedalen (Samisk kulturarv i samlingar 

2004). 

 

Hallands länsmuseer, Museet I Halmstad, Halmstad 

The collection contains ca 16 inventory numbers from the beginning of the 20th 

century. Purchased by engineer Gustav Dillberg from Halmstad and from Maria 

Sjulksson, from Laxfjället, Tärnaby. Objects, including bands, a needle case, 

shoes, accessories, a silver spoon (Samisk kulturarv i samlingar 2004, Recalling 

2007). 

 

Hälsinglands Museum, Hudiksvall 

For example, many bags with ten embroideries and looms made of reindeer antler 

that may be of Sámi origin (Samisk kulturarv i samlingar 2004). 

 

Institutionen för medicinsk cellbiologi, anatomiska avdelningen  

Remains of one Sámi man and three Sámi women. There is no provenance 

(Recalling 2007). 

  

Jamtli, Jämtlands länsmuseum, Östersund  

A little more than 500 objects from the 20th century. Objects from the South Sámi 

area, acquisitions, donations, and material from archaeological excavations. In the 

1970s, Nils Thomasson donated his collection to the museum. Ethnographic 

objects, photographs and grave material, clothing, household utensils, tools, 

reindeer harnesses, Sámi cradles, a spear, and a Sami hut but also a South Sámi 

frame drum with a hammer and a pointer (JLM909, Manker no. 42, 1, 7), 

(Recalling 2007, Att Samla Sápmi 2015). 

 

Kalmar läns Museum, Kalmar  

Nine objects from the 19th century and after 1970. A belt with a hanging 

decoration (from Finnish Ostrobothnia) from 1887, Antler plates for making tin 
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thread, jewellery, and accessories from South Sámi and perhaps other areas 

(Samisk kulturarv i samlingar 2004). 

 

Kulturen, Lund  

178 objects from 1700–1800. Collected by Professor Johan William Zetterstedt 

from the University of Lund in 1821. Silver, knives, household utensils. The 

museum has a webbrowser (Samisk kulturarv i samlingar 2004, Att Samla Sápmi 

1015). 

 

Kulturmagasinet, Helsingborg  

100 objects, 50 of them from Nils Paulus Ländta, a mountain Sámi from Lule 

Lappmark, purchased in 1908 by A. A. Ahrman. 17 objects without provenance 

donated by Friherren C. G. Uggla in 1908. A few objects from Dr Torsten 

Kjellstrand in 1972, from Lapland and Sorsele. Most of the objects were sold to 

the museum by Ahmund Anders Ahman. They were objects that belonged to his 

brother Nils Paulus Länta (died 1907). Both were from Kvikkjokk. The collection 

contains ethnographic objects, including clothing, accessories, household utensils, 

tools, objects related to childhood, a Sámi cradle, some objects related to travel 

and hunting. A taxidermy reindeer and some candle scissors from Gällivare Sámi 

church. The museum has a web browser (Recalling 2007, Att Samla Sápmi 2015).  

 

Landskrona Museum, Landskrona  

Three objects, mittens, and a pair of shoes. The museum has a web browser (Att 

Samla Sápmi 2015) 

 

Linne museet, Uppsala  

Three objects from 1730. A portrait of Linne himself by Martin Hoffman in 1737. 

A drum (SHM 20812/Manker 50/266463), which was donated to Linne in the 

1730s by the original owner Anders Nilson Pont from the Grans Sámi village. It is 

a bowl drum from Lycksele Lappmark. The objects were deposited from 

Vitterhetsakademin. The drum belongs to Historiska Museet (Samisk kulturarv i 

samlingar 2004, Att Samla Sápmi). 

 

Livrustkammaren, Stockholm  

ca. 10 objects from 1694. An equipage, that was given to king Karl XI from the 

governor of Västerbotten Gustaf Douglas. It contains a normal sized wooden doll, 

with clothing who rides the Sámi sledge and a stuffed reindeer. The collection 
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also contains a frame drum (33396 27:201/Manker 8) from Åsele or Lycksele 

Lappmark and a hammer also given by Douglas (20634, 27:201) (Samisk 

kulturarv i samlingar 2004, Att Samla Sápmi 2015). 

 

Lunds universitets Historiska Museum, Lund  

Eight objects, a complete regalia (clothing), ruin calendar, antler spoon, a bowl 

drum (LHM C 144/Manker 69) from Torne Lappmark and a hammer (Manker 5). 

