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[ [NTRODUCTION

his article focuses on identification with an
indigenous people by revealing the point of view of
those who do not official meet the criteria of
indigeneity. We start this discussion by talking about the
indigenous people of Tasmania who were thought to be
disappeared. However, there was a population in
Tasmania whose members called themselves Aboriginal
Tasmanians. They did not accept researchers’ denial of
their existence. Hence, these Tasmanians started to
defend their rights in the mid-1970s (Crowley 1993;
Smith 1999). Later on, the position and rights of
indigenous peoples gained root at the world’s political
arenas and international agreements since the begining
of the 1990s when indigenous peoples were started to
distinguish from minorities. Indigenous peoples’ rights
to collective possession of certain lands that were earlier
colonized by majorities were admitted (Koivurova,
2010).

The definition of an indigenous status is an
important one among the indigenous peoples. For
example, indigenous peoples in Canada are legally
defined by their bloodlines (Palmater, 2000). If one
meets the criteria of indigeneity, one can for example
have right to use lands and waters of the indigenous
reservations. People of the reservation have been
divided in two when considered from judicial point of
view. Non-status Indians commonly refers to people
who identify themselves as Indians but who are not

entitled to registration on the Indian Register pursuant to
the Indian Act. (Aboriginal Affairs and Northern
Development Canada, 2010; Cornet, 2003). In indige-
nous contexts, the term “non-status” refers to the drain
of traditional rights. In some cases, their identification
and talk about their indigeneity were considered a
political idea and it resulted in discussion where people
who were regarded as non-existent could not have
claims concerning their existence:“Aboriginal individuals
who are of Indian or First Nations ancestry and would so
identify but do not have Indian Act status. In some
cases, status has been lost through the complex
application of legal rules that have not corresponded
with individuals’ identities.” (Magnet et al., 2005, p. 180).

The phenomenon that occurred in Tasmania
can also be found in the Sami history of Finland, the
context of this study. Generally researchers distinguish
three Sami groups in Finland: Northern Sami, Inari Sami,
and Skolt Sami (see Lehtola, 2012). Historically there is
also Forest Sami group in Finland, but as a result of
language shift the Forest Sami have generally been
assumed extinct. For example, Finnish historian Helmer
Tegengren’s conclusion is evident already in the title of
his book. £n utddd lappkultur | Kemi Lappormark [The
extinct Lappish culture in Kemi area] (Tegengren, 1952).
However, there is a population who live in the traditional
area of the Forest S&mi and who consider themselves
Sami. The modern Forest Saminess has been
researched and according to results, some of the Forest
Sami identify themselves as the Sami. Moreover, the
research results suggest that the Forest Sami culture
and identity have been transferred from a generation to
another although the Sami language has disappeared
from that particular area (Saarinen, 2011; Sarivaara,

2012).
Pursuant to the Finnish law on the Sami

Parliament, a person is considered a Sami if he/she
considers him/herself a Sami and if (1) the person
him/herself or at least of one parent or grandparent of
his/hers has learned Sami as the first language, or (2)
the person is a descendant of someone who has been
registered as a Fell, Forest or Fishing Sami in the land,
taxation or census register, or (3) at least one of his/her
parents has or could have been registered as entitled to
vote in the elections of the Sami Delegation or the Sami

Parliament (Act on Sami Parliament, 1995; adopted on
17 July 1995). The concept of Non-Status Indian

(Magnet et al., 2005) lays the foundation for the study of
the non-status Sami. In this article, a group of people
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within the S&mi society, which has been previously
invisible in public, is introduced and defined. The
members of this group are not included in the official
statistics and they lack official status as Sami because
they do not fulfill the criteria of SAminess. Consequently,
the definition of Non-Status Sami is based on two
objective criteria that do not have emphasis on self-
identification (Sarivaara, 2012): yet, at the individual
level, rights to self-identification are stated:Indigenous
peoples and individuals have the right to belong to an
indigenous community or nation, in accordance with the
traditions and customs of the community or nation
concerned. No discrimination of any kind may arise from
the exercise of such a right. (United Nations Declaration
on the Rights of Indigenous Peoples at Article 9.).

The non-status Sami includes people from
almost all S&mi groups in Finland. Erika Sarivaara (2012)
distinguishes the following groups that are categorized
based on their cultural identity, language, and official
status: First, the Sami society comprises all the Sami
who fulfill the criteria of the official definition of a Sami
whether they know or do not know the Sami language.
Secondly, the Sami society also contains the group of
non-Sami who know the Sami language: this group, the
“Lapps”, can be located outside the Sami community,
because they strongly oppose the Sami and do not
know the Sami language. Thirdly, there is the dominant
population, that is the non-Sami and who do not know
the Sami language, does not belong to the Sami
society. The fourth group is the non-status Sami which is
located within the Sami society, because they speak
Sami and also because most of them work for the Sami
society but do not have the official Sami status. The
concept of the non-status Sami can work as a useful
tool when analyzing the relationship and position of the
Sami community and its relation to other groups. In this
study, we analyzed the identification of the non-status
Sami with the Sami community. This is important
because the indigenous identity matters not only to the
person himself or herself but also to the group and the
society.
IL. IDENTITY AND IDENTIFICATION WITH

AN INDIGENOUS PEOPLE

The aforementioned article in the United
Nations Declaration on the Rights of Indigenous Peoples
and Cobo’s definition (Cobo, 1986) give indigenous
peoples right to define those criteria based on which the
members of the people are selected. On the other hand,
according to (2012), “paatds siita, kuka kuuluu tiettyyn
alkuperdiskansaan, ei saa perustua mielivaltaan, vaan
sen tulee perustua selkeisin edellda mainittuihin
tunnusmerkistdihin [the decision of who belongs to a
certain indigenous people cannot be made wantonly but
it must be based on clearly defined elements” (Joona,
2012). According to Joona's view, decisions should be
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reasoned, objective, and in accordance with the
internationally recognized human rights (Joona, 2012).
UN special reporter José Martinez Cobo’s
(1986) report of indigenous peoples’ exclusion
complements the definition of indigenous peoples in the
ILO number 169 convention. Cobo’s definition covers
indigenous peoples at the group and individual levels.

According to the group level definition, those
communities and peoples who have historical
connection  with  the  communities  preceding

colonization, who developed at the lands populated by
these communities, and who consider themselves
clearly separate from the parts of the dominating society
are indigenous. Additionally, indigenous peoples are not
in a dominant position in the modern society and they
want to maintain, develop, and transfer the lands
inherited from their ancestors and their ethnical identity
that they share as a people and that is in harmony with
their own cultural practices, social institutions, and legal
systems (Cobo, 1986). Cobo also answers to the
question of who can be defined as members of an
indigenous people at the individual level.

