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Summary. In this article, the attempt is made to distinguish the origins of the association
of the Sdmi people with the mythological characters in British culture of 12"-19" centuries,
and to dwell on two important stages. First are the premises for the formation of the Sdmi
image as witches, which was expressed in the Shakespearean “Comedy of Errors.” It is argued that
the image was founded on the traditional written sources, the rise of scholarly demonology, the
folk-beliefs of Orcadians and Shetlanders, the increased contacts with Scandinavian sailors and
probably with the Sdmi themselves.

The second stage is the change of the Sdmi image by the time of Sir Walter Scott. The rationali-
zation of folk beliefs in the Age of Enlightenment led to association of the Sdmi with the abstract
mythological characters whose general purpose was to explain the very genesis of popular my-
thology. This euhemeristic interpretation which also included Picts, Pechs and Pixies flourished
in Victorian folk studies until it was highly criticized by Edward Tylor and other members of the

Folk-Lore Society.
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he reputation of the Sami people as great

sorcerers is reflected in Shakespeare’s
plays, and by the time of Sir Walter Scott the
Sami had become the prototype for fairies.
Such a perception of the Sami was preceded
by a long tradition of connecting these people
with mythological beings.

For the first time in British fiction mention
of the Sdmi people as wizards appears in The
Comedy of Errors (c. 1591), act 4, scene 3:

Sure, these are but imaginary wiles
And Lapland sorcerers inhabit here
[Shakespeare 1819, 56].

There are also references to the witches and
sorcerers of Lapland in the works of Robert
Burton (The Anatomy of Melancholy, 1621)
[Burton 1857, 135], John Milton (Paradise
Lost, 1667), John Dryden (An Evening’s Love,
or the Mock Astrology, 1668, act 2, scene 1
[Dryden 1970, 244]) and William Congreve
(Love for Love, 1695, act 3, scene 1 [Congreve
1704, 38]). These plays and other works were
aimed at a wide audience. This suggests that
by the end of the 16™ century, English soci-
ety was well aware of Sami’s reputation for
magical abilities; this is an interesting phe-
nomenon, considering that Sami had never
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constituted a significant population group
in the British Isles. At that time medieval
authors, many of them available in English,
remained sources of information about the
world. There also existed many reports on
the Sami', a non-Indo-European people of
Europe who preserved the institution of sha-
manism but in most cases their authors had
not noted any supernatural features. How-
ever, some did remark on this.

In 1397, for example, John Trevisa trans-
lated into English the work of Bartholomew
the Englishman, De proprietatibus rerum
(On the Properties of Things, c. 1250), and
the chapter on Winlandia (Finland, XV 174)
states that the inhabitants of this country, lo-
cated beyond the mountains of Norway to-
wards the ocean, “occupie themselues with
witchcrafte” and sell winds to sailors by tying
knots in a rope (Bartholomew points out that
one was thought able to regulate the wind by
untying them [Batman 1582])2. The same in-
formation appears in the famous Polychroni-
con written by Ranulf Higden in the first half
of the 14 century and translated by the very
same John Trevisa. People of “Wyntlandia”
(an island west of Denmark) “sellep wynd
to schipmen, pat seillep to hire hauenes, as it
were i-closed vnder knottis of prede; and as
pe knottes beep vnknette, pe wynde wexep at
her owne wille” [Higden 1865-1886].

In 1514, the first printed edition of the
Gesta Danorum (Deeds of the Danes) by Saxo
Grammaticus (c. 1140-1216) [Wawn 2002,
17] — one of the largest sources of the time
about the mythological history of Scandina-
via — was released. In the third volume, Saxo
Grammaticus reports that Odin, whom he
considers to be a deified leader, learns from
a prophet named Hrossthiolf the Finn about
his future son who will be born from Wrinda,
daughter of the king of the Ruthenians [Saxo
Grammaticus 1894, 94]. In the fifth book,
he recounts a three-day battle between the
Swedes and the Sdmi, whom he calls Finns:
they are “the uttermost peoples of the North,

who have taken a portion of the world that
is barely habitable to till and dwell in”’* They
fought for three days, and each day the Sami
retreat, using witchcraft. On the first day, they
throw down three pebbles and the deluded
Swedes take them for three mountains; on
the second, they cast snow upon the ground
that takes on the form of a fast and wide river;
and on the third they surrender [Saxo Gram-
maticus 1894, 203-204]. This story corre-
sponds to the Aarne and Thompson motif of
“Obstacle flight” (D672).

Remarks on the supernatural abilities of
the Sdmi also appear in cartographic works.
In 1532, as a part of his geographical trea-
tise Quae intus continentur Syria, Palestina,
Arabia, Aegyptus, Schondia, Holmiae, Jacob
Ziegler published a map of the North which
depicted “Gronlandia, Islandia, Hetlandia is-
lands. Farensis islands, Laponia, Nordvegia,
Svecia, Bothnia, Ostrobothnia, Gothia and
Finlandia” In the chapter devoted to Laponia
(Lapland), Ziegler writes about Sami witch-
craft. For the first time he describes special
leaden darts (“iacula”) with which inhabitants
of Lapland could send diseases. Also Zigler
mentions the selling of tailwinds. Sailors were
sold a rope with three knots tied in it. After
the first knot was untied, a light wind would
arise, after the second, the wind would grow
stronger, and after the third, a storm would
rage [Ziegler 1532, xcvi]. R. 1. Page points out
that Ziegler’s Schondia was widely used in
England, as in Peter Martyr dAnghiera’s The
Decades of the Newe Worlde or West India...
(trans. R. Eden, London, 1555) and R. Willes’
The History of Trauayle... (London, 1577),
which contained some paraphrases of Zie-
gler’s work [Page 1962-1965, 229].