The anatomical collections of the university of Lund were moved to the museum 

in 1995. So, there is grave material from six individuals (Samisk kulturarv i 

samlingar 2004, Att Samla Sápmi 2015). 

 

Länsmuseet i Gävleborgs län, Gävle  

Fewer than 10 objects that are probably Sámi, but without provenance. A bag with 

tin thread decoration and root craft (Recalling 2007). 

  

Länsmuseet I Gotland, Visby  

One snuff pouch from the beginning of the 20th century. At the time, there was a 

Sámi demonstration in Visby (Samisk kulturarv i samlingar 2004). 

  

Museum Gustavianum, Uppsala  

One South Sámi bag frame Sweden (Recalling 2007). 

  

Länsmuseet Västernorrland, Murberget, Härnösand  

About 300 objects from the 20th century. Ethnographic, but also sacred and grave 

material. The objects were gathered by several people, including the vicars Axel 

Calleberg, Otto Lindgren (Jokkmokk and Gällivare), George Bergfors (Vittangi, 

Jukkasjärvi ad Tärna), and others like N. E. Ritzeén (Ådalsliden and Vilhelmina), 

Emmy Neander (Karesuando and Jukkasjärvi). and A. H. L. Andersson from 

Frostviken and Nordfjell. The collections contain object, including clothing (ca 

100), household utensils (ca 90), tools (ca 50), reindeer harnesses (ca 20), Sámi 

cradles (8), spears, e.g. bear spears (2). There are buildings from Arvidsjaur and 

Arjeplog in the outdoor museum in Murberget (10). In addition, three siedi and a 

stone called “Trollsten” from Saarivuoma Sámi village, and flint flakes from a 

sacred site. There is also grave material from the excavations done for 

Bottniabanan. The museum has a web browser. See also Arkeologi i Botniabanans 

spår 2007. Red. Gustfsson Per, Spång Lars-Göran. Artikel Lena Holm. Tidsspår 

2004, Västernorrland Sameland, Om samisk närvaro i Ångermanland och 
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Medelpad. Härnösand 2004. Red. Margareta Bergvall, Peter Persson (Samisk 

kulturarv i samlingar 2004, Recalling 2007, Att Samla Sápmi 2015). 

 

Malmö museer, Malmö  

An estimated 40 objects from the end of the 19th and beginning of the 20th 

centuries. 21 objects bought in 1899 by Dr Paul Rosenius from Liadijaur, between 

Kvikkjokk and Stora Sjöfallet, for the museum. Clothes for man and a woman. In 

1902, object, including a silver collar, a belt, a money pouch, an antler spoon, and 

an antler plate for making tin thread were bought from Nils Andersson from 

Frostviken in Jämtland while he was presenting his reindeer flock in Malmö. 

Many objects were bought from antique sellers, including a belt, clothing, 

household utensils, a spear, and a reindeer harness. The museum has a web 

browser (Samisk kulturarv i samlingar 2004, Recalling 2007).  

  

Nordiska museet, Stockholm 

6,265 objects from all countries and all kinds of objects collected since the 1870s. 

The objects are mostly old, many gathered in 1891, commissioned by Director 

Arthur Hazelius and later in 1930–1950 by Ernst Manker. The collection is the 

largest outside Sápmi and as it is so old, it is very valuable. The museum has 51 

sieidi stones and seven Sámi drums. In addition to the drums, there is one belt that 

belonged to a Sámi noaidi (NM. 80039) and a drum (NM. 0073190 A-B), which 

is very small, made in 1891 by Amma Larson Pirkit from Tuorpon Sámi village. 

The other drums are (NM. 0023473/Manker no. 14), a frame drum from Åsele 

Lappmark, a drum (NM. 0116085/Manker no. 81), a bowl drum from Lule 

Lappmark, a drum (NM.0177644/Manker no. 22), a frame drum probably from 

Åsele Lappmark, a drum (NM. 0188600/Manker no. 66), a bowl drum from Lule 

Lappmark and a drum and a hammer (NM. 0004815/Manker no. 59, hammer no. 

