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And some have sailed from a distant shore
And the company takes what the company wants
And nothing's as precious, as a hole in the ground
Who's gonna save me?
Who's gonna save me?
I pray that sense and reason brings us in
- Midnight Oil
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PREFACE
One of the Adnyamathanha Elders looks at me, his eyes fiery and engaged
behind the glasses. “It’s like a ball of string” he says, “all the dreamtime
stories are crisscrossing everywhere”. He is talking about connection to
Country, how Aboriginal people care for each other’s storylines. There is no
ownership of land he tells me: “It’s not about ownership, it’s about how you
connect to Country.”
Listening to the Adnyamathanha Elder sparks a memory. Many years
before, I’m in the office of Kaurna Elder, Dr Lewis O’Brien. He is talking to
me about pedagogies and how Aboriginal people learn through observation,
not by asking questions – like I do. While talking to me he is tying a piece of
string into a ball. When he is done he holds a ball of string with two ends
sticking out. He then pulls the ends and there is only a piece of string again.
Uncle Lewis hands me the piece of string and says: “Do that again.” Without
thinking I grab the string, look at Uncle Lewis and say: “Sure, how do I do
it?”
With a ball of string Uncle Lewis helped me understand the significance of
Indigenous ways of knowing, being and doing. He also helped me
understand the importance of listening and learning, not just in the ways
that I was taught to listen and learn but to be open to new perspectives.
Back in the room with the Adnyamathanha Elder, he is talking about
hierarchies and management. How in Aboriginal societies the community
has more power than the individual but how the colonisers brought a new
model with them. He draws a triangle on a piece of paper to illustrate: “I call
it a pyramid structure, you got the boss up there, you got middle
management and then you got the community down here.” Then he turns the
triangle up side down: “In Aboriginal structure it’ s like this, the tip is upside
down… community on top.” His words remind me of how the Sami group
described similar collisions of perspectives and how those collisions had
impacted their community.
On the other side of the world, with the group of Sami reindeer herders,
we are talking about reindeer herding and time perspectives. “In reindeer
herding you can have a 1000 year perspective on the future… It is almost as
if there is no beginning and no end, it just continues”, says one man. “But
now it’s looking dark”, he says. The group is silent until one of the
participants says: “The Sami reindeer grazing lands have become an
international commodity, the entire area that is our community has been
claimed by mining companies.” We sit in silence until one of the men says:
”This is a bit of a risk for you.” I look at him in surprise, I honestly do not
know what he is talking about. “You having Sámiid Riikkasearvi as mentor”,
he says. I ask him why he thinks that and he quickly responds: “What I mean
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is that research must be legitimate and they [the dominant society] can say
that this is not legitimate because Sámiid Riikkasearvi has been involved.”
He says that his community has experienced how their knowledge and
experiences have been ignored before: ”That is why I am saying that if we
argue something, if we say that something is a certain way, it is not viewed as
legitimate.” He is talking about how, in his experience, the dominant society
views itself as objective and Sami people as subjective. A common and often
invisible societal structure that works to discriminate Indigenous people.
I look at the triangle drawn by the Adnyamathanha Elder, explaining the
hierarchy brought in by the colonisers. The different perspectives so clearly
presented when the triangle is turned to stand on its tip. A triangle, the same
shape that in this thesis represents the different forms of violence, racism
and discriminating structures that the people I work with are subjected to.
Unjust structures where Indigenous perspectives such as connection to
Country only matters if they can be measured in economic terms. These
unjust and violent structures often go unseen, just like Indigenous
perspectives are often ignored. This book aims to find a brighter torch and
illuminate these structures from Indigenous perspectives.
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ABSTRACT
Asymmetrical conflicts and power relations between extractive industries and
Indigenous groups often have devastating consequences for Indigenous peoples.
Many Indigenous groups are struggling to maintain their lands as Indigenous
perspectives on connection to Country are frequently undervalued or dismissed in
favour of extractivist ideologies. While this conflicted interface has been researched
in various parts of the world, studies exploring conflicts and power relations with
extractive industries from Indigenous perspectives are few.
This thesis is an international comparison aiming to illuminate situations of
conflict and asymmetrical power relations caused by extractivism on Indigenous
lands from new viewpoints. By drawing on two single case studies, the situations for
Laevas reindeer herding Sami community in northern Sweden and Adnyamathanha
Traditional Owners in South Australia are compared and contrasted. Yarning (a form
of interviewing) is used as a method for data collection and in order to stay as true as
possible to the research participants’ own words a number of direct quotes are used.
The analysis employs peace researcher Johan Galtung’s concepts of cultural and
structural violence as analytical tools to further explore the participants’ experiences
of interactions with extractive industries and industrial proponents, including
governments. In addition, the thesis introduces the concept of extractive violence as a
complement to Galtung’s model. Extractive violence is defined as a form of direct
violence against people and/or animals and nature caused by extractivism, which
predominantly impacts peoples closely connected to land. The concepts of structural
and cultural violence are understood as unjust societal structures and racist and
discriminating attitudes respectively.
A number of main themes could be identified in the research participants’
narratives. However, the most prominent on both continents was connections to
Country and the threat that extractive violence posed to these connections.
The results show that although the expressions of cultural, structural and
extractive violence experienced by the two Indigenous communities varied, the
impacts were strikingly similar. Both communities identified extractive violence,
supported by structural and cultural violence, as threats to the continuation of their
societies and entire cultures. Furthermore, the results suggest that in order to
address violence against Indigenous peoples and achieve conflict transformation,
Indigenous and decolonising perspectives should be heard and taken into account.

Keywords: Aboriginal, Adnyamathanha, Australia, conflict, cultural violence,
extractive industries, extractive violence, Indigenous peoples, Laevas čearru, LKAB,
nuclear waste repository, Sami, structural violence, Sweden.
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ABSTRÁKTA
Ávkkástalli veahkaváldi eamiálbmot eatnamiin
Sámiid ja álgoálbmogiid oainnut riido- ja fápmogaskavuođaid ektui
ávkkástalli industriijaiguin
Asymmetralaš riiddut ja fápmogaskavuođat ávkkástalli industriijaid ja
eamiálbmotjoavkkuid gaskkal dagaha dávjá issoras váikkuhusaid
eamiálbmogiidda. Ollu eamiálbmotjoavkkut leat rahčame doalahit iežas
eatnamiid eamiálbmotgeahčastaga oktavuođain eatnamii ja dávjá eai
árvvoštallo dehe badjelgehččojit ávkkástalli ideologiijaid buorrin. Dan botta
go dát riidu lea leamaš jođus de lea ášši dutkon sierra osiin máilmmis,
dutkamat eamiálbmotgeahčastagat iskame riido- ja fápmogaskavuođaid
ávkkástalli industriijain eai leat galle.
Dát tesa lea riikkaidgaskasaš buohtastahttin man ulbmil lea
čalmmustahttit dili riidduin ja asymmetralaš fápmogaskavuođaid
ávkkástallama dahkkon eamiálbmot eatnamiin ođđa geahčastanguovlluin.
Go geavaha guokte áššeiskamiid, dilli Laevas čearus nuorta Ruoŧas ja
Adnyamathanha árbevirolaš oamasteddjiid Oarje Australias leat
buohtastahtton ja bidjon bálddalaga.. Suokkardallan (Yarning, okta
jearahallanvuohki) lea geavahuvvon vuohkin dieđuid čoaggimis ja jus galgá
bissut nu duohta go vejolaš oasselastiid iežas sániide de njuolga sitáhtat leat
geavahuvvon. Analysa geavaha dutki Johan Galtung vuogi kultuvrralaš ja
analyhtalaš reaidduid go lagabut iská oasselastiid vásáhusaid
ovttasdoaimmas ávkkástalli industriijain ja industriija bealušteddjiiguin, ja
vel ráđđehusaiguin. Dasa lassin, tesa introdusere konseapta ávkkástalli
veahkaválddi lassin Galtung modellii. Ávkkástalli veahkaváldi lea
definerejuvvon dego okta lágan njuolga veahkaváldi álbmoga ja/dehe
ealibiid ja luonddu vuostá, ja dat vuolgá dahkkon ávkkástallamin, mii
eanemusat čuohcá olbmuide geain lea lagaš oktavuohta eatnamii. Konseapta
struktuvrralaš ja kultuvrralaš veahkaváldi lea ipmirduvvon dego
eahpevuoiggalaš servodatstruktuvrrat ja rasisttalaš ja vealaheaddji oainnut
dáid ektui, .
Moadde váldofátta sáhtii identifieret dutkanoasseváldiid muitalusain.
Váikko, dat mat bohte ovdan eanemusat goappaš kontineanttain ledje
oktavuođat eatnamii ja uhkádus man ávkkástalli veahkaváldi buvttii dáidda
oktavuođaide.
Boađus čájeha ahte váikko ovdanbuktimat kultuvrralaš, struktuvrralaš ja
ávkkástalli veahkaváldi lea vásihuvvon daid guokte eamiálbmotservodagain
eai lean seammálágaš, de váikkuhusat ledje oalle sullasaččat. Goappaš
servodaga
identifierejedje
ávkkástalli
veahkaválddi,
dorjojuvvon
struktuvrralaš ja kultuvrralaš veahkaválddis, mat uhkidedje sin servodagaid
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ja olles kultuvrraid joatkašuhttima. Dasa lassin, boađus evttoha ahte jus
galgá čujuhit veahkaválddi eamiálbmogiid vuostá ja olahit riidorievdamiid,
eamiálbmogat ja dekoloniserengeahčastagat galggale guldaluvvot ja váldot
vuhtii.