Ziegler received information about the
northern territories from conversations with
Eric Valkendorf, the last Catholic archbishop
of Norway, who in 1516 had planned an ex-
pedition to Greenland (which came to noth-
ing) and who collected information about
this region [Seaver 1996, 32]. He also spoke

! A detailed list of historical sources on the Sdmi up to the mid-18th century can be found in articles
by Ian Whitaker and Christian Meriot [Whitaker 1980; Whitaker 1983; Meriot 1984].

2 Ernest J. Moyne believes that Bartholomew copied this account from an unpublished geographical
dictionary called Geographia Universalis, written by an unidentified author who lived in England in the

13th century [Moyne 1981, 14].

? A rather liberal translation: “<they> sell winds to the sailors that come to their ports, and the winds
are enclosed under knots on the rope. When the knots are untied, the winds begin to blow.”

* The difference between Finns and Sdmi was unclear in many Medieval and later sources up to the
first appearance of classifications of human races in the 18" century.



with John Magnus, brother of Olaus Magnus,
who seven years later published the famous
Carta Marina (Marine Map) — the most re-
liable guide to Northern Europe at the time.
Olaus Magnus’ Historia de Gentibus Septen-
trionalibus (Description of the Northern Peo-
ples, 1555), was an extended commentary on
this map, and soon became the main source
of information about the peoples of Scandi-
navia for the whole of Europe. It was trans-
lated into English in 1658.

For the Description of the Northern People,
published in twenty-two richly illustrated
volumes, Olaus Magnus used both his con-
versations with the Sdmi conducted in 1515
and the established tradition. Referring to
Saxo Grammaticus, Olaus Magnus included
the story about the magic battle, this time
described as between the Danes and Biarmi-
ans, “that is to say, the people inhabiting the
northern mountains and plains” [Olaus Mag-
nus 1996, 194]°. According to this account,
before the battle started, the Biarmians used
magic to summon a terrible storm, which
was then followed by unbearable heat. Olaus
Magnus named a separate chapter (III: 16)
“On the wizards and witches of the Finns,
including here the inhabitants of both Fin-
land and Lapland. This chapter and the next
one, “On the magical implements of Both-
nia,” are entirely dedicated to “North wizards
and magicians” Olaus Magnus repeats Zie-
gler’s stories about the sale of winds by tying
three knots in a rope and about magic finger-
length leaden darts which sorcerers launch
through the air over any distance. The person
struck by these darts would be infected with
a tumor on his arm or leg, and in three days
would die in agony. Beside this, Olaus Mag-
nus describes the special powers of Finns and
Sami, who could change their facial features
(or those of another person) and make them
indistinguishable. In addition, they could
make a person lose sight of home and wan-
der. Olaus Magnus also depicts how Sami and
Finnish sorcerers could fall into a trance in
which they would appear dead. When they
woke up, they told about their travels and
about people located at a great distance away,
and they displayed objects such as a ring or
a knife that they brought back from faraway
lands [Olaus Magnus 1996, 174-175].

Olaus Magnus’s work exceeded all that
had been written before it and, along with
the work of Johannes Schefferus, written
more than a century later, became one of the
most cited sources about Sami culture. Schef-
ferus released his Lapponia in 1673 and it was
translated from Latin into English in 1674.
For the first time, not just a few chapters, but
a full-fledged study was entirely devoted to
the Sami. Schefferus collected data about the
Sami, interviewing clergymen and travelers,
as well as Sami natives. He was also given
access to the Royal Archives. In his work,
Schefferus combined the data of almost all of
the works mentioned above, adding to these
those that had been written in Scandinavian
languages.

A chapter on Sami magic occupies a sig-
nificant place in Schefferus’ book. He notes
that the Sdmi, often oppressed, used magic to
protect themselves. He describes the tradi-
tion of transferring magical knowledge from
teacher to apprentice and notes that in many
Sami families spirits are also bequeathed to
from generation to generation. Schefferus
also refers to those who possess witchcraft
not by training, but by their very nature, and
includes a description of the shamanistic ini-
tiatory illness® [Scheffer 1674, 46]. Schefferus
distinguishes two types of Sami witchcraft:
one with a drum and one “to which knots,
darts, spells, conjurations, and the like refer”
[Ibid, 58]. To illustrate the first, Schefferus
gives an extensive description of the Sami
shaman drum (the materials of which it was
made, the drawings on it, its special clap-
per). He also describes a shamanic trance as
well as the special song (“Joiike”) performed
by the shaman and the song (“Duura”) sung
by all who are present. According to Schef-
ferus, witchcraft with a drum is used for four
purposes, to find out: “the state of affairs in
foreign Countries”; “what success will meet
their current designs”; “how to cure diseas-
es”; and to learn “what Sacrifices their Gods
will be pleased to accept” [Ibid, 54].

