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preadth of Finnmark, Nor-
thernmost province, scores of
ousands of animals and hun-
pastoral families move each year
‘reindeers’ winter grazing
n the interior to summer pas-
yastal peninsulas and islands.
cover five hundred kilometres
ore — on this annual round:
the Tundra (Paine 1994) offers a
Count The focus in this article!
is on the imperative experi-
s the state — with its effects on
anagement — of containing Saami
astoralism within the terms of
ant Norwegian political philo-
‘code.
Charles Taylor writes of the ten-
een “politics of equal dignity”
ics of sameness) and “politics of
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v end ce” provides an appropriate
departure. For the social demo-

le Benin

lition of Norway struggles with
on, and contradiction, between
two positions, especially when
ith the un-Norwegian (in so
ways) Saami reindeer pastoralism.
st of them is likely to be recog-
ustifiably or cynically —as “are-
of one hegemonic culture,” the
sads the state into acknowledging
that are not universally shared by
zens (Taylor 1994: 43). But in the
t really from the beginning, the
gle is an uneven one. The Norwe-
alis one of the “politics of equal
ity” — of sameness - and it prevails.

\gral-

oples 38: 1996, Paine, pp. 125-136

reindeer pastoralism & the
egian state, 1960s-1990s

And, as Tzvetan Todorov argues, far
from there being “equal dignity” in
sameness, it likely becomes a politics of
“identifying the other purely and simply
with one’s own ‘ego idedl” (or with one-
self)” (Todorov 1984: 165). Sadly,
Todorov’s view, I think, is the key to un-
derstanding much of official Norwegian
policy regarding Saami pastoralism.

Herd management from the
1960s to the 1990s

I begin with what I see as a diachrony of
changing arrangements of herd manage-
ment from the 1960s to the present day,
bringing in state policy at the appropri-
ate junctures.

The account of herd management
from my fieldwork in the early 1960s was
written with the model of “commensu-
rate proportions” in mind (Model 1 of -
Fig. 1). While it may not have been
achieved too often, all owners strove to-
wards it. Increases in herd size were to be
expected, on account of the pronounced
tendency to attach value to the self-repro-
ductive capacity of pastoral capital, and
the model foresaw commensurate in-
creases in personnel through the recruit-
ment of children and — most critically —
in pasture through expansion (although
this was already beginning to become a
limiting factor). A hallmark of such herd
management was the responsibility it

gave to the head of a family herd for just

about all decisions.
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Such a model, however, becomes ob-
solescent in a situation where, as herds
continue to increase, pasture either re-
mains constant or actually diminishes.
Such was soon to be the situation in
Finnmark (Model 2). Intrusion of non-
pastoral interests, both private and pub-
lic, reduced the expanse of seasonal pas-
tures and/or diminished their pastoral
utility even as state subsidies to pastoral
family economies inadvertently stimu-
lated herd sizes. Further ‘damage’ was
done to the model of commensurate pro-
portions through weakening of the in-
digenous system of checks and balances
on account of the state beginning to as-
sume responsibility for various pastoral
decisions.

In response to a deteriorating situa-
tion (readily read by some as beckoning

Fig. 1: Models of Herd Management

Model 1

pasiure

herd

commensurate proportions of traditional
pastoralism

Model 3

market

state-determined proportions and state-
directed market (the “clipped” model)

Note: Models of herd management. In variations of Model 2 there may be an incommensi-
rate increase of herder-owners or both herds and herder-owners.
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a tragedy of the commons: Paine 1993,
the state took control over decision, ak
fecting two of the three factors of pr. Oduc.
tion: herds and personnel (i.e. herde;
owners); respecting pastures, traditionai
usufruct rights continued to be Xerciseq
This development is represented by lh(;
clipped Model 3. Even in the marketj,
of their animals, once a prerogative |,
which they held dearly to themsely
herd owners find that the state has 3 def
cisive ‘say’. With such erosion of th,
pastoralists’ responsibilities, “irrespons;.
bility’, in the form of asocial individua].
ism, likely follows.