Keywords: Álgoálbmot, Adnyamathanha, Australia, riiddut, kultuvrralaš
veahkaváldi, ávkkástalli veahkaváldi, eamiálbmogat, Laevas čearru, LKAB,
váimmusávnnas bázahus deponiija, Sámi, struktuvrralaš veahkaváldi,
Ruoŧŧa.
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SAMMANFATTNING
Extraktivt våld på urfolks marker
Konflikter och maktrelationer mellan utvinningsindustrier och urfolk i
Sverige och Australien.
Konflikter
och
maktrelationer
mellan
utvinningsindustrier
och
urfolksgrupper får ofta förödande konsekvenser för urfolken. På grund av
assymetriska maktförhållanden mellan urfolk och majoritetssamhällen som
råder på de flesta ställen i världen utsätts många urfolk systematiskt för
rättighetskränkningar. Många urfolksgrupper kämpar idag för att bevara
sina marker eftersom urfolks perspektiv och kopplingar till marken ofta
förminskas eller ignoreras när de står i motsättning till extraktiva ideologier.
Även om extraktivism och påverkan på urfolk och urfolksgrupper varit fokus
för tidigare studier saknas forskning som utgår från urfolkens perspektiv.
Denna avhandling är en internationell jämförelse med syfte att, från nya
synvinklar, belysa konfliktsituationer och asymmetriska maktrelationer som
orsakats av extraktivism på urfolks marker. Avhandlingen jämför och
kontrasterar två fallstudier som utförts med Laevas čearru (sameby) i norra
Sverige och Adnyamathanha-folket i delstaten South Australia. I fallstudien
som utförts tillsammans med Laevas čearru ingår en grupp av totalt sex
forskningsdeltagare, fyra män och två kvinnor. Det var dock framför allt två
forskningsdeltagare
som
intervjuades
med
anledning
av
den
konfliktsituation mellan Laevas čearru och gruvbolaget LKAB, som står i
fokus för artikel I i avhandlingen. I den australiska fallstudien, som utförts
tillsammans med Adnyamathanha-folket, ingår en grupp av sju
forskningsdeltagare bestående av fyra kvinnor och tre män. Denna studie,
artikel II, behandlar Adnyamathanhafolkets kamp mot de australiska och
sydaustraliska regeringarnas förslag om att inrätta kärnavfallsdepåer på
Adnyamathanhas marker.
För att inhämta material användes yarning (en typ av intervjumetod) och
för att återge forskningsdeltagarnas ord så rättvisande möjligt inkluderades
ett antal direktcitat i texterna. För att möjliggöra en mer djupgående analys
av forskningsdeltagarnas upplevelser av konflikter med utvinningsindustrier
och förespråkare för extraktivism, inklusive regeringar och stater, användes
Johan Galtungs modell, känd som Galtungs våldstriangel, som
analysverktyg. Galtungs modell innefattar strukturellt, kulturellt och direkt
våld. Direkt våld definieras som fysiskt våld eller hot om fysiskt våld,
strukturellt våld utgörs av orättvisa och diskriminerande samhällsstrukturer
och kulturellt våld är de attityder som får det strukturella och således även
det direkta våldet att te sig legitimt. Föreliggande avhandling introducerar
även konceptet extraktivt våld som ett komplement till Galtungs modell där
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det ersätter direkt våld. Jag definierar extraktivt våld som en typ av direkt
våld mot människor och/eller djur och natur orsakat av extraktivism som
framför allt påverkar människor med starka kopplingar till sina marker.
Extraktivism förstås här som alla typer av aktiviteter som extraherar stora
mängder av resurser från marker och människor, exempelvis gruvdrift,
skogsbruk, fiske, lantbruk och turism.
I forskningsdeltagarnas utsagor identifierades ett antal nyckelteman.
Dessa teman uppvisade både likheter och skillnader beroende på deltagarnas
olika situationer och förutsättningar. Det mest framträdande temat på båda
kontinenterna var dock ”connection to Country” eller kopplingar till marken.
Båda grupperna beskrev hur marken och deras förhållande till den
innefattade historia, kunskap, traditioner och kultur. För Adnyamathanhagruppen var det mest centrala att rädda och bevara heliga platser som hotas
av extraktivism och för Laevas čearru sågs renskötseln och bevarandet av
markerna för renarnas skull som det mest väsentliga.
Avhandlingens resultat visar att även om de former av kulturellt,
strukturellt och extraktivt våld som forskningsdeltagarna upplevde
varierade, var effekterna av våldet slående lika. Båda grupperna identifierade
extraktivt våld, understött av strukturellt och kulturellt våld, som hot mot
fortlevnaden av deras samhällen och kulturer. Resultaten pekar även på
vikten av att urfolkens perspektiv inkluderas och blir hörda om
konflikttransformering mellan utvinningsindustrier och urfolk ska kunna
uppnås.

Nyckelord: Aboriginer, Adnyamathanha, Australien, konflikt, kulturellt våld,
kärnavfallsdepå, Laevas čearru, LKAB, samer, strukturellt våld, Sverige,
utvinningsindustrier, urfolk.
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1 INTRODUCTION
This thesis centres the voices of research participants from two groups of
Indigenous peoples in northern Sweden and South Australia, Laevas čearru1
and Adnyamathanha people. The two groups of research participants have
extensive experiences of extractivism on their respective lands, in the forms
of mining, forestry, farming, tourism, wind parks and supporting
infrastructure. The thesis is an international comparison of Laevas and
Adnyamathanha experiences of conflict and power relations in their
interactions with extractive industries and industrial proponents, including
governments. The research participants’ experiences were shared in yarning
sessions, or semi-structured interviews, that took place in Kiruna, the area
where Laevas čearru is located and in Port Augusta in South Australia where
several of the Adnyamathanha participants live. A total of five yarning
sessions were carried out with the Laevas research participants between
April 2013 and March 2014 and seven yarning sessions were conducted with
the Adnyamathanha group between January and December 2015.
The research is based on the experiences held by the research participants
and their voices have been privileged through the use of Indigenous
methodologies. Their experiences are of course unique, however, they can be
located in a global context of conflicts between extractive industries and
Indigenous peoples (Hilson 2002). Some of these conflicts have had
devastating impacts on Indigenous groups and communities with severe
human rights abuses such as murders and forced displacements as results
(Acosta 2013). In Sweden and Australia there are also examples of violent
conflicts between mining companies and authorities and Indigenous
protestors. The examples most relevant to this thesis are the mining protests
in Kallak (Gállok) outside of Jokkmokk in northern Sweden during the
summer of 2013 and the Beverly Uranium Mine protests on Adnyamathanha
Country2 in South Australia in 2000. In both cases there were clashes
between protestors and authorities and protestors were removed by force
(Marsh 2010: 174; Sehlin MacNeil 2015; Sehlin MacNeil and Lawrence 2017
forthcoming; Sjöstedt Landén 2014). In the case of the Beverly Uranium
Mine protest, the actions of the South Australian Police were later on

1 Čearru is North Sami meaning approximately community, the word has several meanings and can also
describe a low mountainous region (Ruong 1982: 38). In Swedish Laevas čearru is called Laevas sameby,
where sameby is an economic, legal and geographical organisation, which regulates and controls reindeer
herding, the sameby system is a colonial construct and does not necessarily correlate with traditional Sami
governance (Nordin 2007: 70).
2 In Australian Indigenous contexts the term Country is used to describe land as a ”living, creative entity with
a deep ongoing relationship with the humans responsible for it…” (Kowal 2015: 194). See section 3.1 for an
extended discussion on the concept of connection to Country.
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deemed wrongful and protestors were awarded damages by the South
Australian Supreme Court in 2010 (Supreme Court of Australia 2010).
To better understand the experiences of interactions with extractive
industries and industrial proponents, shared by the Laevas and
Adnyamathanha research participants, Johan Galtung’s violence triangle,
and the concepts of structural and cultural violence were used (Galtung
1969, 1990). A very strong and recurring theme in the narratives shared by
both Laevas and Adnyamathanha participants was connection to Country,
that is the strong spiritual, emotional and even physical connection between
Indigenous peoples and their traditional lands (Marsh 2013). As explained
by one of the Adnyamathanha Elders:

For Aboriginal people it’s not about ownership, it’s about how you
connect to Country.

Connection to Country was spoken about in different ways by different
research participants on both continents. However, the threat to or
destruction of connection to Country due to extractivism stood out as key
factors in both groups’ narratives. To further explore the impact of
extractivism on Indigenous connections to Country and in order to include
Indigenous perspectives in the theory used, I modified Galtung’s triangle and
replaced direct violence with my concept of extractive violence. In this thesis
extractive violence is introduced as violence against people and/or animals
and nature caused by extractivism, which predominantly impacts peoples
closely connected to land. The narratives shared by the Laevas and
Adnyamathanha research participants showed that both groups had
experienced cultural, structural and extractive violence in interactions with
extractive industries, industrial proponents and governments.

1.1

Purpose of the thesis

The overall purpose of this thesis is to explore and compare experiences of
power relations and conflicts between extractive industries and two
Indigenous groups, Laevas čearru and Adnyamathanha people. The aim is to
examine already known situations from new angles to help create a deeper
understanding of the conflict situations. Although there is research on the
effects of extractivism on Indigenous communities, as well as countless
studies on power relations between Indigenous peoples and dominant
societies, there are few international comparisons dealing with power
relations and conflicts between Indigenous groups and extractive industries.
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Studies exploring these dynamics from Indigenous perspectives with the
commitment to honouring Indigenous voices are even fewer. By sharing
these experiences on an international level and uncovering some of the
strategies used by extractive industries and industrial proponents, as well as
some of the effects the power structures have on Indigenous communities,
the research contributes to improving processes of conflict transformation
between extractive industries and Indigenous groups.
Thus, the main research question for this thesis is: How does Laevas and
Adnyamathanha communities experience interactions with extractive
industries and industrial proponents (including governments) and what can
be learnt by comparing and contrasting the experiences told by the research
participants?
In order to answer the main research question two single case studies
were conducted, where the research question for the first case study was:
How is cultural and structural violence manifested in the power relations
between Laevas čearru and LKAB? (Paper I). The research question for the
second case study was: How is cultural and structural violence manifested in
the power relations between Adnyamathanha people and the Australian and
South Australian governments’ nuclear investigations and processes? (Paper
II). The third appended paper (Paper III) is a two-case study, comparing and
contrasting the results from papers I and II. In addition, a fourth paper was
included as a methodological discussion underpinning the ethical and
methodological framework supporting this thesis.

1.2

Outline of the thesis

This thesis consists of two main sections. The first section, the summarising
chapters, introduces and frames the research in order to accommodate the
four appended papers that constitute the second section. The summarising
chapters include the introductory part (1. Introduction), where a background
to the concepts of extractivism and colonialism is presented and impacts of
extractivism and colonialism on Indigenous lands in general, as well as Sami
and Adnyamathanha Countries specifically, are examined. The second part
(2. Methodology) of the summarising chapters is an outline of the
methodological approach used in the thesis. The third part (3. Exploring
Extractive Violence on Indigenous Country) summarises and extends the
analysis of the research findings, presented in the appended papers. The
fourth and final part (4. Conclusions) constitutes the concluding remarks.
The second main section consists of the four appended papers.
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1.3

Extractivism, colonialism and Indigenous peoples

The term extractivism relates to activities that extract large quantities of
natural resources primarily for export (Acosta 2013, Burchardt and Dietz
2014). Some examples are mining, forestry, farming and fishing.
Extractivism is also closely linked to colonialism and to understand how
extractivism impacts Indigenous peoples it is helpful to first explore that
link.
The methodological framework for this thesis is based on Indigenous and
decolonising methodologies. Therefore, postcolonial theory, the academic
field relating to the cultural legacy of colonialism and imperialism, is not
used in the analysis (see for example Loomba 2015). Smith (2012: 101) states
that to Indigenous peoples colonialism is not finished and thus rejects the
term postcolonial. This is supported by the Indigenous groups involved in
this research who do not describe their interactions with extractive
industries as existing in postcolonial settings, on the contrary the words
colonial, colonised and colonial constructs often occurred in the interviews.
Colonialism can be described as “the conquest and control of other
people’s land and goods” (Loomba 2015). However, the concept of
colonialism is complex, as it has a long history but processes of colonialism
have varied over time and in different parts of the world. For example, the
process of colonialism in Australia, sparked by events in 1786 and 1788,
when the English officials of the First Fleet claimed Australia as property of
the British Crown (Reynolds 2003), is different from the process of
colonialism in Sweden. The official position in Sweden is that Sápmi3 – the
Sami homeland – was never subject to colonialism (Fur 2013; Johansson
2008; Mörner 1982; Össbo 2014). As explained by Lindmark (2004),
Swedish historiography includes the term colonisation, which is then used to
describe the cultivation of Sápmi by farming settlers, this way the discussion
of colonialism, power and conquest is avoided.
A discussion that can hardly be avoided in Australia, which was in an
instant officially declared terra nullius, a land that is not owned, and taken in
its entirety by the British Crown in what Reynolds (2003: 11) calls a
“stunning takeover” that “would have dazzled even the lions of the modern
business world...”. The consequences for Indigenous Australians, who were
in that instant technically dispossessed of their lands that they had occupied
and cared for at least during the last 40,000 years, were no doubt
devastating. Colonialism for Indigenous Australians not only meant being
robbed of their lands and their independence, in addition systems were put
3 Sápmi, the Sami homeland, covers parts of Norway, Sweden, Finland and Russia. Sami are an Indigenous
people as well as an ethnic minority in these countries (Hansen and Olsen 2006; Reimerson 2015: 21). In this
thesis, the term Sápmi refers to the part of Sápmi that exists within the percieved borders of the Swedish
nation state.
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in place to control and regulate their lives and they were excluded from
citizenship and thus from rights bestowed on citizens (Haebich 2005: 2). On
the topic of citizenship and having the right to vote, which was only
bestowed on Indigenous Australians in 1967, one of the Adnyamathanha
research participants of this thesis made the poignant observation:

We weren’t even considered human beings until 1967. I was born in
1969. So that’s just beyond my lifetime, two years before my
lifetime.