The person must identify himself or herself as a
member of an indigenous people (that is the subjective
criterion) and the group has to recognize and accept the
person as a member of the group (that is the objective
criterion). Cobo emphasized the power of the group in
this matter: the acceptance of the group includes the
sovereign right to decide who belongs to the group
without any need for outsiders’ intervention (Cobo,

1986).
Basically, the concept of indigenous peoples is

a construction created for international agreements
within the global context. It can be adapted to certain
peoples and communities in certain areas. The concept
points out important common and topical social,
cultural, and political questions that concern indigenous
peoples. As a concept, it also is related to identity and
identification processes. (Valkonen, 2009; Seurujarvi-
Kari, 2012.).

At the moment, the purpose of the development
of indigenous peoples’ rights is to gain sovereignty
(Koivurova, 2010). In addition, international agreements
and declarations mean to secure indigenous peoples’
rights and viability in their traditional domiciles. In
September 2007, United Nation’s general assembly
agreed the Declaration on the Rights of Indigenous
Peoples. The declaration demands that members of the
United Nations secure indigenous peoples’ rights in
their own cultures. Significantly, the declaration uses the
plural form, “indigenous peoples”.The case of using
plural form has been debated ragingly in politics
because the term is seen to refer to the collective
human rights of indigenous peoples and especially to
sovereignty.

At the individual level, the declaration demands
rights to self-identification:“Indigenous peoples and
individuals have the right to belong to an indigenous



community or nation, in accordance with the traditions
and customs of the community or nation concerned. No
discrimination of any kind may arise from the exercise of
such a right.” (United Nations Declaration on the Rights
of Indigenous Peoples at Article 9.).

The concepts of Indigeneity, being Indigenous,
and Indigenousness can be seen as a part of
indigenous peoples’ ethno-political action that primarily
pursues sovereignty in their traditional domiciles.
Indigeneity can be interpreted as an identity that is
constructed through ethno-policy and thus, indigenous
peoples can use the concept to further their case at
political arenas (Gegeo, 2001). According to Taiaiake
Alfred and Jeff Corntassel (2005), “indigenousness is an
identity constructed, shaped and lived in the politicized
context of contemporary colonialism” (p. 597).

The concept of indigeneity can also be
discussed from the cultural point of view. In the post-
colonial research literature, indigenous identity has been
under wide interest and aroused discussion interna-
tionally (e.g., Battiste, 2000; Gleason, 1983; Giriffiths,
1995/2006; Smith, 1999) and among Sami researchers
(e.g., Gaski, 2008; Hirvonen, 2008; Kuokkanen, 2006;
Lehtola, 1999; Muller-Wille, 1971/1996; Seurujarvi-Kari,
2012; Stordahl, 2008; Valkonen, 2009; Ahrén, 2007).

Linda T. Smith (1999) points out that the
indigenous identity is often connected with the demands
on authenticity and essentialism. Smith continues that a
person who belongs to an indigenous people and
participates in political discussion often becomes
distrusted of his or her authenticity (see also Henze &
Davis, 1999). Discussion about authenticity is harmful
especially to persons who belong to the marginal indi-
genous group, such as those whose “blood quantum” is
“too white” or, for example, urbanized non-status Maori
(Smith 1999, pp. 72-72).

According to the essentialist conception of a
man, a human being is born with some specific
characteristic (essentia). This pre-determined essence
determines the direction in which human life develops
and gives some model and destination to it. Essentialist
thoughts and manners of speaking about “native”
populations and the distinctions produced by these
manners of speaking finally hark back to ideas of human
races. When differences that are based on thoughts like
this turn against some individuals or groups, we must
talk about the differences and their consequences as
manifestations of racism. When taken to the extremes,
the essentialist conception of ethnicity leads to racism.
Presenting characteristics as biological or otherwise
unchangeable, “natural,” has always been a central
strategy of racism that has used for justifying unequal
treatment. Therefore, questioning of the theory of race
has been one to the most salient aspirations of those
who object racism and racist research. The fact that the
human kind could be categorized into various races
based on the biological characteristics and genotype

has been questioned already decades ago (e.g., Lévi-
Strauss, 1952; Rothman, 2003; Unesco, 1969).

When analyzing the phenomenon from a wider
perspective than just a matter of race, the identity
formation appears multidimensional, even indefinite.
Hall writes about the importance of contact zone in the
development of an identity. He refers to the zone of
uneven distribution of power developed through the
interaction between colonizing and colonized cultures
(Hall, 2003). Homi Bhabha (1996) and Lawrence
Grossberg (1996) talk about an indermediate culture,
“the third space” that describes action and identity
development in the frontier zone of two cultures. The
third space does not purely represent either of the two
cultures or groups but seeking of one’s own place and
creating new space in the frontier zone. Questions
whether individuals are more this or that may direct
them in the frontier zone and partly produce idea of
marginal hybrid identity (Lehtonen et al., 2004).

Hybrid identities consist of historical and
cultural fragments and irregularities rather than of
consistencies. People cannot come back to their roots,
the history of their relatives, and find the continuity in
their selfhood through that. What they long for has
already moved and cannot be reached as the same.
Considered from this perspective, identities are in the
space of coming and being. A salient question asked by
Hall is not, therefore, “Who we really are?” It is “Who we,
have become” (Hall, 1990; 1999; 2000). Hall describes
the construction of a hybrid identity as a series of routes
rather than coming back to one’s roots.

Riitta Kontio defines a hybrid as a descendant
of indigenous people and settlers whose identification,
for one reason or another, with the indigenous people or
the dominant population has not succeeded. The result
of the identity process is the construction of one's own
special national, linguistic, and ethnical identity (Kontio,
2003). Sanna Autto, Timo P. Karjalainen, and Leena
Syrjala studied the local identity, relationship with the
nature, and politicized use of lands among people who
live in northern Finland on the contact zone of the Sami
and the Finnish culture. They concluded that a Northern
people’s identity cannot be analyzed without the
concept of hybrid (Autto et al, 2009). Vilagers
discussed the experience of being located in the
middle: The development of the culture of Lapland in the
middle of two powerful traditions, the Sami and the
Finnish one, created an intermediate zone similar to
paranoid schizophrenia where various tensions
confronted” (Autto et al., 2009, p. 194).

The constructivist view sees identity as
constantly renewing but not arbitrarily adjustable
because it is also influenced by uncontrollable factors
such as the acceptance of the community (Sarivaara,
2012). This limited adjustability results in a situation
where people who have a vague or hybrid ethnical,
social, or cultural identity can only partly have an
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influence on their situation. For example, learning a
language and using it changes both the person’s own
and outsiders’ conception of the person’s identity, but
clearly within the limits set by the community (see
Sarivaara, 2010, Sarivaara, 2012).

