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Abstract 

 

This thesis is about the process of reconciliation between the Church of Sweden and Sápmi. 

By giving a historical retrospective, the process ends up in a context that can show why a 

reconciliation is desirable.  The reconciliation process began already in the 1990s, but a major 

change was taken in 2006 when an inquiry on the Sámi issues within the Church of Sweden 

was made.  This thesis examines the current reconciliation process from three perspectives.  

The first perspective is to examine to whom the reconciliation process is directed. The second 

perspective is about the conflicts in the land and water issue, which the Sámi consider to be an 

important issue, but the issue is not included in the reconciliation process. The third 

perspective is to investigate what the Church of Sweden means by an increased Sámi presence 

in the church life. 

The historical relationships that stretch back many hundreds of years through research and 

storytelling. The documentation shows how the Church's approach and actions have 

negatively affected the Sámi population.  

For this, the Church of Sweden has now apologised and is developing a ten-year action plan 

to strengthen the Sámi presence in the church life. 
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1 Introduction 
The relationship between the Church of Sweden and the Sámi population is long, 

complicated, and important. Already when the church began its mission to bring Christianity 

into the country, you see traces of cultures clashing. The more widespread the church 

becomes, and the church mission extended, the larger was the church's influence on Sámi life. 

In the Church of Sweden directive to the inquiry (SKU 2006:1) “Samiska frågor i Svenska 

kyrkan” ‘(Sámi issues in the Church of Sweden’) states;   

The Sámi people are an indigenous people. From the earlier colonisation and well into the 20th 

century, mishandlings have been committed against the Sápmi population. The Church of 

Sweden has contributed to this. Both the Swedish state and the Church of Sweden have in recent 

years publicly acknowledged this. In the northern dioceses, reconciliation services have been 

organised. Like other churches, the Church of Sweden has been part of a colonising state power 

in areas where there has been an indigenous population. Part of this oppression has been the 

desire to prevent Sápmi historical features, special traditions, and Sápmi culture from being 

expressed. The Sápmi identity has not been reflected in worship services and other church life. 

This inquiry was the beginning of the current reconciliation process between the Church of 

Sweden and the Sápmi. The Church of Sweden has publicly apologised, and a reconciliation 

service has taken place in November 2021, and another is to be held in October 2022. 

One of the goals with the reconciliation process is to highlight stories and increase knowledge 

about the Sámi within the Swedish Church.  Seven years ago, the anthology "När jag var åtta 

år lämnade jag hemmet och har ännu inte kommit tillbaka” (2015), or as it is called 

"Nomadskoleboken” (‘The book on Nomad School’), was published. The following year, the 

scientific anthology "De historiska relationerna mellan Svenska kyrkan och samerna " (2016) 

was published including 33 articles, and it is called "Vitboken" (‘The White paper’) In 2017, 

"Samerna och Svenska kyrkan " are published, also called "Syntesboken" (‘The book of 

Synthesis’). These publications are the results of the "White Paper Project", which is an 

important part of the reconciliation process between the Church of Sweden and the Sámi.  

The Nomad School was the school form that ended a three-hundred-year-long educational 

system in what has historically been called “Lappmarken” (‘The Laplands’) geographical in 

the north of Sweden's forest and mountain area. The Church was responsible for education 

and for upholding the laws and regulations in the society. This mandate gave the church an 

active and dominant role. Through missionary work and the education system for Sámi 

children, that started as early as in the 1600s, long before education was common for other 

children in Sweden, the Church has had a major impact on how the Sámi have been 

considered throughout the ages. The approach of church and state permeates how legislation 

evolved and which we still see traces of in today's legislation regarding Sápmi matters. 

The reconciliation process does not include issues of ownership of forests and land, nor the 

issue of enlarged Sámi self-government or an actual Sápmi policy with empowerment. This is 

even though the Church of Sweden is one of Sweden's largest forest owners, especially in 
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northern Sweden, where large parts of the reindeer herding industry are located.  The issue on 

land and water was one of the matters that was both included in the inquiry SKU 2006:1 and 

was raised at the conference "Ságastallamat" where representatives from the Church of 

Sweden and some of the Sápmi organisations participated. 

Purpose and research question 

The purpose of this thesis is to increase the understanding and knowledge of the context in 

which the reconciliation process takes place and suggest that more research is needed on the 

reconciliation process and its execution and impact on Sápmi and Sámi society at large.  The 

thesis intends to put the reconciliation process in a historical context to, if possible, highlight 

why the reconciliation process is going on right now. 

The research questions for this thesis are: 

1) Who is the reconciliation process meant to reach?   

2) To what extent, or if, the omission on the issue of the land and water affects the 

reconciliations process? 

3) How can the goal of creating more presence for Sámi existence within the church life 

be realised? 

1.2 Concepts 

The concepts described below appear in the thesis and therefore I provide a shorter 

explanation of the context in which they are used in the text. There are sometimes several 

explanations of the concepts, but these are not relevant for this thesis. 

What is the Church of Sweden? 

The Church of Sweden is Sweden's largest religious community and is an Evangelical 

Lutheran church. The Church of Sweden has just over 5.6 million members, where the trend 

is that the number of members is decreasing. The Church of Sweden is governed by elected 

church politicians together with employed bishops, priests, and other officials. The 

organisation is divided into 13 dioceses and 1,297 parishes. The Church of Sweden has 30 

congregations abroad. On January 1, 2000, the Church of Sweden became a religious 

community instead of a national state church. The statutory regulations between the church 

and the state were dissolved and no ecclesiastical activities are longer stipulated by the state 

or municipal. The activities of the Church are subject to Kyrkoordningen (‘Regulations of 

church life’) and established by Kyrkomötet (‘General Synod’).  

What is a reconciliation process? 

Reconciliation is what transpires when two parties that have disagreed on something settles 

again. It is more than the cessation of conflict or discord, it includes a regained togetherness. 

Receiving redress can be central but is not decisive for the outcome. A reconciliation process 

is the context that leads the parties from conflict to togetherness. Often, reconciliation 

processes involve different phases in which truth, justice, and reconciliation are central 

concepts. One can also speak of a spectrum of different events that must be included from a 

general, objective understanding of what has happened, through truth and justice demand that 
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accountability be taken for the actions done and achieve redress and finally reconciliation and 

perhaps forgiveness can exist.  To be fortunate, the idea would prevent the past from being 

used to create new conflicts. 

What is a White Paper? 

The term “White Paper” has been used to describe the collections of documents by authorities 

and organisations that have been created to bring clarity to controversial issues. Sometimes 

the term White Paper is said to signal a lower level of ambition than a Truth and 

Reconciliation Commission can achieve.  In the thesis, "White paper" means the three 

anthologies1 (mentioned in the introduction) that the Church of Sweden has published as 

account for the historical relations between the Church of Sweden and the Sámi.  

Who is a Sámi? 

In the Sámi Parliament Act (1992:1433) there is a definition of who is Sámi2. The law states 

that you must have or have had Sámi as a language in your home and consider yourself to be 

sámi or prove it likely that your parents and/or grandparents have or had spoken sámi 

languages or identify as Sámi at home or if you have a parent who is, or has been, included in 

the electoral roll. In previous laws, it was expressed that only those who had reindeer and 

engaged in reindeer herding were sami. This meant that many were not counted as sami in the 

state's definition. 

Who is a Lapp? 

Lapp is a historical name for Sámi and occurs also in many geographical places. The word 

probably has a Finnish origin in the word lappalaiset, that means several Lapps. Today, the 

word Lapp is considered a derogatory word, but it often occurs in geography, in historical 

texts and descriptions. There is an ongoing discourse about the right to choose which word 

you want to identify with. The word Lapp in the thesis does not have a negative or demeaning 

meaning. 

What is Lappmarken? 

Lappmarken is a historical administrative name for the northern parts of Sweden, Norway, 

and Finland. The borders have been rather undefined until the mid-1700s when the border was 

drawn at the provinces that today are called Lappland, both in Sweden and in Finland and in 

Norway, most of what is today called Finnmark county belonged to Lappmarken. The name 

comes from the fact that the sami people were historically called lapp and it was mainly they 

who inhabited the northern parts of the countries. Simply put, what was then Lappmarken 

today is referred to as Sápmi and in modern times Lappmarken is also translated in to 

 
1 It is mainly the scientific anthology (2016) that is called " the White paper" but all three anthologies are part 
of the "White paper project" 
2 What is an identity is complex and is not addressed in the essay but in short it is about origin, upbringing, the 
individual's own choice and cultural codes. In the Swedish legislation on Sámi, the state has established that it 
is the language that is the decisive marker of identity. 
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Lappland which is common but not completely right since Lappland in Sweden is much 

smaller than Lappmarken. 

What is Sápmi? 

Sápmi is both the Sápmi traditional settlement area in modern historical times and can 

sometimes refer to the Sámi people as well. The map of Sápmi is not exact in terms of 

geography, especially to the south it is difficult to set a limit for whereabouts of the sami 

people. There are archaeological traces south of the area which is most often referred to as 

Sápmi. Today the most common Sápmi area extends from Röros in Norway via Idre in 

Sweden down to the coast at Söderhamn and then north in the two countries over to Finland at 

the height of Rovaniemi and over to the northern part of the Kola Peninsula in Russia.  

 
Figure 1 Map of Sápmi. This map, drawn by Anders Suneson, is the model for the Nordic Museum's map of Sápmi. 

Illustration: Anders Suneson www.tecknadebilder.se and origin from https://www.samer.se/1182 published 20220507  

In red text on the map is the various Sámi languages and the red dotted lines are national borders 

What is the Sámi Parliament? 

The Sámi Parliament was formed in 1993 and is both a Swedish government agency with 

employed officials and the Sápmi parliament with elected members. The Sámi Parliament has 

no actual self-determination but is seen as an advisory body and an expert authority in Sápmi 

and Sámi matters. 
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2 Previous research 
Research on the current reconciliation process does not appear easily available and that's 

probably in the nature of things when it is a contemporary, ongoing process.  One of my first 

findings was a master's thesis from 2013 by Mattias Haglund at Lund University, Centre for 

Theology and Religious Studies Samisk kyrka? where he looked at the reconciliation process 

that started in the 1990s. His main question was "What motives and intentions does the 

Church of Sweden have regarding the reconciliation process with the Sápmi?" There is, of 

course, a great deal written about the reconciliation process in articles, essays and in 

anthologies and it will certainly form the basis of a future, or contemporary, research.  

When I instead review the different parts of the thesis as stand-alone or interconnected 

objects, there is a lot of research available.  Below are a few examples that have been relevant 

to the thesis. 

Research on Sápmi and Sámi conditions are extensive.  Bo Lundmark (1982) priest and 

Doctor of Theology, and Håkan Rydving (1993, 1995, 2010) historian of religion are two 

researchers who have long researched the Sápmi conditions. Lundmark is also a delegate in 

the Ságastallamat conference as a narrator. In the scientific work for the reconciliation 

process and in the White Paper project, many researchers are present. To name a few who are 

included for current and their previous research, Daniel Lindmark, Olle Sundström and David 

Sjögren are presented in this thesis with some of their publications.  

On research on reconciliation, peace researcher Kjell-Åke Nordqvist (2017) can be mentioned 

as well as Camilla Orjuela (2018), associate professor of peace and development issues, and 

sociologist John Torpey (2003).  Göran Collste (1996, 2004, 2015) Swedish researcher in 

applied ethics, has conducted a lot of research on reconciliation and historical justice. 

For research on the church, Tore Johnsen (2007, 2013, 2015), theologian and researcher can 

be mentioned, and Carl Reinhold Bråkenhielm (1985, 1987, 1992), theologian and senior 

professor  

The Sápmi Research Centre in Umeå, Várdduo, has research projects of interest to the thesis. 

For exempel, Styrning och kunskaper i Nomadskola och Sameskola 1956–2011 (Styrning och 

kunskap Várddou 2022).  

3 Method and materials 
The main theme of the thesis is within the field of religion and ethics as the purpose of the 

reconciliation process is that the Church of Sweden intends to come to terms with its past 

actions against the Sápmi people and publicly apologise for causing so much suffering in the 

past. 

A literature study, as this thesis, includes systematic searching and critical review among the 

literature available in the chosen field (Barajas, Forsberg and Wengström 2013, 31). In 

qualitative studies, an inductive approach is usually used in the sense that the facts are 

collected without preconditions and then form the basis for the researcher to develop new 

concepts or theories (Barajas, Forsberg and Wengström 2013, 47).  The reconciliation process 
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is something that is going on and there are many perspectives to consider. An inductive 

approach has the starting point in the source material and lacks hypothesis. The analysis will 

have both empirical and theoretical reflection, an abduction, see (Alvehus 2019), as the real 

practice fits the purposes and the issues. 

Science can be defined as a way of working but also as an approach. It is based on the 

objectivity, systematics, and the critical thinking within the framework of qualitative or 

quantitative work.  Scientific methods are strategics for gathering and developing knowledge.  

It is important that the data collected is done in a structured manner and with a critical 

approach. A critical approach means, among other things, that even if a material is relevant, 

the content should be reviewed based on its assumptions, its purposes and how reliable the 

conclusions are in relation to how the work is presented (Barajas, Forsberg and Wengström 

2013, 43) 

The basic idea of a qualitative approach is that what is studied should be studied without any 

preconceived perspectives or meanings and that the researcher has an objective approach to 

the material. It is of utmost importance to avoid bias in relation to one's own research or to the 

research that relates to the chosen field. 

This thesis will be developed according to the method of a descriptive qualitative study and 

have an inductive approach in the work. The thesis will have three subdivisions. First comes a 

theoretical section that shows the theoretical models that later will be applied to the result. 

Second are a section with contextual information to show what the reconciliation process is 

addressing. The aim is to clarify the context in which the need for reconciliation has emerged. 

The third section deals with the process of reconciliation itself including the analysis.  

In the progress, I will collect published material. No interviews will be conducted to collect 

data for the thesis, but dialogues with researchers, representatives of the Sápmi Parliament, 

Sápmi associations, the Church of Sweden and Sveaskog, the State-owned forest company, 

will be conducted to create a greater understanding of what material is most relevant in the 

different areas. The choice of material and perspective is made considering that the 

reconciliation process is a contemporary and ongoing process. This means that the outcome of 

the process has not yet been seen nor can it be predicted. There may be events, or identified 

needs, that have not yet been known, and in contemporary events there is a lack of research, 

studies, and evaluations. The reconciliation process has been initiated by the Church of 

Sweden at the urging of both Sámi and non-Sámi representatives within the Church, so I 

therefore trust that the material both the Church of Sweden and representatives of various 

Sápmi organisations including the Sámi Parliament publish are the literature that is most 

relevant and most reliable at present. Literature from researchers and others are examined on 

basis of trustworthiness, reliable sources, common ethical standards and if the findings are 

viewable in other sources. 

The material that forms the basis of the thesis consists of several different reports, 

dissertations, articles, investigations, literature, articles, and fact sheets. The main source is 

the White Paper projects consisting of three anthologies and published in 2015, 2016 and 
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2017. Material from the website of the Church of Sweden, where much of the material about 

the reconciliation process is published, will be used as a main source. 

Boundaries, limitations, and ethical considerations 

The thesis will be limited to the current reconciliation process and not extend into earlier steps 

in the pre-2011 process other than in parts addressing the perspective of steps leading up to 

today's process. As for the land issue, a summary will be given on the circumstances and 

conditions but not go into too many details. The legal processes are selected for their 

extensive exposure in the media. There are other important legal processes, but in order not to 

take the focus away from the reconciliation process in this paper, these, and other processes 

around the issue of land and water, can be valuably addressed in another research theses. 

My prior knowledge before this work on the reconciliation process is quite general from a 

social science perspective. I am aware of parts of the historical relations between the Church 

and the Sápmi people and of the Swedish state's actions in general in Norrland and in other 

parts of Sweden. Until 2000, the Church of Sweden was a state church and historically the 

church has had the role of the state's extended arm for the enforcement of laws and 

regulations and had influence in legislation and regulations. Therefore, it can sometimes be 

difficult to clarify what is an ecclesiastical act or what is an act on behalf of the state.  

I have followed the conflict in Gállak mining prospecting and the court hearings regarding 

Gijela Sámi village's claim for self-determination, based on my work with human rights and 

an interest in political science. Local land issues, not only from a Sápmi perspective but also 

in areas of public hunting, fishing, and outdoor recreation, are visible in the local media and 

sometimes in local politics. I am well versed in, and have professionally worked with, human 

rights where Sweden's relationship with Sámi often comes up in the debates. But to my 

knowledge, I have no family ties, directly or indirectly, to any Sámi village or sami outside 

the Sámi villages. I am a member of the Church of Sweden as I have not made an active 

choice to leave. I am familiar with the organisation around the church and have, in various 

media, follow the development of the church in general but am not familiar with detailed 

issues. I am not active as a member but was for a few years in the early 2000s a member of 

the local congregation council. With this as a background, I would like to point out that my 

examination of literature and material can be limited by an "outside perspective" where not all 

cultural nuances and traditions are noticed by me.  

The European Code of Conduct for Research Integrity is based on fundamental principles of 

integrity in research. The principles should provide guidance in the work and guidance in case 

of problems.  Below I have quoted the four principles summarising the code.  

• Reliability in safeguarding the quality of the research 

• Honesty in developing, undertaking, reviewing, reporting, and communicating results 

• Respect for colleagues, research participants, society, ecosystems, cultural heritage, and the 

environment 

• Accountability for the research from idea to publication and for its wider impacts 

(Vetenskapsrådet 2022). 
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In the current legislation for ethical review, the participation of the Sápmi in research 

concerning Sápmi areas is not noted in the legislation, and it is clear in the legal text that 

external participation is not actively encouraged (Drugge 2016, 208). The Swedish Ethical 

Review Act is generally written with broad ambitions to suit all areas and against the 

background of "treating everyone equally" there is no requirement for including Sámi 

representation in the Ethical Review Board. When competence is not available for Sámi 

culture, history nor the Sápmi community, there is a risk that the research is assessed from a 

majority perspective where knowledge of the Sápmi context is lost (Drugge 2016, 211). 

The 21st Sami Council in 2017 Sápmi Conference in Trondheim was conducted 100 years 

after the first cross-border Sápmi meeting was held. To draw attention to this, the conference 

issued a statement in which the following points about research were addressed. I quote from 

their statement. 

• Research relevant to the Sápmi is useful for both the Sápmi and the majority 

society.  Sápmi self-determination in research relevant to the Sápmi should be 

strengthened.  

• Research institutions shall cooperate with the Sápmi community on research ethics 

rules applicable to Sápmi research (Sametinget 2017). 

When working on the thesis, it has been important to constantly remind myself of the social 

majority perspective that I have. In my upbringing, my education and often in my work, I 

belong to the majority and by that often “the norm”. Because of that, my impressions and 

knowledge are filtered and coloured by that perspective. Therefore, it is not only ethically 

correct, but necessary to reflect about what language I use and what interpretive frameworks I 

taken when I go through the material and extensively try to look beyond this framework. 

Looking at the material with glasses other than the usual ones is both useful and necessary to 

handle it as carefully as possible. Something that has been clear in the work on this thesis is 

that language and wording is important and therefore I have emphasised not to use 

emotionally charged words, positive and negative, unless they appear in the material or in the 

context from which I have taken the material and it is necessary for the context. If so, it will 

be noted and commented. 

The thesis contains no interviews, observations of people or activities, and not material from 

private sources. The material I have used is already published and available. In the search, I 

have had contact with various representatives of organisations, and I have then been clear 

with my purpose so they can decide whether I should get access or not. The request to gain 

document from representatives only happened on a few occasions, nearly all the material has 

been available from the internet and from the municipal library.  
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4 Theory 
Historically, the Church of Sweden has been an authority with power in Sweden and have had 

a large impact on both the social structure and on the individual citizen. The Church of 

Sweden, in addition to being the bringer of Christianity, has had the mandate of the extended 

arm towards the state in the cities, but above all, in rural and sparsely populated areas. Based 

on the position that the Church of Sweden has today, and had historically, Michel Foucault's 

theory of power is interesting in this context because Foucault's reasoning assumes that power 

is always present and can be found in all contexts. Foucault also argues that the relationship to 

power defines the relationship between the parties and how the relationship can be understood 

if power is analysed. The reconciliation process between the Church of Sweden and the Sámi 

has its origins in the Church's actions against the Sámi and therein there is both power and 

relationship entwined. Based on Foucault's view of discourse and how a structural limitation 

of it governs how the present is perceived and what norms arise is interesting for this thesis as 

the actual ownership of the discourse becomes a tool of power.  The discourse exists at all 

levels and in all areas. In the background descriptions in this thesis, there are patterns of how 

the prevailing discourse is used to achieve political goals, strengthen the church's position and 

to exclude the rights of the Sámi. But it also becomes apparent that fluctuations in politics, 

economics and the social context also mean that discourse changes form, just as Foucault 

points out, and that new norms and approaches emerge.  

Iris Young's discussion of deliberative democracy is interesting for this thesis based on that 

legitimacy of the process and the goal is achieved when dialogues are held without the use of 

power or conflict of interests and with the parties common good is overarching the process. 

Youngs theory on oppression can work as model to understand the historical relation between 

the Church of Sweden and the Sámi people. Young argues that her theory on the five 

expressions can be used as identifier to recall that everyday practice of a systemic and 

structural bias prevents groups from fully using their opportunities and rights 

In this thesis, Young's reasoning and theory can be used to understand the phenomena that 

have occurred historically in the relations between the Church of Sweden and the Sámi 

people, and to investigate how the conversations in the reconciliation process are conducted 

from a democratic perspective. Through Young's theory, it can become visible whether there 

is a risk of continued structural bias and whether it was structurally historical or whether it 

was due to individual despotic leaders. 

4.1 Power theory 

In the mid-1970s, the French philosopher and historian of ideas, Michel Foucault, shaped his 

analysis of power based on his work in psychiatry. The analysis was named the "theory of 

power" and he believes that a theory is a hypothesis for organising different data, or for 

testing the data to prove or reject the same (Lynch 2011,15). Foucault's theory of power 

assumes that power is always present and can be found in all social contexts and interactions. 