Such is the dismal situation at the
time of writing, but1 wish to hypothesize
a future development. In Model 4 the ip.
commensurable values of Model 2 are
corrected, and pastoral responsibility,

Model 2

incommensurate herd growths with
pasture as limiting factor

Model 4

.

- = = - - o e e
market

flexible self-adjustment to pasture as lim-
iting factor '




way in Model 3, returned. The
o make the values attached to
pral capital and to the marketing of
1s utually supportive (this is indi-
; in Model 4 by the broken lines —
<en éting choice, initiative, and flexibil-

db t the moment they are too often in
ark; ition to each other. There is aneed
ati or flexibility from the side of the
nse For instance, it would help were a
1as toralist able to bank money from
10 Leting animals and be taxed on it
*Sp when it is withdrawn from the ac-

tvi #gimply put, the deer could be
ghtered according to ecological fac-
but utilized according to herder
ds” (Beach 1992: 13).
Model 4 presumes, however, the
ution of several problems by the
toralists. One is the organization of
sive herding with its periodic work
mmitment. There is the risk of break-
wris, bothin the coordination of work
ms and in herd knowledge, so that
toral production deteriorates to a
ch-as-catch-can. (I observed as much,
time to time, in the 1960s.) But there
another side to it. The large separation
rals with their multiple pens (intro-
-ed at about that time) were making
erders learn new techniques and
tines, and learning they were. Differ-
ses in herd management that I ob-
ved at that time, also spoke of capac-
ty for change and adaptation and strate-
lanning (Paine 1994: chap. 9). It was
apacity that flowed from pastoralists
o were their own managers. There
was little state tutelage or control.
Model 4 also leaves crucial decisions
about optimal numbers to be resolved —
fanimals in relation to pastures, for ex-
ample. Responsible pastoral praxis will
return, I believe, with decisive weightbe-
ing given, once again, to the input of
groups of practising pastoralists regard-
ing such an issue.

rith -
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In the situation as it is at present there
are those who urge the placing of con-
trols for the purpose of dampening pas-
toral competition. Model 4 would draw

‘upon pastoral competition. In the past,

the competition has assured the ecologi-
cal and cultural health of the pastoral
enterprise; and in the future that Ienvis-
age — with value attached to both pasto-
ral capital and the marketing of animals
— the importance of competition will be
no less.

Is there, then, a release for the state
from the problems it faces by leaving it to
the pastoral practitioners themselves to
find the solutions? The answers flow

from the presuppositions. A government -

presupposition is that the tenets of social
democracy must prevail and for that to
happen there must be an administrative
ability and authority such that the
pastoralists do not possess. Along with
that goes the presupposition (with cur-
rency beyond government circles) that,
left alone, Saami pastoralism will bring
the tragedy of the commons down upon

itself and upon others who also use the

tundra (Paine 1994: chap. 15).

There are Saami who agree with that,
but there is a strong countervailing pre-
supposition among them, too. Funda-
mental to it is, first, that the pastoralists
themselves identify the problems for
which a solution is needed — they will not
always be the same problems that are of
concern to the state; second, that
pastoralists having identified pastoral
problems in their current situation will
be able to evolve the appropriate institu-
tional ability and authority with which to
address them. Something different from
both “traditional” Saami pastoralism
and pastoralism by state fiat would
emerge.

However, the political reality is, of
course, that the likelihood of the prob-

Jem-solving being left to the pastoralists

127




Nomadic Peoples 38: 1996

themselves is infinitesimal, whereas the
continuation of the state as formal prob-
lem-solver is a firm likelihood. This be-
ing so, it is appropriate to return to a brief
review of the prevailing relationship be-
tween state and pastoralists.