6) a bowl drum from Lule or Pite Lappmark. There is also an amulet, including 

two penis bones from a bear. The collections contain samples of 25 drums made 

by Ernst Manker. The museum has five Ládjogahpir in its collections (Samisk 

kulturarv i samlingar 2004, Att Samla Sápmi 2015, Harlin & Pieski 2020). 

 

Norrbottens museum, Luleå  

1,000 objects, mainly from the Lule and North Sámi areas. The collection also 

contains sacred material. A drum (inv. no. 3654/Manker no. 78), a bowl drum of 

the Lule Lappmark type, from the Jokkmokk municipality. It does not have the 

hide, as it was found at an offering site in Låtatj i near Vastenjaure, Jokkmokki in 
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1932. The other drum (inv. no. 2226/ Manker no. 79) is a bowl drum from Lule 

lappmark, Jokkmokk. The drum was found under a stone in Naukakjokk by 

Kvikkjokk around 1890, also without a hide. The museum also has sieidis and 

grave material. The museum has a web browser (Samisk kulturarv i samlingar 

2004, Att Samla Sápmi 2015). 

 

Piteå museum, Piteå  

There are five objects in the collection: two bags, shoelaces, and one sieidi 

(Samisk kulturarv i samlingar 2004, Recalling 2007) 

  

Upplandsmuseet, Uppsala  

The museum has five objects. The museum has a web browser (Att Samla Sápmi 

2015). 

 

Regionmuseum västra Götaland/Älvsborgs länsmuseum, Vänersborg  

The museum has six objects: a bag, shoes, knife sheaths, a match case, and an 

antler spoon from the churchyard in Jokkmokk (Samisk kulturarv i samlingar 

2004). 

 

Silvermuseet, Arjeplog  

4,000–6,000 objects, not all of which are Sámi. The museum has not registered 

the objects according to ethnicity. The collection contains mainly silver objects 

(Recalling 2007, Att Samla Sápmi 2015). 

 

Skellefteå museum, Skellefteå  

60 objects mostly donated by the Sámi; also many silver objects. There may be 

sacred material in the collection. There is also some grave material in the 

collection (Samisk kulturarv i samlingar 2004, Recalling 2007, Att Samla Sápmi 

2015). 

 

Skogsmuseet, Lycksele 
2,500 objects, a collection gathered by Birger Nordin. The collection houses Sámi 

art, duodji, and literature from between 1700 and 1940. The collection contains 

two sieidi (Att Samla Sápmi 2015). 

 
Skokloster slott, Bålsta, Uppland 
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One frame drum from Åsele Lappmark (Manker no. 33) and a hammer (Att Samla 

Sápmi 2015). 

 

Smålands museum, Växjö  

Five objects, some from the 18th century, e.g. a moneybox for a missionary to the 

Sámi at the end of the 19th century.  One of the users was Louise Leijonhufvud, 

1782–1885. Also, Sámi reindeer hide boots, two bottles with an antler decoration, 

a driving cane. The driving cane is from the 19th century from Gällivara, and it 

came to the collections in 1929 (Samisk kulturarv i samlingar 2004). 

 

Historiska museet, Stockholm  

About 30 inventory numbers, the exact number of objects is unclear. There is 

ethnographic but also sacred and grave material. Household utensils, clothing 

accessories, arrowheads, and sacred material, including bear graves, offering site 

material, sieidi stones, and drums. The grave material is originally from Upsala 

Rasbiologiska institutet and was gathered in Kiruna, Varanger, and the Kola 

peninsula. The institute was closed in 1958.  Most of the grave material has been 

returned to the Sámi area (Rounala) or reburied (Lycksele).  

The State Historical Museum in Stockholm owns 25 Sámi ceremonial drums and 

is thus by far the world’s largest owner of Sámi drums. All are deposited in other 

institutions, on loan, or under external management. The drums the History 

Museum owns are also listed in the Nordic Museum’s inventory, so they have the 

inventory number of both institutes. As there are so many drums, it is better to 

make a separate list here:  

Drum (SHM 20812/266463/Manker no. 50), a bowl drum from Lycksele 

Lappmark, currently in Linnémuseet.   

Drum (SHM 360:2/1090484/NM.0228846/Manker no. 64), a bowl drum from 

Jokkmokk, Lule Lappmark, deposited in Nordiska museet. 

Drum (SHM 360:3/1090460/NM.0228847/ Manker no. 1), a frame drum from 

Lycksele, Ume Lappmark, deposited in Skogsmuseet i Lycksele.  