Power exists from the very beginning and can never be out of context. In other words, 

Foucault argues that power encompasses everything in the field of social relations and that the 

force of power is entwined, and discoverable, in these relations.  Furthermore, Foucault 
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argues that one should not interpret power as a trap but only be aware that there is power in all 

social relations, which does not mean that all relations are unilaterally power relations.  Power 

neither consolidates nor embraces everything, nor does power provide answers to everything 

(Lynch 2011, 15). It is interesting in Foucault's reasoning, that power should not be 

interpreted as trap, but that as an individual one needs to be aware that there is power in all 

social relations.  In all relationships, there is an exchange of some kind, which includes power 

as well.  If there is an awareness of power, both the relationship itself and the power 

relationship in the relationship can develop based on that.  

A theory of power can be used to analyse power based on how the relationship to power 

defines the actual relationship and how the analysis of the relationship can be understood 

from the perspective of the power proportions.  Admittedly, Foucault argues that his theory of 

power does not primarily encompass power used institutionally as a mechanism to subjugate a 

group of individuals or as a regulatory framework for submission or domination.  But with 

analyses that takes in to account that sovereignty, laws and dominion are not fundamental or 

the only expression of power, the theory can be used in these contexts as well (Lynch 

2011,16). In this thesis we will see how sovereignty, laws and power structures have changed 

over time and how this has affected the power of relations. So even if Foucault does not argue 

about the structural and systematic use of power when developing his theory, it is still 

understandable for transfer to the relationship between the Church and the Sámi.  

Furthermore, Foucault argues that power should be understood from the multifaceted 

relationship between the "movements" in the relations and the context in which the interaction 

itself creates the relationship of power. It can be explained as a multiple model where 

relationships of all kinds create different influences and outcomes in relation and that the 

power therefore takes different expressions depending on the relations (Lynch 2011, 20). Like 

Newton's law of motion, Foucault holds that “force” (the movement in the relation) is 

changeable and shifts expressions given the physical situation.  The challenge in Foucault's 

reasoning is when one party in the relationship has an dominance that can be based on a moral 

advantage, where the party's views are regarded as truth, norm or guideline and where the 

party at the same time has support in legislation and can act on the mandate of the state and 

where the other party does not have a similar position in society based on the norm or cannot 

lean toward the legislation. The thesis will illustrate that the relationship between the Sámi 

and the Church of Sweden includes power as a resistance and in some cases even influence 

even if the conditions are different. Foucault's theory of power is suggesting that power is 

reciprocated since it is not owned by anyone but is defined by how it is carried out and how it 

affects the relationship, even if the fulfilment is not mutual. 

What Foucault refers to as disciplinary power assumes that the essential in all power is that it 

always emanates from the individual (Hoffman 2011, 28) and in disciplinary power, many 

people can come together for the sum of the power to be greater than the sum of the 

individuals (Hoffman 2011, 30). Furthermore, Foucault argues that disciplinary power is 

judged based on the concept of norm that is created in the context. The norm thus becomes 

the starting point for the individuals' collective behaviour (Hoffman 2011, 32).  Here, the 

concept of power, becomes a structural power relationship and not just an individual 
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behaviour. When resistance is present, the space opens for alternative solutions or alternative 

courses. This collective strength is included in Iris Young's reasoning, which I will discuss 

later.  As I understand it, Foucault distinguishes between disciplinary power and dominance, 

which I discuss below.  This is interesting when I later look at the reconciliation process 

between the Church and the Sámi from the perspective of power. 

In Foucault's work on the theory of power, he clarifies that by power he means both “power as 

a power relation” and as “a concept of ability and possibility”. Foucault argues that power 

runs right through culture, traditions, institutions, and individuals where the outcome is 

diverse and not only negative or positive, but rather productive (Feder 2011,56). Furthermore, 

Foucault also argues that resistance to power itself is an expression of power. That resistance 

creates an alternative to the norm and resistance in this way creates space for its own 

legitimacy against a new norm (Feder 2011, 64). Power relations are therefore best 

understood based on the techniques and forms in which they are expressed, and it is the 

exercise of power that produces the effect (Sköldberg 2014, 67). Foucault's thoughts about 

power can be interpreted as a central part of the relationship and that what is considered norm 

or deviation thus becomes a means of power as well as knowledge and lore that can be used to 

exercise power, for example through classification, measurement, codification and more 

(Sköldberg 2014, 69). 

Foucault says that discourse itself, where the above reasoning about power as a central part of 

the relationship together with knowledge and lore, is a means of power by using different 

methods, procedures, the discourse in society can be controlled and to some extent mastered, 

for example, through the prohibition.  “We know perfectly well that we are not free to say just 

anything, that we cannot simply speak of anything, when we like or where we like; not just 

anyone, finally, may speak of just anything” says Foucault 1970 in his lecture “Orders of 

Discourse”. Here in Rubert Swyers’s translation (Foucault 1971, 8) 

Discourses have an internal logic that is neither stable, constant, or absolute where an 

interaction occurs between the “said” and the “commented”. What is said, or written, is 

commented on based on what has been said and on what has not been said. Thus, the 

“commentary” gains the power to say something other than what is said or written (Foucault 

1993, 19). The discourse that is considered truth, and have institutional support, will have the 

possibility to transfer the discourse between institutions and by that exert a coercive power on 

other discourses (Foucault 1993, 13).  

Foucault's argument that power is productive, a concept of ability and possibility, and that 

even resistance is an expression of power is to some extent an idealised reasoning. All 

resistance does not lead to new norms but may lead to punishment and limitation. That power 

exists in all relationships is easy to agree with. But the possibility of exercising power, or 

questioning power, is not always as simple. In reciprocal relations, the use of power and 

power as discourse can lead to new approaches and new norms. The discourse is translated 

into knowledge that in turn can change the power relationship.  But the discourse can be used, 

as we see in the reconciliation process, to reinforce its existing power. Here, Foucault's 

reasoning about the importance of commenting can become visible in the standpoint that the 

Church and other practitioners of authority used in the early 1900s to further influence the life 
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in Sápmi.  In relationships that are unequal, the ability to use one's power is often limited.  

Here one needs to consider Foucault's reasoning about disciplinary power. At what point does 

collective power become dominant? This reasoning leads on to criticism of Foucault.  

A criticism to Foucault’s theories of power is that his perspective has a micro perspective and 

thus one-sided and other elements of overall power that, for example, political or economic 

are missed out (Sköldberg 2014, 71).  Another criticism is that because Foucault's ideas about 

power include that power is productive and creative, automatic resistance will arise and thus 

power exercise will become symmetrical. Foucault himself argues that when there is no 

possibility of resistance, it is not about power but about dominance. This, critics say, is just a 

magic of words. When the relationship does not fit into one's theory, one gives the action 

another word (Sköldberg 2014, 293). I agree with the criticism that the exercise of power does 

not become automatically symmetrical when resistance arises. This can basically be true when 

the parties are equal in status, abilities, and knowledge and where there is a prerequisite for 

empathy and that you want to achieve the same goal. Admittedly, a relationship that is 

unequal in the relationship falls under domination as Foucault points out, but then the 

question arises whether there are two, or more, parallel traces of power and the use of power.  

I think it is difficult not to recognise domination as the exercise of power in its most merciless 

form.  In the Church of Sweden's historical relationship with the Sámi, based on what has 

been published so far, power is not symmetrical, but there are isolated situations when 

resistance has created a power shift that to some extent has created a move or a change, but 

perhaps not always for the better for all parties. 

4.2 Five expressions of oppression and deliberative democracy 

Iris Young, American political theorist, and feminist, says that the perceived legitimacy of a 

democracy depends on the degree to which those affected by the decisions have been included 

in the decision-making process and had the opportunity to influence the outcome (Young 

2002, 6).  Young's theory of deliberative democracy is based on the idea that conversations 

can be held without power and conflicts of interest standing in the way.  The opposite of 

deliberative democracy, Young argues, is aggregative democracy in which democracy is a 

process of competition between different preferences and policies in which the preferences 

that gain the most adherents "win" (Young 2002, 50). 

Deliberative democracy, Young argues, is a model where practical reasonings are discussed in 

a perspective where problems, needs or a desire based on needs or interest are in focus. 

Participants in a democratic process come up with suggestions on how best to solve the 

problems or meet the needs. The arguments are presented with the purpose of convincing 

others that it is a good proposal (Young 2000, 22).  The conversations are characterised by a 

mutual understanding of each other's arguments and the idea of the common good.  Inclusion, 

equality, reasonableness, and publicity3 are the ideals that all relate to the deliberative model 

of democracy (Young 2002, 23).  Decisions are made when the participants in dialogue and 

discussions have concluded that the proposal or proposals agreed upon by the collective have 

the greatest support for the best reasons (Young 2002, 23). Although Young does not use the 

 
3 Publicity in this case means that the proposals and arguments hold up for scrutiny and that those involved 
hold each other too accountable. 
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word consensus, it is the form that describes the decision-making process in deliberative 

democracy most simply.  I find the deliberative model motivating when it comes to the 

reconciliation process. Based on the inaugural conference Ságastallamat in 2011 where the 

participants together concluded which ideas were important to proceed with there is clearly an 

element of Youngs model in that process. But then the decision is made somewhere else, and 

another power factor enters the relationship. The work of the reconciliation process is based 

on a model focused on the very process of reconciliation and not a model for democratic 

decisions, while decisions of importance for future relationships are taken within the 

framework of reconciliation. 

There are many groups that are marginalised, oppressed, or discriminated around the world. 

Young argues that not all groups are oppressed on the same level and in the same way. But 

what they have in common is that all groups are prevented from using or develop their 

abilities and expressing their feelings, thoughts, and needs (Young 1988, 270).  When using 

Young's theory of oppression in analyses, specific words should be used to identify whether a 

group is subject to oppression.  Each word stands for a category in which several emotions 

and actions are contained. The five category words are "exploitation", "marginalisation", 

"powerlessness", "cultural imperialism" and "violence" (Young 1988 p 271).  

With the help of these categories, it can be more clearly viewed that groups that are 

disadvantaged and treated unfairly are not primarily vulnerable because of despotic leader but 

in the everyday practice of a systemic and structural phenomenon in the very construction of 

society where oppression reproduces itself through decisions in economic, political, and 

cultural institutions. Oppression in Young's perspective refers to being precisely a structural 

phenomenon that hinders and reduces a group of people who, through their belonging, 

commitment, or choices, cannot live their lives fully based on their opportunities and rights.  

When the group, and the individuals, are exposed every day to practices, attitudes, prejudices, 

behaviours, and institutional rules and laws that impede free and unforced life, oppression is 

structural and systemic. Then it is not one group that oppresses another, but it is in society 

itself and the system that oppression exists and is reproduced (Young 1988, 275). Through the 

five categories, it can be said that a group subjected to one or more of the five criteria is de 

facto an oppressed group. Likewise, the criteria can show that oppression of one group is not 

a closed system but that oppression of one group can overlap with oppression of other groups 

but the more criteria a group is subject to the group is more oppressed (Young 1988, 287).  

The Church of Sweden itself has defined its historical treatment and attitude towards the Sámi 

population as an oppression. The word oppression is used by the Sámi community at various 

times when relations with the state and the church, both in a historical perspective and in the 

present. The language used is important from many aspects. There is something liberating 

about clearly calling a spade a spade. But the words often have many different meanings and 

can be interpreted differently by different groups and individuals. Young's categories provide 

more perspectives in the analysis, although the model may seem rather rough-hewn.  I agree 

that if a group is prevented from using and developing its capabilities and does not get its 

needs met, then some other group, or cluster, is responsible for this. The power in relationship 

lies with the person responsible, but what responsibility do the vulnerable have and what 

opportunities for resistance do they have is sometimes difficult to assess. 
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When there is structural injustice, according to Young, one should not approach a solution by 

designing special missions.  Young argues that recognising the importance of locating 

responsibility and analysing where power are and how it is used, one can identify who has a 

prerogative of the decisions (Young 2004, 385). A political responsibility is therefore, 

according to Young, a shared responsibility between those in power and those who are 

subjected to structural social injustice. This is to identify that what caused the injustice is an 

outcome of an injustice mediated and used by the action of many and that it can only be 

justified by collective action (Young 2004, 387).  

Here, I agree with Young that design a special mission to solve a structural injustice becomes 

a bit like putting on band-aids without cleaning the wound first. Therefore, the fairness aspect 

is difficult to access in many structures. Sharing a power advantage is for many, both 

individuals and groups, difficult to do. With power comes benefits and privileges that may 

seem difficult to relinquish. Requiring a shared responsibility between those who are exposed 

to, and those who expose others, in a structural injustice is perhaps controversial, but at the 

same time it is necessary that those who are exposed to injustice are involved in changing the 

system.  Therefore, the deliberative model of democracy is interesting where there is 

structural injustice. Allowing everyone to have their say in finding a way forward could be a 

way forward in the reconciliation process. A question in this context is whether the 

reconciliation process is a designed mission or a shared responsibility.  

In civil society and the commitment that is not tied to the state, there is an enabler in the 

public sphere to express and formulate one's views as well as to find the movement and 

methods to facilitate the exposure of injustice in state power and economic power. Through 

engagement, decisions the exercise of power can be influenced to become more accountable 

and legitimate when citizens gain influence over processes that affect them (Young 2002, 

155).  Furthermore, Young, like Foucault, argues that resistance to the exercise of power is a 

tool of power that can function democratic (Young 2002, 174). The power, Young argues, in 

creating public opinion gives those people who do not usually have power an opportunity to 

change the decisions of those in power (Young 2002, 175).  Here, as with Foucault, I agree 

that resistance is power. To question, not to comply, and to protest is a challenge to power and 

the prevailing norm. But when the resistance only comes from the vulnerable group, it can be 

difficult to gain influence. Only when the issue attracts the attention of other groups can the 

amplification effect for the vulnerable group be favourable. We can in the work leading up to 

the reconciliation process that the thesis is about, see how the church's actions towards the 

Sápmi were increasingly questioned from different directions and how it eventually led to a 

process for a desirable change. 

Some critics in Young's theory, argues Amy Allen, American philosophy professor, is that 

Young tends to equate the word "power" solely with domination and oppression and not 

examine more closely that there are more positive perspectives of power can be reinforcing 

for individuals and groups (Allen 2008, 157).  There is a tension, Allen argues, in the fact that 

Young strives to distinguish between the political-economic and the cultural expressions of 

oppression and that Young neither does include psychological or physical oppression. This 

tension, according to Allen, creates a skew in theory (Allen 2008, 162). Furthermore, the role 
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of the individual in Young's theory is largely lacking according to Allen. Young focuses on 

the movement of empowerment from the individual to the collective when in fact the 

empowerment of the collective is a prerequisite for individuals to achieve a higher degree of 

empowerment (Allen 2008, 167). One should remember, Allen points out, that Young's theory 

lends itself to understanding relations between nations and cultures in a global Western 

perspective and not use it in other parts of the world (Allen 2008, 168).  
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5. Background 
Until 2000, the Church of Sweden was the only church in Sweden recognised by the state and 

was regulated by the parliament.  After the division the church defines itself as an evangelical 

Lutheran religious community. The former Church Act was replaced by Kyrkoordningen, 

(‘Church Order’), and no ecclesiastical bodies are longer state or municipal authorities. The 

Church of Sweden is nationwide and maintains the name "Church of Sweden".  The 

relationship with the Swedish state is still noticeable and exclusive in relation to other 

religious communities. To a large extent, the funding of the church consists of the church fee 

paid by all members. A membership fee that is deducted through the tax system if you, as a 

taxpayer, do not actively renounce membership in the Church.  

The Church of Sweden is governed by elected politicians from the same parties that 

participate in parliament as well as a few parties that occur within the church's organisation.  

Part of the responsibility of elected politicians is to maintain democracy and it is upon the 

church leaders to ensure the missioning. The Church of Sweden's highest decision-making 

body is Kyrkomötet (‘General Synod’) with 251 members. For 22 years, the Church of 

Sweden has been an independent religious community, ending hundreds of years as the state 

church, first under the leadership of the Pope and since the 16th century under the leadership 

of Swedish kings and state powers. 

So, what is it that the Church of Sweden apologise for? 

5.1 The history of the Church of Sweden in Sápmi 

The earliest documented missionary work in Sápmi is from the 1000s, but it is not until the 

1700s that Christianity is counted as rooted in the Sámi culture (Norlin 2017, 7). As early as 

the year 1340, the King gave a so-called "free letter" that decreed that Sámi who converted to 

Christianity should receive "the crown's right to permanently take possession of land in 

Lapland” (Norlin 2017, 39) 

In missionary work, the church proceeded much more amongst the Sámi than it did in other 

population groups. The process of Christianisation of the Sámi was not only a change of 

religion, but also a social and cultural effort to get the Sámi as a group to give up their own 

religion, culture, and history. That includes much of everything that we today regard as the 

foundation of once own identity (Norlin 2017, 38).  Together with the state the church acted 

to create a united society with religion as the foundation and there was no space to allow 

deviations. As a group, the Sámi were outside the majority municipality compared to the 

peasant society or the nobility. Therefore, Norlin argues that the intervention became so much 

greater among the Sámi than among the rest of the population (Norlin 2017, 38).  One way to 

have the Sámi population to "fall into the ranks" was through forced Christianity, missionary 

activities, and education.   

In Foucault’s theory of power, he addresses how discourse turns into power and thus a 

determination of discourse becomes a power advantage. Foucault points out that the 

educational system can be a political tool to maintaining or change a common view, or the 

truth, by controlling the discourse with the knowledge and power that comes with the option 
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to determining the order of discourse and thereby consolidate the power of the discourse. 

(Foucault 1993, 32). 

Through Christianisation the demands to participate in all ecclesiastical activities was 

initiated. In addition to attending services and house interrogations, the Sámi people were to 

baptise their children, engaged in marriages based on Christian rules, and bury their dead in 

the cemetery. Due to the linkage to the state, the church had mandate to act repressively in 

punishing “apostates" (Norlin 2017, 42). 

Historically, the national structure was relatively weak in the Church of Sweden. 

Organisationally, the Church consisted of several independent dioceses each headed by a 

bishop. It was in the 17th century that the Church organised itself more strongly at the 

national level with the placement of priestly education at the newly started universities, the 

adoption of national laws regarding church activities, as well as the expansion of parishes 

became more important from a geopolitical perspective (Lindmark and Sundström 2017, 

1123). 

In the construction of the Swedish national building, the Swedish King Karl IX (1550–1611) 

commissioned the church in the early 1600s to build churches in Lappmarken and the 

churches in Lycksele, Arvidsjaur, Jokkmokk and Enontekiis (northern Finland) were built.  

These churches became assembling places for Court sessions, markets, tax payments, and 

worship services. The Sámi were required to attend at the churches at certain times of the year 

(Blind 2015,61).  Sámi young boys were recruited to be trained as priests or in other services 

within the church. Although the reluctance of the boys to then proselytise among the Sámi 

people was noticeable, the church continued to educate and conduct services in Sápmi.  There 

was resistance among the Sámi, both against the recruitment and to attend the services (Blind 

2015, 62).  In 1632, the Sápmi school Skytteanska skolan was established in Lycksele and for 

more than 100 years it was the only school in Lappmarken.   One of the purposes of the 

school was to educate future Sámi priests and clockers4 in literacy and Christianity. 

Opportunities for higher education existed in Härnösand and in Uppsala, which led to 

teaching in Latin and Greek languages (Blind 2015, 63).  

However, the goal was that after finishing school, students would teach Christianity amongst 

the Sámi people.  In connection with the discovery of large ore deposits in the vicinity of 

Arjeplog, the first four permanent pastorates are formed in Lappmarken. Previously, it was 

the parish priests on the coast who were responsible for the ecclesiastical activities in the 

hinterland (Norlin 2017, 41). 

During the years 1593–1717, 17% of the priests in the Swedish- Finnish Lappmarken were 

sons from Sámi families and several of these priests' sons later became priests. Sámi people 

were appointed as lay judges in local courts and acted as mediators between people from 

Sápmi and authorities (Rydving 2010, 263). This can be seen as the Sámi priests, and other 

Sámi with valuable positions within the church were the accomplices of the state power, but 

also that they worked to create a Sámi tradition within the church (Norlin 2017, 43).  Over the 

 
4 A clocker where a person responsible for the care of the church and its fixtures, ringing the church bells and 
teaching in singing, reading, and writing. 
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centuries, there is documentation of Sámi women in the church's missionary among the Sámi 

where they have acted actively and strategically in church issues both in Norway and in 

Sweden (Norlin 2017, 44). 

Through hundreds of years, different school forms were arranged for the Sámi children. All of 

them with the aim to teach Christianity and to educate in writing and reading. The education 

was supervised by the vicar and the schoolmaster. The vicar was at the same time school 

inspector for the Lappskolorna (Blind 2015, 66).  The school forms varied over time, as did 

the leadership and the teaching. The education, which was often inadequate, was questioned 

by both the Sápmi community and the Lappland Ecclesiastical Administration5 . Both 

considered that the children received an unsatisfactory education (Blind 2015, 68). However, 

the schools did anchor the reading and writing ability of the Sámi even though the conversion 

to Christianity was fundamental. The conversion became effective as the school form was 

based on isolation of the children since they were separated from the Sámi culture (Norlin 

2017, 47). 

Two of the leading people on Sápmi issues in the early 1900s were Bishop Olof Bergqvist in 

Luleå diocese and the vicar Vitalis Karnell in Karesuando.  Bergqvist made an inquiry of the 

existing education system for Sámi children on the basis that the system was not considered 

sufficient. This was the start for the nomad school system. Sjögren shows in his dissertation 

that the Minister of Ecclesiastical Affairs, Fridtjuv Berg, also had a great influence on the way 

the nomad school was designed (Sjögren 2010, 49). The motives were that the nomad school 

would better meet the needs of the Sámi children and be better adapted to the living 

conditions in Sápmi (Sjögren 2010, 51).  