The Norwegian state and the
pastoralists

The first feature that comes to notice is
the degree of abstraction with which the
state (and its consultants) discuss (and
plan for) its pastoral clients. It is a “they”
that is written about. Perhaps planners
are not aware of this, but many Saami
are. Mutual cultural misapprehension is
sewn. I think this helps to explain why
many positions adopted by the planners
are ignored, whereas in other circum-
stances they would evoke understanding
from the “target’ audience. Spencer’s ob-
servation, from East Africa, that “the real
boundary that exists is not around the
scheme, but between planners and
planned” strikes a chord here (Spencer
1984: 72).

- Thus when the expert-fuelled Rein-
deer Administration says of something —
a herd size, for instance: “That may be all
right for the individual but not for the
livelihood as a whole,” herder/owners
may well ask themselves: “What is really
being said?’ “‘What does the Administra-
tion really have in mind?’ And the plan-
ners, puzzled and shocked by the Saami
system, make their own pastoralist mod-
els for the Saami. A research team com-
missioned jointly by the Ministry of Ag-
riculture and the National Association of
Saami Reindeer Owners (NRL) took as
its “purpose ... to reduce the resource-de-
structive, cost-intensive and conflict-gen-
erating competition.” Accordingly, it was
proposed that “no distinction will be
made between ‘my’ reindeer and ‘your’
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reindeer” (NIBR 1990: Xxvili-xxix), From
the culturally indigenous Perspectiy, |
this is tabula rasa “planning’ with a vey, 8e:
ance. But there is, of course, a Politicy

ideal behind it all.

The state defines public morality, ang
the practice of reindeer pastoralism i to
be no exception (Paine 1994: chap, 13),
Indeed, far from being privileged ag an
exception the pastoralists are seen ag pre-
senting special problems: They are oy ,
move; they lay claim to so much space; they
appear to lack social cohesion and woulqd
defy requlation. At the root of the probler,
as the state sees it, is the free-for-all com-
petition between herding groups (whose
compositions and combinations are ;.
able to change seasonally) over ‘shareq’
pastures. This situation lends itself to un.
bridled expansion of herds for some (it i
thought), impoverishment for others. Sq
together with an ecological crisis from
over-grazing (as it is seen to be), there js
an equally pressing social problem.
Hence the Reindeer Management Act
(1978). In addition to regulating access to
the livelihood, the Act, with its subse-
quent additions, is directed to the reali-
zation of the state’s political philosophi-
cal code in which the notion of equal
well-being is central.

- Here it should be stressed that a bed-
rock commitment of the state is to ‘play
fair’ by the pastoralists, albeit according
to Norwegian norms; and a ‘natural’ cor-
ollary is the state’s concern to see that the
pastoralists, too, ‘play fair’ by those
norms. But this means, pace Todorov, the
state imposes upon the pastoralists its
understanding of utility and reward,
predicated on a universalistic notion of
the rational: Like it or not, the state finds
itself assuming the superordinate author-
ity of a patron.? Thus the 1978 Reindeer
Management Act is spoken of (without
irony) as giving the livelihood “a legiti-
macy it has never before had” (Kosmo
1986: 35). This patron-client relationship




en state and pastoralist is also char-
zed by an asymmetry concerning
, owledge each has of the other.
oxically perhaps (but alogical out-
of the structure of the relationship
en them), here it is the state, not the
pralist, who is the more ‘unknowing’

¢ other’

t to turn the issue around The state
vell ask (as has Beach, arguing from
sther side of the case) what, then,
stitutes an ethical minority policy?
1d cultural self-determination gain
dence over individual well-being,
e hould the ideal of the socialistic wel-
state be prior to those of cultural plu-
m?” (Beach 1983: 9)

tha In a formal way, the state acknowl-

fto es Saami ethnicity. In practice,
ne ( gh, I think the state view the Saami
ers orwegians — but lacking in organiza-
s fr al skills, all the same. The question
her \becomes one of how much discre-
bl -over the affairs of their livelihood
n uld these pastoralists, as practition-
ces be allowed? Quick reference to other
sub ary livelihoods in Norway, such as
> re ing and farming, suggests that the

sop wer is, to a notable extent, a political
“Those practitioners have powerful
ical lobbies. Seen from the Saami

ab t of view, an essential part of the
»'p lem is one of minority politics: The
rdin oral Saami have no political lobby
' co mparable to that of the other primary

at lihoods. It is particularly in this politi-
1 context that they are hampered by
W, r acephalous tradition.