The second type of witchcraft (without a
drum) Schefferus divides into two catego-
ries. The first is selling “a cord tied with knots
for the raising of wind” to sailors. Schefferus
is inclined to refer this magic to “Finland-
ers” only, since the Sami “live in an inland

> On his map of Scandinavia, Olaus Magnus places Biarmia at the very north of the Kola Peninsula.
¢ Shamanistic initiatory illness refers to the physically overwhelming spiritual crisis that is thought to
occur when spirits choose a human to become a shaman [Pratt 2007, 229].
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Country, bordering no where upon the Sea”
[Ibid, 58]. Schefferus doubts the existence
of the second category — the use of magical
leaden darts, believing that Ziegler, who in-
troduced this idea, was misled by the word
“Skott,” which means both a quick lethal dis-
ease and a dart [ibid, 59]. Nevertheless, in
the chapter’s conclusion, Schefferus himself
describes a certain magical artifact called a
“Tyre,” made in the form of a small ball of
fur or moss and sold by the Sami: “it goes like
a whirlewind, and as swift as an arrow, and
destroies the first man, or beast, that it lights
on, so that it often mistakes” [Ibid, 60].

In the late 17" century, Schefferus’ book
was considered a masterpiece in the scientific
accumulation of knowledge about the Sami,
the best since classical antiquity. However, it
seems highly doubtful that this book or sci-
entific tradition itself had anything to do with
Shakespeare’s works or the aforementioned
poets of the 17" century. R.I. Page thought
that Shakespeare might have derived his
knowledge about Lapland sorcerers “from
the works of certain late medieval and early
modern geographers” and he pointed out
that Shakespeare had actually read Eden’s
translation of The Decades of the Newe Worlde
or West India, because in The Tempest he
used the name Setebos for the god that Cali-
ban worshipped [Page 1962-1965, 224-229].
Even so, the plays were aimed at a fairly wide
audience and such references must have been
recognized by the general public, which was
hardly familiar with the above mentioned
sources. I would suppose that references to
scholarly works in plays would hardly have
been appropriate. All of this scholarly ma-
terial could more likely affect John Locke,
when in 1672 he asked William Allestree
about Lapland witches [Talbot 2010, 51]. All-
estree, who had been to Sweden, advised him
to consult Schefferus’ forthcoming work.

Similar stereotypes about the Sami ap-
pear in England precisely at the end of the
17" century, when British trade in the Baltic
region experienced an unprecedented rise.
However, in order to trade with the Baltic
countries, one had to get there. All three
straits leading from the North Sea to the
Baltic (the Sound, the Great and Little Belts)
were controlled by the king of Denmark.
And from the late Middle Ages, the Danish
crown adhered to the following policy: both
Belts were blocked off and all ships passing
through the Sound were charged a fee. No

matter how symbolic this fee was, the collec-
tion process itself was quite lengthy: the ship
anchored and Danish customs officials car-
ried out an inspection. Moreover, in addition
to collecting taxes, Frederick I sometimes
detained entire ships whose cargo eventually
became the property of the Danish crown
[Ramsay 1957, 123]. The more ships sailed
from England to trade in the Baltic region,
the more British mariners interacted not only
with Danish customs officials, but also with a
wide variety of port inhabitants, including, of
course, local sailors, who possibly shared lo-
cal superstitions. Probably, during the forced
downtime, British sailors could not only hear
about “Lapland sorcerers” selling winds, but
also see them with their own eyes, and even
use their services.

There was another nation that lived side
by side with the Sami for a long time. In
the middle of the 16" century, English mer-
chants opened the Northeast Passage to
Russia. Queen Mary I granted the Muscovy
Company a royal patent, and this led to an-
nual visits of British ships to Russian shores.
The number of ships visiting Muscovy was
small: in 1581 the Muscovy Company sent
13 ships to Russia, in 1582 — 11, in 1583 —
10, in 1584 — 10, in 1586 — 9 [Willan 1956,
180-181],1in 1589 — 5, and in 1590 — 14-15,
but as indicated by T.S. Willan, the last figure
may be overstated [ibid, 183]. For compari-
son, in 1585, 1586 and 1587 the number of
English ships in the Baltic region varied as
follows: 57-60, 109-115, 96-106, respective-
ly (the first figure is from Sound toll registers,
the second from the Elbing customs regis-
ters) [Zins 1972, 140]. Travelers to Russia, an
exotic country at that time, often came into
contact with the Sdmi. Richard Chancellor,
Anthony Jenkinson and Steven Borough, for
example, depict the Sdmi in their writings.
The latter traveler even compiled the first vo-
cabulary of the Ter Sami dialect [Abercrom-
by 1895, 1]. However, a description of Sami
magic abilities only appears in the book by
Giles Fletcher, who headed a mission to Tsar
Feodor I Ioannovich. Fletcher claimed that
“for practice of witchcraft and sorcery, they
<the Sdmi> passe all nations in the world”
[Fletcher 1591, 77]. According to him, the
Sami are able to bewitch ships passing along
their shores, give tailwinds to friends and con-
trary winds to enemies — all by tying knots
in a rope. Fletcher poetically compares this
to the windbag that Aeolus gave to Odysseus.



The 16" century was not only an age of
voyages, but also the golden age of Europe’s
scholarly demonology [Hagen 2014, 150].
E. William Monter points out the role of
King James VI in establishing connections
between British and Scandinavian witchcraft.
In 1589, James traveled to Denmark to meet
his bride, Princess Anna. The voyage home
inspired him to create his study entitled Dae-
monologie (1597); the journey was marked by
terrible storms, and Peder Munk, admiral of
the Danish fleet, blamed it on local witches.
Heretofore this phenomenon of nautical ma-
leficia had been unknown in the British Isles,
so that by publishing his work, James VI en-
couraged its spread [Monter 1993, 431].