Drum (SHM 360:4/1090483/NM.0228848/Manker no. 67), a bowl drum from 

Torne Lappmark, on loan in Ájtte.  

Drum (SHM 360:5/1090482/NM.0228849/Manker no. 47), a bowl drum the 

northern side of the Ume river, possibly a Rana type. The drum is deposited in the 

Nordiska museet. 

Drum (SHM 360:6/360:33/605119/ Manker no. 58), a bowl drum that Historiska 

museet has recorded from Lule Lappmark. However, Sunna Kuoljok and Anna 
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Westman have classified it as from Ume Lappmark or the North Sámi area 

(Kuoljok & Westman 2014:6). 

Drum (SHM 360:7/1090478/ Manker no. 35) is a frame drum of the Åsele type.  

Drum (SHM 360:8/1090472/NM.0228851/ Manker no. 21) is a frame drum from 

Lule Lappmark, deposited in Nordiska museet. 

Drum (SHM 360:9/1090480/ NM.0228852/Manker no. 40) is a frame drum from 

Åsele. The drum is deposited in Nordiska museet. 

Drum (SHM 360:10/ 1090470/NM.0228853/Manker no. 16) is a frame drum 

from Åsele Lappmark. The drum is deposited in Nordiska Museet. 

Drum (SHM 360:11 [previously 360:29] NM.0228854/1090463/Manker no. 4) is 

a frame drum from Åsele. The drum is deposited in Nordiska museet. 

Drum (SHM 360:12/ 605120/Manker no. 18) is a frame drum from Åsele 

Lappmark. 

Drum (SHM 360:16/1090464/NM.0228858/Manker no. 6) is a frame drum from 

Granbyn, Lycksele Lappmark. The drum is deposited in Nordiska museet. 

Drum (SHM 360:13/1090467/NM.0228855/Manker no. 11) is a frame drum from 

Åsele Lappmark. The drum is deposited in Nordiska museet. 

Drum (SHM 360:14/1090475/NM.0228856; Manker no. 25) is a frame drum 

from Åsele Lappmark. The drum is deposited in Nordiska museet. 

Drum (SHM 360:15/1090477/NM.0228857/Manker no. 29) is a frame drum from 

Åsele Lappmark. The drum is deposited in Nordiska museet. 

Drum with a hammer and pointer (SHM 

360:24/1090465/NM.0228865*1*2/Manker no. 7, 33, 17) from Åsele Lappmark. 

They are deposited in Nordiska museet. 

Drum (SHM 360:17/1090461/NM.0228859/Manker no. 2) is a frame drum from 

Åsele Lappmark. The drum is deposited in Nordiska museet. 

Drum (SHM 360:18/1090474/NM. 0228860/Manker no. 24) is a frame drum 

from Åsele. The drum is deposited in Nordiska museet. 

Drum (SHM 360:19/1090479/NM.0228861/ Manker no. 37) is a frame drum 

from Åsele. The drum is deposited in Nordiska museet. 

Drum (SHM 360:20/1090469/NM.0228862/Manker no. 15) is a frame drum from 

Åsele. The drum is deposited in Nordiska museet. 

Drum (SHM 360:21/1090468/NM.0228863/Manker no. 13) is a frame drum from 

Åsele. The drum is deposited in Nordiska museet. 

Drum (SHM 360:22/1090462/NM. 00228864/Manker no. 3) is a frame drum, 

possibly from Åsele. The drum is deposited in Nordiska museet.  
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Drum (SHM 360:23/NM. 0108774/Manker no. 28) and hammer (SHM 360:30). 

The drum is a frame drum from Åsele Lappmark. The drum is deposited in 

Nordiska museet. Hammer SHM 360:30 is deposited in Världskulturmuseet. 

Drum (SHM 360:25/1090471/NM. 0228866/Manker no. 19) is a frame drum, 

possibly from Åsele. The drum is deposited in Nordiska museet. 

Drum (SHM 360:26/1090473/NM.0228867/Manker no. 23) is a frame drum from 

Åsele or Lycksele Lappmark (probably from Granby). The drum is deposited in 

Nordiska museet. 

Drum (SHM 360:27/1090466/NM.0228868; Manker no. 9) is a frame drum from 

Åsele in Lappmark. The drum is deposited in Nordiska museet. 