Nomadskolan, (‘Nomad School’) where only children of Sámi reindeer herding family were 

allowed to attend, was a school system that had the Sámi education separated from the 

Swedish school system from early 1900s until 1962 when it is again equated with the public 

school system and was opened to all Sámi children (Jannok Nutti 2015, 216). The guiding 

principles of the Nomad School were that, although the nomadic children were to attend 

boarding schools and be separated from their families, the teaching was preparing the children 

to maintain their nomadic life. The children were separate from general education and the 

education they received was comparatively low-level (Jannok Nutti 2015, 217).  

David Sjögren, researcher at Umeå University, argues in his thesis that both education 

systems and education policy for indigenous peoples can be said to follow general patterns 

and that education systems have been used to change and dominate minority groups (Sjögren 

2010, 13). Education was considered at the end of the 19th century to be the tool that would 

solve social problems in society and to identify, systematise and diagnose people would bring 

order in the municipality (Sjögren 2010,16). Especially the indigenous minority groups were 

considered a threat, not only in Sweden, but this took place in many places of the world in the 

beginning of the 20th century. At the same time, the way of life and assets of the majority 

population were seen as an enticement for minority children, so they had to be protected so as 

not to abandon their culture and thus cause the downfall of the culture. At the same time, the 

 
5 Ecclesiasticism is an older word for education in primarily Church organizations 
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intention was that the children of the minority needed protection from their own culture and 

tradition, so they had to be distinguished from their parents (Sjögren 2010, 18).  

Nomadskolan was gradually discontinued during the 1960s in connection with several other 

school reforms and the Sámi Folk High School, which was formed in 1942, is given 

responsibility for higher education among the Sámi. The management of the folk high school 

was taken from the Swedish Mission Society, but the Church of Sweden continued to appoint 

the principal and was responsible for syllabuses, whereupon Christianity and Christian values 

had a prominent place in the schedule. It was the church's representatives who chose which 

Sámi knowledge to teach the students. In the early 1970s, the folk high school was taken over 

by a foundation that included Sámi organisations and Jokkmokk municipality and the folk 

high school becomes the Sámi Educational Centre in Jokkmokk. (Norlin 2017, 50). 

Through the Church's activities in worship services and through the responsibility and 

implementation of education for children and young people, the priests did become key 

figures in racial biology research. The priests had local knowledge, were responsible for the 

information in the church records and knowledge of which large church days gathered 

reindeer herding Sápmi. In the nomadic schools, the racial biologists, with the help of the 

teachers, could work undisturbed to collect whatever they needed (Svenska kyrkan 2022). 

The Church of Sweden has a long continuity in its effort with Sápmi issues and approaches. 

The Church's Sámi policy, today, is characterised by a desire to best meet the Sámi people's 

need for salvation. Sometimes the work becomes contradictory as several discourses affect 

each other. The mission of getting the Sámi to accept Christianity was a long-term work and 

even after the Sámi confessed to Christianity and worked as priests and catechists, the church 

considered that the Sami people still needed a special mission for their Christianisation. This 

was also the way for other minorities within the Church of Sweden. Providing texts in Sámi 

was common until the beginning of the 20th century, when for a period, in the spirit of 

nationalism, only Swedish was allowed as a language in education and in the Church. This 

requirement for Swedish disappeared during the 1950s and minority languages were again 

allowed to be used in these contexts (Elenius 2016, 508). 

The first reconciliation service the Church of Sweden held for the Sámi people was in 2001 in 

Undersåker based on a decision in the General Synod the year before. The service included 

recognition of the Church of Sweden's harms towards the Sámi since the Church itself had 

denied its own message of everyone's equal value. And that the Church had been silent when 

injustices were committed through violations, racial biology, education policy and a 

discriminatory attitude (Engwall and Schött 2011, 51). The decision for this reconciliation 

service arose from of a missive about the role of the Church of Sweden in international work 

towards indigenous people where the Church of Sweden was well recognised and 

acknowledged and the situation in Sweden where the church neglected the Swedish 

indigenous people. 

In the inquiry on Sámi issues in the Church of Sweden, it is expressed that the Church of 

Sweden could "play a knowledge-imparting and mediating role in the conflict" and that the 

Sami Council and the dioceses together should pay special attention to the conflicts that exist 
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within the diocesan area (SKU 2006:1,12). The intention was to convey better knowledge 

about the issues that create conflicts between the Sámi and the rest of the population as well 

as within the Sámi populace. The Church of Sweden expresses an opportunity in its role to 

contribute to an increased understanding and collaboration between these groups (SKU 

2006:1, 20). 

The Sami Council of the Church of Sweden is an advisory and expert body on issues relating 

to "Sámi church life and indigenous issues". The Sami Council shall support the Church 

Board in Sápmi- and sámi-, issues and in the strategic work on the Church's commitments 

linked to the reconciliation process. The council consists of 11 members, all of whom belong 

to the Church of Sweden and are over 18 years of age. One of the members shall be employed 

as bishop, the dioceses of Västerås, Härnösand and Stockholm shall appoint one member 

each, the diocese of Luleå shall appoint two members, one of whom shall be a deacon or 

possess diaconal knowledge. The dioceses must consult so at least two of the nominees are 

Sami people. The Sámi Parliament may nominate two members representing different 

geographical areas and linguistic varieties. The Sápmi Youth League, Sáminnourra, can 

nominate two members. All nominees must have previous experience of Sámi church life 

(Instruktion för samiska rådet i Svenska kyrkan) 

5.2 Politics in Sweden with Sápmi and religious perspective 

The Church of Sweden and the state of Sweden have been closely intertwined for many 

hundreds of years. Therefore, it is important to examine how the state's approach to the Sámi 

has developed to better understand the church's activities. In this section, some of the Swedish 

political development, decisions and positions concerning the Sámi and the Church of Sweden 

are made. The ambition is not to give the entire development of the state, only some 

perspectives. 

Lapp Codicil  

Lapp Codicil from 1751 is an important document regarding the Sámi's right to reindeer 

grasing between the regulated border between Norway and Sweden. In 30 paragraphs there is 

a detailed regulation of the conditions for the relocation of the Sámi and reindeer, of the right 

to land and water and the right of jurisdiction. It is a mutual commitment by Sweden and 

Norway to guarantee the conditions for continued existence of the Sámi and reindeer herding 

industry. The codicil is still valid today and is considered to be the Sápmi "Magna Charta" 

(NE Lappkodicillen) 

Settlers and education 

Settlers were a political tool for asserting territorial rights in the 17th and 18th centuries. If 

more people settle in new places, the stronger incentives prompted the state to show where the 

border should be drawn. Settlers were for the most part poor maids and farmhands who, with 

promises of land and tax exemption, sought out in to Lappmarken. But also soldiers and other 

people came here for land, permission to fish and to some extent hunting if they cultivated 

land and built houses. After the years of the tax exemption the new resident was assessed, and 

a tax was established (Vilhelmina Museum 2022) 
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As part of the geopolitical development during the 1600–1800s, it became important to have 

the Sámi people recognised as Swedes and to get settlers into Lappmarken. With the policy of 

settlers, the state aimed to stimulate the Sámi to abandon reindeer herding and instead get 

them settlements and start with farming. There was a low rate of interest for settlements due 

to the difficult conditions in terms of long winters, cold weather and lean soils. It was difficult 

to have good, or even decent, results on farms compared to the coastal areas and in the 

southern parts of Sweden. The decoy was laid down in the Lappmarksplakatet (‘the Treaty of 

Lapland’) in 1673 where it was stipulated that anyone who settled in Lappmarken became 

tax-free for 15 years, received a free pass from military activities and access to free fishing 

and hunting. It was stipulated in the treaty that the settlers could not interfere with the Sámi 

business or cultivate land where it was Sámi tax property. It was assumed that settlers and 

Sámi would be able to live side by side without problems as the settlers would devote 

themselves to cultivation and cattle herding and the Sámi on hunting, fishing, and reindeer 

herding. However, it showed that there was a lot of conflict around land issues. The conflicts 

increased as more settlers came in place and from the mid-1700s the perception of Sámi rights 

changed among the authorities and in disputes over land issues the Sámi increasingly lost in 

court disputes. Reindeer husbandry was no longer considered an important part of Swedish 

development. (Henriks fjäll 2022) The increasing number of settlers became more important 

to guarantee the national construction of the state. 

During this time, the state and the church were united in building a strong nation and social 

and religious as well as economic and defence policies went hand in hand. The church 

became a guarantor for the state to reach out to every individual who would be subordinated 

to the worldview that the state (and the church) wanted to convey. The church thus gained 

interpretive precedence on Sápmi and Sámi relations and was therefore able to define and 

construct the Sámi politics and policies (Norlin 2017, 42). 

In 1723, the church received an ordinance that obliged them to regulate the Sámi's schooling 

via Lappskolor where the Sámi were to be taught Christianity in their own mother tongue and 

in Swedish. The ordinance led to that schools in Lappmarken were established about 100 

years before a regulation on public schools in Sweden (Blind 2015, 64). However, the 

literature translated into Sámi was of poor linguistic quality (Blind 2015, 62). In 1739, the 

Board of Directors of Lappmarkens Ecclesiastical Office was inaugurated, and the institution 

was active until the beginning of the 20th century. The Ecclesiastical Office was responsible 

for the entire Sámi church and education system and the schools for the Sámi children became 

more stationary than before (Blind 2015, 65). In the latter half of the 19th century, the 

regulations of the Ecclesiastical Office introduced that teaching would take place in the 

language spoken by most children and the duration of education was extended to five or six 

years. In 1870 the Sámi schools were opened for non-reindeer herding Sámi children and for 

children with Swedish parents and then Sámi languages was displaced as the language of 

instruction (Blind 2015, 66). In 1896 the regulations were coordinated with the new public 

school's charter and the language of instruction was regulated to be Swedish (Blind 2015, 67). 
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Colonisation or incorporation 

Word such as colonial power, colonisation and coloniser are used in the work of the 

reconciliation process by both Church of Sweden and by the Sámi community. The term is 

included in the inquiry SKU 2006:1 and it refers to inquiries made by the state where the 

word "colonisation" is used (SKU 2006:1, 102). The term is used in the White paper projects, 

on websites, in literature about Sápmi, Sámi, the Church and the State.  The term is also used 

in the official apology. In the concept "colonial power" one does not seem to distinguish 

between church and state, so the two actors get the "mark" equally. Often the church is 

described as the extended arm of the state within the state mission and thus the church is 

considered part of the colonial power. Given that the term is common among both parties, it is 

interesting to take a closer look at the concept and how it is used in this context. 

In 1980, an article6  was published in Historisk Tidskrift, by Magnus Mörner, a Swedish 

historian, who followed a trial about Sámi rights to land, and wrote an article in which he 

compared the situation between Indians in North America and Sami in Sápmi. His focus was 

the consequences of the colonisation of indigenous lands, and he was the first historian to 

describe Sweden as a coloniser of Sápmi. This was the start of many studies and research in 

the field of Swedish colonisation (Fur 2013, 22). It is not uncontroversial to call Sweden a 

coloniser regardless of whether it is beyond the seas or within the country's borders. 

Researchers, political scientists, and other actors do not agree on either the concept or the 

context. But, says Fur, it has become more common in recent decades to discuss history 

affecting the present and how different political events identify groups based on "specific 

affinities that grow out of a common history" (Fur 2016, 156). The other concepts used 

include "integration", "expansion" and "incorporation" but also concepts such as 

"development", "industrialisation" and "growth" can be used to describe what has happened in 

different parts of the country and abroad. If we stick to the concept of "colonialism" it could 

be explained as below.  

Sweden’s history as a coloniser began early but doesn't seem to be all that successful. Finland 

and the Baltic states were conquered early, and various political and economic alliances were 

formed. During the 17th century, King Gustav II Adolf (1611–1632) and Axel Oxenstierna, 

advisor, and statesman, were committed to advance Sweden's position both from a power 

perspective and to secure the trade. Interest turned to America and the colony "New Sweden", 

in Delaware, was established in 1638.  Parts of Africa (Gold Coast) also became Swedish 

trading locations.  However, these colonies were not long-lasting under the influence of the 

Swedish king, already within 35 years Holland had taken over both "New Sweden" and "Gold 

Coast" (Naum and Nordin 2013, 6).  Sometimes later, in the years 1784 – 1878, a colony was 

established in Saint- Barthélemy (‘St. Bartholomew’). But it was difficult for Sweden to 

maintain influence abroad. This difficulty was basically due to a weak state economy, almost 

no private stakeholders and difficulty getting Swedes to move and settle there (Naum and 

Nordin 2013, 8).  In addition to access raw materials and other trades was of importance there 

was a cultural interest in the colonies but a contemptuous and condescending attitude towards 

 
6 The article is called "Sápmi and Indian Land Rights: A Historical Comparation Presented before the Supreme 
Court" Historical Journal 4: 423-8. 
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the inhabitants of the colonies was viewable and common. Humiliating attitudes towards 

inhabitants’ intelligence and abilities were common among both Swedish and Danish colony 

owners. Well into the 19th century while the slave trade was still going on from Africa and 

the West Indies, the discourse was that people of dark colour on their skin were weak, 

unintelligent, and not entirely human. Being a slave was considered to be in their nature 

(Naum and Nordin 2013, 10).  

Back to the expansion in the north.  

The state had both a need and interest to establish positions in the north to gain control of the 

forest, fishing, and ore.  Around 1630, ore deposits7 were discovered in Nasafjäll, northwest 

of Arjeplog near the current Norwegian border. This was the first major deposit in northern 

Sweden and the value of the land rose significantly (Norlin 2017 p 40).  Axel Oxenstierna was 

active under several kings and queens in Sweden and is considered Sweden's first civil servant 

and founder of the administrative system we have today. Together with king Gustav II Adolf, 

he had the goal for Sweden to become a European leading power. He was Sweden's negotiator 

in many of the peace agreements that characterised the 17th century. In the 1634 government 

he gained a more dominant political position and there acted to strengthen the power of the 

nobility. (NE Axel Oxenstierna 2022)  

The same attitude and approach that appeared on the colonies in Africa and America can be 

seen in the documentation from the northern parts of Sweden and Scandinavia, whether it was 

scientists, representatives of the state, the church, or just ordinary adventurers, the Sámi and 

Inuit were described as primitive pagans who were “impulsive”, “childish”, and “not 

developed” people. In Carl Linneaus (Carl von Linné) work "Systema Natura" from the 

beginning of the 18th century, he divides humanity into four characters8 , each with special 

inherited biological and cultural identifiers.  The Sámi considered Linneaus to be their own 

unusual species "Homo Monstrous" a degenerate nasty creature (Naum and Nordin 2014, 11). 

Within the framework of UN Human rights and from a justice perspective, the term 

"colonialism" is used to reinforce the sense and meaning of oppression, abuse, and violations. 

"Colonising" can be interpreted as a more planned and premeditated event than "expansion" 

is.  On the Sámi side in the discourse, the term is used as something “established” and 

“determined”. In the context of the reconciliation process there is no problematising or 

theorising about the concepts from what I have found. It may be included in preparatory work 

that I have not had access to.  Fur argues that if you can look at the policy that the Swedish 

state has had to cultivate land and get individuals to settle there for expansion purposes (the 

settlers and tax exemption), it places Sweden in a colonial context even if it is within their 

own country9 (Fur 2013 p 26). 

 
7 Silver, lead luster, magnetic quartz, zinc alloy, antimonite and boulangerite where the lead luster contained an 
international high proportion of silver 
8 Homo Europeaus (fair-skinned, muscular, innovative, law-abiding) Homo Americanus (copper-colored skin, 
choleric and traditionally powered) Homo Asiaticus (soot-colored skin, rigid, dark-eyed and driven by opinions) 
Homo Africanus (black-skinned, flagmatic, lazy and impulse-driven) 
9 The border between Sweden and Norway was established in stages from 1661 to 1751 and the border 
between Finland and Sweden in 1809. 
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While the discourse of international law grew ever stronger during the 1980s, the concept of 

coloniser seems to be spreading more and more.  In the 1986 government inquiry (SOU 

1986:36)” Samernas folkrättsliga ställning" (‘Sámi status under international law’) the 

concept of colonisation is included, but in the result the investigators concluded that Sápmi 

cannot be considered colonised in the true sense of the term. The inquiry highlighted three 

reasons for the conclusion. I quote;  

1) Sápmi is not geographically separated from other nation-states 

2) The extent and influence of non-Sámi and cultivated land 

3) The Nordic states have since the 16th century claimed the area as part of their kingdoms and 

never pursued an explicit policy of colonisation in the area.  (Fur 2016 p 165). 

Today, the view of historical relations between states and groups is characterised by 

experiences around the world where past events have become obstacles in contemporary 

development and where historical events must be processed. Here the concept of colonialism 

becomes perhaps a tool, or an explanatory model, for understanding the historical context. 

The relationship between the Swedish state and the Sápmi is asymmetrical and through the 

dominant position of power the state has held, the conditions for the Sámi have been governed 

by the state's interests and priorities. State policy was conveyed in the education systems and 

the mission of the church so students at various levels received the doctrine that the state felt 

suited them best to become a loyal and unconscious working class.  (Lindmark 2013, 133). 

Furthermore, Lindmark points out that this colonial form of education was a double-edged 

sword as the educating students gain writing and reading skills and an academically adapted 

vocabulary that gave them the opportunity to question and counteract the colonial structure. It 

provided opportunities to advance in society and gain the position of power and influence 

(Lindmark 2013, 138). Almost all pioneers of the Sámi political movement were former 

students of the Lappskolor but then, as now, Lindmark considers that it was difficult for them 

to get their voices heard despite the opportunity they received through the educations 

(Lindmark 2013, 143).  Nomad school systems in the early 1900s strengthened to diminish 

the Sámi influence as the Sámi were separated to an even greater extent from the rest of the 

population both politically and in the education system. (Lindmark 2013, 144). 

When industrialisation in Sweden intensified sharply in the mid-1800s, Norrland became 

increasingly interesting. Already a few hundred years earlier, ore deposits had proven to be 

lucrative and other raw materials became interesting. Norrland was considered a remote 

sparsely populated area with large resources of valuable raw material to be extracted.  

Nationalism and racial biology discourse used the Sámi and Finnish people as a threat to 

Swedish and Swedish development. These groups were considered to impede state 

development to access the natural resources from the peripheral north (Eriksson 2008, 373).  

Modernisation, including industrialisation, urbanisation, reduction of agriculture and domestic 

food production have had a negative effect on large parts of the countryside and the Swedish 

policy for Norrland has been characterised by the fact that, in addition to the values of natural 

resources, the development was directed towards the population moving south where the 

labour force was needed and larger industrial productions were moved south to get closer to 

the "market" (Eriksson 2008, 374).  
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The colonisation of Norrland and Sápmi can be used in terms to show oppression based on 

Young's categorical words "exploitation", "marginalisation", "violence" and "powerlessness" 

and be used as a moral or political position.  

If one does not think that the term “colonialism” is correct when looking into the historical 

movements one could say that the control the state has established over time in the Sápmi 

areas has taken place with “incorporation”. The Sámi's own division and use of land was 

equated with “skattebönder” ‘tax farmers’ in the 17th century where you paid taxes for a 

certain area of land in your use. It cannot be equated with today's property rights but was a 

recognition and respect of the use of lands. The Sámi also paid taxes for these areas (Lantto 

2012, 11). Just over100 years later, the County government began to claim that the Lapp tax 

lands were crown land and were owned by the state and should be administered by the County 

administrative board. Previously, the term "ancient claim" had been used for Sápmi, but this 

expression came to be increasingly questioned and was therefore the land areas was not 

marked as Sámi estates as it was for the settlers and farmers in this period. At the turn of the 

century in 1800, administrative control of the Sápmi was transferred to the County 

administrative board. In time, this coincides with the Sámi people started to be considered a 

weaker party and reasoning appear that nomads could not have the same right to own land as 

residents since the settlers and farmers had more benefit from the land. The transition from 

the farmers right to use land into the farmers' ownership of land led to that the state lost 

ownership of large areas of land, which is why it became even more important to have control 

over the Sápmi areas (Lantto 2012, 12). 

Decision-making 

In the 17th century, as it appears in historical documents, there was not as obvious racism, 

anti-sami hostility and subordination in politics as we later see emerging in the 1800s and 

1900s. During the latter half of 17th century, there are several Sápmi people with significant 

positions in society. During this period, Sweden and Finland were a common area and are 

designated as a great power in Europe. In Europe, many wars were going on with conquering 

of land as a result. During this time, the foundation of the Sweden we know today grew. 

Nationwide mail, national Court system and state laws came into being, and cities were 

founded based on a uniform practice. Industrialisation emerged with commodity processing, 

manufactures and the trade increased both national and international. 

Håkan Rydving, professor of history, considers that Sámi actors in leading positions during 

this period are invisible in the writing of history. He points out that they often had changed 

their names to Swedish and that the term lapp in older Swedish and Finnish sources and finn 

in Danish and Norwegian sources did not have the same meaning as "same" has today 

(Rydving 2010, 260). Rydving describes from the preserved documents that there are priests, 

teachers, lay judges and governors who were Sámi and that many of the teachers at the 

Skytteanska skolan in Lycksele were people from Sápmi (Rydving 2010, 261). Furthermore, 

Rydving points out that these people played a major role in issues that were not directly Sámi 

issues but more general for the development of society at large (Rydving 2010, 61).  
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At the same time, during the latter half of the 17th century and further into the 1700s, the 

church's position had been strengthened in the mountains and hinterland.  The interpretive 

precedence the church had towards Sámi seems to have been transmitted to the travelogues 

and other documents which are preserved from scientist, explorer, priest, missionaries, and 

other travellers. These documents show a stereotypical image of the Sámi and Sápmi culture 

that rather filled the church's and the state's interests and motives than to show actual 

conditions.  From these reports it is shown how the church and the state begin to divide the 

Sámi into groups and differentiate between mountain Sámi and forest Sámi and the reindeer 

herding came to be an identifier for the “genuine Sámi”. This division laid the ground for later 

legislation (Norlin 2017, 42). However, it should be borne in mind that much of what is 

recorded historically from the Sámi life and Sápmi is recorded from missionaries from the 

church where it can be assumed that their pre-understanding of ancient and Norse gods, 

mythologies and definitions had influenced how they perceived the Sámi stories and thus 

distorted the material. Nuances may therefore have been misunderstood or not perceived at all 

(Bertell 2010, 171). 