sts: he continuing ‘deaf ear’ — on the

ward rt of many of the pastoralists — to what
ion:of state decrees or experts advise is a

i gacy of minority politics as well. Thus
athor e warning from a well-informed source
ndegl at “moves to increase guidance over
tho e reindeer management will awake op-
legitis )sition... on account of the unclear rela-
08 nship between the Saami as a minor-

people and the state as their guardian,

- Robert Paine: Saami reindeer pastoralism & the Norwegian state, 1960s-1990s

together with the historical experiences
of this relationship” (Meldy et al. 1987:
658).

For the state, on the other hand, the
imperatives have been those of interven-
tion, and by 1988-89, faced with pastoral
defiance, the kid gloves were off. The
Reindeer Administration enforced —but
not without difficulty —a compulsory ac-
count of all animals (Paine 1994: chap.
14). From the state’s point of view, the
question was not ‘Is intervention justifi-
able?” but ‘How, even with the
pastoralists” (and not the state’s) own
situation in mind, can there not be inter-
vention?’ The state is swayed by the evi-
dence that “they” — the pastoralists —
want to modernize; therefore, surely,
“they” realize that their “traditional val-
ues” may be seriously inadequate in their
contemporary circumstances? “Objec-
tively,” the state see pastoral defiance as
aminor feature of relations with the state
when weighed against the dependence
on the state.

The state, however, has not attained
its own objectives. For one thing, it accel-
erated what it had intended to halt. A
principal objective has been the reduc-
tion of the size of herds, and to this end
various subsidies were offered in connec-
tion with the slaughter of deer. Yet the
majority of the subsidies had no slaugh-
ter gquotas attached to them. With the ex-
tra money coming in from the subsidies,
families had reason enough to slaughter
fewer animals (Paine 1994: chap. 13).
Another principal objective has been to
strengthen cohesion and trust among the
pastoralists, but reducing the decision-
making authority of the basic Saami
herding unit (sii'da) — placing it at the
bottom of a 3-tiered Norwegian institu-
tional structure — undermined these
qualities (Paine 1994: chap. 13).

In this connection, one may bear in
mind the stricture that many of the prob-
lems (in the view of both administrators
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and practitioners) besetting reindeer pas-
toralism today arise out of state interven-

tion. The state sees a runaway system on -

the tundra. Some of the measures taken
by the state helped to induce it, but the
state, nevertheless, diagnoses it as a con-
dition rooted in Saami pastoralism. Yet
before state intervention, the Saami sys-
tem with its own checks and balances
was not a runaway one (Bjérklund 1990).
In its repetitive chant — “too many ani-
mals,” the state has been irresponsible in
its cultural clumsiness and insensitivity.
The sophistication of the pastoralists’
own methods of evaluating pastures was
lost on the state; instead, mechanistic
kilogram: hectare formulae were em-
ployed. Worse still, the state chose to at-
tribute motives to the Saami (without
any ethnographic fieldwork) as to why
they have “too many.” This was crudely
done, repeatedly falling back on the aso-
cial individualism of Hardin (Hardin
1968; Paine 1993): An owner has to have
as many animals as possible on account
of zero-sum relations with all other own-
ers. But most owners (at the time of my
fieldwork and later) were parents and as
such were custodians for the next genera-
tion, and the family herd was actually
dispersed in their lifetime through antici-
patory inheritance (family herd capital
being redistributed as each child mar-
ries). Owners were accorded respect, per-
haps most of all, on account of the qual-
ity of their husbandry in which herd com-
position is as significant as herd size
- {Paine 1994: chap. 1). These are social
motivations playing into the determina-
tion of herd sizes and compositions.
Still today, the pastoralists (but not
the state) also have in mind the
situational context as to what “too many”
means in any particular case. An owner
losing animals to others may recognize
that he has “too many” to handle: He

may seek to employ a hired hand until

his children begin to reach the age when
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_ the pastoralist must now adapt.