Drum (SHM 360:28/1090476/NM.0228869/Manker no. 26) is a frame drum from 

Åsele in Lappmark. The drum is deposited in Nordiska museet. 

In addition, two pointers, one from SHM (NM.0228873/ t. H. M. 360:29) and the 

other from Etnografiska museet (inv. no. unknown to me) are deposited in 

Nordiska museet. The museum governs 23 sieidi stones. Four are deposited in 

Nordiska museet. The museum has a web browser (Samisk kulturarv i samlingar 

2004, Recalling 2007, Att Samla Sápmi 2015).  

  

Sörmanlandsmuseum, Nyköping  

Between 5 and 10 objects, mainly clothing inspired by the Sámi and a hymanl: 

Same Tjåggolwasen Psalm-Kirje from 1894 (Samisk kulturarv i samlingar 2004). 

 

Världskulturmuseet Göteborg, Göteborg  

About 865 inventory numbers, some of the objects from the end of the 19th 

century, mostly from the 20th century. These objects are clothing, household 

utensils, tools, objects related to transport, hunting, buildings, and models of 

buildings. There is a collection of 103 objects that Hallström gathered from the 

Kola peninsula. The collection also houses objects from Juhan Turi and Nils 

Nilsson Skum and a collection of more than 200 objects from the South Sámi area 

(Härjedal och Tärna). The collections were gathered by Manker, von Rosen, 

Sundevall, von Duben, Hagander, Hamberg, Hogner, Henriksson, Sjögren, and 

Montell, among others. Other sources: Sommarström, Bo 1974. Material för 

sameforskningem i etnografiska museets samlingar. Sameforskning i dag och i 

morgon. Red. Kjellström, Rolf. S. 122–3.; Manker, Ernst 1943. Ett lapskt 

centralmuseum. Rig. 1943, pp. 24–6 (Samisk kulturarv i samlingar 2004, Att 

Samla Sápmi 2015). 
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Västerbottens Museum, Umeå  

747 objects, mostly from three collections. The collection by Hampus Huldt, Erik 

Bergströms, and Västerbottens lapska museiförenings collection. The collections 

contain ethnographic and sacred material, including five siedi stones and two tree 

sieidi, one of which is a fake. The museum also has four bear teeth amulets and 

one frame of a drum (Vbm 14915) that was found in the water in Bärtejaure in 

Sorsele. The drum is owned by SHM. There is also material from the famous 

offering site Mörtträsket in Lycksele, a bear grave from Gällholmen Stensele, and 

a reindeer grave. The museum has a web browser (Recalling 2007, Att Samla 

Sápmi 2015). 

 

Västergötlands Museum, Skara 

A belt that was bought from the antique seller Sterneman from Lindköping in 

1934 (Recalling 2007). 

  

Västmanlands länsmuseum, Västerås  

Three objects: a pipe, a dose, and a bible in the Sámi language (Recalling 2007). 

  

Östergötlands länsmuseum, Linköping  

Seven objects that are a legacy from G. Standberg in the 20th century. A ribbon, a 

wooden box, a loom, a coffee pouch, and a root basket (Samisk kulturarv i 

samlingar 2007). 

  

Skoklosters slot, Skokloster  

Five objects: a drum (13722/Manker 33), a frame drum of the Åsele type, and a 

hammer (13722/Manker 34). In addition, they have an old and valuable knife 

handle, a belt, a bag made of reindeer skin, and a Sámi guksi cup (Samisk 

kulturarv i samlingar 2007, Att Samla Sápmi 2015, and Att Samla Sápmi 2015). 

  

Vasa museet, Stockholm 

Four bag frames (Recalling 2007).  

  

Tekstilmuseum, Borås  

15 objects: clothing, all with accessories (Recalling 2007).  

 

Carl Larson garden, Sundborn  

About 60 objects (Mulk & Nilsson 1980).  
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Skogsmuseet i Lycksele, Lycksele  

2,500 objects. A deposition from the collector Birger Nordin, mostly bought from 

auctions, antique shops, and the internet around the world. Everyday objects, 

books, art, two siedi, and a drum pointer. Objects from all over Sápmi, including 

one Ládjogahpir. Some of the objects have the maker’s provenance and time of 

production. The museum has a web browser. Other sources: Kajsa Anderson, 

L’image du Sápmi (Att Samla Sápmi 2015).  