The censuses in the 20th century led to a cementing of the division for Sámi people as criteria 

such as reindeer husbandry, race and language were decisive for who should be counted as 

Sámi. Concepts such as hellapp (‘whole sami’) and halvlapp (‘half sami’) remained in the 

church book records and these concepts were used not only in the legislation on reindeer 

husbandry but also in selection among Sámi children who were going to different schools 

(Sjögren 2017, 76). 

During the 1960s, the perception of Sámi and reindeer husbandry changed, and so did the use 

of language and increasing of Sámi self-determination. Reindeer husbandry was regarded as a 

business activity to be assessed based on profitability and put on par with the impact on other 

business activities. Expressions such as "nomad" and "lapp" were replaced with "reindeer 

herders" and "sami" (Lantto 2012, 308). As the state predicted a great need to reduce the 

number of reindeer owners and the number of reindeer to provide space for other activities 

and community development, a lot of funds were invested for the Sámi to be educated in 

traditional crafts and to be educated to work in completely different industries (Lantto 2012, 

312). Educating programs was organised to streamline reindeer husbandry. Sámi people had 

to attend courses in, for example, "The technical design and construction of the reindeer 

husbandry company", "Production technology", "Operational organisation and planning" and 

"Transition issues" (Lantto 2012, 323). 

The Sámi Administrative Service 

In 1886, the Special Committee of the Parliament states that the Sámi people do not have 

ownership on land and can only use of the land for grazing the reindeers and the Sámi 

opportunities to cross national borders have already been tightened.  In the border agreements 

of 1826, the borders between Norway and Russia were closed for reindeer herding. At the end 

of the 19th century, it was stated that the reindeer herding Sámi would not be taxed to the 

same extent as the rest of the population as they partly "lacked permanent housing" and that 

"those generally less suited to participation in care if as well in the affairs of the whole 

country as well as the municipality" (Lantto 2012, 14). In 1885, the first Lapp bailiff service 
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was established in Jämtland County (Lantto 2012, 86).  In the following years, more Lapp 

bailiff positions were added in the other counties in Norrland and the County administrative 

board was given the right to decide on the number of reindeer in each area through the 

reindeer grazing law regulations and thus the right to decide on relocation of reindeer owners 

(Lantto s 2012, 87). After the closure of the border between Sweden and Finland in 1889, 

even though the Sámi from Kautokeino had already been forced to move back to Norway, the 

number of reindeer was considered too large in the northern part of Lappland and Norrbotten. 

So the County Administrative Board decided on forced relocation of some Sámi families.  

These forced relocations did emerge again in the 1920s when restrictions in Troms County in 

Norway on access to land and quantity of reindeer were legislated (Lantto 2012, 144). It 

became the task of the bailiffs to carry out this forced relocation and to supervise that the 

decisions was followed (Lantto 2012, 87). The Lapp bailiffs eventually became a separate 

authority under the County Administrative Board which, among other things, had the task of 

being responsible for Sámi issues with an emphasis on reindeer husbandry and agriculture 

(Lantto 2012, 91). The Lapp bailiffs were increasingly mandated, and the activities were 

made permanent in Lappväsendet (‘The Sámi Administrative Service’) and other professional 

categories were added, such as supervisors. All officials with the task of controlling the 

activities of the Sápmi area and the Sápmi people (Lantto 2012, 162)  

Lappväsendet ceased operation in 1971 and the responsibility for reindeer husbandry ended 

up with the Agricultural Committees, where most of the Lappväsendets employees was 

included (Lantto 2012, 303). Today, reindeer husbandry issues lie with the Ministry of 

Enterprise and Innovation and minority politics at the Ministry of Culture.  

 Laws regarding reindeer husbandry  

In 1882, the first Lapp Committee was appointed to work out a proposal for a law on reindeer 

husbandry. In the general discourse about the Sámi rights to land and water, the official view 

was that the state "granted" land for the Sámi to use. With this, the idea was established that it 

was the state that owned the land. In the preparatory work for the law, the view is that the 

Sámi have, by nature, become adapted to reindeer husbandry as their only occupation and that 

the Sámi would perish as a people if they were forced to leave reindeer herding (Lantto 

2012,15).  In 1886 the first reindeer grazing act (1886:38) was adopted which partly aims to 

protect the Sámi from external threats to reindeer husbandry such as industrialisation and 

agriculture and thus preserve the reindeer husbandry. The legislation was aimed at protecting 

the Sámi against an "internal" threat as modernisation was assumed to affect the Sámi 

negatively. The vision that Sami people were tempted to abandon their nomadic life and settle 

in the emerging urban areas was seen as a great danger, a threat to both The Sámi culture and 

reindeer husbandry (Lantto 2012,16).  

This presumed threat that the Sámi would become civilised and comfortable parallel to the 

need for more land to extract raw material was the two main concerns that shaped the Sámi 

policy. The Swedish Sámi policy was created on the presumption the Sámi was a reindeer 

herder with a nomadic life and in 1906 the expression "Lapp ska vara lapp" (‘Sámi shall 

remain sámi’) become consolidated. This approach created boundaries within the Sámi 

community, boundaries that were arbitrary but systematic. Some Sámi’s, the reindeer owners, 
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became privileged and were to be protected, preserved, and were given special rights. The 

Sámi’s who did not have reindeers became an anomaly. They were not considered as Sámi in 

the sense of the law and were to be assimilated to the Swedish society. The forest Sámi who 

was involved in both reindeer herding and agriculture were the subject of discussions for 

several years about whether it was possible to ban this hybrid activity. A ban was considered 

to benefit reindeer husbandry and agricultural policy since the ban should release more land to 

the state. (Lantto 2012, 17). 

One reason for the first reindeer grazing act in 1886 was ongoing conflicts between Sámi and 

residents, and after the law was introduced, the conflicts escalated as the Sámi were 

considered to abuse the special position they gained with the law and that the number of 

resident reindeer owners increased. Therefore, the law was revised in 1898 (1898:66) and the 

right for non-Sápmi to keep reindeer was abolished in Jämtland and Västerbotten county and 

in the long run the ban would apply in Norrbotten county. A new regime of regulations for 

Lappbyarna (‘Lapp villages’) was introduced with greater requirements for the distribution of 

summer pastures, relocations, markings of reindeer calves and the number of reindeer herders.  

The requirement considered local differences and therefore the law differed depending on 

which area the Lappby was based (Lantto 2012, 78).  

In 1913, a reindeer grazing commission with Swedish, Norwegian, and Finnish expertise was 

appointed and an inquiry for a new reindeer grazing law was started in Sweden.  What was at 

issue in this review was the right of Sámi reindeer herding to construct and hold permanent 

dwellings on crown land10, the combination of reindeer husbandry and agriculture, and who in 

the sense of the law is Sámi and thereby have the right to gain from the legislation (Lantto 

2012, 142).  The new law would clarify that the Reindeer Grazing Act only applies to reindeer 

herding Sámi, including the right to hunt and fish, and that a “Sámi” is a person of "Sápmi 

descent whose father or his father pursued reindeer herding as a permanent occupation 

without this being combined with agriculture" (Lantto s 2012, 143). Furthermore, the inquiry 

stated that forest reindeer husbandry should cease. In 1918, the first Sámi Country meeting 

was held, and the Reindeer Grazing Commission presented a proposal to limit the number of 

reindeer in Troms County and that a restriction on the land areas was introduced. The 

Convention on limiting the reindeers and reindeer herders entered into force in 1923 and was 

active for 30 years (Lantto 2012 s 144). The inquiry into a new reindeer grazing law dragged 

on and several inquiries om Sápmi and Sámi issues were ongoing parallel. The new law 

adopted in 1928 (1928:309) stipulated who had the right to carry out reindeer herding, and 

that the business should be seen as a state privilege.  The law stipulated who could belong to a 

Lappby and that all Sámi who were not reindeer herding or belonged to a Lappby lost all 

rights to hunting and fishing. In addition, it was introduced that if a woman with reindeer 

husbandry rights marries a man without this right, she loses her rights. In the reverse case, it is 

established that the man retains his rights (Lantto 2012,147). This sharper legislation is today 

considered to be the basis for most of the internal conflicts that have existed within the Sámi 

population for many years. 

 
10 Land that the state owns but which is leased to, among other things, reindeer husbandry 
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In 1971, the Reindeer Grazing Act (1971:437) that still applies today was adopted. After some 

years of conflicts in the approach and influence, this legislative amendment introduces a 

"Reindeer Board" where the Sámi are in the minority instead of as before when the reindeer 

husbandry committee was in place and all members were representatives of the reindeer 

herding industry and Sápmi organisations (Lantto 2012, 276). In this Act, the Lappbyarna 

change their name to “Samebyar” (’Sámi villages’). It presented a more modernised view of 

reindeer husbandry and gave an increased degree of autonomy to the Sámi villages. The law 

did not position on the non-reindeer Sámi people nor on the increased demands for Sámi land 

rights in Sápmi (Lantto 2012, 283).  

In 2021 a parliamentary committee has been tasked to propose a new reindeer husbandry law.  

The committee will propose, among other things, how the Sámi villages should be organised 

and whether a conciliation mechanism can be used in disputes over reindeer husbandry rights.  

Part of the assignment is about the outcome of the Girjas Court hearing (I will come back to 

Girjas in section 5.7) regarding Sweden's international law obligations. The inquiry shall be 

finalised no later than May 2025 (Regeringen 2022). 

5.3 Racial biology and racism 

As a result of the devaluation of Sámi traditions and culture in connection with 

Christianisation, it is seen in the 19th century that the Sámi in general, and poor Sámi in 

particular, are treated badly by the rest of the population. Priests, in their mission to spread 

information and form opinion on various issues, widely spread notions that the Sápmi were 

"dirty, rude and not quite human" and that they were "lazy" and had an "inclination" to want 

to “exploit the system of poor relief”.  The church pitted Sámi groups against each other and 

emphasised the importance of separating the Sámi from the rest of the population and that the 

Sámi were inflicted with condescending character traits such as "rowdy, "difficult to manage" 

and "childish" (Sjögren 2017, 74). 

At the end of the 19th century, there was a great interest in the Sámi as a cultural-historical 

phenomenon. The Sámi were seen as exotic people and received visits from researchers, 

explorers, ethnologists, missionaries from both Sweden and Europe. A lot of documentation 

was produced, and many stories were told about Sápmi. There was a huge interest to show off 

them and the Sápmi together with other ethnic groups were exposed at world exhibitions, in 

zoological parks and museums and had a prominent place when the national romantic 

monument “Skansen” opened in 1891 (Silvén 2010, 196). This romanticising expression, 

where the Sámi were given the role of "the others" in the field of physiological anthropology 

led to what in the early 1900s became racial biology where the Sápmi were considered 

suitable objects of study (Silvén 2010, 197). In the structuring of modern society, interest in 

the Sámi took on a geopolitical meaning as the Sámi moved within areas that at the beginning 

of the 20th century was divided into four nations, Norway, Sweden, Finland, and Russia. It 

was therefore important for Sweden as a nation-state to retain a large part of the reindeer 

herding Sápmi to retain power within the geographical area. This may explain the harsh 

politics of distinctiveness that will then be called the "Lapp ska vara lapp” (‘Sámi shall 

remain Sámi’) policy (Silvén 2010, 198).  Since its opening in 1907, the Nordic Museum in 

Stockholm has had permanent exhibitions about Sápmi and the Sámi people and has been 
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actively working to collect materials and objects to showcase this. On four occasions, the 

exhibition has been taken down and redesigned based on current politics and views on history. 

Sometimes these changes have caused pain and difficulties in cooperation as the view of what 

is important differs between the Sámi’s and the museum. Silvén states that "one way to be 

Sámi in Sweden is, and has been, to be represented in the Nordic Museum" (Silvén 2010, 

205). 

Population registration was managed by the church was without any clear guidelines on how 

Sámi or others should be entered in the church records. It was pretty much up to each priest to 

decide. However, when Statisiska centralbyrån (‘Central Bureau of Statistics’) was 

established in 1858, a requirement was introduced that notes on foreign nationality should be 

introduced. Explicitly, it would be written in if people were "sami", "finn" or "gypsy". These 

were fundamental variables to make distinctions against the Swedish race. During the 20th 

century, concepts such as "lineage considerations", "spoken language" and "racial affiliation" 

were added as a basis in the censuses (Sjögren 2017, 75). 

In 2021, it was 100 years ago when common and equal suffrage was introduced in Sweden 

and for the first time most men and women were allowed to vote on equal terms. It was also 

100 years since the Institute of Racial Biology was established in Uppsala. A special institute 

for racial biology research with roots in several different traditions of ideas such as 

anthropology, anatomy, and archaeology. The activities had a eugenic orientation and served 

as heredity research (NE Rasbiologi 2022). Herman Lundborg, researcher and head of 

department, whose ambition was to counteract the "degeneration of the Swedish tribe", led the 

activities between 1922 until 1936. In 1956 the Institute of Racial Biology was incorporated 

with the Department of Medical Genetics at Uppsala University. (NE Nationella institutet för 

rasbiologi 2022). It was not only, but mainly, the Sámi who are studied, in a today 

controversial way that still has consequences. Therefore, the activities of the Institute of 

Racial Biology are relevant in the ongoing reconciliation process as the Church was largely 

involved in the research. 

Luleå diocese was founded in 1904 and Olof Bergqvist was the first bishop. In his pastoral 

letter11, it appears that he believed that "nomadlappen" (‘the reindeer herding sami’) would 

not benefit from trying to be incorporated into a higher civilisation. They would only have to 

learn what they needed to know for their nomadic life and for reindeer herding and be taught 

Christianity. All higher knowledge would only hasten the extinction of the tribe (Oscarsson 

215, 72). On another occasion, Bergqvist wrote an article in 1908 that the "fjällappen" 

(‘mountain sami’) were the nomads who were the very core among the Sámi people. 

Skogslappar (’forest sami’) and fiskelappar (’fishing sami’) he considered to be unrelated and 

lost.  Furthermore, the bishop described the Sámi as an "inferior obedient people without their 

own will" (Oscarsson 2015,73). That statement was later used by Herman Lundborg, the 

researcher at the Institute of Racial Biology, in a report book of the results from skull 

measurements (Oscarsson 2015, 73).  Bishop Bergqvist was also a member of parliament for 

 
11 Pastoral letter were the bishop's instructions to priests and other officials in the Church of Sweden. 
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the National Party, a conservative parliamentary party. On several occasions, he voiced his 

support for the Institute of Racial Biology (Oscarsson 2015, 74). 

In the same diocese as Bishop Berqvist, and during the same period, the vicar of Karesuando, 

Vitalis Karnell, was active as vicar and nomad school inspector. Karnell was first involved in 

the nomad school inquiry and later became the first nomad school inspector. Karnell was a 

strong proponent of racial biology and based much of his racial theories on the fact that there 

was an immediate danger to the Sámi survival (Oscarsson 2015, 75). Karnell believed that if 

the Sámi had too much contact with the resident Swedes, they would perish as a community. 

The norm he established grounded in the theory that it was only the reindeer herding Sámi in 

a mountain environment who were the genuine Sámi. Resident Sámi, forest Sámi and fishing 

Sámi were already doomed to assimilation into Swedish society, and they were no longer 

considered by Karnell to be “real” Sápmi. In an article in 1906, he coined the expression 

"Lapp ska vara Lapp" (‘Sámi will remain Sámi’), an expression that became the collective 

name for politics and views of the Sámi during most of the 20th century (Oscarsson 2015, 

75). Karnell's thoughts become central to the design of the nomad school.  Karnell also 

believed that the nomad school was a way to get resident Sámi children to return to the 

nomadic life that Karnell considered to be the right life for the Sámi (Oscarsson 2015, 76). 

Another person of influence in the nomad school was the principal of the nomad school in 

Vittangi, Georg Bergfors. In his role as rector, he was directly subordinate to Bishop 

Bergqvist and the position involved a close collaboration with Karnell (Oscarsson 2015, 78). 

Furthermore, Bergfors was close friends with Herman Lundborg. Lundborg lived at Bergfors' 

home in Vittangi when he carried out his surveying expeditions. Bergfors' close friendship 

with Lundborg paved the way for Lundborg to be helped by other teachers at the nomad 

schools and these became both collaborators and assistants in Lundborg's research in racial 

biology (Oscarsson 2015, 78). Bergfors had a great interest in racial biology and were 

supporter of the "Sámi shall remain Sámi” policy which gained stronger and stronger traction 

during this era. Bergfors actively reasoned that the Sámi were not Swedes at all but belonged 

to another, foreign, tribe from unknown country and had taken possession of the mountain 

area. (Oscarsson 2015 p 80) 

Through these three people, with their convictions, influence, and positions of power, all 

active in the Church of Sweden and the nomad schools, and with clear links to the Institute of 

Racial Biology had a great impact on how the Sámi were perceived by others and how they 

came to perceived themselves. Through a strong advocacy, they contributed to the division of 

“who is Sámi and who is not” what came to affect the population register, the legislation on 

reindeer grazing and the separation of Sámi rights in the future. We still see this impact today 

in some legislation and approaches.  

Representatives of the church did not only contribute to the Institute of Racial Biology but 

were involved in the looting and handling of Sámi human remains by being guides and 

experts to various researchers. Graves were looted by scholars, or on behalf of scholars, and 

certificates of authenticity were issued by the priest or other person in the church's ministry. 

There was a trade with these remains so researchers who did research in other areas brought 

skeletons and other human remains with them and sold on to other researchers (Sjögren 2017, 
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78). So, first the Church had the Sámi burry their family members in the graveyard provided 

at the Church and then the remains were looted and sold by the same church. 

5. 4 ILO 169 

During the 1970s, a movement began among indigenous peoples of the world in which they 

put forward their claims for rights in a different way than before and they demanded their 

place in national and international arenas. A conflict in the north of Norway regarding the 

expansion of the Alta River in 1978 is one example of claims. Incitements began within the 

UN's International Labour Organisation (ILO) where the aim, at first, was to ensure that 

indigenous peoples were assimilated with the majority population (ILO 107) but later it was 

adjusted to the aim is to preserve the indigenous people's way of life and they should have the 

right to, and the opportunity to, participate in decision-making processes that affect them.  

ILO 169 is a convention concerning indigenous and tribal people right to be protected, 

respected and to enjoy the full measure of human rights and fundamental freedom. The 

convention includes the right to lands and ownership of natural resources. (ILO 2022) 

In Sweden, only the Sápmi meet the criteria for indigenous people. Since 2011, the 

Constitution states that the Sápmi culture and community shall be promoted (1974:152 1 

chapter §2) which, according to the UN12 gives them the right to self-determination (article 2). 

In 1999, it was reported in a government inquiry, (SOU 1999:25) that it was considered 

possible for Sweden to join ILO 169 provided that certain measures aimed at strengthening 

Sámi rights were taken. In the inquiry, the Sámi's right to land is presented as a problem and 

something that prevents Sweden's accession to the convention. Article 1413 is the main 

obstacle (Svonni and Rosenquist 2015). After 33 years of investigation, Sweden has not yet 

ratified ILO 169.  

In the inquiry that the Church of Sweden conducted in 2006, the investigators believe that the 

Church of Sweden should participate in the political debate on Sámi issues just as the Church 

does on other issues related to human rights. The Church of Sweden has in a general point of 

view a positive attitude for ratification of ILO 169. Even if ratification creates resistance and 

concern in other groups and that this work should be part of a unified Sámi policy (SKU 

2006:1, 11).  The General Synod decides that the Church of Sweden, for its part, should 

promote a positive decision regarding ILO 169. But they take into consideration that this is a 

matter for the Swedish state. (Bilaga 8, 4–5). 

5.5 Sámi cultural expressions 

In parallel with the missionary work to convert the Sámi to Christianity, the Church made 

great efforts to eradicate the Sámi's own cultural expressions that were interpreted as 

incompatible with the Christian faith. In particular, the church focused on the forms of 

 
12  In "The Declaration of Human Rights” UN GA 217 A 
13 Article 14: The ownership and tenure of the peoples concerned to the land they traditionally inhabit shall be 
recognised. In addition, measures shall be taken where appropriate to protect the right of the peoples 
concerned to use land; who are not exclusively inhabited by them, but to whom they have traditionally had 
access for their livelihood and traditional activities. Particular attention shall be paid to the situation of 
nomadic and migratory farmers in this regard. 
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expression that were deeply rooted in Sámi culture and that were performed in the whole of 

Sápmi (Norlin 2017, 51). 

But, says Norlin, the church's attitude towards Sámi religion and cultural expression has not 

been firm and unchanging, nor uniform (Norlin 2017, 52). However, through the attitudes, an 

overall picture can emerge. Sámi spirituality was condemned as devil worship and 

superstition where the church had the mandate to punish people physically and financially. 

This affected not only the Sámi, but the entire population in Sweden was vulnerable in the 

"hunt" for violation of the moral rules of conduct that came with the increased power of the 

state and the church. The view of what was superstition and witchcraft widened and this hit 

the Sámi hard. The witch trials of the latter part of the 17th century were an expression of this 

(Norlin 2017, 53). During the Enlightenment influences of the 18th century, the view of Sámi 

religious practice became more tolerant and was interpreted primarily as ignorance of 

Christianity than actual practice of devil worship. As the church's education to Sámi children 

increased, Sámi religion in the 19th century came to be regarded as outdated and obsolete and 

no longer a threat to Christianity. Sámi spirituality began to be explained as a stage of 

development of religion although primitive and inferior (Norlin 2017, 54). 

During the late 1600s and early 1700s, Sámi sacrificial sites, wooden figures, drums, and 

other symbols began to be systematically destroyed by priests and other people active in the 

church. In addition to smashing, burning, and destroying the symbols and sites, the people 

who were in the vicinity of these places or using the objects were punished and the sites were 

condemned and blamed in sermons. Using a drum could lead to the person being sentenced to 

the death penalty (Norlin 2017, 56). 