they can help with the herding, Ang
when that time comes, there wij] not

“too many” animals ~ perhaps “tq, fews
Or, “too many” may mean “too |y,
pasture and the owner looks for access
other pastures at certain seasons, MUCh
used to depend on the relations he hag
with other owners. Today, however, there
may be no other pastures with a place for
him: This is the limiting factor to which

e

Or one who has “too few” animalg
may well find it worthwhile to echg thé
general statement of the state that theg,
are “too many” for the bearing Capacity
of the tundra. His own chances wij| be
improved by some overall reduction, he
hopes. But with the fulfillment of such an
expectation, he is likely to change his
opinion about what is, and who has, “tog
many.” By no means all of the
pastoralists opposed the compulsory
count (supra), and reasoning along these
lines, I suggest, helps explain why. It also
suggests that those who supported the
state in this issue were not necessarily
endorsing the principle espoused by the
state, but their own.

In each of these scenarios (which I be-
lieve are ‘true’ to the pastoral culture) the
pastoralist is his own strategist. He takes
responsibility for his own decisions. The
state will take this away from him. It
does so, in its own estimation, for the best
of possible reasons: “to reach higher in-
comes with fewer animals [thus] making
room for as many as possible
pastoralists.” This could mean, however,
that “the individual pastoralist cannot
vary the size of his herd according to his
own wishes” (NIBR 1990: 67). Nor is this
the only price the pastoralist would have
to pay: It is the state who makes that de-
cision of principle, not the pastoralist.
From everything that I have learned
about the pastoral sense of self, this is a
very high price indeed.




. perhaps most, of the
s did not believe the state’s
¢ that the present number of own-
not be reduced along with the
umber of animals.* That smailer
with improved productivity) al-
¢ more herder/owners, was the
ge that the state wished to get
But with regulated entry (by li-
to the livelihood already intro-
"the message that pastoralists
re inclined to hear was: ‘too
: animals and too many people’.

'at. qfe is a still more interesting twist
-ap s matter. The state assumes that “as
as possible” pastoralists is itself a
ral value. My understanding is that

Sug oo, is highly situational. Granted
nge ellow-pastoralists are competitors,
5, why would one want “as many as

ut a minority within the Saami mi-
ed.th ity, there are good reasons for want-
g “as many as p0551b1e —so long as
ey ‘do not crowd one’s own pastures.

ther: What is supposed by the state to
‘Saami value but, in actuality, is only
a qualified way, is — provided the
ntrols of “rational” herd management

. tended one) for the state. Itis so on two

€ b?St urits: It looks as though the state is re-

oI fonswe to Saami ethnicity, and it helps

:g; : uage the growing (un}employment
o)

oblem in North Norway.

The state as ‘patron’ of the
pastoralists

My verdict on the “patron” relationship
that the state exercises over Saami
pastoralists is regrettably negative. First,
is misguided. Notable here are the sub-
~ sidy policy and the misreading of pasto-

in place —arguably a benefit (if anun-

pert Paine: Saami reindeer pastoralism & the Norwegian state, 1960s-1990s

ral strategy; the plight of the basic herd-
ing unit at the bottom of a 3-tier author-
ity structure, making the retrieval of the
earlier sense of responsibility all the more
difficult; and attempts to reinvent rein-
deer pastoral praxis through applying
agronomic expertise, as though reindeer
pastoralism can be managed in condi-
tions similar “to the controlled environ-
ments of the barnyard” {Beach 1990: 290).