On one hand, creation of a certain kind of
identity is connected with clarifying the hybrid identity
and on the other hand with the eligibility of the identity.
In name, the same “identity”, for example Saminess, can
appear unwanted or despicable from one perspective
and simultaneously eligible and appreciated from
another perspective. From the constructivist point of
view, the ambivalence of the identity shows the possible
variation of the experienced identity and the possibility of
self-awareness and self-education.

The discussion about Saminess and especially
the definition of Sdminess started in Finland in the 1990s
after the draft law on the Sami parliament was handed to
the Finnish authorities. Also other laws on the Sami's
legal status were prepared at the same time (Lehtola,
2005). Erkki Paakkonen studied the so-called Lapp
dispute that he describes as the resistance movement
started by the local mainstream population of the
northern Finland in the 1990s (Paakkdnen, 2008). Based
on the research and public debate, the view on the
definition of an identity is partly based on the either-or
juxtaposition. A certain dichotomy has stigmatized the
discussion about Saminess: the Sami who meet the
official criteria defined by the S&mi parliament forms one
group whereas people who are located outside the
official definition are considered outsiders, mostly Finns
who belong to the dominant population.

On the other hand, identity can be defined as a
versatile and dynamic phenomenon (Bhabha, 1994,
Eikjok, 2000; Hall, 1990; Jenkins, 1996; Seurujarvi-Kari,
2012; Valkonen, 2009) when it is seen as a constructivist
process that is constantly changed and constructed in
various places and times (Hall, 1990). Furthermore,
Maritta Stoor (1999) refers to an identity that is created
through negotiations and renewal. Veli-Pekka Lehtola
has studied the problems of the cultural encounter of
the Finnish and Sami cultures: he describes the Lapp
identity formed in the borderline zone of the Sami and
Finnish cultures, which is a multicultural zone. Lehtola
emphasizes that the emergence of a Lapp identity is
based on the experience of the Séaminess as
stigmatizing identity which caused the endeavor to build
a new ethnical identity (Lehtola, 1997).

[II.  METHOD

The purpose of this study was to answer the
question “Who am 1?” by studying the identity of a
certain group of people. The nature of the research
participants, their historical background, and present
situation make the foundation of a unique research
setting. This study focused on a group of S&mi society
who has revitalized the Sami language although it has
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not been spoken in their families for generations. Thus,
they are not Sami according to legislation. Here, the
members of this group are called Non-Status Sami. This
article is based on Dr. Erika Sarivaara’s (2012) doctoral
research who herself, represents the group of the non-
status Sami.

This was a qualitative research with narrative
approach (Polkinghorne, 1988; Riessman, 1993).
Narrative research can be defined as research that
utilizes or analyzes data that are collected via narratives
(e.g. biographies) or other such ways (e.g. anthro-
pologists’ observational narratives, interviews). Thus, a
narrative can be either a research object or a means to
study a phenomenon (Lieblich, Tuval-Mashiach, &
Zilber, 1998). Narrative research does not focus on
objective and generalized facts but on local, personal,
and subjective information—this is considered a
strength of narrative research because informants’
voices of can be heard authentically (Guba & Lincoln,
1994). Narratives can also be used when analyzing the
reasons for actions (see Rubin & Rubin, 1995).

The study was done in cooperation with the
research partners so that there was dialogue and
exchange between the researcher and the participants:
understanding and interpretation formed a continuous
process, a hermenedtic circle (Gadamer, 1979). Such a
process has the empowerment of the research partners
as one of its main objectives. This study also aimed at
empowerment through the researcher starting a process
of change and encouraging the participants.

The data of this study comprised the interview
data of ten people obtained in 2008-2009 in Finland.
The interviewees were selected according to the three
criteria used as a basis for the definition of Non-Status
Sami: they must know the Sami language, they must
have oral family knowledge about having Sami
ancestors, and they must not be considered Sami under
the official definition of Saminess—that is, they must not
be entitled to vote in the elections of the Sami
Parliament. In this study, they were considered
researcher partners because they were not only passive
informants but rather worked, to some extent, together
with the researcher. In this way, the participants of the
study benefit from studying each other.

In this research, identity is defined through
social constructionism. Identity is always in an
interaction relationship with the environment and reality
is socially constructed through various meanings and
interpretations (Berger & Luckmann, 1994). In social
constructionism, identity is defined as identification in a
certain objective world which an individual person can
retell subjectively only through a connection with this
world (Berger & Luckmann, 1975). The constructivist
viewpoint is based on the idea of selfhood and identity
being narratives by nature, phenomena that based on
discourses. It means that the idea of man is anti-
essentialist. In other words, in social constructionism, a



human being does not have essence that would
determine who he or she is (Lehmuskoski, 2008). This
idea of identity is based on symbolic interactionism
(Mead, 1972) or social constructionism where the reality
is produced through interaction between human beings
(Berger & Luckmann, 1975).

In this study, a new perspective of the
multidimensional Sami identity is analyzed: the focus is
directed in people who are located in this borderline
zone and who are in danger of being ignored and
denied. The following research questions were set for
this study:

(1) How do the Sami-speaking non-status Sami perceive
their position in the Sami community?

(2) How do the Sami-speaking non-status Sami perceive
their status?

The concept of hybrid identity seems to
resemble the non-status Sami's situation where the
identification with  Saminess and the dominant
population can be problematic (Ruotsala, 2002). In this
study, the non-status Sami are not considered half-
breed or mixed. Therefore, the interview data do not
provide answers to the research participants’ specific
backgrounds. The focus is on their Sami roots and the
meanings the roots have in their lives. Lahteenmaki
(2004) calls Sami descended people as mixed
population since they have both Sami and Finnish
settlers’ ancestors. Bloodline was seen as one of the
areas in the approach applied in this study but not as
the central one. According to Lahteenmaki (2004)
identification as a member of a mixed population makes
the Saminess strongly politicized and sensitive
(Lahteenmaki, 2004). We analyzeD the phenomenon,
the identity of the northern people and related problems,
in reflection to previous research (see e.g., Amft, 2002;
Kramvig, 1999; Ruotsala, 2002; Stoor, 1999; Stordahl,
1997; Valkonen, 2009). The purpose is to contribute
empowering and questioning discussion on S&aminess.
In addition, the research provides a new perspective on

the Sami research paradigm introducing new
information about Saminess.
IV.  RESULTS

a) 4 A The Sami-speaking non-status Sami’s position
in the Sami community

The research partners’ experiences narrated in
this study revealed that non-status position is a real
problem without a solution. In order to survive in the
borderline zone, they had developed various identity
strategies because their goal was to live in a community
which is a mixture of northerness, Saminess, and
Finnishness. The term “identity strategy” refers to a way
one develops to survive in one’s living environment
(Lindgren, 2000). Living in such an environment requires
flexibility:

And sometimes when you have a bad aay, you
think what you are. | haven’t set any strict limits for

where | belong. There is perhaps a little bit of flexibility,
too, when you don’t define foo strict limits. (Research
Partner No. 1).