At the same time in Scandinavia the
Sami were put on trial for witchcraft. In East
Finnmark, where the mixed Sami and non-
Sami population lived, men were accused
and sentenced for using magic to raise winds,
sink ships, drive fish away, lift curses, bestow
blessings and cure sick humans and animals
[Maxwell-Stuart 2001, 79-80]. A similar type
of witchcraft was attributed to Finn-men or
Finfolk — shapeshifters in the folklore of the
Orkney and Shetland Islands, which in the
Middle Ages had been settled by Scandina-
vians. The islands were posted as security by
the Scandinavian monarch ChristianI for
the dowry of his daughter, who married
James I11, and from the end of the 15" cen-
tury, they became part of Scotland.

In the folklore of the Orkney and Shetland
Islands, Finn-men or Finfolk were tradition-
ally considered unsurpassed soothsayers,
fortune-tellers, and weather-prophets [Saxby
1932, 95-96]. They were allegedly able to find
objects lost in the ocean or on land, and to
reveal where stolen goods had been hidden
[Spence 1899, 22-23; Teit 1918, 194]. Finn-
men were very skillful in curing deceases in
men and cattle [Dennison 1891, 170], which
is also a traditional ability ascribed to witches
[Hibbert 1891, 269]. Acknowledged as lucky
fishermen, they could catch fish whenever
they wanted [Teit 1918, 194]. Finn-men
could also become invisible and turn into an-
imals, mostly seals, but also they could take
the form of two species of beetle (Shetlandic
witchie-clock and tur-diel), porpoises, ravens
and dogs [Hibbert 1891, 267; Reid Tait 1951,
8]. Their special talent was power over the
weather. They could raise winds or change a

storm into a calm. Finn-men were also great
at rowing: “A Finn man could cross from
Norwick in Unst to Bergen in Norway and
return between the hours of sunset and sun-
rise, the traditional speed being nine miles to
the warp (stroke of the oar)” [Spence 1899,
21-22].

Almost all of this material relates to folk-
lore collections of the late 19" — early 20*
century. It is difficult to say whether Finn-
men and Finfolk had similar features in Or-
cadian and Shetlander folklore of the 16" and
17* centuries, and what impact their folklore
could have had on the main population of
Britain. But its origins date back to the me-
dieval Scandinavian tradition, which found
its fullest expression in sagas. Scandinavian
sagas began to be published in Latin in the
1630s” [Wawn 2002, 18]. A few of them car-
ried information concerning Sami magic. In
1665, Peder Resen first published in Latin the
Prose Edda by Snorri Sturluson. The same
year Hdvamadl from the Codex Regius of the
late 13" century appeared translated into La-
tin, also edited by Resen, as well as the Latin
version of the Voluspd, which was edited in
1673. In 1697, Johan Peringskicld was the
first to translate and publish in Latin Heim-
skringla by Snorri Sturluson.

There is a story in the “Ynglinga saga” from
Heimskringla about Vanlandi, Sveigthir’s son,
who married the daughter of the Sdmi leader
Sneer the Old whose name was Drifa. The
next spring Vanlandi left Drifa behind and
“promised to return after three years, but did
not <come home> within ten years” [Snorri
Sturluson 2009, 16]. Driva sent for the sorcer-
ess Huld to bewitch Valandi. He became very
eager to go back to Finland, but his friends
advised him against it. He suddenly became
very drowsy, fell asleep, and when he woke up
said that the nightmare rode him (probably
a description of sleep paralysis), and then he
died.

In his article on the image of the Sami
in Scandinavian sagas, Hermann Palsson
singles out a particular type of story about
Sami women referred to as “wicked brides”
[Palsson 1999, 40]. Thus Harald Fairhair
(Haraldr hdrfagi) of the eponymous saga
falls under the spell of a Sémi maiden named
Sncefrith, Svasi’s daughter. By touching her
hand Harald falls in love with her, becomes
engaged to her “and loved her so madly that

7 Except some parts that were already included in Saxo Grammaticus’ and Olaus Magnus’ books.
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he neglected his kingdom and all his du-
ties” [Snorri Sturluson 2009, 80]. They have
four sons, and when Sncefrith dies, her
corpse remains uncorrupted for three years
and Harald Fairhair keeps sitting by its side
like one bewitched. Another plot from the
Harald Harfager saga is connected with Eirik,
Harald’s son, and Gunnhild, whom he met in
Finnmark. Gunnhild lived there “to learn
sorcery from two Finns who are the wisest
here in Finnmark.” Here is how she describes
them: “<Both> are so clever that they can fol-
low a track like dogs, both on open ground
and on hard frozen snow. They run so well on
skis that nothing can escape them, whether
humans or animals; and whatever they shoot
at they hit. In this way they have killed all of
the men who have approached. And if they
become enraged, the ground turns about as
they look at it, and any living thing falls down
dead” [Ibid, 86].