From the 1600s and well into the 1900s, the Church of Sweden was responsible for the 

population register in Sweden. It was the job of the vicars to officially register births, 

baptised, marriages, deaths, and funerals. The data were used both as census registration and 

for taxation. This applied to all populations, but what the clergy consistently did throughout 

the centuries was to change the Sámi names into Swedish names to make them fit into the 

linguistic and cultural template that the church together with the state was responsible for 

(Norlin 2017, 62).  The Sámi names contains more references to the family line for several 

generations compared to the Swedish peasant society, which most often used the descendant   

-son or -dotter (daughter) to show the family affiliation. With the Church's “Swedishisation”, 

the Sápmi more extensive connection to the origin disappeared and the written name gained a 

stronger position than the oral name because the church had that power (Norlin 2017, 63). 

5.6 Forest and land 

Ever since the Middle Ages, the Church of Sweden has received donations to obtain resources 

to pay priests and finance the church activities. At that time, the local parishes were self-

governing although they were under the supervision of the bishop and the national structure.  

These donations are still today called Prästlönetillgångar (‘Priest salary assets’) But today 

they do not fulfil the function of paying the priests. The return of the assets goes to the 

church's activities in general. The priest salary assets are not owned by the national church, 

but a foundation.  The return of the wealth is, according to law, the Church of Sweden's task 

to manage. The administration is regulated in the Act on the Church of Sweden (1998:1591) 
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and the direction is decided in the Church Order. Each diocese is responsible for its forests 

and lands.  Until 2006, wealth was tax-exempt and after 2014 the income tax liability is to 

some extent limited as parts of the assets are not subject to the tax liability (Faktablad om 

kyrkans ekonomi, 6). 

The inquiry SKU 2006:1 addresses in the 22nd point that;  

"The Church of Sweden should take an active part in the development work and dialogues 

that are ongoing on collaboration and conflicts between reindeer husbandry and other land 

use" (SKU 2006:1, 21). It is written that it is,  

important that the management of the ecclesiastical land takes place with a view to long-term 

and conscious forestry, aiming for sustainable use, considering ecological principles, the 

development of reindeer husbandry and the importance of forests for employment and the local 

economy. The Church of Sweden's view of creation should also characterise the Church's land 

management" (SKU 2006:1, 117).  

The Church Board's consideration in this point is that it is important that the conflict around 

the land issue is resolved, but that it cannot be done without the intervention of the 

government and parliament. The Church Board points out that issues of forests are not a 

matter at the national level but something each diocese has at its disposal (Bilaga 8, 8). 

During the conference Ságastallamat it is discussed at the first workshop that the right to land 

and water is a central issue. The lands, reindeer husbandry, language and costumes are 

important as the Sámi do not have their own nationality and "therefore the loss of land hits so 

hard" (Engvall and Schött 2011, 24). 

The inquiry and the conference are two important inputs and introductions to the 

reconciliation process. On both occasions, the importance of the land is addressed, but the 

land issue does not become a matter of concern or to be added to the action plan in the further 

reconciliation process. 

The church assets in forest and land have an estimated value of SEK 31.5 billion and the 

property holding consists of 466,000 hectares of forest, 38,000 hectares of arable land, 8,000 

hectares of pasture and 21,000 hectares of other land (tot 533,000 hectares).  The return of 

this, in 2020, gives SEK 526 million to the ecclesiastical activities.  The church is, according 

to its own information, Sweden's fifth largest manager of forests.  (Prästlönetillgångar 2022) 

From the end of the 16th century more ecclesiastical units, pastorates, and parishes were 

formed and the church was positioned in the hinterlands. The Sámi population had to 

increasingly adapt to the rules of the church. Church construction needed labour, materials, 

but also land. Land was needed for the rectory to support the priest. In addition to the 

priesthood, the priests were cultivators with large estates which, together with the fees each 

member of the parish had to pay, were what the clergy had to support themselves on. As time 

went on and the congregations became more numerous, the church became a major 

landowner.  (Sjögren 2017, 68). These lands given to the church were often already used by 

individual Sámi households. The land in the mountains was already largely divided into tax 

land, a piece of land that was used and a Sámi household paid taxes for (Sjögren 2017, 68).   
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From the beginning, it is assumed that the takeover of land took place under negotiation, but 

at the end of the 17th century, the Sámi's right to their tax land was eroded and the takeover of 

land could happen without the church needed to compensate or even negotiate (Sjögren 2017, 

71).  At the same time, during the 1600s, the Sámi who lived in the forests of Dalarna, 

Hälsingland, Gästrikland and Västmanland began to be displaced northwards. Population 

growth leads to competition for land and hunting. The Sámi in these areas, according to royal 

decrees, was sent back to Lappmarken even though many of them had no connection there.  

Some protests took place from farmers, mainly in Dalarna because the Sámi possessed the 

knowledge they needed and farmers in Hälsingland demanded that the Sámi should stay as 

servants to the farmers. The expulsion stops somewhat, but the requirement is that the Sámi 

should become permanent residents, raise their children in Christianity and not engage in 

hunting to be allowed to stay put. The royal decree of displacement remains and is renewed in 

1723 (Samerna 2022). 

The Swedish state owns a lot of forests and land. Sveaskog is the state-owned commercial 

business company and Sweden's largest forestry company and owns 10% of Sweden's total 

area. This corresponds to approximately 3.9 million hectares of land. The largest 

concentrations of total area are in Norrbotten and Västerbotten Counties. Sveaskog is also 

Sweden's single largest water owner. In addition to harvest the forest and replant, the 

company sells its forest properties, hunting and fishing licenses and provides hunting leases 

and other types of land leases14 (Sveaskog 2022). 

The National Property Board of Sweden is a government agency tasked with managing 

properties (buildings and land) that have a natural and cultural-historical value. Their holdings 

of forest and land amount to 6.5 million hectares and this corresponds to 1/7 part of Sweden's 

area. (Statens Fastighetsverk 2022) Together, the Church of Sweden and the state own 

approximately 25% of all forest land in Sweden  

The Church Order has stated that the management of the priest salary assets must be 

consistent with the fundamental values that the Church has in other activities. Creation-

oriented theology emphasises the interdependence of all living things, and the approach 

should lay the foundation for a management that looks after the needs of future generations 

and that the pursuit of long-term perspective and sustainability should prevail. 

(Prästlönetillgångar 2019, 13). In recent years, the number of wind turbines being built on 

land leased by the priest salary assets has increased.  

In the financial policy adopted by the Church of Sweden, there are two basic principles for the 

work with asset management: the principle of human dignity and the idea of stewardship. In 

short, the principle of human dignity is about all people having equal value and that every 

human being should be treated with respect and not exploited in an improper way. The 

Church's efforts are to promote the good of others. The idea of stewardship is based on the 

idea that the gifts received from God should be used in the service of fellow human beings 

 
14 Other types of land leases can be, for example, wind power expansion, tourist activities, mining, test facilities 

for the automotive industry and more 
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and contains a responsibility to other people and to creation in general. (Finanspolicy för 

Svenska kyrkan 2022) 

Within the Priest Salary Assets there is an effort to safeguard the social values in the church 

assets. On its website, the Church of Sweden also writes about social responsibility and that it 

is, among other things, about indigenous peoples' rights. Therefore, there are ongoing 

consultations with Sámi villages that are affected by the church's management of forests and 

land. This is to respect the needs of reindeer husbandry (Prästlönetillgångar 2022) 

The number of reindeer in Sweden varies but is on average around 240,000 in winter herds. 

The variations are around 40,000 animals and depend on the availability of natural grazing 

and predator prevalence. 60% are found in Norrbotten County (Rennäringens tillstånd 2022, 

3). Reindeer husbandry is the traditional industry for the Sámi. In 1543, the Swedish king 

confirmed that the Sámi had property, hunting and fishing rights. This independence is 

completely abolished in 1928 and a new reindeer grazing law divides the Sámi people into 

reindeer herders and non-reindeer herding Sámi. In 1971, another reindeer grazing law is 

passed and the Sámi villages15 are organised in association form with boards and members.  

(Rennäringens tillstånd 2022, 1). An important food for the reindeer is lichen. Over the past 

50 years, lichen grazing has decreased by 71% due to, among other things, soil preparation 

and planting of production forests (Rennäringens tillstånd 2022, 7). Reindeer herding with 

free-grazing reindeer has for hundreds of years been based on reindeer's wanderings and free 

natural grazing. An adaptation for increased grazing intrusion has always taken place but in 

the last 40 years the intrusion has escalated. Reindeer grazing and access to grazing and 

hiking trails have been restricted by land reserved for, and used for, mining, wind farms, 

infrastructure development (such as roads, facilities, and properties) and outdoor recreation 

(Rennäringens tillstånd 2022 ,10). Reindeer husbandry rights are described in the Act as a 

right to use land and water for the maintenance of oneself and one's reindeer. Reindeer 

husbandry rights include the right to reindeer grazing, hunting, fishing and to erect a certain 

type of cottage, take firewood for fuel and timber for buildings and handicraft needs. Reindeer 

husbandries have the right to use property without owning and applies to members of the 

Sámi village. The County Administrative Board decides on the number of reindeer a Sámi 

village may have in the area and which migration routes can be used. (Rennäringslagen 

1971:437). 

In January 2022, the Government decided on a new law on consultation on issues concerning 

Sápmi. The law means that the government and state administrative authorities shall be 

obliged to consult representatives of the Sámi representatives before making decisions on 

matters that may have special significance for the indigenous people. From 2024, the 

obligation applies to regions and municipalities (Regeringen 2022). The law entered into force 

on March 1, 2022. 

 
15 A member of a Sámi village must be Sámi and participate in reindeer herding within the Sámi village. Anyone 
who has previously participated but has not acquired other work has the right to retain their membership in 
the village. A person who is married to, or children of, a member is also counted as a member of the Sámi 
village 
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5. 7 Conflicts over land 

There are two major events relating to the land issue in Sápmi that have been, and are, very 

medial. One is the court decision16 in January 2020 in the so-called Girjas case where the 

right to allow hunting and fishing in the mountain areas was up to proceeding.  Girja's Sámi 

village has year-round land in Gällivare municipality, and the case concerned the land that the 

state administers on what is called kronoöverloppsmark. It is land that at the time of 

avvittring17 has not been separated as individual property or set aside as a crown park.  Girja's 

Sámi village claimed that it should be established that the Sámi village, and not the state, has 

the exclusive right to permit the right to hunt and fish (SvJT 2020, 429). The trials took many 

years and ended with the Supreme Court deciding to give Girja's Sámi village the rights 

clamed. This outcome of court is important in several aspects, not least because it becomes a 

precedent for how other Sámi rights should be assessed in the future (SvJT 2020, 448).  

The second is the fight for the permit for mining in Gállok (Kallak) in the municipality of 

Jokkmokk. As early as 1948, iron ore was found in the area, but no mining was relevant in that 

situation. In 2010, the British Beowulf begins to test drill and in 2013 the company applies for 

an exploitation concession18 but the County Administrative Board of Norrbotten rejects to 

grant permission.19 Since the area in question is adjacent to Laponia, one of UNESCO's20 

designated World Heritage Areas, the County Administrative Board wanted UNESCO to 

comment on how any mining would affect the area, whereupon the Government in 2020 will 

turn to UNESCO for a statement (Swemin 2022).  

 
16 Conclusions of the judgment 
In its judgment, the Supreme Court draws the following conclusions: 
that the Reindeer Husbandry Act does not give the Sámi village the right to allow hunting and fishing in the 
area where the Sámi village conducts reindeer herding and 

• that the Sámi village nevertheless has an exclusive right to allow hunting and fishing because of 
historical circumstances that apply to the area in question (ancient claim). 

The operative part therefore establishes: 

• that Girja's Sámi village may allow small game hunting and fishing in the area without the consent of 
the state and 

• that the State may not make such concessions. 
 
17 “Avvittring” is the process when hundreds of years ago land was separated between residents and the state. 
The purposes were to make forests available for charcoal production, to creating conditions for new 
construction, and to some extent reserving land for reindeer husbandry. The “avvittring” strengthened both 
the property rights of residents and the state 
 
18 Exploitation concessions under the Minerals Act are decided by the Chief Mining Officer and are because the 
applicant must provide evidence that the deposit exists and has an economic value. Extraction must not be 
inappropriate in relation to other public interests. If the Chief Mining Inspector and the County Administrative 
Board do not agree on the decision, the Government decides on the land use 
 
19 Bergsstaten is a state decision-making body tasked with examining issues concerning permits for the 
exploration and processing of mineral deposits. The Mining State handles and decides on matters such as 
exploration and extraction of minerals 
 
20 United Nations Educational, Scientific and Cultural Organization. Among other things, they have 
responsibility for the World Heritage Sites through the Declaration for the Protection of the World's Cultural 
and Cultural natural heritage. 
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In June 2021, UNESCO presented its overall assessment where the impact is assessed as large 

to very large and where the company's environmental impact assessment has not been revised 

as requested already in 2016. In March 2022, the Government grants an exploitation 

concession for part of the area for a Swedish-registered subsidiary of Beowulf Mining with 

several conditions that the company must comply with to counteract the disturbance to 

reindeer husbandry. Among other things, consultations shall take place with the Sámi villages, 

and the company shall, if necessary, reimburse costs incurred by the Sámi villages in 

connection with reindeer husbandry. Now it remains to apply for environmental permits, 

assessments under the Planning and Building Act, land directions according to the Minerals 

Act and other permits before a mine can be opened and mining can begin (Regeringen 2022).  

 

Figure 2 Map of the Gállok area. Picture origins from Stefan Rothmaier at Dagens Nyheter published 2022-02-

04 

For Sámi, the area is including their hunting and fishing opportunities that will be affected, 

which is not included in the conditions for the mining company, only the reindeer migration 

routes are. The Sámi villages have declined offers of compensation and protective measures 

as they have been clear that the site is not suitable for a coexistence between mining and 

reindeer husbandry. The area of the mine is located where it is narrowest along the reindeer's 

migration routes. In addition to the Sámi villages concerned, the Sápmi Parliament, UN 

Explanation of the map. 

The red dot is where the mining is planned. The red circle is the area where 

disturbances from the mining will occur. The dotted lines are reindeer 

migration routes. Sirges, Tuorpon, and Jåhkågasska are Sámi villages, and 

the black line is the border between them and Jokkmokk is down in the right 

corner 
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experts UNESCO, Amnesty Sweden, the Swedish Environmental Protection Agency and the 

Swedish National Heritage Board and others have said no to mining as the iron ore is not of 

sufficiently high quality for it to be economically justifiable and the waste from the mine risks 

contaminating the soil and water in the area for the incalculable future. The planned 

production for mining is 14 years. (Amnesty 2022). 

During these years that the process of permits has taken place, there have been strong protests 

against the establishment of the mine. Both peaceful and violent actions have taken place and 

are still taking place in Gállok , Stockholm, and online. Protests apply to the new mine but 

also have bearing on old conflicts when hydropower was expanded, and huge areas of land 

including whole villages were put under water. Even then, the Sámi villages had to move, and 

the reindeer's migration routes were affected (Svenska Dagbladet 2022). 

The Sámi Parliament made a statement in 2020 about the paradox that Sweden on the one 

hand committed to the Paris Agreement to slow down global warming and on the other hand 

does not have a national forestry legislation that is designed accordingly. The Sámi 

Parliament calls for urgent legislation and implementation of the necessary measures to 

respect the Sápmi's constitutional right and that this is done with Sápmi influence (Sametinget 

2020) 

In SOU 2020:73, a government inquiry into strengthened property rights, flexible forms of 

protection and nature conservation in the forest, it is noteworthy that the Sámi Parliament was 

not involved in the inquiry itself but was only given the opportunity to be a referral body.  On 

the other hand, the interest organisation “Svenska Samernas Riksförbund” was involved as 

experts in the investigation.  
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6. The reconciliation process 
As mentioned earlier, the reconciliation process has been going on for several years and as the 

intentions and various activities increased over time it became clear that organisational 

decisions in general was missing and that a lack of knowledge was notable within the Church 

of Sweden.  What is ongoing now is a ten-year action plan with eight commitments that the 

reconciliation process will handle. 

This chapter begins with a reflection on reconciliation processes in general and then look into 

the various efforts made so far in the reconciliation process.  

6.1 Reconciliation and historical justice 

Carola Nordbäck, Associate Professor of Church History, says that the ecclesiastical 

reconciliation processes have a long history, and that reconciliation is a central concept in 

dogmatics and theological research, but that reconciliation as an interpersonal practice has 

rarely been touched upon (Nordbäck 2016, 81). Theologians, Nordbäck argues, have 

reconciliation as a central concept and biblical stories are often about grace and reconciliation. 

To be reconciled and receive grace before God is recurrent renderings. Theological reasoning 

has been about what kind of reconciliation, and reconciliation for whom. Nordbäck considers 

that there is a vertical reconciliation between God and man and a horizontal reconciliation 

between people where the vertical reconciliation has been at the centre (Nordbäck 2016, 83). 

In the early time of Christianity, penance practice was central where confession and penance 

often were used. Penance practice and confession were considered cleansing for sin and after 

passing steps in the practice of penance, reconciliation with God was achieved. Later, 

communion became part of penance practice (Nordbäck 2016, 84).  

The penance and reconciliation doctrine within the Church had a great influence on the legal 

traditions that were included in the general structure of society and thus the power of the 

Church in the rule of law was strengthened. In the 17th century, when the church and the state 

where close in interaction, God was also described as a judge and the church, through the 

practice of penance and church discipline practice, pursued the discourse of justice and 

punishment using guilt and shame successfully. When a church member committed a crime, 

he or she lost the right to participate in the congregation until he or she had completed the 

church duty by "acknowledging one's guilt, certify one's repentance, praying to God for 

mercy, and the congregation for forgiveness, and promising penance and repentance so the 

priest could give the member clemency” (Nordbäck 2016, 86). The role of the Church as a 

provider of punishment on behalf of the state waned in the 19th century, but the practice of 

reconciliation with penance remained central to the church's activities (Nordbäck 2016, 88). 

In peace and conflict research, as well as in politics and international law, there has been a 

greater interest in collective reconciliation in recent decades, and therefore reconciliation has 

become a concept used in many more areas than in the activities of the Church. 

The concept of transitional justice and restorative, or reparative, justice are concepts used in 

conflict resolution since the 1990s. Transitional justice refers to societies trying to create 

stability and rebuild trust between citizens.  Restorative justice aims at reparation on behalf of 

victims, such as obtaining recognition and redress.  Focusing on the victims means that the 
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perpetrator must take responsibility for their actions and a change in behaviour and new 

approach is expected. Nordbäck notes that the reconciliation process becomes both the goal 

itself, to rebuild stable and trusting relationships, and the way to the goal, the efforts made to 

achieve the goal (Nordbäck 2017, 91). A study of 40 truth and reconciliation processes 

worldwide provides for the fact that sometimes these processes can aggravate the situation 

and the conflict escalates and in other cases the processes produce positive results in giving 

victims restoration. Reconciliation processes take, and should take, a long time. A central part 

is to be able to formulate an understanding of what has happened that all parties accept, but 

also that the oppression has ceased, and that the community has a transparent structure. 

Evaluating a reconciliation process takes time and the process takes place on multiple levels. 

Thus, there can be reconciliation at the national level while individual citizens do not feel that 

they have been reconciled or redressed (Nordbäck 2016, 92) 

Internationally, many reconciliation processes have been carried out with great impact by the 

churches in the area. For example, the South African Truth and Reconciliation Commission 

established in 1995. There, the country's churches had a leading role both in initiating and in 

carrying out the work. This work of reconciliation from historical colonial oppression and 

strengthening the rights of indigenous peoples has also spread among churches around the 

world. The World Council of Churches has been pushing issues of reconciliation processes 

since the early 1990s. The Church of Sweden's way of perceiving the need for reconciliation, 

Nordbäck argues, has been influenced by these political and international currents (Nordbäck 

2016, 94). 

Since the beginning of the 1990s, there have been more than 20 truth and reconciliation 

processes in the world where states, in various ways violated the human rights of their 

citizens, have wished to come to terms with their past to move forward in a coexistence. In 

Australia and Canada, the processes have been about abuses against indigenous peoples and 

in South Africa it was the apartheid system that was the target of the process. In Canada, the 

church, along with the state, was also responsible for the entire process on the basis that the 

churches were responsible for the education system for the indigenous people (Huuva 2016, 

74).  

In the initial inquiry, the investigators point out,  

The injustices that have occurred must be recognised, in principle and concretely, point by 

point. If those who committed the abuses cannot themselves acknowledge them – as the abuse 

may lie generations back – then someone must publicly do so on their behalf. As a result of the 

injustices have been acknowledged, there must be a clear desire for innovation and 

improvement. (SKU 2006:1, 105) 

Nordbäck writes, "to identify and shoulder the responsibility for historical oppression means 

incorporating this into one's collective self-understanding and one's understanding of the 

group that has been abused" is to take moral responsibility and try to put things right 

(Nordbäck 2017, 114). 

The Church of Sweden's anthologies of the historical relations between the Church of Sweden 

and the Sámi is based to a lesser extent on perceived events and experiences but focuses on 



47 
 

the historical structures within their (the church) own activities that enabled abuse and 

oppression. The White Paper project is more of an interpretation of events that is part of the 

restorative practice. With the reconciliation process, the Church intends "to gain new insights 

into wrongs committed and to convey these insights to a wider public" (Sjögren 2016, 146). 

Reconciliation, Collste argues, is forward-looking with an aim that two parties who have 

previously conflicted with each other should be able to coexist and cooperate in the future. 

Reconciliation is the opposite of revenge (Collste 2018,191). In reconciliation, the will to 

improvement must be present otherwise the process is meaningless. Those parties who have 

been in conflict and violations have occurred, both parties must aim for a solution to the 

conflict. If the parties have an uneven balance of power, the reconciliation process needs to 

compensate for this so the relationship can be equal in the future.  Once the parties have found 

a solution that suits both, the apology is pronounced, received, and accepted and the 

relationship is equal. Then there is no need for revenge, and the reconciliation can be assumed 

to have reached its goal.  

6.2 The reconciliation process between the Sámi and the Church of Sweden 

I will now describe the major steps in the reconciliation process starting with the Church's 

inquiry in Sápmi issues within the Church of Sweden (SKU 2006:1) and concluding with an 

analysis. 