A few interviewees had identified with the
Saminess and the Sami life style after having lived the
Sami environment despite the experiences of limited
being. They seemed to have adjusted in the unclear
situation and looked for solutions to survive. Every
research partner had gone through the process of
reflecting on their S&mi situation, clarifying their identity
to themselves and to the community. Some of them said
that the unclear situation did not bother them eventually.
They had found a way of coping with the situation by
learning about Saminess in general and as their own
characteristic. As a whole, the situation appeared
ambivalent making people do soul-searching and
contemplate differences, as the following research
partner described:

Living in the influence of the local Sami culture
and community has strengthened my Saminess. |
perceive myself more Sami and Finnish, so that | barely
can communicate with someone from Helsinki [the
capital city of Finland] but our ways of thinking are totally
different. - - My sense of humor and the similar way of
ralsing children, things, hobbies, and everything are
more similar with the official Sami people. (Research
partner No. 10).

Based on the research data, the Canadian
blood quantum principle could be recognized from the
discussion of Saminess. The various demands of being
full-blooded can result in leaving the Sami who have
mixed with the Finns and other ethnic groups outside
the Sami debate because of their half-breed bloodline.
Valkonen (2009) writes that a half-breed Sami is less
than a full-blooded Séami because of the level of Sami
blood. She refers to considering S&miness as a race
which makes Saminess a biological category, in other
words blood quantum requirement in the Finnish
situation. The ethnical definition of Saminess can be
made based on parentage but basically, Saminess is
about the sense of belonging, the Sami identity
(Valkonen, 2009).

The cultural identity does not measure the Sami
blood but refers to a person’s identification from the
cultural point of view. An individual person’s self and
social identities are constructed in relation to the culture
and membership in that culture the person finds his or
her own (Fornas, 1998; Hall, 1987). This cultural identity
is strongly connected with time and place, too (Mason,
2000), which means initially that the identity is
constructed in a certain cultural community. Indeed, this
study is about that cultural identity: Saminess is defined
through that culture the research partners’ find their

own.
The following quotation from the interview data

reveals how the research partner contemplates
Saminess in relation to the acceptance by the official
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Sami. The research partner's public Sami identity
depends on whether the official S&mi accept him as a
Sami people or not. The research partner prefers
recognition by the S&mi community over his or her own
identification. He or she is very careful in his or her
definition and sense of belonging. He or she waits for
the official S&mi’s reaction of his or her Sami identity:

In Norway, people have asked me if | am Sami
and | have often said that | am a sort of seaguhuvvon, a
half-breed with Finnish and Sami blood. But mostly in
Finlana, I tell that | have some Sami blood. But | guess /
haven't told anyone that I'm Sami but might tell that | am
of §ami descent, or from Lapland or Sami people’s
descendant. ---I think that toaay people are careful of
who can call themselves as Sami. And after having
learned the language and used that pretty much, [/
guess | think that if everybody else starts to call you
[Sami] then you could start calling yourself as a Sami,
too. But you don't necessarily want to be the first to say
that you are Sami. (Research Partner No. 1).

The aforementioned quotation shows the
research partner’s wish that since he has built the living
connection with Saminess, learned the Sami language,
and identified himself or herself as Sami, the Sami
community accept him or her as a Sami. The following
data excerpt shows the conflicting emotions regarding
the way the research partners talk about their Sdminess
in public:

!/ have often said that | have Sami ancestry but /
don't belong to the Sami electroral register. My answer
and feelings vary dally. | don’t know where else and fo
what other people | could belong to. --- | can’t say aloud
it [that | am Sami]. It sounds like a declaration of war. A
ot of confusion and disagreement is involved in this
matter. (Research Partner No. 4).

The process of building an ethnic identity may
include the phase of questioning one’s ethnicity. The
next narrative communicates the strong longing for the
lost connection with the Sami relatives and system. An
essential part of Saminess is to know one’s family
closely. The family defines Saminess to a great extent,
for example, the way the family Sami dress is made and
decorated. The lost family connection is a part of the
non-status Sami's experience of who they are and
where they belong to. They find it hard not know all Sami
families because of the events that took place in the
past:

At the moment, | am a half-caste.--- Sometimes,
it bothers me a lot. It would be easy to be someone who
knew in which village my relatives live and visit them.
And then, it would a huge relief to be able to wear the
Sami coat. --- Then, | could tell everyone that | am their
son. That would be just great. Then I didn’t have to think
that. It just that the family seems to be so important, at
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least it seemns like it is. You have even the third cousins
in your wedding. Then, | didn’t have to think about those
things. (Research Partner No. 7).

b) 4 B The Sami-speaking non-status Sami's
perceptions of their status

During the past few decades, the Sami
definition has been widely discussed in public—and still
is. Who are Sami? How to define the limits of Saminess
and on what grounds? The public discussion has been
versatile and several quarters have participated in it. The
Sami's position in  the Finnish legislation was
significantly improved when the Sami had cultural
sovereignty in their official Sami Domicile Area in 1995.
For this task, the Sami elected the Sami parliament (the
realization of cultural sovereignty is defined in detail in
the law of Sami parliament) (Lehtola, 2005).

The law defined for the first time who can be
considered ethnically Sami and a member of this
indigenous people (see the definition in Introduction). In
order to be officially Sami, a person must consider
himself or herself Sami which refers to the subjective
criterion. In addition, the person must fulfill at least one
of the three objective criteria that relate to (1) the Sami
language, (2) Lappishness, and (3) the Sami parent(s).

Each of the research partners in this study knew
the current definition well. Therefore, it seemed clear that
they understood and realized the definition. In addition,
everyone thought that a definition is necessary in order
to be able to define who is a Sami and who is not. Some
of the interviewees had reflected on the matter
profoundly and could make suggestions on how to
revise the definition. A few interviewees found
discussing the definition conflicting because they
experienced negatively being excluded from the official
definition of Sdminess.

It arouses anger and disappointment in me, and
questioning of my identity. --- How do you define
yourself? But that concerns your children too, how they
define themselves? You are responsible for your
children. So, this pain does not concern just us but the
future generations, too. (Research Partner No. 4).