 

Gaaltje, Östersund, Sámi Museum 

Unclear, a coffin from Esbjörn Åhren, clothing, painting, art, furniture from Änge 

boarding school, and some tools (Recalling 2007).  

 

Örbyhus slot, Uppsala/Östebybruk, private collection  

Three objects: a drum (Manker no. 32), a frame drum with a hammer (Manker no. 

23). The drum is of the Åsele type, but the hammer is South Sámi according to 

the decoration style. The drum has pendants of tin thread and cloth in red and 

green. The third object is a hand bow (Recalling 2007, Att Samla Sápmi 2015). 

  

Gällivare Hembydsförening, Gällivare, local museum  

About 500 objects, including clothing, household utensils, tools, objects for 

transport, and art (Samisk kulturarv i samlingar 2004). 

  

Glommerträsk hembygdsförening, Glommerträsk, local museum  

Unclear: different kinds of object, Sámi sledges, and tools (Samisk kulturarv i 

samlingar 2004). 

 

Nilivaara byagille, Gällivare, local museum  

Unclear: objects related to hunting and fishing from older inhabitants of the 

village (Samisk kulturarv i samlingar 2004).  

Jukkasjärvi hembygdsgård, Jukkasjärvi, local museum  

500 objects (Mulk & Nilsson 1980). 

  

Kangos hembygdsgård, Kangos, local museum 

50 objects (Mulk & Nilsson 1980). 

  

Masugnbyns hembygdsgård, masugnsbyn, local museum  
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10 objects (Mulk & Nilsson 1980). 

  

Överkalix hembygdsgård, Överkalix, local museum  

30 objects (Mulk & Nilsson 1980). 

  

Arvidsjaur hembygdsgård, Arvidsjaur, local museum  

300 objects of all kinds (Recalling 2007). 

  

Tärna sameförening, Tärna, local museum  

Several objects, including clothing, household utensils, tools, and means of 

transport (Recalling 2007). 

 

Sorsele hembygdsgård, Sorsele, local museum 

Unclear: clothing, household utensils, tools, means of transport (Recalling 2007). 

 

Vilhelmina hembydsmuseum, Vilhelmina, local museum  

167 objects, including Sámi sledges, a reindeer harness, hats, a knife, a coffee 

pouch, objects related to reindeer milking (Recalling 2007). 

  

Frostvikens hembygdsgård, Frostviken, local museum  

About 50 objects (Recalling 2007). 

  

Kiruna samegård, Kiruna, local museum  

100 objects (Mulk & Nilsson 1980). 

  

Vuollerim Hembygdsförning, Vuollerim, local museum 

Shoes and a shin guard (Samisk kulturarv i samlingar 2004). 

 

Bygdemuseet Gratian, Umnäs, local museum  

Five objects: skis, a lasso, a coffee pouch, a knife, and a hat (Samisk kulturarv i 

samlingar 2004). 

  

Lycksele Hembygdsgille, Lycksele, local museum  

About seven objects: means of transport, shoes, skis, and a lasso. Also sacred 

objects, including sieidis and a coffin for a child (Samisk kulturarv i samlingar 

2004). 
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Måla Hembygdsförening, Måla, local museum 

100 objects of all kinds (Samisk kulturarv i samlingar 2004). 

  

Risbäcks Hembygdsförening, Risbäck, local museum 

Dozens of objects, clothing, and tools. There is also a sieidi in the collection 

(Samisk kulturarv i samlingar 2004, Recalling 2007). 

  

Rusksele Hembygdsförening, Ruksele, local museum  

One bear spear (Samisk kulturarv i samlingar 2004). 

 

Medelpads fornminnesförening, Medelpad, local museum  

About 150 objects of all types and a New Testament (Samisk kulturarv i 

samlingar 2004). 

  

Junsele Hembygdsgård, Junsele, local museum  

Seven objects: a children’s Sámi sledge, a pair of skis, two sticks, a stave basket, 

and reindeer fur shoes (Samisk kulturarv i samlingar 2004). 

  

Långsele-Graninge Hembygdsförening, Långsele, local museum  

Five objects: a timber hut, a chalice, a bible, a silver cup (Samisk kulturarv i 

samlingar 2004). 