Regarding the process of Swedish colonialism in Sápmi, the so called Blue
Water Thesis has coloured the official Swedish viewpoint, a thesis stating
that colonialism can only happen when the coloniser is geographically
removed from the colony and is impossible within a country’s perceived
borders (Johansson 2008; Össbo 2014). Fur (2013) claims that the Swedish
process of colonialism in Sápmi was so atypical that historians have
described it as attempts to integrate the Indigenous Sami rather than
colonising their lands. This because Sami and Swedes had long coexisted in
the north of Sweden with Sami paying taxes to Swedish and Norwegian kings
from the fourteenth century. By describing this process as inner colonisation
it became possible to view Sami land as Swedish territory, which in turn
enabled Sweden to “emerge in the modern period as untainted by
colonialism and thus in a position to claim trustworthiness as mediators and
as champions of subaltern and minority rights” (Fur 2013: 26).
According to Loomba (2015) colonialism is an age-old human practice
that stretches far back into history with various empires and rulers
conquering and taking over lands and goods, including empires such as the
Aztec or the Ottoman Empires. However, modern European colonialism,
from the sixteenth century and onwards, changed the world, as it was the
catalyst for European capitalism. Loomba (2015: 22) stresses that the exact
connections between the birth of capitalism and colonialism are still
debated, yet states: “Without colonial expansion the transition to capitalism
could not have taken place in Europe.” That is, European colonialism,
although varied in different places, consistently changed the economies of
the lands it conquered in ways that would profit the coloniser.
Extractivism was a necessary component in facilitating the
aforementioned transition to capitalism. Through colonialism an order was
created where extraction of raw materials happened in the periphery, the
colonies, and flowed to the metropolitan centres where goods were
manufactured. Sometimes these goods were (and are) sold back to the
colonies and thus “In whichever direction human beings [slaves] and
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materials travelled, the profits always flowed back into the so-called ‘mother
country’” (Loomba 2015: 21). About the extractivist mode of growth, Acosta
(2013: 62) states “…this took place regardless of the sustainability of the
extractivist projects or even the exhaustion of the resources”. Staying with
Acosta (2013: 69) “the human tragedies are equally uncountable, and the
cultural assets of many peoples have been destroyed”. Acosta writes
specifically about the Latin American countries, however, the analysis is also
relevant in other situations where extractivism takes place on Indigenous
lands.
Stammler and Ivanova (2016) describe Indigenous relations to land as
partnership logic where Indigenous peoples live in reciprocal relationships
with the land, resources included. Partnership logic stands opposed to
utilitarian logic, also described as extractivism, where human beings own
and control land and resources. Another way of describing partnership logic
is connection to Country, which also highlights the connection to rather than
the control of land. These worldviews are important in order to understand
why many Indigenous groups oppose extractivism. As Stammler and Ivanova
(2016: 60) point out “any human existence on this planet relies on the use of
the resources of the land”. There are, however, different ways of utilising the
resources. Yet, in a world deeply affected by colonialism, capitalism and
neoliberalism, where extractivism is the ruling force, the partnership logic is
difficult to uphold, as shown by Stammler and Ivanova.
In both single case studies included in this thesis, the research
participants clearly stated that they opposed the destruction of their lands.
However, the difficulties of existing in a modern world and at the same time
defending and upholding connection to Country were also discussed. In the
case of the Adnyamathanha group one research participant spoke about the
impossibility of trying to reconcile what Stammler and Ivanova call the
utilitarian and partnership logics. Living in modern society where
Adnyamathanha people depend on work and salaries to support their
families like everyone else, it becomes a true dilemma:

All Aboriginal people, all think the same, we can’t destroy the land.
That’s just a rule for every Indigenous person. But on the good side,
everybody’s working. You know, kids are getting trained up to drive
these massive trucks. That’s great. And the downfall is you feel
heartbroken because this land is being ripped up and people always
said to us that the land is what is important, that is what made us
who we are, as Indigenous people.
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The Laevas group discussed similar dilemmas where they felt that the
dominant society often displayed aversions to Sami reindeer herders
developing their ways of working:

In Sweden they want us to live like at the start of the 1900s, dressed
in kolt [traditional dress], live in kåta [traditional Sami dwelling]
and not have quad bikes and snowmobiles or cars – and not know
what IT is.

Nilsson (2009: 138) claims that this is a paradox in modern ways of
viewing ethnicity and diversity, where intentions can be seen both in official
society and the identity politics of minority groups that suggest that ethnic
groups should be able to sustain their livelihoods, cultural expressions and
traditions. These intentions, however, tend to feed notions of cultures as
stagnant and might lead to expectations such as the ones described by the
Laevas participant. This makes the conflicted interface between connection
to Country and life in a modern world even more difficult to navigate, as
Indigenous peoples are then expected to live in ways that the dominant
society views as traditional. On the contrary, the people that possess a
particular connection to a particular Country must be allowed to determine
what connection to Country means and involves.
Reimerson (2015: 1) states that prevailing discourses, portraying
Indigenous peoples as inferior, have positioned “Indigenous peoples in ways
that made it hard or even impossible for Indigenous individuals or groups to
be recognized as knowledgeable, authoritative, or politically relevant actors”.
These dominant and discriminatory discourses are part of the cultural
violence explored in the case studies included in this thesis. The cultural
violence diminishes and discriminates Indigenous cultures and worldviews
at the same time as it often places Indigenous groups in a position where
they are expected to behave in certain ways. Living as part of the Swedish
and Australian dominant societies, which Laevas and Adnyamathanha
participants do, also means that they are forced into positions where they
have to adapt to the utilitarian logic. They are forced to fight for ownership of
Country rather than the connection to and management of Country, as the
dominant societies’, not the Indigenous’, ways of being and doing prevail.
Both Adnyamathanha and Laevas research participants discussed these
dilemmas in various ways, their specific problems varied of course as the
groups are different and live under different conditions. However, the
strongest theme in all the interviews on both continents was connection to
Country and the threat that extractivism poses to both peoples and their
lands.
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1.4

Extractivism in Sápmi

From 1634, when silver was found at Nasafjäll, a mountain located close to
the perceived Swedish-Norwegian border, the Swedish interest for mineral
extraction in Sápmi grew. This affected Sami people, as they were forced to
transport extracted minerals from the mines to the foundries, often located
far apart (Hansen and Olsen 2006: 289; Lundmark 2008: 43). The
transports, using reindeer and sledges, were not possible to achieve without
the help of Sami people. However, transporting minerals for the Swedish
state was not possible to combine with reindeer herding, hunting and
fishing, and many Sami people fled the area. As a response the miners used
tougher means to force the Sami to run their transports, including physical
abuse (Lundmark 2008: 44). Nasafjäll was the start of a long line of
unsuccessful mining ventures in Sápmi. For Sami people it was also a taste of
what was to come, as the driving forces for the Nasafjäll ventures were the
hopes that Sápmi would supply the Swedish state with riches like other
countries had taken from colonies the world over (Lundmark 2008: 42;
Sörlin 1988).
Sami rights in Sweden have been gradually weakened, from the 1600s
when Sami peoples’ rights to use the lands they lived on (known as
lappskatteland in Swedish or Taxed Lapp Lands in English) were respected,
through to the first Reindeer Grazing Act in 1886 and subsequent
modifications of that act, which has regulated how, where and by whom
reindeer husbandry could be carried out (SOU 2006:14). The amendments of
the Reindeer Grazing Act in 1898, 1928 and in 1971, led to a segregation of
the Sami people. According to Lantto (2012: 17) the laws concerning Sami
people in Sweden defined who was to be regarded Sami and who was not,
with the reindeer herding Sami considered the “real” Sami. Non-reindeer
herding Sami were not included in the Sami political agenda as they were to
be assimilated. Furthermore, at the end of the 1800s the idea that Sami
reindeer herders should be protected from modernisation found traction in
Swedish politics. Sami reindeer herders were expected to remain within their
cultural boundaries, they were to continue as a nomadic people, following
their reindeer herds. This policy became known as Lapp shall be Lapp (lapp
skall vara lapp), an ideology that brought grave consequences for the Sami
regarding housing, schools and livelihoods (Cocq 2008: 31; Lantto 2012: 16).
According to Lundmark (2008: 152) these racist notions grew from a
political ambition to keep Sami people in the mountain regions, land that
could not be cultivated or utilised for anything other than reindeer
husbandry. This way the Sami reindeer herders would not inconvenience
farmers yet their livelihood would contribute to the state.
In the area where Laevas čearru is located, where the town Kiruna was
built at the start of the 20th century, the interest for extractive activities
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started early. Sami people had known of the rich iron ore in the mountains
Kiirunavaara and Loussavaara around the Lake Luossajärvi for a long time.
In 1669 the iron also became known to a Swedish party, led by Samuel Mört,
who later reported the discovery to Bergskollegium, the Swedish central
authority controlling mining and metal processing at the time (Barck 2001:
6). Over the years many showed interest in the mineral resources around
Luossajärvi, however, no significant mining ventures were initiated prior to
the birth of LKAB, Luossavaara Kiirunavaara Aktiebolag, in 1890 (Persson
2015). The first manager for LKAB was Hjalmar Lundbohm, who had
previously worked for SGU, the Geological Survey of Sweden, and was
familiar with Kiirunavaara and Luossavaara. Persson (2015: 41) states that
when Lundbohm first arrived at the lake Luossajärvi in 1890, then working
for SGU, only a few dwellings existed there, some of which belonged to the
Sami communities Gabna and Laevas.
Lundbohm came to be incredibly influential and is known and celebrated
as the founder of Kiruna, evidenced by streets, buildings and a school being
named after him (Nilsson 2009: 113; Persson 2015: 2). Although Lundbohm
is often portrayed as a friend of the Sami, Persson (2013; 2015) has explored
Lundbohm’s dualistic relationship with the Sami people. Persson (2015: 135;
2013: 98) highlights how Lundbohm was one of the most avid advocates of
segregation policies. Lundbohm firmly believed that the Sami culture would
self-destruct if Sami people were introduced to modern Swedish culture.
Thus he refused to hire Sami people in the mining industry, even though the
mining industry, related infrastructure and other forms of extractivism
following in its wake, greatly impacted and complicated Sami livelihoods.
The affected Sami communities were not compensated for loss of income,
neither could they find financial relief in the form of salaries from work
related to LKAB, even if they would have wanted to.
The larger scale industrialisation of Sápmi, at the turn of the 19th century,
through mining, hydropower, forestry and other activities, made the area
seem like a land of the future, a concept that was used to market Sweden
(Sörlin 1988: 10). This industrial colonialism had dire consequences for
Sami people (Össbo 2014). For Laevas čearru it meant and still means coping
with the LKAB mine at Kiirunavaara, which cuts through Laevas reindeer
grazing lands. LKAB’s activities and the Kiirunavara LKAB mine, today the
world’s biggest underground iron ore mine, has impacted the region in many
ways, one of the most noticeable being the forced relocation of Kiruna as the
mine now threatens the town (Nilsson 2009: 10). All of these impacts are felt
by Laevas čearru. However, the idea of a land of the future, an endless supply
of natural resources, in the wilderness, belonging to no one and there for the
taking, also brought other parties to the table. A number of international
mining companies have also appeared in the area, as the Swedish Minerals
Act and Mineral Strategy makes Sweden a very attractive mining nation
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(Wilson and Cervantes 2014: 5). The Swedish Minerals Act has been
critiqued by the United Nations Special Rapporteur on the Rights of
Indigenous Peoples, Victoria Tauli Corpuz (2016: 12) as it ”does not include
any explicit references to Sami rights”. This means that while Sami rights to
reindeer husbandry are formally protected in Swedish law, they are not
considered in the Minerals Act and are thus often regarded a lower priority
than supporting industrial development (SOU 2006:14: 35; Tauli Corpuz
2016: 12).
The increased threat that mining poses to Laevas čearru led to a
collaborative project between Laevas and Girjas Sami communities, initiated
in 2011. Together they mobilised and reached out to the local population,
local and national politicians and decision makers as well as environmental
activists, in order to build public opinion and raise awareness of the
environmental consequences of mining and impacts on Sami livelihoods.
Several other anti-mining projects and protests were initiated in Sápmi
around the same time, such as the Network Stop the mine in Rönnbäcken
(Nätverket Stoppa gruvan i Rönnbäcken 2016) and the Gállok protest in
2013 (Cocq 2014; Liliequist and Cocq 2014; Sehlin MacNeil and Lawrence
2017 forthcoming; Sjöstedt Landén 2014).
In addition Sámiid Riikkasearvi (Svenska Samernas Riksförbund SSR in
Swedish or the National Union of the Sami People in Sweden in English), the
Sámediggi (Sametinget in Swedish or Sami Parliament in English) and
Sáminuorra - a Sami youth organisation, have all strongly and consequently
opposed extractivism in Sápmi.
Sámiid Riikkasearvi was founded in 1950 as a national Sami organisation
with the mission to oversee Sami issues and members included Sami
associations and communities. To create a strong foundation for the new
organisation the Sami reindeer herding communities were targeted as
prioritised members, and while the work of Sámiid Riikkasearvi has included
a range of Sami issues over time and under various leaderships, reindeer
husbandry has remained the organisation’s main concern (Lantto and
Mörkenstam 2015: 143).
In 1993 the Sámediggi was inaugurated and established as a government
agency under the Swedish government. This institutional design has been
critiqued as it risks becoming a toothless tiger, however, Lantto and
Mörkenstam (2015: 149) emphasise that “the parliament has been an
important forum wherein previously neglected and marginalised Sámi
groups have been given an opportunity to be represented at a national level”.
Both the Sámediggi and Sámiid Riikkasearvi are active in the debates
around extraction of natural resources in Sápmi, both organisations also
have policies regarding how to cope with various forms of extractivism and
have supported the Sami anti-mining projects.
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1.5