The current reconciliation process is about acknowledging the wrongs of the Church and its 

guilt, apologising, and developing an action plan for reconciliation. Archbishop Antje 

Jackelén says in a statement published on the Church of Sweden's website about the eight 

commitments. 

 An apology obviously needs to be followed by action. These commitments are now well 

anchored and can enable a new common future. That the Church of Sweden is also Sámi needs 

to be clearer in the development of Sámi church life (Svenska kyrkan Åtta åtaganden 2022). 

Michael Nausner, a researcher within the Church of Sweden, writes on the Church of 

Sweden's website 

Therefore, for the reconciliation process to proceed, it requires a willingness on the part of 

church representatives to see as sincerely as possible what has actually happened in the past but 

also a willingness to acknowledge unprocessed guilt even if it is far back in time. To confess 

participation in such a debt is a prerequisite for a public apology to be meaningful. An apology 

paves the way for forgiveness. The concrete goal of the reconciliation process is the 

establishment of just relations between the parties to the conflict. No reconciliation without 

justice. Theologically, such justice is rooted in justification through faith and reconciliation in 

Christ. It is part of the Church's continuous task to interpret and portray the affinity between the 

Christian vision of reconciliation and reconciliation at the social and political level (Svenska 

kyrkan 2021) 

Furthermore, he writes that "the concept of reconciliation sums up what the entire Christian 

faith is deeply aimed at" and that "crucial according to Christian faith is that reconciliation 

took place through Jesus Christ".  He also argues that "the central celebration of reconciliation 

in Christian faith is communion through which the various stages of the reconciliation process 
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are lived. In the Lord's Supper as a primordial form of Christian fellowship, it becomes clear, 

on the one hand, that reconciliation is something that is received and not something that can 

be done, and on the other hand, that the spiritual dimension of reconciliation is associated 

with its social and ecological dimension" (Svenska kyrkan 2021)  

What Nausner brings up, is that reconciliation is not something that can be done but only 

received, is interesting from the point of view of the work of the reconciliation process.  In 

what way can one design the work without it being "done" and who will receive?  He writes 

that there must be a will from the representatives of the Church to feel involved even if the 

wrong lies far back in time. He also points out that the apology is the precursor to forgiveness.  

Tore Johnsen, a Norwegian researcher and theologian, is active in the Norwegian 

reconciliation process and in the Swedish. He says that “the colonisation of Sápmi took place 

on two levels, both externally with influences on language, culture, places, and self-

determination, and on an inner plane that was about values, distrust, and self-loathing” 

(Johnsen 2017, 101). 

Johnsen has developed the method of reconciliation that the Church of Sweden uses in the 

reconciliation process. This approach is raised from the thought that there are three levels of 

reconciliation, individual, group and political level, and that reconciliation itself has four 

stages. Those steps are "recognising history," "being touched by history," "restoration," and 

"forgiveness" (Johnsen 2017, 105). The reconciliation process is not linear but all steps, 

Johnsen argues, must be passed and sometimes the steps must be taken all over again. A 

reconciliation process is rarely easy-going. The White Paper project is an "recognising 

history" step and in the official apology it is stated about regret and guilt which then becomes 

" being touch by history" step. The eight commitments strive for a "restoration" step to 

eventually arrive at "forgiveness"  

The inquiry into Sámi issues within the church - SKU 2006:1 

In 2005, the Church Board commissioned an inquiry (SKU 2006:1) on Samiska frågor i 

Svenska kyrkan. (’The Sámi issues in the Church of Sweden’) The directive states that the 

Church recognises that abuse has been committed against the Sámi population and that the 

Church of Sweden has contributed to this (SKU 2006:1, 25). The task was "to see how the 

Church of Sweden should pay more attention than hitherto in issues of particular importance 

to the Sámi population". The inquiry initially notes that the Church of Sweden's actions need 

to be in line with the positions implemented in the Church of Sweden’s international activities 

(SKU 2006:1, 9). Some principled points for the assignment are to recognise that the Church 

of Sweden has throughout the ages "participated in the oppression of the Sámi people" and 

"been part of a colonising state power in areas where there has been an indigenous 

population" (SKU 2006:1, 9). Furthermore, the investigator believes that development and 

reflection of a Sámi theology is necessary and that the church needs to contribute to 

stimulating the recruitment of Sápmi researchers in several areas and to give the language 

greater acknowledgment (SKU 2006:1, 10). Inquiry submitted its report in November 2006 

and was referred for consultation in 2007 (Bilaga 8, 1). 



49 
 

Some of the proposals (SKU 2006:1, 18–22) present to the Church Board that I think has 

baring on this thesis are citated below with my interpretation. The decision of the Church 

Board is reported in connection with each proposal in the report under the heading “measure” 

or “consideration”.  The source for the decisions is Bilaga 8 (‘Appendix 8’) of the Church 

Board minutes 2008:2 – 2008-04-22--23. 

2  

The Church of Sweden's Theological Committee should conduct a hearing on Sámi 

identity and experiences in relation to how the Church of Sweden's faith, confession and 

doctrine are expressed today, as well as the forms of Sámi theological work. Based on this 

hearing, the Committee should make proposals for action 

Measure: 

The Church of Sweden's Theological Committee is tasked with conducting a hearing on 

Sámi identity and experience in relation to how the Church of Sweden's faith, confession 

and doctrine are expressed today, as well as the forms of Sámi theological work. Based on 

this hearing, the Committee shall make proposals for measures. 

3 

The Church of Sweden's information and communication with the Sámi should be 

developed so that the Sámi and sami language are included. The Church of Sweden's web 

world must reflect the church's actual multilingualism 

Measure: 

The Church of Sweden's information to, and communication with, the Sámi is developed 

so that the Sámi and sami language are included. The Church of Sweden's web is made 

available primarily in “nordsamiska” (‘north Sámi language’) 

8 

In the work with parish instructions, the Sámi church life and the activities of the parishes 

in Sápmi should be made more complete. Increased emphasis should be placed on the 

Sámi perspective being expressed in both worship services, including church acts, as well 

as in teaching and diakonia 

Consideration: 

The proposal is not taken up for decision, but the General synod comments on the 

consideration that "investments in Sámi culture and space for Sámi traditions in church life 

are important". 

11 

Nothing new has occurred that makes the Church of Sweden have reason to change its 

view that Sweden should ratify ILO Convention No. 169. At the same time, the Church of 

Sweden should work to ensure that such a decision, as well as a possible Nordic Sápmi 
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Convention, is taken in such a way and in such a context that the consequences, for all 

those affected by such a decision, are clearly stated. 

Measure: 

The Church of Sweden, for its part, should stand by its position in 1999 regarding ILO 

Convention 169 on the Recognition of Indigenous Peoples' Right of Ownership and Tenure 

of the Land They Traditionally Inhabit. The Central Board's position in 1999, based on a 

decision by the Church of Sweden's meeting of delegates in 1993, was that Sweden should 

investigate the conditions for ratifying the Convention 

14 

The Church of Sweden, through the Church Board and the Bishops' Meeting, should 

initiate continued discussions about the meaning of reconciliation. In addition to the 

Church of Sweden, representatives of the Sápmi, both Sámi village members and non-

members, and other population and affected interests in the inland of Norrland should 

participate in these. Time should be set aside for direct talks between the Church of 

Sweden and representatives of the Sápmi. 

Measure: 

The Church Board and the Bishops' Meeting should take joint initiatives for discussions 

about the needs and meaning of reconciliation work and how it could be done. In a first 

step, it needs to be clarified what the conditions are for a genuine reconciliation 

15 

Remains of Sámi people who cannot be linked to any individual should be buried in a 

common grave within the Sápmi area or in Uppsala as the centre of the Church of Sweden 

at the national level. The memorial stone should be designed as an honouring monument 

that confirms the Swedish majority society's – and not least the Church of Sweden's – 

apology to the Sámi people and the desire for reconciliation with this people.  

Measure: 

The Church of Sweden should actively support the return and burial of Sámi remains 

brought to museums and institutions in earlier stages if it can be established. Remains of 

the Sámi who cannot be linked to any individual should be buried in a common grave that 

at the same time becomes a memorial that confirms the Swedish majority society and the 

Church of Sweden's apology to the Sámi people and the desire for reconciliation. 

19 

The Church of Sweden's need for Sámi employees should be mapped by the Sami Council 

within the Church of Sweden and diocese in order to create better conditions for the 

parishes to fulfil the Church's basic mission in sami languages.  
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Measure: 

The Church Board instructs the Board for Education, Research and Culture to, in 

collaboration with the dioceses, strengthen the work of education and recruitment of 

employees in minority languages for the needs of the Church of Sweden. The work will 

include inventory and measures in terms of what training needs exist now and, in the 

future, and inventory and measures in terms of recruitment needs. When it comes to sami 

languages, the Sami Council within the Church of Sweden is also a partner. 

22 

The Church of Sweden should take an active part in the development work and dialogues 

that are ongoing about cooperation and conflicts between reindeer husbandry and other 

land uses 

Measure: 

No specific action is taken in respect of conflicts specifically concerning reindeer 

husbandry and other land uses. 

26 

A Sámi representation, but without the right to vote, should be established in the Council 

of Churches. 

Consideration: 

The Church Board rejects the proposals for supervisory delegates and influence of the 

Council of Churches on the grounds stated21, but also for democratic reasons. Neither a 

representative with a direct relationship to the Synod alongside the Church Board nor 

special representation in the Synod is in line with the intentions behind the current 

decision-making structure of the national level22. Nor would a National Forum of the type 

that exists for Swedish-Finnish and sign language work with representatives of all dioceses 

respond to the needs in this case. The Church Board considers that the Sami Council itself, 

possibly somewhat expanded, fulfils the task very well to speak for and work within the 

Sámi Church life and its needs within the Church of Sweden. An extension of the Council 

should be considered in the context of the above-mentioned revision23 of the Council's 

instruction. 

With the inquiry SKU 2006:1 it was clearly stated that there were major gaps in knowledge 

within the Church of Sweden about the Sámi experiences of colonisation, forced 

 
21 The suggestion on supervisory delegates without right to vote was rejected in the referral round and a 
special treatment in the Council of Churches could lead to other groups demanding the same rights 
22 The proposals in the inquiry concerning a Sámi representative without the right to vote are rejected overall 
by the referral bodies and that a special treatment in the Council of Churches could lead to more groups 
requesting the same. The Sami Council rejects the idea of a representativeship. Several bodies advocate a 
national forum like what the Church of Sweden has for Swedish-Finnish activities and for sign language 
activities. 
23 One measure for the Church Board was to review the constitutional status of the Sami Council and to clarify 
the status in a review of the Council's instruction. 



52 
 

Christianisation and forced displacement. The church's work with the reconciliation process 

increased in scope and intensity and it was decided on several steps to be taken. 

It is worth noting that the Sámi languages are part of Sweden's minority languages and thus 

have protection under the Act on National Minorities and Minority Languages (2009:724). 

National minority languages shall be protected, preserved, strengthened, and developed. Even 

if it is not a reconciliation process, there is a statutory obligation for official actors to provide 

opportunities for minority languages to be used.  

Based on minority legislation and indigenous rights, the Church also has a responsibility for 

issues of accessibility, influence, consultation, and self-determination (Holmgren and 

Ljungdal 2017, 13). 

Ságastallamat 

Organising a hearing was the second proposal point in the SKU 2006:1 inquiry.  This 

Conference took place in Kiruna and is documented in a report, Rapport från Ságastallamat, 

en konferens om samerna och Svenska kyrkan i Kiruna 11–13 oktober 2011 (Engvall and 

Schött 2011).  Responsible for the reporting were participating officials from the Church of 

Sweden (Engvall and Schött 2011, 62). The name of the conference was Ságastallamat, 

which in one of the sami languages (northern sami) means dialogue.  Participants at the 

conference were officials and elected officials within the Church of Sweden's organisation, 

some invited speakers from the cultural and research areas, as well as representatives from the 

Sami Parliament and Sáminuorra, which is the Sápmi Children's and Youth Association.  

(Engvall and Schött 2011, 61). The public could attend certain parts of the conference but had 

no right of expression (Engvall and Schött 2011, 55). 

When the decision was made to conduct a hearing, the Theological Committee24  was tasked 

with doing so. For the hearing to be anchored among the Sámi, close collaboration took place 

with the Sami Council in the Church of Sweden. (Engvall and Schött 2011,3). 

The conference's mission on a proposal from the inquiry and the Church Board's decision was 

that the focus should be on the Sámi identity and Sámi experiences in relation to the faith, 

confessions, and doctrine of the Church of Sweden. The inquiry assumed that the hearing 

would provide a theological basis for the further discussion (Engvall and Schött 2011, 3). The 

conference was therefore built around storytelling from different perspectives.  

The stories took place in four thematic divisions. I quote;  

1) Language and other identity factors  

2) To work with contextual theology among the Sámi  

3) Spiritual traditions among the Sámi in our time  

4) Young people's vulnerability and Sámi culture (Engvall and Schött 2011, 4). 

 
24 The Church of Sweden's Theological Committee is tasked with providing in-depth theological reflections on 
current issues that need to be addressed by the Church of Sweden's activities. Members are: Active in 
universities and colleges 
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During the second day of the conference, a mass with Sámi elements was held in the church 

in Kiruna where a new hymnbook in northern sami language was tested. On the last day of the 

conference, reflections and a joint conversation were held on the Sámi activities of the Church 

of Sweden with a forward-looking perspective (Engvall and Schött 2011, 4). 

In the opening speech, the chairman of that time at the Church of Sweden's Theological 

Committee, Carl Reinhold Bråkenhielm, says  

the overall purpose of Ságastallamat is to map how the Church of Sweden can more clearly 

include Sámi life, Sámi spirituality and Sámi culture in its activities. It is both about the Sámi 

feeling more at home within the Church of Sweden and that the Church of Sweden should learn 

from the spiritual experiences of the Sámi 

and he continued, that the name "Ságastallamat" was chosen because the term "hearing" 

could be perceived as the church from above directing the conversations instead of it taking 

place in dialogue (Engvall and Schött 2011, 6). 

He ends the opening speech with a phrase that will then be used extensively "To get away 

from superiority and subordination, we have chosen to start with stories. It contributes to meet 

each other at eye level25" (Engvall and Schött 2011, 6). The storytelling that followed was 

presented by different people and with different perspectives within the theme of the 

conference. The phrase “meet each other at eye level” is later extensively used in the White 

book project and in the official apology. 

Based on the conversations the first day after the storytelling, the discussions are concluded in 

the fact that the artist's story, which was based on two of the artist's paintings, where one 

shows what it feels like to lose your lands and the other what it is like to retain your land was 

an emotionally strong story because it was concretely about land issues, exploitation, loss and 

pain. The lack of a nationality of its own reinforces the importance of having your own 

identifiers such as land, reindeer husbandry, traditional clothing and more. Many of the 

participants expressed a pain associated with loss, oppression, and discrimination where both 

personal and structural racism and invisibility are palpable. Furthermore, the participants 

believe that there are many issues that need to be addressed where the Church together with 

the Sámi could do more. It is emphasised that as a Sámi, one does not want to be seen as a 

tourist object, exotic element, or cosmetic diversity, but that the work should be done as an 

expression of "solidarity and community and as parts of the reconciliation process" (Engvall 

and Schött 2011, 24). 

The Archbishop of that time, Anders Wejryd, attended only on the second day of the 

conference and gave his reflections shortly before leaving the meeting. He shared his thoughts 

on uniformity, colonialism, and the church as an enabler or as a counterforce. He says that he 

believes that in the church, earlier in the 1600-1700s, it was common with several languages, 

and it was faith that united. He continued to say that we are a society that is held together by 

majority decision and that experiences of living under prejudice must be included in the 

theology and that the church throughout ages has been intertwined with power in different 

 
25 This very expression "to meet at eye level" is used then often in forthe process of atoning and where 
especially clearly at the reconciliation service that took place in November 2021 
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constellations and thus had a power advantage. (Engvall and Schött 2011, 53–54). Then he 

says something that resonates for quite a while after the conference.   

What responsibility do we have for previous generations? We can think about that. I feel no 

responsibility for the stupidities my grandfather did. But I know I'm influenced by them, and I 

hope my grandchildren don't resent them. We all have a responsibility for the mistakes we 

make, a responsibility to take in historical experience What seems obvious now may not be in 

20 years. That's a reason to distrust majority decisions (Engvall and Schött 2011, 54)  

The last day of the conference was devoted to reflections on the first two days and what steps 

needed to be taken going forward.  The criticism was summarised in four points, I quote;  

- Neither the Archbishop nor the other bishops of the Sápmi diocese participated throughout 

the meeting and it was interpreted as the conference was not as important as the Sámi 

employees of the Church of Sweden considered 

- The exclusion of public participation 

- The question of the Church's responsibility for historical wrongs towards the Sámi. The 

Archbishop's lack of clarity on individual and organisational responsibility gave the 

impression that the Archbishop's opinion was that the Church of Sweden today cannot take 

responsibility for the abuses that have occurred historically and that the Archbishop's 

reflections did not give any hope for reconciliation.  

- The lack of knowledge about abuse, discrimination, and racism and about the church's part 

in this shows a need for deeper knowledge in connection with the issue of church 

responsibility. 26  (Engvall and Schött 2011 p 55) 

These three points below are what conference participants put forward as important elements 

for the continued reconciliation work. I quote;  

- More research on what happened, concretely and in detail described. What is it that is to be 

reconciled? 

- The need for parallel processes, the Sámi activities that take place today will continue and 

experiences will be used 

- Are reconciliation services and forgiveness passable paths? Participants expressed doubts 

about this and wondered if what in South Africa is called restorative justice would be more 

successful to use. 27 (Engvall and Schött 2011, 56) 

Regarding the reluctant expression and the question on restorative justice that were discussed 

in 6.1 where, as Nordbäck pointed out, restorative justice has a clear goal for compensation to 

the victims and to obtaining recognition and redress. Collste argue that restorative justice aims 

for a change in behaviour for a better relation. At this point one can assume that the 

participants, especially the Sámi participants, would apricated a much stronger will and 

commitment from the leadership than the turnout so far had shown. 

 
26 An example of lack of knowledge; In connection with the mass on the second day of the conference, it was 
told about Kiruna's history where the area was designated as wasteland before ore deposits were discovered 
and mining began in 1900. In reality, the whole area was a rich and active Sámi cultural landscape (Engvall and 
Schött 2011, 56). 
27 Restorative justice is a way of relating to the consequences of a crime and trying to mitigate the harm by 
offering an opportunity to allow victims and perpetrators to communicate their needs and desires with each 
other 
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In total, the conference concluded 19 points and a challenge as suggestion on what the Church 

of Sweden should do in the future in the reconciliation process, I quote;  

1. It's time to move from words to action. Bishop Bengt Jonsson said as early as 1956: "I think 

of the wrongs that have been done, everything we have done and at the same time are doing. 

We need to wake up to our guilt."  

2. Learn from Norway and Den norske kirke. In many ways, Sámi issues have progressed 

further in Norway, although much remains to be done. Among other things, Norway has 

ratified ILO 169. And in the Norwegian Church there is a comparatively strong organisation 

and staffing within Sámi church life.  

3. In Norway, people talk about and minority peoples. The Sámi as an indigenous people have 

a special position. In Swedish law, the Sámi are counted as a minority among other 

minorities. The Church of Sweden could nevertheless, as an example, mark the difference. 
28 

4. Strengthen communication between the Sami Parliament and the Sami Council within the 

Church of Sweden. The Sámi Parliament nominates members to the Sami Council. It would 

be natural and effective to have a developed and continuous cooperation between the two 

organisations.  

5. The Sámi need to be able to put into words loss and pain in a listening, solidarity and 

engaged context. The same goes for the experience of being a victim, of being stuck in a 

victim role.  

6. But there should also be room to express the positive things that has happening.  

7. History. The Sámi have their own history – and church history – that is not yet fully 

researched and formulated. But we have a shared responsibility to work it out and make it 

known. Research efforts are needed.  

8. The continuation of the reconciliation process is not a Sámi responsibility but concerns the 

whole Church. Here the earlier mentioned research one of the cornerstones.  

9. Worship, liturgy, and theology are important areas for development.  

10. The Sámi crisis network needs increased visibility and greater resources.  

11. Those who want to become young Sámi confirmand leaders should be allowed to that. It is 

an investment in development of leadership that will benefit both the church, Sámi 

organisations and society. In view of those who cannot get a place, other forms of Sámi 

youth work within the church are needed.  

12. The Church Handbook. The fact that the Sámi has not originally been involved in the work 

on a new church handbook is perceived as a manifestation of invisibility and hidden racism. 

New thinking is expected.  

13. Dialogue with Laestadian preachers. Laestadius himself did not distance himself from the 

joik, ‘the Sápmi's genuine song’. The joik has an important place in church worship and can 

serve as prayer. Therefore, Laestadianism's "ban" on joiks needs to be discussed.  

14. Ecclesiastical opinion needs to be aroused and educated when it comes to the indigenous 

peoples of the country and the Church. A conversation material may be needed to support 

such a process.  

 
28 1977 the Swedish Parliament stated that the Sámi are an indigenous people, in 2000 a minority legislation for 
Sweden's 5 minorities where the Sámi are a minority and in 2011 the Sámi were recognized as a separate 
people in Sweden's constitution. 
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15. Seminary in the Council of Churches. The Church of Sweden's highest decision-making 

body needs to be made aware of Sápmi issues. This could be done in seminary form in 

connection with the regular meeting period of the Synod.  

16. Get ahead with these meetings. The Church of Sweden is responsible for taking a stand on 

Sámi important issues that have come up during Sagástallamat. 

17. Hope is not only about optimism, but also about pain. We need to leave Ságastallamat with 

such hope in our hearts. Hope is not to give up.  

18. We also need clear accountability. It's about togetherness and community: I take my 

responsibility, you take yours – and together we move on.   

19. It is important to have full trust and confidence in relation to the Church. It requires that the 

Church dares to take a stand on crucial issues for the Sápmi (Engvall and Schött 2011, 

57). 

The last point, 19, is related to the challenge that the conference sent to the Church of 

Sweden.  The challenge is  

The Church of Sweden is – and is perceived internationally as – in some issues very radical. 