In the Saga Hdlfdanar svarta (Saga of
Hdlfdan the Black), Halfdan is at a Yule-feast
in Hathaland when all of the food magically
disappears, so “he ordered a Finn who was
reputed to be skilled in many hidden things
to be seized”” Later, the same Finn predicts to
Harald, Hélfdan’s son, that after the death of
his father “you will have as your own all the
realms he ruled, and all of Norway besides”
[Ibid, 57]. Eyvind Kinnrifa, a sorcerer from
the Oldfs saga Tryggvasonar (Olaf Trygvason’s
Saga), turns out not to be a man, but a spirit:
“I cannot accept any baptism. I am a spirit
brought to life in human shape by the sorcery
of Finns; my father and my mother could
have no child before”® [Ibid, 211].

One of the first plots of Saint Oldf’s Saga
(Oldfs saga helga) concerns an invasion of
“Finnland.” The battle tactics are described as
follows: the inhabitants flee into the forests,
emptying their homes of all property, and
when Olaf’s men pass through the forest, they
attack them from all sides with arrows. Then,
when the king reaches his ships, “the Finns
with their witchcraft made a furious gale and
a storm at sea” [Ibid, 250]. The saga also tells
about Thorir the Hound who traded with
the Sami and who “had there made for him
twelve cloaks of reindeer skin charged with
so much witchcraft that no weapon could
penetrate them, even less than <it could> a

coat of chainmail” [Ibid, 487]. When Thoérir
was hit with a sword on the shoulder in battle,
“the blow took no effect, and it seemed as if
dust flew up out of the reindeer skin” [Ibid,
514]. And the lausavisa (a stanza) follows:

The free-handed king found out

full clearly himself, how

the mighty magic of Finns from

maim protected Thorir <...> [Ibid, 515].

Apart from Heimskringla, two more sa-
gas were published in the late seventeenth
and early eighteenth centuries that include
descriptions of Sami magic. The first one is
the Saga of Hrélfr Kraki, composed around
1400. In 1715, Thormod Torfaeus translated
it into Latin and published it with commen-
tary [Thormod Torfeus 1715]. Hvit, the
illegitimate daughter of the Sami konung
(king), is married to konung Hringr. She
tries to seduce her stepson Bjorn. When she
is rejected, Hvit turns him into a bear using a
glove made from bear’s fur and arranges that
he be hunted. This the “wicked bride” motif
described by Pélsson appears once again in
plotlines related to the Sami. The second saga
is the Orvar-Odds saga (Saga of Odd the Ar-
row) which was retold in Latin as part of the
Antiquitatum danicarum (Danish Antiqui-
ties, 1689) by Thomas Bartholin. Odd owns
three magic arrows which are called “Gusi-
snautar” (the gifts of Gusir). His grandfather
Ketil Salmon had received them from Gusir,
the Sami konung. These arrows always hit
their targets and always return to their archer
[Bartholin 1689, 120-121].

Else Mundal notes that Simi magic in
these medieval sagas is described in the same
terms as the magic used by other Scandinavi-
ans. The Sami were considered to be greater
sorcerers than the Norwegians, but they both
use magic weapons and armor, can cause bad
weather, can transform themselves into new
forms, foretell the future, and use their magic
to heal or harm. It is not clear whether this
shows the similarity of magical practices that
existed in both cultures or whether it is sim-
ply demonstrates the fact that Norwegian and
Icelandic authors described the magical prac-
tices of the Sdmi in terms that were familiar
to their own [Mundal 1996, 112].

8 In Heimskringla the main part of the sorcerer’s speech is missing; from this it turns out that his
childless parents had gone to Sdmi sorcerers who placed a spirit in Eyvind’s mother. This episode is
included in Snorri Sturluson’s main source, Oldfs saga Tryggvasonar (1190) by Oddr Snorrason.



However, certain aspects of the descrip-
tions of Sami practices stand out as unique.
First of all, there are shamanistic practices,
including traveling during a trance and vari-
ous manipulations with spirits. The use of
leaden darts described above shows an even
more interesting pattern. Traditionally, in
Scottish folklore elves and fairies are armed
with darts with similar lethal action (they
were associated with Neolithic and Bronze
Age flint arrowheads), and Victorian folk-
lorists paid attention to these darts and the
ones attributed to the Sdmi [Wilson 1851,
178-180; Campbell 1862, 344]. This provides
a curious connection between the Sami and
fairies. The exact same darts were allegedly
used by those accused at Scottish witch tri-
als (most often with the suggestion that fair-
ies forced them to be used), and as Emma
Wilby convincingly argues, this may be an-
other practice directly related to shamanism
[Wilby 2013, 140-158].

In the middle of the 18" century, fasci-
nation with Scandinavian mythology was
widespread. In 1756, the Swiss professor Paul
Henri Mallet translated the Prose Edda into
French (and fourteen years later his book was
translated into English by Thomas Percy). In
the notes to the main text, Mallet expresses
the idea that the Sdmi could be a proto-
type for Scandinavian mythological dwarfs:
“There was perhaps some neighbouring peo-
ple, which bordered upon one of the Celtic
or ‘Gothic tribes; and which, although less
warlike than themselves, and much inferior
in strength and stature, might yet excel them
in dexterity and addicting themselves to
manual arts, might carry on a commerce with
them sufficiently extensive, to have the fame
of it spread pretty far. All these circumstances
will agree well enough with the Laplanders:
who are still as famous for their magic, as
remarkable for the lowness of their features
<...> The stories that were invented concer-
ning this people, passing thro’ the mouths
of so many ignorant relaters, would soon
acquire all the degrees of the marvelous, of
which they were susceptible. Thus the Dwarfs
soon became, (as all know, who have dipt but
a little into the ancient romances) the forg-
ers of enchanted armour, upon which neither

swords, nor conjurations, could make any
impression” [Mallet 1770, 46-48]°.