Extractivism on Adnyamathanha Country

Similar to Sápmi, Australia was deemed a sort of land of the future by the
British colonisers. Initially targeted as a suitable place to store convicts, it
was soon discovered that this remarkably vast land, with its pleasant climate,
held an abundance of natural resources and was in places well suited for
agriculture (Broome 2010; Gammage 2011). According to Gammage (2011)
this prosperous land was constructed by the management of Aboriginal and
Torres Strait Islander peoples, who used various techniques, including fire,
to ensure that the land could support and sustain the beings that lived as
part of it.
Broome (2010: 9) states “Aboriginal people survived for over 40 millennia
with a non-agricultural economy, which suited the land, and was sustainable
with the land.” Aboriginal economies were stable, not vulnerable to droughts
or other natural phenomena and designed in order to provide all that people
desired. When the British claimed Australia in 1788, they justified their
takeover by calling the continent “waste and uninhabited”, “waste and
unoccupied”, “desert and uninhabited” and “unpeopled” (Reynolds 2003: 5).
According to Reynolds (2003: 38) this was quickly understood not to be true
but “the theory of an uninhabited continent was just too convenient to
surrender lightly”. If the colonisers were to admit that not only was this
continent inhabited, Aboriginal and Torres Strait Islander peoples had
successfully managed it, created affluent economies, intricate social, legal
and belief systems and thrived on their lands for over 1600 generations, the
takeover would be all the more difficult to justify. Instead the common
narrative became blaming the Indigenous Australians “and to argue that
they lost their land because they were too primitive, or too passive or too
savage or too unproductive” (Reynolds 2003: 7).
Part of this argument has been the question why Aboriginal and Torres
Strait Islanders had not developed agriculture. Broome (2010: 8) turns the
question around and asks: “why should they have?”. In fact, the Australian
continent was much less suited to agricultural activities than to the foraging
economies developed by Indigenous Australians. This did not mean that
different means of creating food surpluses were not developed in Australia as
well, such as collecting seeds and fish and eel trapping and farming.
However, these activities were only part of the food supply, this way the
people were never threatened by famine. Broome (2010: 10) and Gammage
(2011) both argue that these intelligent and affluent economies meant that
most Indigenous Australians could spend as little as three to five hours per
day gathering food. This left plenty of time for socialisation, recreation and
to develop what Broome calls the “Great Tradition” also sometimes called
Dreaming in English. The Great Tradition or Dreaming is known as Muda in
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Yura Ngwarla, Adnyamathanha language (see for example Marsh 2010 and
2013).
Broome (2010: 10) states that Aboriginal and Torres Strait Islanders
“invested the land with stories and formed a holistic relationship with it”.
According to the first Australians the land was created by great ancestors or
ancestor beings. These powerful beings shaped the country and are still
embedded in it. They also provided knowledge about how life was to be led
(Arbon 2008; Broome 2010: 10; Marsh 2010). This meant that Aboriginal
and Torres Strait Islanders maintained fully sustainable lives where they
were custodians of the land and not exploiting it. This could only be done
with intricate and intimate knowledge of how to manage this particular
continent. Gammage (2011: 4) states that three rules dictated Indigenous
land management in Australia: “Ensure that all life flourishes; Make plants
and animals abundant, convenient and predictable; Think universal, act
local” and that this was achieved by use of extensive knowledge about flora
and fauna and most importantly how the land reacted to and with fire. “In
the driest and most fire-prone continent on earth, abundance was not
natural. It was made by skilled, detailed and provident management of
country” (Gammage 2011: 138).
The way that Indigenous Australians cared and care for Country, guided
by the knowledge provided by their belief systems, is crucial for
understanding the concept of connection to Country. This, in turn, is
necessary to understand why the destruction of Country is “heartbreaking”
as explained by one of the Adnyamathanha research participants.
Adnyamathanha knowledge about Yarta, or Adnyamathanha Country,
includes understandings of different sorts of minerals such as quartz, copper,
gold and uranium, which all exist on Adnyamathanha Country. Marsh (2010:
124) states that Adnyamathanha creation stories include knowledge about
these mineral resources and that the connections between people and
Country “suggest a sense of personal collective responsibility toward
culturally appropriate use of minerals as cultural resources”. This was not a
view shared by the colonisers who started mining Adnyamathanha Country
for riches. One of the first sacred sites that was destroyed by larger scale
mining was the place of Yurlu, the coal deposits at Leigh Creek. Although
Adnyamathanha people lost a significant cultural and ceremonial site there
was never any compensation of any form for the damage done (Marsh 2010:
126).
When it comes to extractivism on Adnyamathanha Country,
Adnyamathanha knowledge through Muda, became yet another way for the
colonisers to exploit not only Country but also people. Adnyamathanha
possessed extensive knowledge on the whereabouts of minerals and natural
resources on their Country, this knowledge was valuable to profiteering
colonisers and was exploited, leading to an increasing resentment of the
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settlers (Brock 1993; Marsh 2010: 130). Adnyamathanha people had long
extracted the high quality ochre, which was plentiful on their Country, and
traded it with Indigenous groups as far as today’s Queensland and New
South Wales. The ochre was traded for various goods such as axes, spears
and boomerangs and the trade journeys were important ceremonial events
that followed song or story lines in the so called Dreaming (Brock 1993: 125;
Marsh 2010: 122). However, the way that Adnyamathanha people
approached mining was very different to the colonisers. One of the
Adnyamathanha research participants explained:

It would have been so carefully done that there would have been no
impact on anything there. You wouldn’t have known that someone
had been there.

Adnyamathanha Country, in and around the Flinders Ranges in South
Australia, was not affected to any great extent by colonialism until
approximately the 1850s. This makes Adnyamathanha people part of the
Indigenous Australians that lived on unbeknownst to British people having
claimed their lands, at a distant beach on the east coast of Australia in 1788.
In describing the incredulous events surrounding the British takeover,
Reynolds (2003: 10) states “From that apocalyptic moment forward, they
[Indigenous Australians] were technically trespassers on crown land even
though many of them would not see a white person for another thirty or fifty
years”. When the white settlers reached Adnyamathanha Country with their
livestock and farming endeavours, Adnyamathanha people were cut off from
water supplies and their food supplies of native animals and plants were
pushed back by sheep and cattle. When Adnyamathanha people hunted the
new animals for food supplies they were not seldom chased and fired upon
by pastoralists and police (Brock 1993: 124). This new order on
Adnyamathanha Country forced a change on Adnyamathanha ways of life
and in order to survive people had to move closer to the settlers’ homesteads.
Brock (1993: 128) claims that Adnyamathanha people, who survived violence
and diseases, adapted to and co-existed with the newcomers and that
Adnyamathanha campsites close to homesteads “were chosen because they
were sources of employment, food and water”. Furthermore,
Adnyamathanha Country was now “dotted with small mines, which,
although they only affected local areas, often coincided with Aboriginal sites”
(Brock 1993: 128).
Despite the devastating changes that colonialism brought to
Adnyamathanha people, they survived and held onto culture and Country. In
1995 a number of Adnyamathanha persons started processing for Native
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Title under the Native Title Act, established in Australia in 1993 and
recognising Indigenous rights to land (Howlett 2010; Marsh 2010: 140). In
March 2009 Adnyamathanha won non-exclusive native title rights over parts
of their Country, including the rights to hunt, fish, use natural resources,
camp, conduct ceremonies, protect heritage sites and live in the area
(Federal Court of Australia 2009). According to Marsh (2010: 143) this
“added another layer of colonial complexity to the way that cultural
resources are managed in Adnyamathanha Yarta…”. The Adnyamathanha
Traditional Land Owners Association (ATLA) was formed in conjunction
with the Native Title claims and still operates as the representative
organisation for Adnyamathanha people on issues concerning land and
culture. However, ATLA has been criticised by some Adnyamathanha people
for not acting inclusively and not providing culturally safe meetings (Marsh
2010: 143).
In addition to ATLA there are several Adnyamathanha organisations such
as the Yura Language Consultative Group, working to strengthen Yura
Ngwarla (Marsh 2010: 131) and the Adnyamathanha Camp Law Mob, a
group that has strongly resisted extractivism and the proposed nuclear waste
dumps on Adnyamathanha Country (Owen 2015).
As described by Marsh (2013) in her studies on extractivism on
Adnyamathanha Country, Adnyamathanha people and culture have not been
appropriately recognised by industrial proponents and governments. Similar
to the situation for Laevas, Adnyamathanha culture is most often deemed a
lower priority than potential or actual industrial developments. However,
where Laevas do not have the right to royalties from, for example, mining
companies, Adnyamathanha people do, because of Native Title. This has
added yet another layer of complexity and Marsh (2013: 179) states, “state
control also fails to afford Indigenous players any opportunity to participate
except on the basis of economic, social and political assimilation”. In other
words, in order to enter negotiations about Country on somewhat equal
terms, Adnyamathanha people will have to adopt the colonisers’ ways of
knowing and doing.
Although many Adnyamathanha sacred sites have been destroyed through
extractivism, Adnyamathanha people have consistently resisted destructive
activities on their Country. For instance, in the case of the proposed national
and international nuclear waste repositories on Adnyamathanha Country
(NFCRC 2016; Australian Government 2016), Adnyamathanha people’s
voices have been heard through newspapers, radio, television and research
(Littlely, Starick and Dillon 2015; Owen 2015; Radioactive Show 2016;
Sehlin MacNeil 2016).
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1.6