The research partners could also name positive
aspects in their action: being a person who lives in and
works for the Sami community could make a positive
resource in the Sami decision-making. Both the non-
status Sami self and his or her community could benefit
from a membership of a Sami-speaking, active person.

Of course, when you act in the Sami
environment in all possible ways, you start asking why
you can't vote in the Sami pariiament election. I think it's
bad because people are not allowed to use all those
possibilities  they would otherwise have in that
environment naturally. --- The limits are artificial and thus
lousy. Because it also means that the strengths of those
people who could give their contribution remain unused.
(Research Partner No. 3).



One of the research partners was dissatisfied
with the definition because it is unfair to those whose
families have Finnishnized earlier than two generations
ago. The partner thought that it would be natural to
perceive them as Sami and questions his or her identity:

Have your grandparents spoken Sami as their
first language? That is quite a rough definition after the
strong assimilation policy into the Finnish society
generations ago because of which many have given up
thelr Sami family name, livelihood. --- Think about us, we
were born here and grown here, become rooted here.
This is our soul, even our blood, so where else could be
belong to? What else could we be? (Research Partner
No. 4).

Social acceptance appeared more important for
some research partners than the official one. It was
extremely significant that the S&mi community accepts a
person as a member of the group, in other words as a
Sami, welcomes, and regards the person as us, the
Sami:

! know that aefinition. | think it is probably good
but what is more important to me is how the community
accepts me, instead of the official status. (Research
Partner No. 10).

The next interviewee had not revealed his or her
Saminess yet. The metaphor he or she used illustrates
the prejudiced attitude of the S&mi community toward
the non_status Sami:

! haven’t come out from the closet yet. But |
know that it's so windy that | prefer keeping the door
shut. (Research Partner No. 4).

The multifaceted approach of this study to
Saminess is in many ways connected with being on the
boundaries and exclusion, but in this case, also with
belonging to the indigenous people. Therefore, the
phenomenon appears versatile and complex. In this
study, people who were excluded from the official
definition had to re-define their identities in relation to
people covered by the definition. Being located on the
borderline zone can stir powerful emotions, such as
disappointment and upset (Gurler, 2000).

V. DiscussioN

The Sami form a linguistic minority and
indigenous people due to which already Saminess itself
represents marginal. Even the marginal has its
marginals and the outmost boundaries. The concept of
marginal is multifaceted because a person can belong
to a marginal in one area of life but not in another one
(Jokinen et al., 2004). This flexible state illustrates the
way the research partners of this study were located in
the Sami community. From the juridical point of view,
they belong to the marginal of Saminess. But from the

cultural perspective, they are in the center of the Sami
culture as they are Sami-speaking people.

According to Tanja Joona (2012), the definition
of an indigenous people as a group is not challenging
as such, but at the individual level, it is more difficult to
define who is indigenous and who is not. The core of the
problem is the indigenous peoples’ objectives to have
their historical rights to land and waters returned. These
special rights give reason to ask how to define subjects
who are entitled to indigenous peoples’ rights.

The non-status Sami form a heterogeneous
group:there are as many experiences, identities, and
narratives as there are narrators. According to Erik
Allardt and Christian Starck (1981), at the general level,
populations consist of a core group who fulfill several
criteria for the membership, and groups who are located
in the middle of the majority and minority who does not
fulfill all the criteria. This group can be such a group
where the identification between the core group and the
majority can form a continuum. This study discussed the
questions of an indigenous identity and accepting
someone as a member of an indigenous people. These
two viewpoints do not always go in the same direction
because of the diversity of identities and the power
issues in the history. Furthermore, the Sami culture is
not static but multicultural and changing—it has been
like that throughout the ages. The myth of Saminess as
stabile and consisting of certain cultural features was
created during decades. However, this myth has
influenced dramatically on the non-status Sami.

The definition of ethnicity affects feelings and
therefore, it is significant to a human being’s experience
of existence. At its worst, those who have become
excluded from the indigenous group have to live on
edge. For example, in the 1980s, a suicidal wave among
the Sami youth happened in the village of Kaarasjoki.
Among others Eikeland (2003) studied the chain of
events and found several complex and overlapping
reasons for these suicides, including the alienation from
the Sami culture and language.

The concept of an indigenous identity is a
useful concept that provides an important viewpoint to a
person’s identification with a community. According to
studies indigenous status confers recognition of identity
(Eberts, 2010). Based on this study, indigeneity is
connected to essentialism according to which the
bloodline defines a person’s identity. The demand on
full-blood can lead to experiences of being in the
borderline or between identity categories.

VI.  CONCLUSION

The identity questions among indigenous
peoples as presented in this study are quite common
(see e.g., Corntassel, 2003; Ellinghouse, 2006; Field,
1994; Fleras, 1999; Gardiner & Bourke, 2000; Kukutai,
2010; Jung, 2003). In Nicaragua, the Rama Indians are
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very strict who is a real Rama Indian, who is half-breed,
and so on. Despite language revitalization, they
represent so-called puritanical view on ethnicity (Satta,
2005). Likewise, according to Joyce Green (2011), “the
very multiple nature of Meétisness will impel more
inclusive, less absolute frameworks for identity. The
definition process may take time, as communities
grapple with the consequences of the long history of
state and settler societies telling us who we are not.
After all, we know in our psyches, in our families, that we
do not — cannot — choose ‘either/or’ identities and be
true to all that shapes us.” Renisa Mawani (2009) argues
that people with “mixed” heritages were stigmatized as
biologically and culturally degenerate and deviant; the
state sought to regulate authenticity and purity.

Perhaps, the future of indigenous peoples
‘does not lie in state handouts” as Li (2000, p. 24)
points out after studied Indonesian indigenous peoples.
And the group introduced here, the non-status Sami,
has taken one step further by revitalizing their Sami
language and actively learning about the Sami culture
with the purpose to live the culture and simultaneously
keep it alive. However, the official definition does not
consider them Sami. Indeed, Schecter and Bailey (1997)
conclude that linguistic minority populations, especially
those whose language transmission is an issue which is
the case among the Sami, have to grapple with identity
issues other groups might not have: “In their daily
negotiations between dominant and minority cultures
they confront questions of the discreteness and
synthesis of linguistic code at many junctures and levels
of self- and other-defining decision making” (p. 514).

This study discussed the problem of the debate
over established definitional standards  versus
indigenous self-identification (see also Corntassel, 2003)
from the non-status Sami’'s point of view. The purpose
was to question the dichotomy and to analyze whether
the concept of non-status Sami should be widened to
cover also self-identification. Cultural identity is bound to
a person’s experiential world and identity. Accepting that
as a part of an indigenous people’s identity can be
considered a step toward healthier community.