This idea was in the air. In the second
volume of Travels through Europe, Asia and
into part of Africa, published in London in
1727, Aubrey de La Mottraye also speaks of
the Sdmi: “when Laplanders were first seen
at some Distance, cloathd from Head to Foot
in hairy Skins, they were calld Satyrs, Fairies,
and two-leggd hairy Beasts, which walkd
upright like Men” [La Mottraye 1732, 334].
La Mottraye develops this idea by saying that
observers prone to empty fantasies endowed
the Sami with even more monstrous features,
and that all this stemmed from a simple dif-
ference in costumes that had made a strong
impression.

La Mottraye likewise explains away other
supernatural features of the Sami. Sami’s al-
leged shapeshifting, according to La Mot-
traye, was by no means due to magic, but
rather to the effects of alcohol. The ability
to cause winds and storms, attributed to the
Sami, seems ridiculous to La Mottraye: “as to
the Northern Storms and Whirlwinds, which
the above-mentiond Authors ascribe co
the Laplanders, they are by no means com-
parable to the Hurricanes in the Caribbee
Islands” [Ibid, 335]. La Mottraye’s arguments
may seem somewhat naive now, but this was
one of the first attempts to criticize the estab-
lished supernatural image of the Sdmi and to
explain its features from a rational point of
view. Mallet could have been familiar with
La Mottraye’s book, at least French was both
their native tongue, and both addressed the
topic of the Sdmi. However, whether Mallet
built his theory based on the conclusions of
La Mottraye, or whether both authors came
to similar conclusions, is not so impor-
tant. Their methods and conclusions reflect
the general course of science in the age of
Enlightenment.

The euhemeristic idea of Paul Mallet was
developed at the beginning of the 19" centu-
ry during the Romantic era, when an interest
in national history and folklore flourished.
At that time, there were only two methods of
analyzing folk beliefs. One was the attempt to
explain them from a rational point of view,
but this method was inevitably limited to the

° Paul Mallet might have drawn this idea from the Volundarkvida (The Song of Volund) from the Poetic
Edda. Its protagonist, a magical blacksmith, is both the son of the king of Finns (Finnakonung) and the
lord of the elves (alfir). But The Song of Vilund was only published in 1787, as part of the first volume of

the Copenhagen edition of the Poetic Edda.
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suggestion that such visions were the result
of a drunk imagination or the product of an
ignorant mind that fell under the spell of il-
lusion. The second, the historical method, re-
mained more promising; here the described
phenomena were explained by reference to
historical events that (it was argued) had
become part of the folk tradition. However,
much to scholars” regret, this method could
only be applied in a limited number of cases.

Paul Mallet’s euhemeristic ideas were
probably seen as a significant step forward
in the development of methodology'’, and
his approach was applied in Walter Scott’s
Minstrelsy of the Scottish Border (1802-
1803). In his essay On the Fairies of Popular
Superstition, which served as the preface to
the Tam Lin ballad, Scottish indologist John
Leyden also utilized Mallet’s ideas, remark-
ing that the same type of process could have
occurred in Scotland: “A similar transfor-
mation has taken place among the vulgar
in Scotland, regarding the Picts or Peghs, to
whom they ascribe various supernatural at-
tributes” [Scott 1803, 176]. Robert Southey
did the same for the Picts and Pixies, and
Jacob Grimm used his ideas in Deutsche My-
thologie to show the universal character of
such euhemeristic perception: “The retrea-
ting before mankind dwarfs make the im-
pression that Jotnar, Thurs and Giants etc.
could thus be oppressed races. In Devon-
shire and Cornwall the Pixies are considered
to be the old population of the land. In Ger-
many they are the same as the Wends (and
the Elves as the Celts?), in Scandinavia — as
the Lapps” [Grimm 1878, 131]. This concep-
tion was elaborated by Sir George Dasent
and Friedrich Max Miiller, and thus the
foundation was laid for seeing the most an-
cient population of Britain as the prototype
for supernatural beings.

Since the late 18" century, the native pop-
ulation of the British Isles was mostly asso-
ciated with the Picts. The obscure origin of
them made scholars wonder if they were re-
lated to the Sami, who were considered the

ingenious population of the Scandinavian
Peninsula. John Francis Campbell travelled
to Lapland and came to the conclusion that in
Scottish folklore a fairy hill could be an actu-
al Sami “goahti” (hut or tent). He referred to
the legend that was “told in Scotland within
this year by persons who can have no know-
ledge of what is called the ‘Finn theory, and
given in the very words in which they came
to me, from various sources. Lord Reay’s fo-
rester <the protagonist in the legend> must
surely have passed the night in a Lapp cota
<goahti> on Ben Clibric, in Sutherland, when
Lapps were Picts” [Campbell 1860, CVII].
The euhemeristic “Sdmi theory” success-
fully functioned in British academic thought
throughout the 19" century. Among its sup-
porters might be counted William Wirt Sikes,
Frederic Thomas Hall, Sabine Baring-Gould
and David MacRitchie; but by the end of the
century it came under criticism from Sir Ed-
ward Taylor and other comparative-anthro-
pological authorities [Silver 1999, 47-50].