Previous research

The body of research involving Indigenous peoples in Sweden and Australia
is substantial. Previous ethnological research in Sweden, focussing on Sami
issues, include works of Ruong (1982) himself Sami and once chairman of
Sámiid Riikkasearvi and Fjellströms (1985) exhaustive overview of Sami
society and culture from a Swedish perspective. More current ethnological
studies include Stoor (2013, 2017 forthcoming) who has explored Sami
traditional knowledge, and Åhrén (2008) who studied Sami identity, both
researchers used emic approaches. Further Liliequist (2015) and Silvén
(2012) have both explored aspects of decolonisation, Liliequist regarding the
ethno-political mobilisation movement of elderly Sami women and Silvén,
the interface between Sami as an Indigenous people and Swedish museums.
Other ethnological research relevant for this thesis is Liliequist (2014),
Liliequist and Cocq (2017 forthcoming), Cocq (2014), Nordström (2014, 2017
forthcoming) and Sjöstedt Landén (2014, 2017 forthcoming), who have all in
various ways explored Sami resistance to mining and the many expressions
this resistance has taken. Compared to earlier ethnological research
involving Sami people, which has primarily focussed on Sami culture, the
focus of this thesis is on experiences held by Indigenous groups and
individuals in particular societal situations. This way the thesis aims to
contribute to the subject of ethnology by introducing an internationally
comparative perspective explored through the use of Indigenous
methodologies. Furthermore, several key aspects in ethical discussions
within the field of ethnology, such as reflexivity and positionality, relate to
those of Indigenous methodologies (Liliequist 2016).
The various impacts of colonialism on Sápmi and Sami people have been
explored in a number of studies (see for example Axelsson 2016; Brännlund
2015; Lantto 2012; Lantto and Mörkenstam 2015; Ledman 2012;
Mörkenstam 2005, Svonni 2015). In addition, Össbo (2014) has researched
industrial colonialism in Sápmi through hydropower development and
Reimerson (2015) has studied how protected area discourses impacts
Indigenous agency. Both scholars have explored effects of different forms of
extractivism on Sami people and lands. Lawrence (2009, 2014) and Raitio
(2008) have also explored the effects of different forms of extractivism on
Sami lands, including mining, forestry and wind parks. Furthermore,
Lawrence (2005) has studied similar issues in Australia. Other research on
extractivism in Australia and the interface between extractive industries and
Indigenous Australians include studies by Altman (2013), Cleary (2014),
Dodson (2004), Howitt (2001), Howlett (2010), Howlett et al. (2011),
Langton (1983), Rowse (2012) and O’Faircheallaigh (2016). Extractivism
specifically on Adnyamathanha Country has been explored by Marsh (2010,
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2013), who used a methodological framework based on an Indigenous
standpoint.
In other parts of the world, extractivism on Indigenous lands has been
researched from Latin America, Africa and Asia to Russia by scholars such as
Acosta (2013), Hilson (2002), Horowitz (2015), Stammler and Ivanova
(2016) and Whiteman and Mamen (2002).
While the body of research on the interface between Indigenous groups
and extractive industries is substantial, studies rarely prioritise Indigenous
voices. There is, however, a rapidly growing body of research connected to
Indigenous ways of knowing, being and doing, and a large number of
Indigenous scholars paving the way for decolonising research methods and
methodologies (see for example Arbon 2008; Foley 2003; Kovach 2010;
Kuokkanen 2007; Louis 2007; Porsanger 2004; Smith 1999, 2012; Wilson
2009).

1.7

Paper summaries

The four appended papers of this thesis include a single case study focusing
on the experiences of two members of Laevas čearru in their interactions
with the Swedish state-owned mining company, LKAB. The study places
particular focus on the creation and publishing of a significant article,
involving both Laevas and LKAB, which appeared in Aftonbladet on August
31, 2013 (Kuhmunen et al. 2013). To be able to convey the research
participants’ voices as accurately as possible a number of direct quotes are
used, outlining the series of events. In an attempt to view the situation from
a new vantage point I use Johan Galtung’s violence triangle and the concepts
of structural and cultural violence as a tool for analysis (Galtung 1969, 1990).
The narratives shared by the research participants clearly showed that they
were not given the opportunity of equal participation, which prohibited them
from having equal power over the outcome. The result was a published
article with a message they did not agree with but with one of them displayed
as a primary author. In this paper I argue that there is both cultural and
structural violence present in the situation and that these expressions of
violence are manifested in particular ways. Cultural violence can be
evidenced through the general lack of knowledge about Sami matters in
Swedish society, as well as the attitude that the Laevas members did not
really need to be involved on equal terms. Structural violence can be
demonstrated through the lack of influence over the content of the article.
The second paper is a single case study centring the voices of seven
members of the Adnyamathanha community in South Australia. The study
explores Adnyamathanha Traditional Owners’ views on and participation in
the South Australian Nuclear Fuel Cycle Royal Commission consultation
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process and the Australian Government’s nomination process for nuclear
waste dumps on Adnyamathanha land. A thematic approach is used in order
to explore three main areas within the narratives shared. The first theme
involves the nuclear consultation processes and the concept of Free, Prior
and Informed Consent. The second theme highlights the research
participants’ views on culture and the power of language and how both
English and their own language, Yura Ngawarla, have been used to
disempower them. The third theme involves Adnyamathanha connection to
Country and how the nuclear processes are affecting Adnyamathanha
people. A number of direct quotes are used to prioritise the real voices of the
research participants. The analysis, conducted by using Galtung’s violence
triangle, suggests that structural and cultural violence are manifested in
several ways. Structural violence is demonstrated through lack of
information and language services and government representatives engaging
individuals rather than the community. Cultural violence is manifested in
discriminatory, colonial and racist attitudes and actions that result in flawed
consultation processes. The study highlights the need for inclusion of
Indigenous perspectives in order to address structural and cultural violence
against Indigenous communities.
The third paper, building on the former two, is an international
comparative two-case study where the experiences shared by the research
participants in Sweden and Australia are compared and contrasted. Similar
to the previous two papers, the analysis based on the research participants’
narratives, makes use of Galtung’s violence triangle to explore
manifestations of structural and cultural violence in Indigenous and
extractive industry relations. In addition I introduce extractive violence, a
form of direct violence but relating specifically to extractivism and
predominantly affecting peoples with deep spiritual connections to land. In
order to create space for Indigenous perspectives in the violence triangle,
extractive violence replaces direct violence at the third tip. The analysis
shows that both groups of research participants have experienced structural,
cultural and extractive violence at the hands of extractive industries,
industrial proponents and governments. However, these acts of violence are
often ignored or trivialised. The study concludes that the modified violence
triangle, which includes Indigenous perspectives and offers a more rounded
view of violence, can both detect and name violence and identify the areas
where efforts should be made in order to address conflict between
Indigenous peoples and extractive industries.
The fourth and final paper is a methodological discussion where Jillian
Marsh and I problematize our roles as Indigenous and non-Indigenous
scholars within the contested space that is Indigenous research today. We
draw on scholarly theoretical knowledge of cultural protocols and ethics
governance from international and local sources, as well as our own
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experiences of cross-cultural communication, to elaborate on what we regard
as a Decolonising Standpoint. In order to minimise negative impact on
Indigenous communities caused by irresponsible and unethical research, we
suggest that non-Indigenous and Indigenous scholars alike can adopt a
Decolonising Standpoint, a perspective where decolonising the academe
becomes everyone’s responsibility, rather than the responsibility of
Indigenous scholars alone.
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2 METHODOLOGY
The theoretical framework for this project is qualitative and shaped by three
approaches, critical ethnology, peace research and Indigenous and
decolonising methodologies, where the latter constitutes the core of the
framework. All three approaches can to varying extents be defined as
emancipatory, critical, participatory, political and reflexive (Denzin and
Lincoln 2008; Battiste 2000; Arbon 2008; Patomäki 2001; Ramsbotham,
Woodhouse and Miall 2011; Blehr 2001; Ehn and Klein 1994; Daun 2003).
They underpin research with ambitions to change the world for the better
(Blehr 2001; Denzin and Lincoln 2008; Ramsbotham, Woodhouse and Miall
2011). For those reasons the three approaches can complement each other.
Changing the world for the better is a grand ambition, also a problematic one
as different people have different ideas on what constitutes a “better world”.
In this case, following the objectives of early peace research, a better world is
seen as one where discrimination and violence are rejected in favour of peace
and harmony (Galtung and Fischer 2013).
At the core of Indigenous and decolonising methodologies lies the
intention to change the ways that Indigenous research is conducted to
promote ethical, respectful and inclusive research processes that can result
in appropriate and successful social change for Indigenous peoples (Smith
1999, 2012; Kovach 2010; Bin-Sallik 2003). By illuminating and questioning
what is known and established, critical ethnology holds the ambition to
change people’s understandings of the world and possibly also their actions
in it (Blehr 2001). Peace research, a multidisciplinary and very broad field,
has been criticised for having abandoned its radical roots (Ramsbotham,
Woodhouse and Miall 2011). However, its breadth has also allowed for
developments and evolutions within the field and there are aspects of peace
research that can be useful in Indigenous contexts (Patomäki 2001; Walker
2001, 2004). Galtung’s theories on violence, the specific part of peace
research that inspired this project, highlights and rejects all forms of
violence, discrimination and injustice, something that corresponds with both
Indigenous methodologies and critical ethnology.
Galtung’s model on structural, cultural and direct violence was chosen as
it held the capacity to further explore conflict and the uneven power
relations between Indigenous groups and extractive industries (Barnett
2008). Galtung’s concepts of structural and cultural violence made it
possible to illuminate and explore often unseen injustices greatly impacting
Indigenous communities in their struggles against extractive industries. The
model also allowed these injustices to be named violence, thus making them
visible. Whether the reader likes the use of the word violence or not, it is a
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powerful word that signals the severity of the situations experienced by the
research participants. What Galtung’s model lacked was something to
explain the type of violence experienced by the research participants when
their lands were destroyed. In order to describe this I altered Galtung’s
model and added extractive violence, which is further discussed in section 3.
Exploring Extractive Violence on Indigenous Country.