Second, it is morally questionable. What
business has the state determining that
certain ideas of prestige (as far as the
state understands them) among the
pastoralists are out-moded and should
be squashed?® Likewise, what business is
it of the state’s to determine what should

-be the principle for the distribution of

wealth among the pastoralists? And if
the answer to both is, because the pasto-
ralism takes place on Norwegian soil and
the pastoralists are Norwegian citizens —
what, then, does the state really mean
when it talks of Saami rights of self-de-
termination? QOr, if it is because the
pastoralists receive heavy subsidies from
the state, is it, then, morally correct for
the State to offer ‘bribes’ in this manner,
to get people to do what many of them

" would otherwise oppose? And is it mor-

ally incorrect for pastoralists to take the
‘bribes’ but not heed the State’s will?

Third, itis legally questionable. In regu-
lating Saami pastoralism on the tundra
and, at the same time, recognizing itasa
citizens’ commons (with due regulation),
the state acts outside notions of Saami
land rights that may be applicable (or
become so) both in international and
Norwegian law.?

In sum, it is both over-exclusive and
over-determined in its authority and ideol-
ogy — other parties with a warrant to be
heard are marginalized (not only a rival
to NRL but, most notably, the Saami Par-
liament’). It assumes (vis-a-vis the
pastoralists) “a monopolistic right to sort
out the “fitting” from the “unfitting’, the
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‘worthy’ from the ‘unworthy’ categories,
and to spell out the conditions under
which passage from the second to the
first may take place”(Bauman 1991:
158).8

At the same time, though, the state
shoulders the strong inclusive responsi-
bility of linking together all the citizens
of Norway within the social democratic
embrace where all are “worthy” — and
equally so. Thus the state is always on
the edge of a double-bind situation in re-
spect to the two constituencies: Saami
pastoralists, Norwegian citizenry. A
number of things the state gives to the
pastoralists are not necessarily support-
ive of pastoral management — least of all
of the kind of management the state
seeks; but, the jrony is, the state cannot
(by the premises of social democracy)
withhold from one group of its citizens
benefits that the Norwegian public at
large expects and enjoys.? Nor, vis-a-vis
the non-Saami populations, can the state
place the tundra ‘off limits’ to them -
even though it likely means that histori-
cal Saami rights are being chiselled away
in the process.!®

The state is left in a no-win situation.

The future of Saami pastoralism

Meanwhile, the future of Saami reindeer
pastoralism remains deeply mired in un-
resolved questions. The authors of one
report write: “The most important thing
about the cultural goals of reindeer pas-
toral planning is not first and foremost to
protect individual cultural traits, but to
arrange conditions so that as many
Saami as possible can continue with rein-
deer pastoralism in a manner that they
themselves consider to be Saami” (Meldy et
al. 1987: 68; my emphasis). Together,
these authors are equally familiar with

theoretical models of pastoralism and its
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practice on the ground, and, furthe, |
more, demonstrate an intuitive aPPreCia‘
tion of individual pastoralists ang differ:
ences between them. This is Unusyy)
And their recommendation soundg Se-'
ductively simple, but of course it ig not
Too much has happened over recent 4.
ades for there to be a consensuys to
what it is to be a Saami pastoralist and
how the pastoralism should be con-
ducted.

I have been conditioned to think of
the earlier generation who were active
herder/owners in the 1960s; but Some
herder/owners today, astride thej,
snowmobiles, may well be thinking
about eventual ownership of a helicopter,
Sitting on a sled harnessed to a reindee;
as their parents did, may be laughable
them. That's not a part of being Saam;
not for them. But among the variously-
accented identities and aspirations that
have since emerged: Who is (and for
whom) the proper pastoral Saami today?