The supernatural image of the Sami
thus went through a whole evolution in the
British tradition. The Sami were not an in-
digenous group in the British Isles, and in
Shakespeare’s time both English and Scot-
tish authors drew information about them
from translated sources. As for the ordinary
people, they likely knew the stories of sail-
ors, especially in the years when English
trade was closely connected to the Scandina-
vian region. When the age of Enlightenment
began, the image of the Sami was radically
revised. There was an attempt to rationalize
superstitions related to the Sami, so instead
of sorcerers in folk beliefs they now came to
be seen as mythological characters whose
general purpose was to explain the very
genesis of popular mythology as a product
of the cultural conflict between the native
and colonizing population. With the deve-
lopment of science and the accumulation of
knowledge, this idea gradually became one
of the components of theory concerning the
origin of the popular mythology.
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O6pa3 caamoB Kak BenbM 1 deiipn
B OpMTaHCKOI TpaguIun

Dapba AnekcaHgpoBHa TpbIHKMHa
(MHCTUTYT 3THONOrMM 1 aHTpononorun um. H.H. Muknyxo-Maknaa PAH:
Poccninckas Qegepauns, 119334, r. Mocksa, JIeHUHCKMiA np-T, 4. 32a)

Annomauus. Aemop cmamvu npeonpuHUMAem NONbIMKY OOHAPYH UMb UCHOKU ACco-
UuayuY caamos ¢ mugonozureckumu nepconaxcamu 6 6pumarckoii kynomype XII-XIX ae.
U 0CMAHABIUBAEMCA HA 08YX 6AKNCHDIX IMANAX PA3BUMUS duUX npedcmasnenuii. Bo epems
nepe020 aMana NOSBUNUCL NPeONOCHIIKU OIS POPMUPOBAHUST 00pA3a cAAMO8 KAK 6e0bM, 4o
6vun0 3aguxcuposano 8 wexcnuposckoti «Komeouu owubok». Ymeepioaemcs, umo smom
06pas Ovi1 0cHOBAH HA MPAOUUUOHHBIX NUCOMEHHBIX UCMOYHUKAX, HAYYHOU 0eMOHOM02UL,
HAPOOHBIX 6€POBAHUIX OPKHELILEE U UeMNaHOUes U C6A3aH C pacuiuperieM KOHMAaKmos 0pu-
MAHYes co CKAHOUHABCKUMU MOPAKAMU U, 6EPOIIMHO, CAMUMU CAAMAMU.

Bmopoti sman — usmenenue 06pasa caamos ko épemeru capa Banomepa Cxomma. Payuona-
TU3AUUSL HAPOOHDBIX 6eposanuti 6 anoxy IIpoceeuieHust, 00useti Uenbo Kormopoti 6bi10 00BACHUMY
camo npoucxoxderue HAPOOHOU Mugonozuu, npusena Kk 00veOUHEHUI0 CAAMO8 ¢ AOCPaKMHbIMU
MUPONOZUUECKUMU NEPCOHANCAMU. DA I62eMEPUCHUHECKAS UHIMEPNPEMAaLUs, Makdte COOMHo-
CUBUUAS NUKINOB C MUPOTOZUHECKUMU NEPCOHANAMU NeXAMU U NUKCU, NPOUBEMAna 6 BUKIMOPU-
AHCKOIL (onbKopUCHUKe, NOKA He N00Bepach Peskoti Kpumuke co crmopotbl I0sapoa Taiinopa
U Opy2ux 8e0YUUX PONLKIOPUCINOB.

Kmiouesvte cnoea: caamui, 362emepusm, 6edombl, etipu, HU3MA mugonozus, nuxmot, Buxmo-
puarckas snoxa.
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KPATKOE COJEP;XAHME

CnaBa 0 caamax Kak BeIMYaNIINX KOMJyHAX
HaXofuT oTpaxkeHue ellje B «Komenunu omm-
6ox» Yumpsama Ilekcnmpa, a B cOOpHUKe
6annap capa Banmprepa CkoTTa OHM BBICTY-
MaloT B KavyecTBe IpoobOpasa IMepcoHaXxeil
Hyseit Mudonoruy. TakoMy BOCIIPUATHUIO
CaaMOB JO/DKHA ObI/Ta IIPeIIecTBOBATD J0-
CTaTOYHO JUIMTENbHAsA TPAgULMA accolya-
LMY 3TOTO Hapofja C IepCOHa)KaMM Hapofi-
HOJI IeMOHOJIOTHM.

B cratbe mompobHO paccMaTpuBaeTcs
nporecc popmMmupoBanmst obpasa caaMoB Kak
KO/ILYHOB U BefbM B OPUTAHCKON HAy4HOI
TpajuIM, OPMEHTHPOBaBLIENiCA Ha IIPOU3-
BemeHus: Panynpda Xwurmena, Bapromomes
Anrmmiickoro, Cakcona Ipammaruka, Iko6a
[urnepa, Onayca Maruyca, Voranna Illed-
¢depa n np. Ho momMmmo Hay4HOI Tpagunym
CYIIECTBOBa/Ia U APyrasA, HapOIHadA, Ha KO-
Topyio ommpanca u cam Yunbam Ilexcnnp,
u gpyrue 6purtanckue moatsl XVI-XVII BB,
TaK KaK OTCBUIKM K HayYHBIM TPYZlaM B IIbe-
caX, PacCUMTAHHBIX Ha IINMPOKYIO ayAUTO-
puto, OBLIN eBa IV YMECTHBI.