2.1

Theoretical orientations

Indigenous and decolonising methodologies, as described by theorists such
as Linda Tuhiwai Smith (1999, 2012), Margaret Kovach (2010), Shawn
Wilson (2008), Jelena Porsanger (2004), Dennis Foley (2003) and Rauna
Kuokkanen (2007), holds the explicit objective to centre Indigenous
perspectives and world views and thus make Indigenous research relevant to
Indigenous peoples. This is important for several reasons, as pointed out by
Kovach (2010) and Chilisa (2012) policies and developments based on
research using Western perspectives “done on” Indigenous communities are
often destined to fail. On the other hand policies based on research “done
with” Indigenous communities and guided by relevant Indigenous
epistemologies can lead to genuine improvements for said communities.
Indigenous methodologies are many and diverse, however, a number of
common traits stand out. Louis identifies “four unwavering principles:
relational
accountability;
respectful
representation;
reciprocal
appropriation; and rights and regulation” (Louis 2007: 133). Relational
accountability relates to a holistic perspective shared by Indigenous peoples
about how all things are connected. This also means that all stages of a
research process are connected and that the researcher is accountable for the
entire process and everyone and everything that it affects. Respectful
representation means that the researcher must show genuine respect for
research participants and research processes through humility, patience and
culturally safe practices (see Bin-Sallik 2003 for a discussion on cultural
safety). Reciprocal appropriation involves the recognition that, as research is
appropriation, both researcher and research participants must benefit from
the process. Last but not least Louis points to rights and regulation as a core
principle of Indigenous methodologies. This is a very important point and
one that challenges the Western mainstream academic tradition, not only on
an epistemological level but also on a very practical one (see Sehlin MacNeil
and Marsh 2015 for further discussion on this). Rights and regulation means
that research with Indigenous peoples should be guided by Indigenous
protocols and the goals and potential impacts of the research should be
carefully disclosed. Indigenous peoples rights to their knowledge should be
respected at all stages of the process. Louis states “It demands that the entire
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research process be a collaboration and any publication or announcement of
‘findings’ must be written in understandable language and shared with and
receive the endorsement of the Indigenous community” (Louis 2007: 133).
This is of course not without problems for the mainstream researcher as it
can be very time consuming. Even when researchers have the best
intentions, funding cycles and pressures to publish or perish may drive
research processes away from approaches outlined above (Heikkilä and
Fondahl 2012). For those of us who find Indigenous methodologies
important and necessary alternatives to Western academic perspectives
there is therefore a need to challenge mainstream academia, not only on
epistemological levels. Indigenous methodologies are providing growing
grounds for calls to decolonise the academe to allow for research to be
conducted in respectful, ethical and collaborative ways in partnership with
Indigenous communities (Arbon 2008; Battiste 2000; Denzin and Lincoln
2008; Kovach 2010; Sehlin MacNeil and Marsh 2015; Smith 1999, 2012).
Following Bäckman and Ekström (2001), critical ethnology can also be
seen as a growing ground for decolonisation. They position themselves as
feminist ethnologists and describe how they are torn between two scientific
ideals that are not necessarily combinable. Feminist perspectives, political
and critical by nature, often clash with cultural relativism, a common point
of departure for ethnological research, which asserts that no culture is more
important or developed than another. Bäckman and Ekström mean that the
influence of cultural relativism can produce research in which power
structures and hierarchies are less visible. However problematic their
theoretical dilemma, Bäckman and Ekström conclude by highlighting that
critical ethnological research has the potential not only to describe
phenomena but also to illuminate structures and hierarchies and thus
contribute to societal and social change. Similarly Daun (2003) argues that
ethnological research has the capacity to discover and point to certain social
policy problems that politicians otherwise might not see. Blehr (2001: 19)
states that there are several levels of political ambition visible in ethnological
research but the most common and even preferable is to conduct research
“within a political context” (Daun 1993: 113 cited in Blehr 2001: 19. My
translation). This is done by carefully choosing research problems and
formulating research questions in order for the results to contribute to
highlighting aspects of reality that the researcher thinks are in need of
political change or intervention. According to Blehr this encourages
researchers to act as political aware citizens without turning research into
politics. Critical ethnology paired with Indigenous methodologies should
then strive to highlight societal and social power structures and to describe
these from Indigenous peoples’ perspectives with the ambition to build
capacity for Indigenous communities to achieve positive change.
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This project also uses Indigenous methodologies through its Sami
mentorship, where the project is co-owned and mentored by Sámiid
Riikkasearvi. Consequently the project from its inception has been a
collaboration with an Indigenous organisation. Sámiid Riikkasearvi also
provided help in finding Laevas reindeer herding Sami community and
introducing me to the Laevas board. Furthermore, Dr Jillian Marsh, one of
the Australian academic supervisors is an Adnyamathanha woman who
provided cultural guidance in order to create agreed protocols that enabled
me to work with members of the Adnyamathanha community. In order to
honour Indigenous voices and stay as true to the participants’ own words as
possible, yarning (a form of interviewing) was used for data collection and
generous amounts of direct quotes were used in the articles.

2.2

Structural, cultural and extractive violence

The Laevas research participants initially raised concerns about the word
violence in Galtung’s model. They are far from the only ones to have been
concerned about Galtung’s use of the word violence. In fact, Galtung’s
concepts of violence have been both praised and criticised (Boulding 1977;
Keane 1996; Patomäki 2001; Farmer 2004; Walker 2004; Dilts 2012; Winter
2012). Nevertheless, particularly structural violence is today a well-known
and widely used concept (Ramsbotham, Woodhouse and Miall 2011).
Galtung’s violence triangle includes three types of violence, direct, structural
and cultural (see figure 1a). These are defined as physical or psychological
violence that works on the body (direct); harmful discriminatory societal
structures (structural); and culture working to legitimise direct and
structural violence (cultural) (Galtung and Fischer 2013). Critique of
Galtung’s definiton of violence commonly comes from those who want to see
strict boundaries and definitions of what violence is (Bufacchi 2005). For
those who wish to equate violence only with physical force, Galtung’s
definition is much too wide. Keane (1996: 66) even goes as far as suggesting
that Galtung’s description is so broad it “effectively makes a nonsense of the
concept” and that a broad description makes violence impossible to
distinguish (Bufacchi 2005). It is particularly Galtung’s concept of structural
violence that some thinkers find provocative. Following Barnett (2008: 78)
the function of structural violence “is to highlight the negative consequences
of the uneven distribution of power and resources and to understand these
as largely avoidable, highly destructive social processes”. So far so good,
however, Barnett (2008: 78) continues to explain that Galtung “leaves open
the question of pathways to redistribute power and resources”. In this case,
involving Indigenous communities and extractive industries, such an
opening is welcome as it leaves the door ajar for Indigenous perspectives to
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enter. Had there been a set model not only for what could qualify as violence
but also how that violence should be dealt with and what futures should look
like for afflicted communities, chances are slim that the model would have
been created based on Indigenous perspectives.
Where there is conflict between Indigenous communities and extractive
industries, the harm inflicted on Indigenous communities is commonly
ignored. I argue that Galtung’s model is a highly useful tool allowing the
harm to be floodlit, scrutinised and – in the words of the Laevas research
participants – named for what it really is, violence. Those who advocate the
tighter definition of violence as excessive force might neglect to see the
cultures and structures supporting injustices experienced by Indigenous
peoples. They might also be reluctant to see that physical violence done to
Indigenous lands can be equal to physical violence done to Indigenous
peoples (Reid and Taylor 2011). On the other hand the broader and more
inclusive definition of violence allows for interpretations that include
Indigenous perspectives, which is necessary in order to transform conflict
involving Indigenous peoples (Walker 2003).
Although Galtung’s violence triangle was suitable as an analytical tool for
this research project it lacked a concept with which to specifically describe
how extractivism affected the participating communities. Once the yarning
sessions were concluded and transcribed, I used a thematic approach to
identify a number of main themes that stood out in the research participants’
narratives (Ehn and Löfgren 1982). When analysing the main themes
structural and cultural violence were evident in both cases. Direct violence,
according to Galtung’s definition, could be seen as perceived threats of
possible violence, would there be anti-mining demonstrations or similar
activities. Yet, I had hours of recordings that told the stories of connection to
Country, how the land held history, beliefs, culture, traditions and life itself.
How extractivism was not just destroying land but in the process also
destroying people. I wanted to create space for these perspectives within the
model that I was using. Combining Indigenous perspectives on land and
connection to Country with Galtung’s definition of direct violence became
extractive violence. A type of direct violence against nature and/or people
and animals that is caused by extractivism and that primarily affects peoples
closely connected to land. Extractive violence requires a deep spiritual
connection to Country. As previously mentioned, Adnyamathanha people
call this spiritual link Muda and Marsh explains that “this sense of belonging
is so deep it forms an intrinsic part of Adnyamathanha identity” (2010: 123).
The term extractive in combination with violence appears in some literature
around extractive industries, particularly regarding conflict minerals in
African countries (see for example Moyroud and Katunga 2002; Muvingi
2007). The terms then describe the direct physical violence inflicted on
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people by extractive industries wanting access to land and are not specifically
connected to either Galtung’s model or connection to Country.
Extractivism in this case is expanded and should be understood as
activities designed to extract and deliver, be it raw materials, natural
resources, farming, fishing, knowledge or culture. Extractive violence is also
related to environmental violence (Narchi 2015; Zimmerer 2014) and slow
violence (Nixon 2011). Environmental violence defined by Narchi (2015) is
violence inflicted on people when development plans destroy their
environments and thus affects their livelihoods and possibilities of cultural
reproduction. Slow violence, coined by Nixon (2011) is an invisible form of
violence that happens over time and is seldom labelled violence, for example
the release of toxins and radioactive waste. While the concept of
environmental violence is very broad, the concept of slow violence is very
narrow and none of them are particularly conducive to Indigenous
perspectives or the spiritual connections between peoples and Country. The
concept of extractive violence on the other hand includes Indigenous
perspectives and spiritual connections to land.