Why, then, is the Church of Sweden so right to take a stand when it comes to the rights of the 

Sápmi, the country's indigenous peoples?  (Engvall and Schött 2011, 56).  

What can be noted, given the land issue, is that despite this, the group discussions from the 

first day about the importance of highlighting issues of land, development, oppression, and 

discrimination, among other things, the land issue did not appear in the points.  

A second Sagástallamat is scheduled for October 21–23, 2022 in Luleå. Then the second 

official apology to the Sámi will take place. A third Sagástallamat is supposed to be 

implemented in 2026 and the fourth in 2031. (Kyrkomötets högtidsgudstjänst 2022, 63) After 

the fourth conference, the ten years action plan have ended. 

The nomad schoolbook – When I was eight years old, I left my home and have not yet 

returned – memories from the Sápmi school days 

The anthology “När jag var åtta år lämnade jag mitt hem och har ännu inte kommit tillbaka – 

minnesbilder från samernas skoltid “(Huuva and Blind 2015) is the first part of the White 

paper project and is a compilation of stories of memories from the Sápmi state school days.  

Nomadskolan was the central educational institution for the Sámi during the years 1910–1950. 

(Huuva and Blind, 11). The reconciliation process has the storytelling in focus, as shown in 

the Sagástallamat conference and in this anthology. During the reconciliation service in 

Uppsala in 2021, the storytelling had an important role.  

In the foreword to the anthology about the nomad school, Archbishop Antje Jackelén writes 

that the school form was based on a racist approach with higher and lower races, where the 

school deprived many Sámi people of their language, culture and human dignity (Huuva and 

Blind 2015, 8) and Sylvia Sparrock, chairman of the Sami Council of the Church of Sweden 

at that time, points out that the nomad school deliberately brought shame in the children for 

their origin and that the goal of schooling  was that the children would be something better, 

that is, Swedes. (Huuva and Blind 2015, 9).  
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The anthology about the nomad school is based on several personal stories that first part of 

book and then follow articles with research affiliation.  

The historic relations between the Church of Sweden and the Sápmi – a scientific 

anthology 

 The anthology “De historiska relationerna mellan Svenska kyrkan och samerna – en 

vetenskaplig antologi “continues to build on the importance of narratives in the reconciliation 

process and is therefore primarily a work at the general level of communicating history where 

practices from past times lead to efforts in documentation, seminars, and revisions of teaching 

materials (Lindmark and Sundström 2016, 25–26).  This anthology does not contain any 

personal stories, but the participating researchers have chosen which area they want to write 

about based on the assignment given to the project. 

In the White paper projects assignment, which the Church of Sweden has formulated, it is 

important that the Church of Sweden's actions against the Sápmi are historically mapped out 

and that a compilation should be made of what is known of these abuses and that it should be 

highlighted, and identified, the positive efforts made by the church during the same period. 

For example, the creation of a Sápmi written language and the production of literature. The 

image in the White paper of the church's relationship with the Sápmi should be balanced with 

the focus on what has been problematic (Lindmark and Sundström 2016, 29). The anthology 

contains 33 articles and 32 scientists as contributed divided in five themes. The themes are; 

Perspective on reconciliation, Missioning and Schooling, The church and the Sámi cultural 

expressions, The Sámi and the church as a authority, The church and the Sámi outside the 

Church of Sweden. 

The Church of Sweden and Sámi – Basis för Church reconciliation work. The book of 

Synthesis 

The third book in the White Paper project was published 2017 and is a concluding publication 

that summarises the scientific results of the White paper and has articles that provide a basis 

for further conversations about reconciliation. The Swedish title is “Svenska kyrkan och 

samerna – ett underlag för försoningsarbete” The book is called “The book of Synthesis” 

Archbishop Antje Jackélen writes in the foreword to the book 

Why was it so important to highlight and publicise old wrongs and injustices? It is simply 

necessary to enable redress and reconciliation. The pain, shame, self-loathing, and anger are real 

(Lindmark and Sundström 2017, 8).  

Furthermore, the Archbishop wishes the book to become a "starting point for conversations 

and meetings at eye level" and she urges the congregations of the Church of Sweden to work 

with the book and "turn its content into living knowledge throughout the church" (Lindmark 

and Sundström 2017, 9) 

The researchers in the White Paper project, and the current Archbishop, are clear that the 

three anthologies are not an end to the reconciliation process or research on the historical 

relations between the Sámi and the Church of Sweden, but rather inspire further research and 

take further steps in the reconciliation process. Thus, more of a starting point than an end 
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point (Lindmark and Sundström 2016, 37). The overall ambition of the White Paper project 

has been to contribute to the initial stage of the reconciliation process. Based on Johnsen's 

four-step reconciliation model, "recognising history " is the first step, and the White Paper 

project can be seen with its publications as part of that recognition. Similarly, the White Paper 

project can be the documentation phase before a reconciliation process begins. The White 

paper project's managers and the steering group do not consider themselves to have the 

mandate or mandate to comment on how the reconciliation process should proceed. 

(Lindmark and Sundström 2017, 21)  

The Church of Sweden's commitments linked to the apology to the Sámi people 

In June 2021, the Church Board decided on eight commitments linked to the Church of 

Sweden's apology to the Sápmi people. The commitments are the action plan that the Church 

of Sweden will continue to work with in the reconciliation process. The Sámi activities and 

presence in the Church of Sweden will be developed in accordance with the action plan and 

the purpose is to set goals for the continued reconciliation work (PM Svenska kyrkans 

åtaganden 2021) 

The Church of Sweden focus on the action plan creates a structure for the continued work in 

dialogue with Sámi representatives and points out that there is a need to build long-term trust 

and confidence and to ensure transparency and participation in the common process. For the 

ten-year work, the Church of Sweden allocates SEK 40 million. (PM Svenska kyrkans 

åtaganden 2021)  

The eight commitments are, I quote;  

1) Proclaim the gospel in Sápmi and based on the Sámi cultural context with respect for 

Sámi spiritual and ecclesiastical tradition. 

Sharing the gospel in one's own emotional language contributes to increased directness of 

address and to a sense of belonging. The Sámi languages need to be used and made visible in 

worship and in the activities of the congregation. Among other things, the Bible text and hymns 

need to be available in Sámi languages. Sámi symbolism, Sápmi church traditions and 

contextual interpretation of texts contribute to increased inclusion and to make the gospel 

available in a culturally relevant way. 

2) Visualise Sámi spirituality, theology, and ecclesiastical tradition within the Church of 

Sweden 

The basic task of the congregation needs to be carried out in a way that promotes the exclusion 

and visibility of the Sámi. Church acts need to be designed with respect for Sámi spiritual and 

ecclesiastical traditions so that people can affirm their Sámi identity. Sámi spiritual and 

ecclesiastical traditions need to be made visible and respected in areas where Sápmi people live. 

3) Contribute to strengthening and revitalising the Sámi languages in the Church of 

Sweden's activities 

By making visible and increasing the use of Sámi languages in the congregation's activities, the 

Church of Sweden can contribute to the strengthening of the Sápmi languages. It is especially 

important in activities aimed at children. 



59 
 

4) Increase knowledge and awareness of the Church's historical relations and abuse of the 

Sámi and the consequences thereof 

The material produced in the Church's mapping work with the White paper project needs to be 

disseminated so that knowledge about the Church's historical actions and participation in abuse 

against the Sámi and the consequences of this increases in the Church of Sweden. Increased 

knowledge can contribute to reflection and increased understanding of why the Church of 

Sweden conducts reconciliation work in relation to the Sápmi people. It can contribute to 

increased awareness among elected officials, employees and parishioners on issues relating to 

the living conditions of the Sámi and sámi living conditions and the church's responsibility to 

contribute to redress and reconciliation. 

5) Increase knowledge of and respect for the principles of indigenous law within the Church 

of Sweden and in society 

Indigenous rights are part of human rights. Respect and compliance with indigenous law is a 

prerequisite for a socially sustainable society. The principles of indigenous law affect many 

areas of society. The general knowledge of the principles of indigenous law needs to be 

improved in the Church of Sweden. The Church of Sweden shall strive to respect the principles 

of indigenous law in its activities. 

6) Increase Sámi influence and participation in the Church of Sweden 

According to the principles of indigenous law, the Sámi have the right to self-determination in 

matters that affect them. This means that the Church of Sweden should actively promote and 

find forms of Sámi influence and participation in the Church's activities. Sámi participation in 

decision-making processes is particularly prioritised in matters of principle that affect the 

Sámi’s. 

7) Strengthening Sámi children and young people in their identity and spiritual development 

According to the UN Convention on the Rights of the Child, Sámi children and young people 

have the right to spiritual development. They have the right to their mother tongue and to 

develop a cultural identity. Initiatives that can strengthen Sámi children's life courage. Identity 

and spiritual development are to be promoted. 

8) Promote cross-border Sámi church life 

The Sámi are a transnational people living in four states. The Sámi see themselves as a people 

and the Sápmi ties across national borders are strong. The Church of Sweden has for a long time 

had a close cooperation on Sámi issues with the Lutheran sister churches in Norway and 

Finland.  Russian Sámi people are invited to common Nordic Church Days. Cross-border 

cooperation strengthens and develops Sámi church life in the Church of Sweden and should 

therefore be actively promoted. For larger Sámi church projects, such as translations, Nordic 

cooperation is a prerequisite. (PM Svenska kyrkans åtagande 2021) 

By comparison, 40 million is as much as the diocese of Härnösand alone profited from in 

2017 in its priest salary assets. The profit comes from timber sales and lease agreements with 

wind and water producers. (ÖP 2017) 
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The General Synod´s special service of worship in Uppsala, November 2021 

In connection with the conclusion of the General Synod, a solemn service was held in 

Uppsala Cathedral on November 24, 2021. The service was 1 hour and 40 minutes long and 

was conducted in Swedish and Sámi languages.  The service followed the order of a solemn 

service with communion but included stories, greetings, and speeches and, of course, the 

Archbishop's apology speech and the official apology to the Sámi. To the visitors, a program 

book was published in which hymn texts, the order of worship and some texts from the White 

Paper project and some new articles were included.  Included in the program book, and in the 

service were the eight commitments that the Church of Sweden nationally and the thirteen 

dioceses have committed to work with.  (Agenda Högtidsgudstjänsten 2021) 

The Speech of apology is published on the Church of Sweden website in Sámi languages, 

Swedish and English and is presented below with the official translation of the Church of 

Sweden 

Jesus met people at eye level. We should do the same. 

The Gospel of Luke tells of a woman who had had a crooked back for eighteen years. She was 

unable to straighten up and constantly had to look down at her own feet and the dust of the road. 

She never saw the wide-open spaces and the sky. Jesus speaks to her. To engage with her at eye 

level, he must have got down on his knees and turned his face upwards. He touches her, and, for 

the first time in eighteen years, she is able to straighten her back. 

Jesus engaged with people at eye level. We should do the same when we engage with each 

other. Our crooked backs will be straightened, our burdens will be lifted. 

Today, as Archbishop of the Church of Sweden, I stand before you, the Sami, and confess that 

we have NOT engaged with you at eye level. We have been curved inward on ourselves, we 

have not stood up to racism and abuse of power. Our backs are bent by the guilt we carry. We 

have placed unjust burdens on you. We have burdened your ancestors with shame and pain that 

has been inherited by new generations.  

For a long time, we did not want, or were unable, to understand this. We did not see. We did not 

listen. It is painful to comprehend that the Church of Sweden has contributed to and legitimised 

oppression. That the Church we love has caused so much suffering.  

Since the 2011 Ságastallamat hearing, we have learned more about our guilt and responsibility, 

in particular through the research documented in the White Book on The Historical Relations 

between the Church of Sweden and the Sami and the Nomad School Book “When I was eight 

years old, I left my home and I have not yet come home” – Memories from Sami school days. 

The testimonies we have heard today confirm our church’s complicity in the abuse of the Sami. 

The wounds, the pain, the shame, the self-loathing, the anger, and the difficult memories are 

real. When we failed the Sami people, we also failed our Creator. We have not been faithful in 

our discipleship. We have not been responsive to the presence of the Holy Spirit in Creation. 

Within the Church of Sweden, Sami spirituality was despised. Instead of recognising the image 

of God in our Sami sisters and brothers, we tried to remake them in the image of the majority 

culture. You have told us about forced Christianisation and Swedish colonialism. Sami culture 

was denied, and with it the Sami languages and Sami handicraft and art. We did not see your 
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obvious relationship with the Creator and with the lands. We did not understand that Sami 

spirituality expresses itself in everyday actions. We have not engaged with you at eye level. 

Today, we acknowledge this, and, on behalf of the Church of Sweden, I apologise. 

The Church of Sweden played a significant role in establishing and running nomad schools and 

work huts. Sami children were forced to leave the security of their families, and social ties were 

broken. In the parish registration records, Sami names were replaced with Swedish names, 

resulting in a loss of language, identity, and culture. 

Today, the Church of Sweden acknowledges this, and we apologise.  

The Church of Sweden played a crucial role in opening doors for racial biologists. Our 

representatives used their authority and power in society to justify racist and colonial thinking, 

resulting in severe violations of human dignity and value.  

Today, the Church of Sweden acknowledges this, and we apologise. 

Our representatives allowed Sami remains to be collected for the purposes of racial biology, 

sometimes in brutal circumstances. The remains were put into museums and other institutions 

and are still there, resulting in continued dehumanisation. 

Today, the Church of Sweden acknowledges this, and we apologise. 

The colonisation in which the Church of Sweden participated led to the loss of land and 

extensive exploitation. The power imbalance that arose still affects the ability of the Sami to 

protect their traditional lands and livelihoods. Assisted by the Church of Sweden, the majority 

society separated Sami from Sami. The division of the Sami into different categories came to 

shape the legislation and the “Lapps must be Lapps” policy, resulting in painful conflict 

between Sami that remains to this day. 

Today, we acknowledge this, and, on behalf of the Church of Sweden, I apologise. 

We cannot undo what has been done. But we can feel remorse for our part in Sweden’s colonial 

history. We can feel remorse for our inability and unwillingness to accept the truth and meet 

you at eye level. As the party at fault, we want to acknowledge our moral responsibility and 

commit ourselves to working together for justice and righteousness. We want to respond in the 

same spirit to the knowledge that will emerge from future research and the state-run Truth 

Commission. 

On the initiative of the Sami Council of the Church of Sweden, after consultation with the 

parties in the Sami Parliament and the Sami organisations, and following decisions made by the 

Central Board of the Church of Sweden and all thirteen diocesan boards, I today make this 

apology on behalf of the Church of Sweden. We also submit to you eight commitments for the 

next ten years. We want our church, of which many of you are also members, to be involved in 

creating a more just system in which the Sami enjoy their full rights as indigenous people. 

As we apologise to you today, we cannot determine how you will receive this apology. It is not 

our place to demand to know when a response will be given and what that response will be.  

While we wait, we pray to God and ask you that we may increasingly meet each other at eye 

level. That we do not repeat past mistakes. That we all let ourselves be touched by Jesus, who 

gets down on his knees to straighten those who stoop. Both those of us who bear the burdens of 

the victims and those of us who bear the burdens of wrongs committed in the name of the 
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Church. Both those of us who bear the perpetrators’ burdens of guilt and those of us who bear 

the victims’ burdens of suffering. So that we can recognise Christ in each other. So that, 

together, we can see the wide-open spaces and the sky. 

Today we kneel before you, to acknowledge the abuses of the Church of Sweden and to take an 

essential step forward on the long road of reconciliation. 

(The General Synod, bishops, etc. stand/kneel) 

We apologise for the Church of Sweden’s abuse of the Sami. 

Silence. 

(Svenska kyrkan, Ursäktstalet. 2021) 

Other efforts in the reconciliation process 

In the program book, from the General Synod´s special service of worship, it is outlined what 

efforts have been made so far within the framework of the reconciliation process. In addition 

to the three publications in the White Paper project, roundtables have been conducted on two 

occasions, in 2017 and 2019. The Archbishop invited stakeholders, museum, and government 

representatives as well as the Ministry of Culture to create a process for changing the 

legislation so that repatriation of remains can be facilitated. The Church of Sweden has 

financed a repatriation project in Lycksele in 2019.  (Agenda Högtidsgudstjänsten 2021, 54). 

The Church of Sweden has carried out initiatives for children and young people, such as 

confirmation camps, intra-church mapping of Sámi children in the activities, published a 

report on strengthening children from minority groups, conducted seminars during the Human 

Rights Days in Luleå in 2015 and conducted youth camps and had youth participation at 

international indigenous people’s conference.  (Agenda Högtidsgudstjänsten 2021, 54) 

Furthermore, the Church of Sweden has provided support for indigenous peoples' rights by 

publishing alternative reports and input to international reviews to, for example, the UN. 

Several debate articles have been published and the Church Office has participated in 

dialogues on indigenous issues. The Council decided in 2015 to support the ratification of 

ILO 169 and several consultation responses, reports and participation in conferences and 

seminars have been made. Among other things, a dialogue with northern dioceses on forest 

issues in 2019. (Agenda Högtidsgudstjänsten 2021, 55). 

Furthermore, theological reflection on Sámi spirituality has been carried out at follow-up 

talks in the Theological Committee after Sagástallamat and a seminar on Sápmi spirituality 

has taken place. A strategic plan for reconciliation work 2020–2024 has been developed 

(Agenda Högtidsgudstjänsten 2021, 55) 

Examples of other efforts are educational material in rights-based work, translations of 

hymnbooks and Bible translations, participation in various worship services and Sámi 

liturgical elements, hymn and solo singing have been carried out. Sápmi Church Days have 

been organised and Nordic cooperation on indigenous issues has started.  The Church of 

Sweden has arranged a conference on the climate issue. (Agenda Högtidsgudstjänsten 2021, 

56) 
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During the work on the reconciliation process, a more affirmative attitude is seen emerging 

when it comes to the Sápmi traditional religion and its cultural expression. The opportunity to 

offer Sápmi faith expressions more space in worship life is seen as inclusive (Norlin 2017, 

54). 

The discussion on how to return the Sámi remains from different institutions is part of the 

reconciliation process. The Church of Sweden is discussing reburial both for remains that can 

be linked to living individuals and for those remains that are anonymous, but there is no 

satisfactory solution for all issues yet (Sjögren 2017,79). 

Before the official apology, Margareta Furberg, communicator at the Church Office, 

interviewed the chairperson of the Sami Council at that time, Ingrid Inga, about the official 

apology. The interview is filmed and can be found on the Church of Sweden's website. 

Among other things, she talks about the importance of the Church of Sweden apologising for 

the abuse it has committed against the Sápmi. A bit into the interview, she is asked "How do 

you think the Sámi will perceive this excuse, we know that there are some who think it is too 

early to make this excuse" Inga answers; "It is clear that the Sámi people are not completely 

united, and you can't expect that either, nor can you expect us to be completely united [...] But 

a large part of the Sámi people are expecting this excuse  [...] But it is not necessary that the 

entire Sápmi are united, but the majority must agree that this is an important part of building a 

new relationship." (Ingrid Inga 2021) 

In the film Julia Rensberg, from Sáminuorra, is also interviewed. She is a delegate the Sami 

Council at that time.  Both Rensberg and Inga think that the process is important, and that the 

apology is needed for the relationship between the Sápmi and the church to improve.  Of the 

disagreement that Inga mentions, nothing is noticeable in the public debate or in the 

documentation that exists around the reconciliation process. Neither there is anything that 

show "a large part of the Sámi people" as Inga puts it is waiting for the apology. The 

preference that Inga tell us about, that it is enough if the majority accepts the apology, is 

interesting from the point of view of this thesis question to whom the apology is addressed. 

The comment that "it is enough that the majority is united" can be interpreted that there is a 

plan for how the response to the apology should be processed from the Sápmi perspective. 

And it connects back to Nordbäck in 6.1, a national reconciliation can be concluded without 

individuals feel included.  

To apologise  

The official apology was presented at the 2021 General Synod and is scheduled to be 

performed again at a dialogue conference Ságastallamat in 2022. The Church of Sweden 

deem that it is for good reasons that it is an apology instead of asking for forgiveness as an 

apology can be uttered and it can be affirmed and accepted without the other party being 

expected to respond with forgiveness. The fact that the offending party admits its 

wrongdoings is primarily a moral responsibility and the party who receives an apology must 

be given time and space to relate to the apology and should not be required to answer whether 

answers are to be given and what the answer will be (Agenda Högtidsgudstjänsten 2021, 66). 
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In an article in “Dagens Nyheter”, a Swedish newspaper, some days for the official apology is 

presented, the Archbishop writes in an op-ed "An apology can never be less than words. But it 

can never be just words. It must be associated with commitments that concretely and in the 

long term create better relationships" Furthermore, she writes that the eight commitments 

have been developed in collaboration with the Sami Council, Sámi organisations and all 

dioceses in the Church of Sweden. (Dagens Nyheter 2021) 

How do the Sápmi Parliament and Sámi organisations view the reconciliation process 

In a search on the internet for Sámi organisations in Sweden, not many organisations have 

published anything about the reconciliation process. A few have news flash about the official 

apology and/or when the scientific anthology was published. But I found no other "traces" 

about the reconciliation work than what is listed below. 

On February 7, 2017, a statement was made by the Sameparlamentarikerkonferens (‘Sámi 

parliament conference’) that took place in Trondheim, Norway.  The question of truth and 

reconciliation was raised, and the conference adopted a joint statement of 15 positions. The 

statement contains some statements about the importance of the reconciliation process and the 

importance of Sápmi people being allowed to participate in it. 

Furthermore, the statement points out how the assimilation policy has inhibited the 

development of Sápmi and affected them negatively both collectively and individually and 

that a real equality and equivalence between the Sámi people and the majority population in 

the respective states has not been achieved. The statement reinforces that acceptance, 

recognition and reconciliation is not only about the relationship between Sámi and non-Sámi, 

but that recognition is needed that assimilation has affected the Sámi in different ways. 

Further on it declares that reconciliation processes need to be initiated and that these should 

be mapped and supported and calls on each state, in consultation with the National Sámi 

Parliament, to agree on methods and conditions for beginning truth and reconciliation 

processes. And in the statement the parliament highlights the work of the Truth and 

Reconciliation Commission in Canada as a good example that should be a model for future 

Sámi truth and reconciliation processes in the Nordic countries (Sametinget 2017). 