B sroT mepmop aHIMmMiicKkas TOPrOBIA
B OANTUIICKOM PeroHe IepeXXMBAET PaCLiBET,
¥ aHITIMIICKMe KOPabu, CTpeMUBIILIEeCs II0-
nactb u3 CesepHoro mopsi B banrtmiickoe,
BBIHY>KJIEHBI IIPOXOJUTD 4epe3 efVHCTBEH-
HBIIl OTKPBITBINI IPO/MNB — 3JYHJ, a TaKxke
IVIATUTD MOLUUINHY AATCKOV KOPOHE U TOXKM-
JaTbCA MNOBONbHO-TAKM IPOJOKUTENIbHOI
VHCIIEKIVY CKaHJVHABCKMX YMHOBHUKOB.
BeposiTHO, B 3TO BpeMsA aHITIMIICKME MOPAKHU
MOI/IV He TOJIbKO CIIBIIIATh O «IaIIAHACKMX
KOJIJ[yHaX», IPOJAIOLINX BeTPa, HO ¥ BUJETh
UX CBOMMMU I71a3aMIM U JaKe I0/Ib30BaTbCs
ux ycnyramu. B cepepune XVI B. anrnmiickue
MopeI/iaBaTeqy TakXe OTKpbiBaioT Cebep-
HBIIl MOPCKOJI IyTh B Poccuio 1 KOHTaKTH-
pytoT TaM ¢ caamamu (Ctusen bappoy maxe
COCTAB/IAET MEPBBIIi CTIOBAPUK CIIOB TEPCKO-
caaMckoro auanekra). B CkaHguHaBuu B TO
Ke BpeMsI CaaMbl CTAHOBSITCS OOBUHIEMbBIMIU
Ha BebMOBCKMX IIpolleccax, a Omarogaps

myremectsuio fIxoBal Crroapra B JJaHNio
u n3ganmio ero «Jlemononorum» (1597) bpu-
TaHUs y3HaeT 0 (heHOMeHe «MOPCKOTO KOJI-
noscTBa» (nautical maleficia).

IToxo>xee KONJOBCTBO IPUINCBHIBATIOCH
JIeMOHOJIOTMYeCKUM ITepCOHaXKaM — (puHHAM
B (onbkitope xureneit OpkHeiickux u Illet-
JIAHZICKMX OCTpoBOB. OHM MOI/IN YIIPAB/IATDH
MOPCKOJl CTMXMEN, a elle IpeBpalaTbcsA
B JK/BOTHBIX ¥ HAXOJUTD MOTEPAHHBIE BEIINL.
Vcroku ¢onmbkIopa OpKHeiies U MeTaaH -
1[eB BOCXOZIAT K CPeHEBEKOBOJ CKAaH/IMHAB-
CKOJI TpafiuIyy, Habosiee ApKUM BBIpasuTe-
JIeM KOTOPOI1 SIBJIAIIOTCS Carul.

CxaHMHABCKME Cary HAuYMHAIT my6mu-
KoBaTb To/nbKO ¢ 30-x rr. XVII B. B 1756 1.
Ha BOJIHE YBJIEYEHMA CKAHIVMHABCKON MM-
¢donorueit mBeitnapckuit npogeccop Ilonnb
AHpu Majte nepeBogMT Ha (paHITy3CKUIL
A3pIK «Mmapmyoo 3pamy». B nmpumedanmax
K OCHOBHOMY T€KCTY OH BBICKa3bIBaeT UJIEI0
0 TOM, 4TO CaaMbl MOIIM OBITH TPOOOPA3OM
Kap/IMKOB M3 CKaH[VHABCKOW MUQOJIOTHUN.
OTO 9BreMepyUCTIYeCKOe TOJKOBaHME OBLIO
MOAXBaYeHO OpuTaHCKMMM (HOTBKIOPUCTA-
MU, COOTHECIIMMMY ITUKTOB (JIpeBHENIINIL U3
usBecTHbIX HapopoB Illotmanpun) ¢ Mudo-
JIOTMYECKMMM TIEpCOHAKaMM IIeXaMy U TIMK-
cn. braropaps fko6y Ipummy pacmpoctpa-
HAeTCs upiest, 4To caM peHOMeH HU3ILIeN MI-
¢dororuy BosHUKAeT 13-3a2 YHUBEPCAIBHOTO
KOH(IVMKTA MEXHY aOOpUI€HHBIM U IIpU-
IITBIM Hace/IeHMEM.

B BUKTOpMaHCKOJ Hayke HEOCTATOK
CBENlEHNUII O IPOMUCXOXK/IEHUM NMKTOB IPU-
BOJMT K TOMY, YTO OHY ObUIV IpUpaBHEHBI
K caaMaM, MHAUT€HHOMY HaceneHno CKaH-
IvHaBMM. Bce 3TO MONMOXNMIO HA4a/mo 9Bre-
MEpUCTUYECKOI TeOpMUM O caaMax Kak IIpo-
obpase mepcoHaXxeil OPUTAHCKON HU3ILIeN
muconorun. Teopusa ycmenrHo ¢yHKIMO-
HYpOBajJla B OPUTAHCKUX HAay4HBIX Kpyrax,
IIOKa He OblTa pacCKpUTMKOBaHa ODBapHoOM
TaitopoM 1 IpyruMu Begymymu (GosbKIo-
pucramu KoHna XIX B.
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