2.3

Fieldwork

Conducting research is like conducting a journey of sorts. The specific aim is
to find answers to questions but in order to do so one must open up to
possibilities and opportunities. Be prepared to be surprised, to be humble
and to accept that journeys bring change. In the end, the answers sought
might turn out only to be new questions. However, the process to arrive at
the goal, the conclusion, is as important as the conclusion itself (Kovach
2010). In my case I have journeyed both physically and mentally, within and
between Sweden and Australia and between languages, cultures, knowledge
and belief systems. I have come to know and worked with people on two
continents whose lived experiences in many ways are vastly different yet
strikingly similar. In various ways they have taught me about new ways to
view the world.
An important aspect of Indigenous methodologies, is researcher
positionality (Wilson 2001; Yunkaporta and Kirby 2011). A related
discussion on reflexivity has been influential within the field of ethnology
(Ehn and Klein 1994). When working with research participants, reflexive
researchers examine themselves as well as the research relationships. In my
case I am a Swedish person conducting research with Indigenous people on
two continents. I am neither Sami nor Aboriginal, in fact I write from a
position as privileged Westerner (Denzin and Lincoln 2008: 6). However,
like Denzin and Lincoln (2008: 6) I position myself as an Ally, a “fellow
traveller of sorts, anti-positivist, friendly insider who wishes to deconstruct
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from within the Western academy and its positivist epistemologies”. This
project involves fieldwork in Sweden and Australia where I have worked with
Laevas čearru in Sápmi and Adnyamathanha people in South Australia.
I first came in contact with Laevas at the start of 2013 through the chair of
a neighbouring Sami community. Laevas, he said, were affected by extractive
industries on a grand scale. I consulted Sámiid Riikkasearvi who confirmed
that Laevas would be appropriate to work with considering the aim of the
project. Sámiid Riikkasearvi also formally introduced me and my project to
the Laevas board, for them to decide whether they wanted to work with me
or not. The Laevas board were positive and one of the board members agreed
to recruit a group of research participants. Between June 2013 and March
2014 I met with members of Laevas čearru a total of five times. We met in
Kiruna at Samegården, a Sami guest house and museum, where Laevas had
their offices. The original group of research participants consisted of four
men and two women of varying ages.
The first two interviews, conducted as yarning sessions and with the entire
group, were interesting but unfocussed and I came away feeling both
overwhelmed and at the same time unsatisfied. Our discussions around
mining and conflict and the impact it had on the Laevas community were
urgent, important and emotional. However, we struggled to find something
to focus on, a case to explore. In late August 2013 Aftonbladet published the
article that became the focus for the Laevas case study (Kuhumunen et al.
2013; Sehlin MacNeil 2015). At the start of October 2013 I travelled to
Kiruna with a creased copy of the article in my bag. This time I only met with
two members of the Laevas board, the two research participants with direct
involvement in the process around the publishing of the article. I was
nervous prior to the meeting, unsure of how to ask the questions that I had.
But as our conversation unravelled and the complex situation was told I
realised that we had found our focus. After transcribing the many hours of
recordings I started the process of writing a journal article. Everything that I
wrote in English I also translated into Swedish for the research participants
to feel comfortable reading the article. An important aspect for the research
participants was to have their quotes included in Swedish as well as my
English translations. This proved to be difficult for publishers to accept but
in the end, after much negotiation, the article was published with the
Swedish quotes included as endnotes. This was a solution acceptable to all
parties.
At the end of March 2014, I moved the project to Adelaide, South
Australia, where I was a visiting scholar in the David Unaipon College for
Indigenous Education and Research (DUCIER) at University of South
Australia for a year. During this time I worked with seven members of the
Adnyamathanha community, four women and three men of varying ages. My
first meeting with the Adnyamathanha Camp Law Mob, a number of Elders
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that had formed their own group within the community, was in May 2014 in
Port Augusta. Dr Jillian Marsh, one of my Australian supervisors, introduced
me to the group and gave me the opportunity to present my project. I was
genuinely impressed when in return I was presented with a bullet-point list
of issues that the group felt were important to research. Not long after our
first meeting I was notified by one of the Elders that the group had decided
to work with me. That same person offered to recruit a group of research
participants from the Adnyamathanha community. I met with the research
participants a number of times and conducted two group interviews in
January 2015 as well as two group interviews and two individual interviews
in March 2015. The final group interview was carried out in December 2015
via video link. All face-to-face interviews took place in Port Augusta at the
Australian National Institute where the Adnyamathanha group often hired
conference rooms. Similar to the ones conducted with the Laevas group the
interviews were carried out as yarning sessions and went from very general
to very specific as we found our focus (Bessarab and Ng’andu 2010).
In both cases I found that my presence as a non-Indigenous person
troubled me much more than it did the research participants. Also, I found
myself far more self-conscious about that fact when working with the Laevas
group. There I felt that I represented the Swedish coloniser who was the
reason for what the research participants now experienced and there was
little I could do to change that. For that reason I spoke more to the Laevas
group about my own concerns, how I worried that they would feel that the
time they had given me was a waste. In the end my qualms prompted a curt
statement from one of the research participants: “Do you think we would let
you continue if we didn’t want you to?” he said. Somehow, by trying to be
reflexive, empathic and culturally sensitive, I had managed to reduce the
research participants to people who could not make their own judgements
about participation. The exact opposite of what I had intended to do.
Fortunately both groups of research participants were amazingly patient and
helped me grow, learn and develop in the process, something highly
necessary, as I wanted to use Indigenous methodologies. One specific
example of this is how the Laevas research participants and Sami mentors
made me aware of the importance of language during the research process.
As a result the Swedish word sameby (used in Paper I) was changed to the
North Sami word čearru in the summarising chapters.
My own confidence in using Indigenous methodologies as a framework for
the project was also heavily boosted during my time at DUCIER. There I
found myself in an environment together with people that would have
questioned me had I chosen not to centre Indigenous perspectives and
honour Indigenous voices. Although DUCIER at the time underwent some
organisational changes that for many staff were quite turbulent – and that
led to the centre being disestablished at the end of 2015 – I found working in
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the DUCIER environment extremely educational, inspiring and developing.
The opportunities to be part of the activities at DUCIER and to engage with
staff and students there were pivotal for the project’s development.
Furthermore, my time in Adelaide and DUCIER and the experiences gained
allowed me to develop an international comparative perspective that
stretched beyond the case studies. For instance comparing how Indigenous
issues were taught in my children’s schools in Sweden and Australia was
enlightening. In Sweden I had seen Sami history and culture brought up at
one school assembly, as something different, the Other’s culture and history.
I assumed no one had bothered to find out whether there were Sami children
present at the school or not. At my children’s school in Australia, Indigenous
students along with an Indigenous teacher led the school assembly during
the nationally celebrated Reconciliation Week, with a powerful opening in
several Aboriginal languages, as if stating: We are here! On the other hand I
have witnessed overt acts of discrimination against Indigenous people in
Australia over the years in various public settings. In Sweden I have heard
and read prejudiced comments about Sami people but never seen
discrimination the same way that I have in Australia. Also, the way that
Indigenous research and studies are important and integral parts of many
Australian universities is completely different to the Swedish academe,
where they are extremely peripheral (Sköld 2005; Drugge 2016a). Having
said that, mainstreaming trends in Australian universities are threatening
Indigenous research and studies and can be seen as the underlying reasons
for the disestablishment of schools such as DUCIER (Gage 2015; Liddle
2015).

2.4

Yarning: reflexive, responsible and respectful research

As this research took place with and within Indigenous communities in
Sweden and Australia it was imperative to find a form of data collection that
suited both research participants and researcher. This being a qualitative
project with a focus on Indigenous experiences, interviewing seemed a
suitable approach. During the interview process, our sessions were long and
informal, with all parties contributing to the information exchange. This was
because of my attempts to better understand the settings in which the
research participants’ stories were located (Lemley and Mitchell 2012: 226).
Also, being part of the conversation enabled relationships to be built that in
turn facilitated deeper understandings of experiences – the interviewing
process became more than simply data collection (Ehn and Klein 1994). This
method can best be described as yarning, a methodology that can “be utilised
to form partnerships with Aboriginal communities in order to develop
culturally safe and just research” (Dean 2010: 6). Yarning, a way of
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respectfully entering the landscape of someone’s life story and lived
experiences through offering up your own in return and thus building a
relationship, is a “narrative-type methodology” that aims to “involve
Indigenous people in the research process, not solely to be the researched”
(Michie 2013: 519).
Bessarab and Ng’andu (2010) describe yarning as a method for data
collection where “both the researcher and participant journey together
visiting places and topics of interest relevant to the research study”
(Bessarab and Ng’andu 2010: 38). In the process of yarning the researcher
becomes accountable to the research participants through the relationships
that are created. Bessarab and Ng’andu further describe their experiences of
working with yarning as a research method through identifying four different
types of yarns that they both encountered in their research processes. They
suggest that an interview typically starts with social yarning, an unstructured
conversation about something not necessarily related to the research project.
During the social yarning trust is built and the researcher made accountable
to the participants. Following the social yarn comes the research topic
yarning, this is still a relaxed conversation but a research topic yarn has a
purpose to collect information relating to the research topic, through the
research participants’ stories. The following two types of yarns, collaborative
yarning and therapeutic yarning, can follow on from the research topic
yarning. A collaborative yarn involves sharing ideas and information about
the research project. A therapeutic yarn happens within the research topic
yarn when a research participant relates something traumatic or emotional
and the researcher “switches from the research topic to the role of a listener
where the participant is supported in giving voice to their story, is assisted to
make sense or have their story affirmed” (Bessarab and Ng’andu 2010: 41).
Dean (2010) emphasises the flexible qualities of yarning as a research
tool. She strategically outlines how yarning is not just a method for data
collection but can also be used in designing research projects and applying
them. The flexible nature of yarning means that there is no set definition or
fixed model or mould to fit into, rather it can be “as diverse as the many
Aboriginal countries within Australia that utilise it” (Dean 2010: 6). Dean
(2010: 7) argues that the strength of yarning lies in this flexibility, which
allows Indigenous research to be specific and relevant to the communities
involved and ensures that Indigenous people are “active in the research
welfare of their community”. Dean’s point is crucial as many Indigenous
peoples suffer the ignorance of dominant societies and Western academic
structures, which commonly clump Indigenous peoples and nations into one
mass, or worse, assume that Western ways will work just as well in
Indigenous communities (for examples of this see Kovach 2010). Yarning is a
methodology where culturally safe spaces are created and the voices of the
research participants are privileged (Fredericks et al. 2011).
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The following account is an example to illustrate my approach to yarning.
Working with the Laevas participants, it took several sessions before we
found a case to focus on. Once we had found a case I ventured how I would
like to build the analysis on Galtung’s model for structural, cultural and
direct violence. However, both research participants strongly rejected the
word violence. They agreed with the theory but discussed how their
language, North Sami, was not a violent language and how they simply did
not feel comfortable with the word. Thus we started looking for words to
replace the word violence, the research participants on their end and I on
mine. We agreed that I would contact Sami linguists and scholars to get
ideas and examples. Months passed and none of the words that came up
resonated with the research participants. Six months later we returned to the
topic and the research participants said that we should in fact use the word
violence as they saw benefits with it and they thought it best described the
severity of the situation impacted on them by extractive industries.
Returning to Dean (2010), common aspects of yarning are privileging of
voices, sharing of knowledge and experiences and prioritising relationships.
In rejecting the word violence the Sami research participants’ voices were
“released into the research arena” (Dean 2010: 12) not only through their
narratives but also through discussion about the analytical tool and which
words should be used in presenting it. Furthermore, the process of finding
an appropriate word to replace violence led to much discussion about
Galtung’s model and I explained it from my perspective several times, both
in yarning sessions and in writing. I also explained, from my own experience,
why I thought the model would be useful to us. In return the research
participants explained about their language and their interpretations of the
word violence. In that way we shared knowledge and experiences. The
research process that we undertook together took much longer than I had
anticipated. However, because of respect for relationships built and not
wanting to jeopardise them, time was made a lower priority.

2.5

Case study and international comparative research

This project includes two single case studies as well as one international
comparison or two-case study (Yin 2014). I chose to work with case studies
since qualitative case study research is conducive to rich description and
contextualisation (Stake 2005; Larsson 2005; Moore, Lapan and Quartaroli
2012). Following Stake “Case study is not a methodological choice but a
choice of what is to be studied” (Stake 2005: 443). I agree with Stake as in
this project the methodological framework was in place long before the
actual cases were identified.
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International comparative research in Indigenous contexts is not
necessarily warranted. Indigenous peoples are many and diverse, the fact
that they share Indigeneity does not necessarily mean that they are alike.
However, when the research focus is on circumstances that affect Indigenous
peoples, rather than the actual peoples themselves, international
comparative research can contribute to new perspectives and better
understandings of already known situations (Hantrais 2009). When the
research is inclusive and conducted in partnership with Indigenous
communities the international comparison can also contribute an element of
empowerment. For instance, through this project experiences were shared
across the globe as the two groups expressed interests in each others’
situations. Words of solidarity and support and tips on how to deal with
different situations caused by extractive industries were shared in the
interviews, for me to pass on to the other group.
Finally, viewing and comparing the cases through Galtung’s violence
triangle, with the addition of extractive violence, enabled new perspectives
on situations commonly experienced by Indigenous groups. This makes the
study relevant not only for the participating Indigenous communities but
also for Indigenous peoples in general, extractive industries and industrial
proponents wanting to access Indigenous lands.