REFERENCES REFERENCES REFERENCIAS

1. Aboriginal Affairs and Northern Development
Canada. (2010). Non-Status Indians. Retrieved
from:http://www.aadnc-aandc.gc.ca/eng/-11001000-
100014433/1100100014437.

2. Alfred, T., & Corntassel, T. (2005). Being
Indigenous: Resurgences against Contemporary
Colonialism. In R. Bellamy (Ed.), Politics of identity
IX (pp. 597-614) Retrieved from:http://web.uvic.ca/-
igov/uploads/pdf/Being%20Indigenous%20 GOOP.-
pdf (3.1.2013).

3. Allardt, E., & Starck, C. (1981). Vahemmisto, kieli ja
yhleiskunta.  Suomenruolsalaiset  vertallevasta
nékokulmasta [Minority, language, and society.

© 2013 Global Journals Inc. (US)

10.

11.

12.

13.

14,

15.

16.

Finnish-swedish  people from
perspective]. Helsinki: WSOY.
Autto, S., Karjalainen, T. P., & Syrjala, L. (2009).
Rajamaan identiteetti, luontosuhde ja maankayiton
politisoituminen [The identity of borderlands,
relationship with the nature and the politization of
the use of land]. Oulu: University of Oulu.

Battiste, M. (2000). Introduction: unfolding the
lessons of colonization. In M. Battiste (Ed.),
Reclaiming indigenous voice and vision (pp. Xvi—
xxx). Vancouver: UBC Press.

Berger, P., & Luckmann, T. (1975). The social
construction of reality. Harmondsworth: Penguin
University Books.
Bhabha, H. K. (1994).
London: Routledge.
Bhabha, H. K. (1996). Culture’s in-between. In S.
Hall & P. Du Gay (Eds.), Questions of cultural
identity (pp. 53-60). London: SAGE.

Biolsi, T. (2005). Imagined geographies:
Sovereignty, indigenous space, and American
Indian struggle. American Ethnologist, 32(2), 239-
259.

Cobo, J. M. (1986). Study on the problem of
discrimination against indigenous populations.
Paris: United Nations.

Cornet, W. (2003). Aboriginality: legal foundations,
past trends, future prospects. In J. Magnet & D.
Dorey (Eds.), Aboriginal rights litigation (pp. 121-
133). Markham: LexisNexis.

Corntassel, J. J. (2003). Who is Indigenous?
Peoplehood and ethno-nationalist approaches to
rearticulating indigenous identity. Nationalism and
Ethnic Politics, 9(1), 75-100.

Crowley, T. (1993). Tasmanian Aboriginal
Language: Old and New Identities. In M. Walsh & C.
Yallop (Eds), Language and culture in aboriginal
Australia (pp. 51-72). Canberra, A.C.T.: Aboriginal
Studies Press.

Eberts, Mary. (2010). Case Comment “Mclvor:
Justice Delayed — Again” on Mclvor v. The Registrar,
Indian and Northern Affairs Canada, 2007 BCSC
827 and 2007 BCSC 1732, reversed in part by
Mclvor v. Canada (Registrar of Indian and Northern
Affairs) 2009 BCCA 153, leave to appeal denied
11.05.2009 (SCC);  Supplementary  Reasons
(Extension of Suspension of Declaration of
Invalidity) to Mclvor v. Canada (Registrar of Indian
and Northern Affairs), 2009 BCCA 153 (April 1,
2010). /ndigenous Law Journal 2010.

Eikeland, A.-O. (2003. 7i/ den yiterste grind.
Selvmord i et arktisk sarnfunn [Suicide in the arctic
society]. (Diedut 1/2003.) Guovdageaidnu: Sami
Instituhtta.

Ellinghaus, K. (2006). Indigenous assimilation and
absorption in the United States and Australia.
Pacific Historical Review, 75, 563-585.

the comparative

The location of culture.



17.

18.

19.

20.

21.

22.

23.

24.

25.

26.

27.

28.

29.

30.
31.

32.

33.

Field, L. W. (1994). Who are the Indians?
Reconceptualizing indigenous identity, resistance,
and the role of social science in Latin America. Latin
American Research Review, 29(3), 237-248.

Fleras, A. (1999). Politicising indigeneity: ethno-
politics in white settler dominions. In P. Havemann
(Ed.), Indigenous peoples rights in Australa,
Canada, and New Zealand (pp. 187-234). Auckland:
Oxford University Press.

Fornas, J. (1998). Aulttuuriteoria [The theory of
culture]. Tampere: Vastapaino.

Gadamer, H.-G. (1979). Truth and method. L.ondon:
Sheed and Ward.

Gardiner, G., & Bourke, E. A (2000). Indigenous
populations, ,mixed" discourses, and identities.
People and Place, 8(2):43-52.

Gaski, L. (2008). Norwegian Sami identity as a
discursive formation: essentialism and ambivalence.
In H. Minde, S. Jentoft, H. Gaski, & G. Midré (Eds.),
Indigenous peoples. self-determination, knowledge,
indigeneity (pp. 219-236). Delft: Eburon.

Gegeo, D. W. (2001). Cultural rupture and
indigeneity: the challenge of (re)visioning “Place” in
the Pacific. 7The Contemporary Pacific, 13(2), 491-
507.

Gleason, P. (1983). Identifying identity: a semantic
history. The Journal of American History, 694), 910-
931.

Green, J. (2011). Don't tell us who we are (not):
reflections on Métis Identity. Aboriginal policy
Studiies, 1(2), 166-170.

Griffiths, G. (1995/2006). The myth of authencity. In
B. Ashcroft, G. Griffiths, & H. Tiffin (Eds.), 7he Post-
colonial Studies Reader (pp. 237-241). London:
Routledge.

Grossberg, L. (1996). Identity and cultural studies: Is
that all there is? In S. Hall & P. Du Gay (Eds.),
Questions of cultural identity (pp. 87-107). London:
SAGE.

Guba, E. G., & Lincoln, Y. S. (1994). Competing
paradigms in qualitative research. In N. K. Denzin &
Y. S. Lincoln (Eds.), Handbook of qualitative
research (pp. 105-117). Thousand Oaks, CA: Sage.
Gdrler, M. (2000). Journey to hope. In |. Sava (Ed.),
Rajoilla 1. Rajattajat ja rajojen ylittdjat [On the
borders 1. Bordermakers and bordercrossers] (pp.
9-13). Helsinki: Taideteollinen korkeakoulu.

Hall, S. (1987). Minimal selves. London: ICA.

Hall, S. (1990). Cultural identity and Diaspora. In J.