The national organisation Same Ätnam, Sweden's oldest29 national organisation for the Sámi, 

writes on its website that  

it is important that an apology from the Church of Sweden is transformed into concrete practical 

actions, which contribute to preserving, strengthening, and developing Sápmi culture, Sápmi 

language and Sápmi spirituality (Sameatnam 2021) 

In the consultation for preparations for the church's official apology, Same Ätnam has pushed 

the issues of the church's forest, that the apology must be followed by action and the right of 

all Sápmi, regardless of place of residence, to have the opportunity to speak Sápmi with 

church staff. They have pushed the issue of respect for Sámi spirituality and that the drum 

 
29 Sápmi Ätnam was formed in 1945 
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should be given a place in the church room. The organisation wants the apology to take place 

in more places in the Sápmi area (Verksamhetsberättelse 2021 s 4) 

The chairman of the Sámi Parliament, Håkan Jonsson, gave a speech at the General Synod 

solemn service in Uppsala, where he started with giving the Church of Sweden credit for the 

initiative, but where he points to the shortcomings the church has made towards the Sápmi 

throughout the ages. He enumerates several of the abuses committed by the Church against 

Sápmi and concludes with the words. 

Recognition is not tantamount to remedying and providing redress for what one is guilty of. 

Here, the church is required not only to acknowledge its violations with words, but here it is 

also required for the church to be forgiven for its atrocities that it also operates with practical 

action, so that the Sámi people can ultimately receive the apology. So, the question is what 

practical consequences this reconciliation process will have for the Sápmi people, and whether 

the Sámi people will accept the apology. Only history will be able to provide answers to that 

question. Gijttuo (Sametinget 2022). 

6.3 Reconciliation processes in Norway and Finland 

The Sápmi area spans over 4 countries, which is why a comparison between Norway and 

Finland is relevant. The churches in all three countries, Sweden, Norway, and Finland profess 

the Evangelical Lutheran doctrine and in all countries the Church has had a responsibility for 

education among the Sápmi and others. From the Middle Ages until 1809, Finland belonged 

to Sweden, so the Swedish Church was operational in Finland. During the 19th century, 

Norway and Sweden were in union, which to some extent affected the ecclesiastical work. 

The fourth country in Sápmi is Russia where the religion, structure and relation to Sámi differ 

so for this thesis Russia is left out in comparison and background. Neither is there a 

reconciliation process as towards Sámi in Russia as far as I know. 

Norway 

Until the 1700s, there was not directly any mission among the Sámi from the Church of 

Norway. The church grew in the coastal area and mostly encountered the Sámi in trade and 

fishing. With a new current within the church, Pietism, which advocated that the Sámi should 

hear the Church's missioning in their own language coincided with an increased political 

motive that the Sámi nationhood was unclear. The Swedish king Gustav II Adolf (1611–1632) 

had claimed that all Sápmi were the Swedish King's subjects, which Denmark, to which 

Norway at this time belonged, interpreted as including Sámi living in Norway. So, a 

missionary and education policy among the Sámi took off in Norway. (Sjögren 2017, 85). 

During the 19th century, national currents grew stronger in Norway as in Sweden, and the 

relationship between the Church and the Sámi intensified and resistance to "Norwegian-ism" 

grew stronger. Many Sámi sought out the free church movements, mainly the Laestadian 

revival gained many members from the Sámi community. At the turn of the 20th century, the 

Sámi began to organise to speak for themselves in their matters and the independence 

movement grew in influence. However, most often in conflict with authorities (Sjögren 2017, 

86).  
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In the early 1980s, resistance culminated in a power plant expansion in the Alta River that 

threatened to devastate a Sámi community. Large demonstrations both at the site of the 

expansion of hydropower and in the capital, Oslo resonated around the world where the 

contradictions and events paved the way for a new policy towards the Sámi. (Sjögren 2017, 

86). Sámi organisations gain access to negotiate with the Norwegian state on the right to land 

and water and Norway ratified ILO 169 as one of the first states. The Sámi Parliament of 

Norway was established in 1989 and in 1997 in connection with the opening of the Sámi 

Parliament, Norway's King Harald, on behalf of public Norway, asked the Sámi people for 

forgiveness.  Den Norske kirke (‘the Church of Norway’) had not, until then, been active on 

either side, in the resistance between the Norwegian state and the Sámi, but with the new 

Sámi policy, the Norwegian church was commissioned to equate Sámi church life with all 

other work within the church and was given by the state a special assignment to contribute to 

the development of Sámi church life (Sjögren 2017, 87). 

At the 1997 General Synod in Norway, Den Norske kirke stated that it (the church) "has not 

sufficiently shown respect for the Sámi Christian faith or given them space for their own 

spirituality and culture or the use of their own language".  (SKU 2006:1, 9). 

Finland 

From have belonged to Sweden for many hundreds of years until 1809, Finland became part 

of Russia in the 19th century until its independence in 1917. Therefore, the conditions for 

church life in the Evangelical Lutheran Church have been different than in both Sweden and 

Norway. In 1850, the Diocese of Kuopio was formed and a more activity towards the Sámi 

began with education and language preservation efforts for the Sámi language. The Sámi 

languages was considered to risk disappearing due to the authorities' demands for Finnish as 

the official language. However, the Sámi people were not valued as highly as the language, as 

the national romantic currents also existed in Finland. Attitudes such as the Sámi were an 

underdeveloped natural people who needed to abandon their traditional activities and become 

farmers was the focus in the discourse and the Sámi children were sent to educational 

institutions to become “Finnish children” (Sjögren 2017, 88). In Finland, there was a similar 

education system for the Sámi children as previously reported for Sweden. However, the 

decommissioning was somewhat slower than in Sweden. Once the change of school system 

was completed, the special status of Sámi as a minority language in Finland disappeared and 

the state took over responsibility for the education of all children. The education became 

equal and equivalent, but Sámi children did not receive any education or support in their 

language or cultural education (Sjögren 2017, 90). Since 2008, the Church of Finland has 

begun work on Sámi issues, translations and the implementation of Sápmi Church Days, and a 

collaboration with Norway and Sweden was initiated. Just as in Norway, there was a belief 

and action that the Sámi should be assimilated with the majority culture (Ninittyvuopio 2014, 

155).  

In 2012, the Bishop of the Diocese of Oulu expresses an official apology for the Church's 

neglect of the Sámi people in Finland. It was mentioned that the church completely 

disregarded the importance of Sámi languages in church life and that large parts of the Sámi 

culture had been suppressed (Sjögren 2017, 87).   
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6.4. Analysis 

The relations between the Sámi people and the Church of Sweden go back many hundreds of 

years and the documentation shows that it has been complex and complicated for most of that 

time. Conflicts of interest, unequal power relations, different cultures and different conditions 

have characterised the relationship throughout the ages, perhaps it has not always been 

negative and probably there have been benefits for both parties in this from time to time. But 

overall, it is understandable that there are needs for reconciliation and a goal of a better 

relationship in the future.  

Foucault believes that power is present in all relationships and is always current. In the 

relationship between the Sámi and the Church of Sweden, power has played a major role. The 

power of the Church can be said to be twofold, partly in the purpose of the mission and partly 

as the extended arm of the state in the parishes. This can be understood from what Foucault 

says about the fact that power always exists from the start and always exists in a context. In 

the Church's mission to spread and incorporate Christianity, it can be considered that the 

mission comes with a mandate that includes the exercise of power. The parishioners at large, 

and Sámi in particular, probably had a more limited space to use their power in the 

relationship. Foucault believes that resistance is a tool of power and of course you can see in 

history that the Sámi in various ways opposed missionary work or the educational system that 

the church was responsible for, and that resistance has been broken down. Foucault then 

argues that it is no longer about power but about domination. Over the centuries, we can see 

how the relationship, and thus the power relationship, has developed. Both in terms of the 

increased expansion and mission of the church and the fact that the nation-state grew 

administratively stronger. With a stronger church in history, the church's disciplinary power 

grew and became the norm-settling to a greater extent than before. This is evident in the fact 

that the relationship becomes more strained, and the power seems to shift to a more dominant 

behaviour and the relation are not longer about power but domination and sjubjection. 

With the church's more dominant position, the church will to a greater extent be norm-setting 

in the various prevailing discourses where the church's influence on the nation-state is 

significant. Foucault argues that by using different procedures, discourse can be directed to a 

desirable position. Having the power, knowledge and knowledge and being norm-setters in 

society gives an advantage in conveying what will be considered a truth. In this thesis, this 

becomes clear when we take notice of how the Church's argumentation and advocacy efforts 

have led to legislation and measures that have not benefited the Sámi population.  

The reasoning about the discourse is interesting to carry into the current reconciliation 

process. The Church of Sweden today does not have the same position of power as it had 

before, but the mission is the same. However, the opportunity to influence the discourse must 

probably be considered less because the power and influence is less, the number of members 

is declining and people in general no longer see the church as authoritarian. The work on the 

reconciliation process is led by the Church of Sweden. So far, as far as I understand, all steps 

have been initiated by the Church and it is the Church of Sweden that enters with funds to 

finance the work and efforts. Foucault believes that power is productive, a concept of ability 

and opportunity and that discourse, when it has the institutional support, will be considered a 
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truth. In the inquiry in 2006, during Ságastallamat and in the preparatory work for the official 

apology, we see many points and proposals are presented, but how these are selected or 

removed by the representatives of the church. This choice is a power advantage. Being the 

part who decides the way forward is an identificatory of the power of the relationship. How 

the selection process works is unclear in this thesis. Perhaps there is the process that is both 

anchored and driven by participation. 

The Church of Sweden's 2006 inquiry, which forms the basis for the reconciliation process we 

see today, takes the importance of highlighting the land issue and the conflicts that exist 

around forests and land between the church and the Sámi. The need to raise the land issue is 

addressed in the Ságastallamat and highlighted in the preparatory work for the reconciliation 

service. The land issue is addressed in the scientific anthology. But, neither in the responses to 

the investigation, the points from the conference nor in the eight commitments, the land issue 

is included. This could be interpreted as an active management of the discourse and a use of 

one's position of power. 

In the discourse, words such as "oppression", "imperialism" and "exploitation" begin to be 

used against both the state and the Church of Sweden. In the reconciliation process, it is often 

mentioned that research and personal stories are important for knowledge to increase about 

what has happened. In the reconciliation process, a lot of documentation is published in 

several different areas, but all of which are about the relationship between the Sámi and the 

church. Stories of personal experiences and scholarly articles give the image of a church that 

has often acted as an oppressor, coloniser and contributed to abuse and mistreatment. Young's 

theory of identifying oppression by using different categorical words such as” exploitation", 

"marginalisation", "powerlessness", "cultural imperialism" and "violence" in which emotions 

and actions are contained can well be used to investigate the extent to which relations between 

the Sámi and the church have been about oppression. The documentation in the reconciliation 

process and other research shows that there has been clear oppression at different levels based 

on Young's model.  Even in contemporary times, the categorical words are used to reinforce 

injustice, demands for change and access to rights. We find the categorisation words in the 

conflicts on the land issue and in the White Paper project. The categorical words are used both 

to indicate a historical oppression on the part of the church and from the Sámi side, the words 

are used to show that there is still an oppression going on.  

I believe that Young's theory can be a good tool in the conversations that reasonably 

accompany the work of the reconciliation process. The categories are good to bring into the 

process of identify if there is a risk of continued oppression in the Church's activities. When 

dissent through action and attitudes has become structural, there is a risk that the oppression 

will continue in the present even if one highlights what has happened in the past. Young 

argues, like Foucault, that resistance is a power factor and that the power of resistance can 

create a public opinion that can work in favour of a vulnerable group. This we can see 

happened with the questioning that started the reconciliation process within the church. But 

we see in the documentation that even though the Sámi voice has sometimes been united and 

strong, it has still been difficult for them to get listen to for their views towards the church or 

the state. The question that arises is how the Sámi voice manifests itself in the reconciliation 
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process. Can there be resistance in the reconciliation process and if there is, the Sámi voice is 

strong enough? 

In the material that I have gone through to write this thesis, I have returned to thoughts about 

the perspective several times. Whose perspective prevails and from what perspective is the 

action plan with the reconciliation process developed. Young supposes that the perceived 

legitimacy of a process comes from how included you feel you have been in the decision-

making process and whether you have been able to influence the outcome or not. Young's 

theory of deliberative democracy assumes that conversations can be held without power and 

conflicts of interest standing in the way. As I have pointed out, the method that the Church of 

Sweden has chosen to work with according to is a method of reconciliation processes and not 

a method of democracy, but since the reconciliation process is largely based on the common 

conversation, Young is interesting in this context. Young believes that the starting point is 

conversations based on problems, needs or desires and where the participants come up with 

different suggestions on how the goal should best be achieved. The conversations are then 

characterised by an understanding of each other's arguments and the idea of the common 

good. 

 If we look back to the eight commitments; proclaiming the gospel in Sámi, making Sámi 

spirituality visible, strengthening the Sámi language, increasing knowledge of the church's 

historical actions, increasing knowledge of the principles of indigenous law, increasing Sámi 

participation and influence, strengthening Sámi children's spiritual development, and 

promoting cross-border church life, and compare them with the points that several participants 

and the investigation have been considered important are not included in the action plan, the 

idea is aroused, at least in me, that what about the feeling of inclusion and participation then?  

I think of the interview with Ingrid Inga where she says that not everyone has to agree on the 

apology if the majority is.  Who is the majority and where does inclusion go if a minority may 

again feel marginalised and powerless in relation to the Church of Sweden? What is the 

reconciliation process worth then and to whom? 

In addition to perspective, the idea of inclusion and participation has been with me in this 

work. In the material I have used in this thesis, I feel that the Sámi voice is weak. Admittedly, 

the Sami Council has a mission and a responsibility for the entire reconciliation process's 

efforts and design, so there is the Sámi voice is present. But at the same time, the Sami 

Council is one unit of the Church of Sweden. The reconciliation process is aimed towards all 

Sámi, and the official apology is given to all Sámi. This is evident in both the use of language 

and in the texts that have been published. But I still ask myself how do you know who feels 

included? If instead of a literature study I had done interviews, I might have gotten an answer 

to the question, or at least come closer to the answer.  

Something that has recurred in the literature that forms the basis of this thesis is what 

responsibility the church can really take for historical events, and it is an interesting 

perspective on the issue of inclusion. What responsibility can the Church of Sweden have for 

those who are not members? If, very simplified, one was to compare the religious community 

of the Church of Sweden with a non-profit association, the reasoning becomes a little clearer. 

I think no one expects the local football association to take a responsibility to include the 
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theatre association in the neighbouring village in its work with core values, but in the 

reconciliation process, the church turns to all Sámi regardless of whether they are part of the 

Church of Sweden or not. On the other hand, the Church of Sweden has had the role of a state 

church for many hundreds of years, so it may be an obligation to look beyond its members. 

But then it bounces back to whom is supposed to reply on the apology, who is the majority? 

The reconciliation process after the official apology head of with the eight commitments. The 

work is transferred more clearly to all dioceses. Earlier in the process, most of the work has 

taken place in a few of the dioceses where there the Sámi villages are located. At the national 

level, there are many issues left to move forward with, where repatriation (the return of Sámi 

remains) is one of them and probably the land issue will need to be raised whether the Church 

of Sweden wants it or not. Foucault and Young's theories that the power of collective opinion 

becomes a power factor in the relationship suggest that the issue will continue to play an 

important role in the continued reconciliation process. 

In the goal for the eight commitments that forms the basis for the action plan it is stated that 

Sámi shall be more promoted and a more significant role in the church life. But what's unclear 

yet is what is meant by that. Is it about re-doing the church order, rites and rituals, symbols, 

and the use of language so that the previously forbidden Sámi religious expressions are given 

space and attention or is it about translating hymns and texts and allowing cultural 

decoration? So far, which is understandable since the action plan is not in place, it is difficult 

to see to what extent the Church of Sweden is prepared to take on other expressions and not 

just linguistically adapt ordinary texts and hymns. It can be difficult to know what is a Sápmi 

church since what has existed a long time ago has been banned and since then the church and 

its traditions have developed in a Swedish majority perspective. And, at least, is the 

promotion aiming for the everyday church life or for Sápmi Church days, special services, 

and other occasions. 

My initiating questions were to try to identify to whom the reconciliation process is meant to 

reach and to what extent the omission of the issue on land and water affect the reconciliation 

process and finally how the goal of creating more space for Sámi presence in the church life is 

planned. And the short answers are that it is not obvious to whom this reconciliation process 

is meant to reach. In saying it is “all sami people” but the goal with the reconciliation is to 

have the Sámi presence more visible and present in the church life. That could probably 

exclude Sámi people that do not belong to the Church of Sweden nor feel welcome there. The 

answer to the second question is that leaving out the issues on right to land and water will 

probably hamper the reconciliation processes if the goal is to reach all Sámi people. If the 

Church continue not to work towards a solution on the issues on land and water, there is a risk 

that it can be interpreted as a continuation of oppression. And on the question on a more 

presence of Sámi in the church life we have yet to see if that includes a change of rituals as 

well. As for now we have seen translation, art and designs and use of languages in some of 

the ordinary services. 
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7 The way ahead  
In the scientific anthology (2016) there are some reflections on the way forward. Among other 

things, it raises the question of whether it is even possible to establish that the Church 

committed abuse and, if so, on what grounds. Furthermore, they ask themselves how to 

distinguish between what was the responsibility of the state and what responsibility the church 

had (Lindmark and Sundström 2016, 1122). The scientific anthology has not undertaken any 

systematic examination of what decisions the church has made at the national level 

concerning the Sámi in history. At the national level, the priests also belonged to one of the 

four stands in the parliament, 30 so most decisions were made within the framework of the 

Parliaments commission and mandate. It can be difficult, according to Lindmark and 

Sundström, to clarify what is the church's decision and what is a state decision. (Lindmark 

and Sundström 2016, 1124) Lindmark and Sundström reflect on what responsibility the 

church has for the actions of individual priests, or congregations, and the different roles in 

which the church may have had more than just decision-makers.31 But, one can question, they 

argue, what responsibility the Church has in a "passive action" and a "failure to act” 

(Lindmark and Sundström 2016, 1131). 

In The book of Synthesis (2017) there is a section on the way forward written by Sjögren and 

Norlin. They argue that it is necessary to "put the whole before the individual" in the sense 

that discussions about the church's responsibility should focus on a more comprehensive 

picture of the church's influence on Sámi religion and culture. (Sjögren and Norlin 2017, 92) 

Furthermore, they point out that there is a lack of articles in the anthologies that deal with the 

church's actions from the middle of the 20th century onwards and that the Sápmi resistance 

that has existed over the centuries has been given a hidden place in the anthology. What 

should be investigated, according to Sjögren and Norlin, is the church's ownership of land, the 

church's role in establishing names and language changes, and the relationship between the 

church and the business community. (Sjögren and Norlin 2017, 93). 

Furthermore, Sjögren and Norlin argue that currents of thought, racial thinking, and racial 

biology, have not been satisfactorily investigated and point out that "critical questions about, 

for example, the importance and explanatory value of racial biology and nationalism for the 

division of the Sápmi population, the emergence of the nomad school and the view of, and 

treatment of, the Sámi in general are not asked" (Sjögren and Norlin 2017, 94) This, they 

argue, would be justified since the church and the state long before racial biology established 

themselves in the Sámi areas and without getting answers to these critical questions, more 

deep-seated power structures and driving forces cannot be noticed without the arguments of 

the racial perspective being used for purposes that actually had to do with power and 

economic control.  

 
30 The National Parliament was created in the 15th century and was active until 1866. It was divided into four 
stands: nobility, priests, burghers, and peasants. They met and voted singly but were held together by the 
Swedish king. 
31 For example, "executive, initiating, collaborative, advisory and advocacy. 
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The questions and reflections I propose for further research in this area can be divided into 

three themes. 

1) Participation – who is involved in the reconciliation process and who is invited to the 

various dialogues. Under what forms does collaboration take place and in what contexts is the 

apology presented discussed. Who takes what steps forward in the reconciliation process?  I 

agree with Lindmark and Sundström to look more at different individuals and individual 

perspectives to get a more vivid picture both historical and forward looking. 

2) The Sápmi perspective – here I agree with Sjögren and Norlin, more documentation is 

needed about the Sápmi perspective, both the resistance and from those who have embraced 

Christianity based on their own will and desire. In the scientific anthology and in the other 

books, it is painted with a rather broad brush in black and white in many places. The Sámi are 

the victims and everyone else is the majority society, a "collective of oppressors". The variety 

in society has probably been so much broader than that. Sámi people who worked for the 

church of their own free will, settlers who have been offended by the church, priests who have 

stood up for injustice and more. Society has always been multifaceted and to acknowledge the 

whole story, more perspectives need attention. 

3) The land issue – the issue of rights and access to land and water is conflicted and 

complicated and will need to be addressed. It is not included in the ten-year action plan for the 

reconciliation process, and it does not seem likely that it will lie fallow until the reconciliation 

process is completed. The question is, among other things, how the (unresolved) conflict will 

affect the legitimacy of the reconciliation process. The question of the land and water is a 

question that concerns not only the church, but also to a large extent the state. Continued 

research on the land issue, I suggest, can be carried out interdisciplinarity. In November 2021 

the Government issued the start for a truth commission for the Sámi people. It is not rocket 

science to guess that the conflict on land issues will be interesting there as well and as the 

Church pointed out in the 2006 inquiry that it is a question for the state to handle as well 

For other suggestion, I agree with the reflections that Lindmark, Sundström, Sjögren and 

Norlin make that it is important to continue researching the area between church and state. 

And it is an interesting reflection that the currents of thought about racial thinking need to be 

deepened as language, attitudes and attitudes were offensive and condescending long before 

the discourse of racial biology was in place.  I believe that it is important to research to an 

even greater extent on the more comprehensive development of society that took place. To put 

the church's actions in a larger context and to investigate more how the church acted in areas 

that were not Sámi and see how that connects with the attitude towards the Sámi and Sápmi  
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