  

Sollefteå Hembygdsförening, Sollefteå, local museum  

10 objects: tools, a stick, a scoop, skis, a Sámi cradle, a plate for cleaning the 

roots for crafting, a Sámi catechism from 1779 (Samisk kulturarv i samlingar 

2004).  

 

Viksjö Hembygdsförening, Viksjö, local museum  

A root basket (Samisk kulturarv i samlingar 2004).  

Marby Hembygdsförening, Gärsta, local museum 

Wooden Sámi sledge (Samisk kulturarv i samlingar 2004). 

 

Vemdalens Hembygdsgård, Vemdalen, local museum 

Five objects: a Sámi cradle and dolls with clothing (Samisk kulturarv i samlingar 

2004). 

 

Aspeboda Hembygdsförening, Falun, local museum  
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A root basket for handicraft and one breadbasket (Samisk kulturarv i samlingar 

2004). 

 

Gröverdalens Fornminnesförening, Gröverdalen, local museum  

One fire-steel (Samisk kulturarv i samlingar 2004). 

 

Särna Fornminnesförening, Särna, local museum 

One money pouch made of reindeer skin (Samisk kulturarv i samlingar 2004). 

  

Delsbo Hembyds- och Fornminnesförening, Delsbo, local museum 

A book of missionary work among the Sámi from 1871 (Samisk kulturarv i 

samlingar 2004). 

 

Ockelbo Hembygdsförening, Ockelbo, local museum  

One object: a Sámi walking cane (Samisk kulturarv i samlingar 2004).  

 

Rengsjö Hembygdsförening, Rengsjö, local museum  

Two objects: shoes and a breadbasket (Samisk kulturarv i samlingar 2004). 

Switzerland 

Historisches und Völkerkunde museum, St. Gallen 

50 objects, which were purchased from the Finnish consulate. The objects were 

made 1935 in the Ivalo River valley and bought by the Swiss embassy in 

Helsinki. Objects including clothing, household utensils, tools, objects related to 

transport, abd musical instruments (Samisk kulturarv i samlingar 2004). 

  

Ethnographic Museum of Geneva, Geneva  

45 objects that are poorly documented. The museum has a web browser (Samisk 

kulturarv i samlingar 2004). 

  

Musee d’ethnographie, Neuchâtel  

15 objects from Sweden ca 1890 from Hermann Russ, who died in 1942. Other 

sources: Collections ethnographiques en Suisse I. 1979 EH 2–3 Societe Suisse 

déthnologique (Samisk kulturarv i samlingar 2004). 

 

Völkerkundemuseum der Universität Zürich, Zürich  
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Five objects from the 20th century: a shoe, a knife, a spoon, and two combs 

(Samisk kulturarv i samlingar 2004). 

  

Museum der Kulturen, Basel 

Unclear how many objects, but some from Finland and Sweden (Samisk kulturarv 

i samlingar 2004). 

Netherlands     

Museon, The Hague  

25 objects, mostly donations from 1930 and 1980. The provenance is mostly 

Lapland. Clothing, tools, household utensils, objects related to transport, a Lule 

Sámi cradle that may be old (Samisk kulturarv i samlingar 2004). 

  

Museum Volkerkunde, Leiden 

500 objects gathered in the 19th century and after 1970. About 100 donations in 

the 19th century, without much provenance, acquisitions after the 1970s. Sámi 

sledges, a snowmobile, objects from reindeer herding, needle cases, and clothing 

(Samisk kulturarv i samlingar 2004). 

  

Ethnography Museum Rotterdam, Wereldmuseum Rotterdam, Rotterdam  

20 objects donated in 1887, 1907, 1929, and 1930. Objects including Sámi 

cradles, skis, hats, knives, and shoes (Samisk kulturarv i samlingar 2004). 

United States     

Yale Peabody Museum, New Haven 

186 objects that a Yale graduate student collected mostly from Norway between 

1975 and 1977 (Att Samla Sápmi 2015). 

  

Peabody Museum of Archaeology and Ethnology at Harvard University, 

Cambridge 

20 mostly everyday objects. The museum has a web browser (Att Samla Sápmi 

2015). 

 

Smithsonian, Washington D.C. 
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More than 60 objects gathered between 1860 and 1960, including objects 

acquired at Teller Reindeer Station, Port Clarence, Alaska in 1897 and from 

private donations during the 20th century (Guttorm & Harlin 2022).
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