Ruherford (Ed.), /dentity. Community, culture,
difference (pp. 222-237). London: Lawrence &
Wishart.

Hall, S. (1999). /dentiteetti [ldentity]. Tampere:
Vastapaino.

Hall, S. (2000). Introduction. Who needs identity? In
S. Hall & P. du Gay (Eds.), Questions of cultural

/dentity (pp. 117). London: SAGE.

34.

35.

36.

37.

38.

39.

40.

41,

42.

43.

44,

45.

46.

Hall, S. (2003). Kulttuuri, paikka, identiteetti [Culture,
place, identity]. In O. Loytty & M. Lehtonen (Eds.),
Enlaisuus [Devergence] (pp. 85-128). Tampere:

Vastapaino.
Henze, R., & Davis, K. A. (1999). Authenticity and
identity:  lessons from indigenous language

education. Anthropology & Education Quarterly,
30(1), 3-21. doi: 10.1525/aeq.1999.30.1.3.

Hirvonen, V. (2008). Voices from Sapmi. Sami
women'’s path to authorship. Guovdageaidnu: DAT.

Jenkins, R. (1996). Social identity. London:
Routledge.
Jokinen, A., Huttunen, L., & Kulmala, A. (2004).

Johdanto. Neuvottelu marginaalien kulttuurisesta
paikasta [Introduction. Negotiation about the
cultural place of marginals]. In A. Jokinen, L.
Huttunen, & A. Kulmala (Eds.), Puhua vastaan ja
vaieta. Neuvottelu kulttuurisista marginaaleista [To
say against and silence. A negotiation about cultural
marginal] (pp. 9-19). Tampere: Gaudeamus.

Joona, T. (2012). /LO Convention No. 169 in a
Nordic Context with Comparative Analysis: An
Interdisciplinary Approach. (Juridica Lapponica 37.)
Rovaniemi: University of Lapland.

Jung, C. (2003). The politics of indigenous identity:
Neo-liberalism, cultural rights, and the Mexican
Zapatistas. Social Research, 70(2), 433-462.
Koivurova, T. (2010). Alkuperaiskansojen asema ja
oikeudet kansainvalisessa oikeudessa [The position
and rights of indigenous peoples in international
justice]. In K. T. Kokko (Ed.), Kysymyksid
saarmelaisten oikeusasernasta [Questions about the
Sami's legal position] (pp. 27-49). Rovaniemi:
University of Lapland.

Kontio R. (2003). Annikki Kariniemi pohjoisen
luontosuhteen kuvaajana [Annikki Kariniemi as the
descriptor of the northern relationship with the
nature]. In L. Suopajarvi & J. Valkonen (Eds.),
Pohjoinen luontosuhde, Eldmantapa ja politisoitu-
minen [The northern relationship with the nature,
lifestyle, and politization] (pp. 61-76). Rovaniemi:
University of Lapland.

Kukutai, T. H. (2010). The thin brown line: re-
indigenizing inequality in Aotearoa New Zealand.
(PhD. diss., Stanford University). Retrieved from:.
https://stacks.stanford.edu/file/druid:tg304jg1927/K
ukutai_ThinBrownLine-augmented.pdf.

Kuokkanen, R. (2006). Indigenous peoples on two
continents: self-determination processes in Sami
and First Nations Societies. European Review of
Native American Studies, 20(2), 25-30.
Lehmuskoski, K. (2008). Sosiaalinen
konstruktionismi realismin  puntarissa  [Social
constructionism in the scale of realism]. Kuopio:
University of Kuopio.

Lehtola, V.-P. (1997). ARajamaan identiteetts.
Lappilaisuuden rakentuminen 1920- ja 1930-luvun

© 2013 Global Journals Inc. (US)

Global Journal of Human Social Science ( A) Volume XIII Issue I Version I E Year 2013



Year 2013

(98}
[\

Volume XIII Issue I Version I

Global Journal of Human Social Science (A )

47.

48.

49.

50.

51.

52.

53.

54.

55.

56.

57.

58.

59.

60.

kinallisuudessa [The identity of borderlands. The
construction of Lappishness in the literature of the

1920s and 1930s]. Helsinki: Finnish Literature
Association.
Lehtola, V.-P. (1999). Aito lappalainen ei syd

haarukalla ja veitsella. Stereotypiat ja saamelainen
kulttuurintutkimus [A genuine Lapp does not eat
with a fork and knife. Stereotypes and the Sami
cultural research]. In M. Tuominen, S. Tuulentie, V.-
P. Lehtola, & M. Autti (Eds.), Pohjoiset identiteetit ja
menialiteelit, osa 1. Outamaalta tunturiin [Northern
identities and mentalities] (pp. 95-112).  Inari:
Kustannus-Puntsi.

Lehtola, V.-P. (2005). Saamelaisten pariamentti.
Suomen  saamelalsvaltuuskunia  1973-1995  ja
Saamelaiskérdjat 1996-2003  [The Sami's

parliament. The Finland’'s Sami committee 1973-
1995 and the Sémi parliament 1996-2003]. Inari:
Saamelaiskarajat.

Lehtola, V.-P. (2012). Saamelaiset suomalaiset —
kohtaamisia 1896-1953 [The Sami Finns -
encounters 1896-1953]. Helsinki: Finnish Literature
Association.

Lehtonen, M., Loytty, O., & Ruuska, P. (2004).
Suomi foisin sanoen [Finland in other words].
Tampere: Vastapaino.

Lévi-Strauss, C. (1952). Race and history. Paris:
Unesco.

Lieblich, A., Tuval-Mashiach, R., & Zilber, T. (1998).
Narrative  research:  Reading, — analysis and
interpretation. Thousand Oaks, CA: Sage.

Li, T. M. (2000). Articulating indigenous identity in
Indonesia: Resource politics and the tribal slot.
Berkeley, CA: University of California.

Lindgren, A.-R. (2000). Helsingin saamelaiset ja
oma kieli [The Helsinki Sami and own language].
Helsinki: Finnish Literature Association.

Lahteenmaki M.  (2004).  Kalotin  kansaa.
Rajankaynnit ja vuorovaikutus Pohjoiskalotilla 1808-
71889 [People of the cap. Demarcations and
interaction on the Cap of the North 1808-1889].
Helsinki: Finnish Literature Association.

Magnet, J. E., Lokan, A. K., & Adams E. M. (2005).
Arbitrary, Anachronistic and harsh: constitutional
jurisdiction in relation to non-status Indians and
Métis. In D. Dorey & J. Magnet (Eds.), Legal
aspects of aboriginal business development (pp.
179-181). Toronto: LexisNexis Canada.