Let us suppose that the state hands
over the whole package (along with the
annual grants) labelled ‘the pastoral
problem’ to the Saami Parliament. Re-
membering that the pastoral Saami are
but a minority within the Saami national
minority, how would Saami parliamen-
tarians resolve matters? How would they
define “traditional Saami pastoralism?”
Would they restore the autonomy of the
sti’da? Would they limit herd sizes? What
policy would they adopt towards mecha-
nization? It is most unlikely that they
would reach uniform opinions and mu-
tually consistent criteria in tackling such
conundrums. Conversely, how would
the pastoralists themselves react to a
Saami Parliament so empowered? For
the moment, however, the state is not
contemplating handing such responsi-
bilities to the Saami Parliament. Instead,
anew round of proposals to advance its
“rationalization” programme is being




for presentation to the Norwe-
iament — leaving the Saami Par-
very much out on the sidelines.

Hrawn — with permission of the
an Institution Press — from the
] u-ding chapter (“The Prejudice of
ty”) of Paine 1994,
. decisive diacritica of a patron, in
\ of the term, is that “only values
patron’s choosing are circulated”
atron-client relationship (Paine

e state does try to learn what
alists think about current issues
1994; chap. 14).

unded, though official statements
is effect carefully speak simply of
yced recruiteering” (e.g. Storting
92: 14).

t the same time, the conservationist
y declares that Saami pastoralists
1d keep (or be kept) to their tradi-
technological means (Paine 1994:
2).
ee the ILO Convention no. 169 con-
rning aborginal rights, as well as the
-going work of the Saami Rights Com-
ssion (NOU 1984; Eidheim et al. 1985;
ine 1991; Storting 1991-92). For histori-
and legal reviews, see Tonnesen 1977

the essay collection in Thuen 1980.

7) Located in Karasjok, the Parliament
opened by the Norwegian king in
tober 1989. For the time being it is
cipally an advisory body to the Nor-
wegian Parliament and state. See
antenberg 1991; Haetta 1992; Thuen

ite the passage for the way it catches an

appears to remain true even .

the scepticism has been proven -

inits emergent post-modem form), but I
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essence of the state’s dealings with the

pastoralists.

(9) For example, standardized housing,
schooling, and subsidized mechaniza-
tion. The question here is not whether
pastoralists should enjoy modern hous-
ing and schooling and avail themselves
of mechanization, but the design and
management of these amenities in opti-
mal accord with the context of pastoral-
ism.

(10) The issue of Saami land rights opens
a Pandora’s box. l have been speaking of
the rights of the Saami pastoralists, but
what of non-pastoral Saami of the tundra
villages? And among the coastal popula-
tion (with interest in the tundra}, who is
and who is not a Saami? And what of

~ competing historical Norwegian rights?

The Saami Rights Commission, struck in
the fall of 1980, has yet to report on the
matter of land rights (see NOU 1984). All
the while, life goes on, new interest
groups (regarding the use of the tundra,
for example) enter the play, and prag-
matic political and administrative deci-
sions have to be taken. '

(11) Perhaps this gives cause for pause
when judging the Norwegian Parlia-
ment. Besides doing the bidding of its
own will in these matters it also is in a
predicament, precisely regarding the
moral (if not also legal) claims of cultural
pluralism. See Eidheim et al. 1985.
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Resumen

En el articulo se delinearan las l6gicas
Saami del pastoreo de renos, los princi-
pios introducidos por el Estado y los re-
sultados lamentables que resultaron de la
“colisién” de ambos sistemas. El Estado
ne puede “ver” orden en las practicas
pastoriles Saami, mientras que los Saami
“ven” la intromisién estatal como una

- erosién de sus valores pastoriles. A dife-

rencia del Estado que teme que las préc-
ticas pastoriles Saami llevaran a una tra-
gedia de los comunes, en el presente ar-
ticulo se sostiene, que, irébnicamente, son
justamente las actividades estatales que
estdn acercando los Saami més a la “tra-
gedia”,
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