Mason, D. (2000). Race and ethnicity in modern
Britain. Oxford: Oxford University press.

Mawani, R. (2009). Colonial proximities. crossracial
encounters and juridical truths in British Columbia,
1871-1921. Vancouver: UBC Press.

Mead, G. (1972/1934). Mind, self, and society.
Chicago, IL: The University of Chicago Press.
Maller-Willer, L. (1971/1996). Kahden kulttuurin
kohtaaminen. Saamelaisel ja suomalaiset Ulsfoella

© 2013 Global Journals Inc. (US)

61.

62.

63.

64.

65.

66.

67.

68.

69.

70.

71.

72.

73.

[Encounter of two cultures. The Sami and Finns in
Utsjoki]. Rovaniemi: University of Lapland.

Palmater, P. (2000). An empty shell of a treaty
promise: R. V. Marshall and the rights of non-status

Indians. Dalhousie Law Journal, 23(1), 102-48.
Polkinghorne, D. E. (1995). Narrative configuration

in qualitative analysis. Qualitative Studies in
Eaucation, 8, 5-23. doi:10.1080/0951839950080103
Pédkkonen, E. (2008). Saamelainen elnisyys ja
pohjoinen  paikallisuus.  Saamelaisten  etninen
mobilisaatio ja paikallisperustainen vastalike [The
Sami’s ethnicity and northern situationality. The
Sami’s ethnical mobilization and local resistance
movement]. (Acta Universitatis Lapponiensis 153.)

Rovaniemi: University of Lapland.
Riessman, C. K. (1993). Narrative analysis.

Qualitative  Research  Methods, Volume  30.

Thousand Oaks, CA: Sage.
Rothman, B. K. (2003). £/ yksin geeneista.

Matkaopas rodun, normaaliuden ja sikidmisen
genomitkkaan [Not just genetics. A guide to the
genomics of race, normality, and conception].
Tampere: Vastapaino.

Rubin, H. J., & Rubin, I. S. (1995). Qualitative
interviewing. The art of hearing dafa. Thousand
Oaks, CA: Sage.

Saarinen, H. (2011). Valkoisen peuran myyttinen
Lappi [The mythical Lapland of the white deer].
(Acta Universitatis Lapponiensis 213.) Rovaniemi:

University of Lapland.
Sarivaara, E. K. (2010). Méattuid giela gahtten:

Stahtusmeahttun  sapmelaccaid samegie- la
ealaskahttin Suoma bealde Samis. Sami diedalas
aigecala 1/2010, 51-69.

Sarivaara, E. K. (2012). Statuksettomat saarmelaiset,
Paikantumisia saamelaisuuden rajoifla [The Non-
Status Sami. Identities at the borderline of
Saminess]. (Diedut 2/2012, PhD. diss. University of
Lapland, Rovaniemi, Finland). Guovdageaidnu:

Sami allaskuvla.
Satta, E. K. (2005). Let the language grow in our

children. Indigenous language revitalization. the
cases of Inari Saami Language and Rama
Language. (Master of Philosophy in Indigenous
Studies.) Tromsg: Faculty of Social Science,
University of Tromsg.

Schecter, S. R., & Bayley, R. B. (1997). Language
socialization practices and cultural identity: case
studies of Mexican-descent families in California
and Texas. TESOL Quarterly, 31(3), 513-530.
Seurujarvi-Kari, 1. (2012). Ale jaskkot eatnigiella.
Alkuperaiskansaliikkeen ja saarmen kielen merkitys
saamelaisten identiteetille [The significance of the
indigenous movement and the Sami language to
the Sam identity]. Helsinki: University of Helsinki.
Smith, L. T. (1999). Decolonizing methodologies:
research and indjgenous peoples. London: Zed
Books.



74.

75.

76.

77.

78.

79.

80.

81.

Stoor, M. (1999). "Enkdhan mie itte tiia parhaiten,
kuka mie olen. Suomea puhuvien saamelaisten ja
nk. lappalaisten etninen identifikaatio [l think | know
the best who | am. The Finnish-speaking Sami’'s and
the so-called Lapps’ ethnical identification]. In M.
Tuominen, S. Tuulentie, V.-P. Lehtola, & M. Autti
(Eds.), Pohjoiset identiteelit ja mentaliteetit, osa 1:
Outamaalta tunturiin - [Northern identities and
mentalities] (pp. 67-80). Inari: Kustannus-Puntsi.
Stordahl, V. (1997). Sami generations. In H. Gaski
(Ed.), Sami culture in a new era. The Norwegian
Sami experience (pp. 62-85). KarasSjohka: Dawvi
Girji OS.

Stordahl, V. (2008). Nation building through
knowledge building: The discourse of Sami higher
education and research in Norway. In H. Minde
(Ed.), /Indigenous  peoples:  Self-determination
knowledge indigeneity (pp. 249-266). Delft: Eburon.
Tegengren H. (1952). En utdod lappkultur i Kemi
lappmark. Studier | Nordfinlands kolonisationshi-
Sftoria [The extinct Lapp culture in Kemi area.
Studies in the colonization history of the northern
Finland]. Abo: Abo Akademi.

Unesco. (1969). Four statements on the race
question. Retrieved from: http://unesdoc.unesco.
org/ images/0012/001229/122962e0.pdf.

United Nations: Declaration on the Rights of
Indigenous Peoples. Retrieved from: http://www.un.-
org/esa/socdev/unpfii/documents/DRIPS_en.pdf.
Valkonen, S. (2009). Polittinen saamelaisuus [The
political Saminess]. Tampere: Vastapaino.

Ahrén, M. (2007). Samekonvensjonen [S&mi
convention]. In M. Anrén, M. Scheinin, & J. B.
Henriksen  (Eds.), Nordisk samekonvensjon:
menneskerettigheter, selvbestemmelsesretten og
andre sentrale bestemmelser [The Nordik Sami
convention] (pp. 8-37). Galdu céla. 3/2007.

© 2013 Global Journals Inc. (US)

Global Journal of Human Social Science ( A) Volume XIII Issue I Version I E Year 2013



GLOBAL JOURNALS INC. (US) GUIDELINES HANDBOOK 2013

WWW.GLOBALJOURNALS.ORG



	The Position and Identification of the Non-StatusSámi in the Marginal of Indigeneity
	Author's

	Keywords
	I.Introduction
	II.Identity And Identification WithAn Indigenous People
	III.Method
	IV.Results
	a) 4 A. The Sámi-speaking non-status Sámi’s positionin the Sámi community
	b) 4 B. The Sámi-speaking non-status Sámi’sperceptions of their status

	V.Discussion
	VI. Conclusion
	References Références Referencias