2.6

Ethical considerations

Ethical considerations in terms of ethical conduct for this project includes
my firm commitment to honouring and making space for the research
participants’ perspectives through adopting ethical protocols together with
the participants. As a compliment to the two formal ethics applications,
undertaken at Umeå University and University of South Australia – aimed to
ensure that the project be ethically designed, communicated and that
research participants were given the opportunity to formally decline or
consent to participation in the project – these agreed protocols have acted as
guidelines for performing the research. In practical terms it involved
decisions made together with the research participants regarding the
representation and ownership of their words in the research and beyond. For
example, including quotes in the language that they were spoken in the
Laevas case and sharing transcripts for the Adnyamathanha group to use in
their work for preserving sacred sites. This has been my and our way of
working with mutual Respect. The practical ethical considerations for this
project also include Reciprocity, an ongoing effort that has evolved with
time. Based on the third ethical cornerstone, to value and maintain
Relationships built, reciprocity has so far often taken the shape of joint
communication of research results. However, it is expected that Respect,
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Reciprocity and Relationships live on beyond this particular research project
so that this project may be viewed as a beginning, rather than a final product.
The body of literature on ethics in Indigenous research is ever growing
and as previously discussed, efforts are made all over the world to advance
the frontline of ethically sound research involving Indigenous peoples (see
for example Arbon 2008; Battiste 2000; Bin-Sallik 2003; Chilisa 2012; Cocq
2016; Drugge 2016a, 2016b; Kovach 2010; Nakata 2007; Nordin-Jonsson
2010; Porsanger, Andreassen and Gaup 2008; Porsanger and Guttorm 2011;
Smith 1999, 2012; Wilson 2008).
From my own experience, how ethics are formally approached differs
greatly from country to country (Sehlin MacNeil and Marsh 2015). Where
the Australian university ethics processes are much more involved and
specifically designed for Indigenous issues, the Swedish ethics process,
which had a generic design, was possibly more suited to medical rather than
humanities research. In Australia I could not have conducted this research
without an ethics approval. In Sweden, on the other hand, I was told that
acquiring an ethics approval for my project was optional.
For this thesis the core ethical considerations echoes Marsh’s (2010: 24)
methods: “The intention is to create a research approach that endorses
working with Adnyamathanha people rather than conducting a case study
about Adnyamathanha culture and people.” I found that in order to stay true
to such an approach the mere adherence to ethical guidelines presented in
university ethics applications or literature was not enough. In my view,
ethics protocols need to be specifically designed to ensure culturally safe
practices for both research participants and researchers. This means that the
agreed ethics protocols may vary from case study to case study, even within
the same research project. This was also demonstrated in the Laevas and
Adnyamathanha case studies included in this thesis, as discussed above.

2.7

Sámiid Riikkasearvi mentorship

This research project is part of Umeå University’s Industrial Doctoral School
(IDS). An initiative aimed to connect academe and industry - a goal that may
seem difficult to align with the aims of this thesis, which critically examines
power relations between industries and Indigenous groups through
Indigenous perspectives. However, through the design of the IDS, I had the
opportunity to undertake a PhD candidature with a Sami organisation,
Sámiid Riikkasearvi, as mentor and co-owner of the project. Thus the
Industrial Doctoral School became the enabling factor in conducting this
project with the ethical and methodological framework described in the
previous text. Furthermore, the IDS environment proved to be incredibly
conducive to this particular project, as it was completely interdisciplinary
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and thus an environment where innovative projects were highly valued. The
IDS design also required inclusive work with several parties, something that
this project certainly lived up to. With a mentor organisation and academic
supervisors from various departments on two continents, some project
meetings were rather large gatherings.
The collaboration with Sámiid Rikkasearvi was crucial for this project’s
methodological design and in my view the three corner stones of Respect,
Reciprocity and Relationships were central also to this collaboration.
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3 EXPLORING EXTRACTIVE VIOLENCE ON
INDIGENOUS COUNTRY
The research results of this thesis point to how Indigenous groups are
subjected to extractive violence, underpinned by cultural and structural
violence experienced by both groups of research participants (see figure 1b).
Extractive violence is here defined as a form of direct violence, however, in
order to understand and address extractive violence, Indigenous
perspectives must be included and heard, particularly in consultation or
conflict transformation processes.
Galtung endorses a broad definition of violence as “avoidable insults to
basic human needs lowering the real level of needs satisfaction (far) below
what is potentially possible” (Galtung and Fischer 2013: 43). While
structural and cultural violence are often invisible, direct violence is
understood as visible violence and can be both physical and verbal assaults
or threats (Galtung 1969, 1990). However, the sort of direct violence
experienced by this project’s research participants, when their lands are
destroyed by extractivism, is a type of violence invisible to those who ignore
Indigenous perspectives. To those who see extractivism as progression and
progression as success, destruction of land might even stand for something
good (Howlett et al. 2011). To those who do not have, understand or believe
in connection to Country, destruction of land would not likely be defined as
violence – particularly not as violence inflicted on people.

Figure 1. Galtung’s original triangle (a) and the extractive violence
modification (b).
Galtung has been criticised for his broad definition of violence (Keane
1996). However, a broad definition allows for space to be carved for
Indigenous perspectives, whereas a narrow definition of violence as physical
force gone wrong, a concept with many supporters (Bufacchi 2005), leaves
no space for other than Western perspectives. Violence defined merely as
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physical force gone wrong can be described in the following way: “When the
dynamite charge blows up human beings instead of rocks, when its outcome
is waste instead of production, destruction instead of construction, we call it
not energy or power but violence” (Dewey 1980: 246 cited in Bufacchi 2005:
195). To Dewey the destruction of rocks equals production, construction,
energy and power. Only if human beings are harmed in the process can this
positive (production, construction, energy and power) be turned into a
negative (waste, destruction and violence). But what if the rocks blown up by
the dynamite charge embodied life, families, laws, responsibilities,
inheritance and legacies? (Liddle 2015). Would not the destruction of the
rocks then equal the end of life, families, laws, responsibilities, inheritance
and legacies? Because to people with strong connections to land, of the sort
described by this project’s research participants, destruction of Country is
direct or visible violence directed at people as well as land.

3.1

Connection to Country

What then is connection to Country? Starting with the term Country, Kowal
(2015: 194) offers a description: “’Country’ in the context of Indigenous
Australian culture is a wider term than ‘land’ or ‘area’, describing a living,
creative entity with a deep ongoing relationship with the humans responsible
for it, rather than the passive piece of territory typically part of Western
imaginations of land.” In this thesis I have chosen to use the Indigenous
Australian terms Country and connection to Country to describe Indigenous
connections to land (Arbon 2008; Marsh 2013), be they Adnyamathanha or
Sami. Indigenous Australian journalist Catherine Liddle (2015) explains that
“Connection to country is inherent, we are born to it, it is how we identify
ourselves, it is our family, our laws, our responsibility, our inheritance and
our legacy”. She further emphasises that disconnection from Country for
Indigenous Australians can cause terrible distress. Liddle (2015) explains
that Indigenous Australians “are indistinguishable from our country which is
why we fight so hard to hang on”.
As previously discussed (see section 1.5), the connection between people
and land for Adnyamathanha people is known as Muda. Marsh (2010: 124)
describes Muda as “the unique spiritual link between Adnyamathanha Yuras
[people] and Yarta [land] and cultural resources”. Muda is a way of knowing
that is passed down from generation to generation. It “is derived from and
demarcated by trees, rocky outcrops, creeks or springs or some other nonhuman formation or phenomenon” but can also be learning about weather
phenomena and animal behaviours (Marsh 2010: 123). Muda is the ancient
spiritual connection between living creatures and the environment. As
Adnyamathanha Country is extraordinarily rich in natural resources, Marsh

34

(2010: 124) points out that many of the ancient Adnyamathanha story and
song lines contain information about minerals such as copper or uranium
and how to deal with these resources. For instance, a central part of
Adnyamathanha stories of creation is about the dangers of uranium. The
greenish rock visible in the ranges then described as the vomit of the
spiritual being and God-like creator called Virdnimuru who became sick
from the poisonous country.
Marsh (2010: 26) also points out that Muda is both collective and
individual knowledge and it is important to keep in mind that Indigenous
peoples as well as Indigenous persons are many and diverse. Today, not all
Adnyamathanha people approach Muda the same way, where some find
Muda an appropriate way of knowing others may not.
Árbediehtu or árbevierrodiehtu are the North Sami names for Sami
knowledge that has been inherited from generation to generation, sometimes
called traditional knowledge. This knowledge includes Sami ways of
knowing, being and doing (Nordin-Jonsson 2010). Stoor (2017 forthcoming)
describes the relationship between Sami reindeer herders and their land as
knowledge shared through stories bringing life to environments.
Furthermore, he emphasises the importance of knowledge being passed
down from generation to generation. Participation is required to learn about
reindeer herding and how to understand the environment, it cannot be
taught through theory only. Similar to Adnyamathanha Muda, Stoor (2010,
2017 forthcoming) describes yoik (Sami song) as a connection to Country. By
yoiking a place or a living creature one becomes part of what one is yoiking.
Among Sami reindeer herders the connection to Country is important,
intimate knowledge about the environment is necessary to maintain the
wellbeing of the reindeer. However, Stoor (2017 forthcoming) points out that
modern equipment such as motorised vehicles and GPS have changed
conditions and ponders whether this might weaken connections to land even
though the equipment makes reindeer herding more efficient.
As previously mentioned, connection to Country as a spiritual link
between people and land was a recurring theme in the narratives shared by
both the Laevas and the Adnyamathanha participants. However, where the
Adnyamathanha participants focused on the importance of sacred sites, and
particular places or natural objects being bearers of culture, language and
history, the Laevas participants connected the importance of land to the
reindeer. Both reindeer and land were described as bearers of history,
culture and language but the main focus was on the wellbeing of the reindeer
and the land’s capacity to sustain the reindeer herds.
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3.2

Experiences of violence

The themes analysed in the single case studies were the most prominent and
recurring themes found in the narratives on both continents. As the specific
cases were different the themes also varied. However, analysing the
recurring themes, with the help of Galtung’s model, showed that there were
manifestations of structural and cultural violence present in the systems in
both the Laevas and Adnyatmathanha cases. In the Laevas case study the
main themes explored were: The timing of the article; Divide and rule tactics
used by the mining industry; and The power relations between Laevas and
LKAB. In the Adnyamathanha case study, the following main themes were
identified: Consultation and free, prior and informed consent; Culture and
the power of language; and The right to Country.
The Laevas participants experienced structural violence through the
uneven power balance between their board and the LKAB mining company.
The asymmetrical relationship enabled LKAB to push an article through to
publishing in a national tabloid, carrying a message that was detrimental for
Laevas – that mines could grow in Sápmi without threatening reindeer
husbandry – signed by the Laevas chair as one of the main authors. The
message in itself and the way that it was constructed seemed symptomatic of
the way that the Swedish state often wants to portray Swedish-Sami relations
as cooperative, while at the same time consequently undermining Sami
issues. Cultural violence in the Laevas case was identified as the
discriminating attitudes that enabled the structural violence. For example,
where LKAB were in charge of the article and held the power over the
content, one of the Laevas board members had the article read to him over a
satellite phone in order to edit the content. Through this behaviour it is
evident that LKAB did not think that the Laevas board needed or deserved
full insight into the process, on the contrary, they were given very little
insight. However, when the article was published, the Laevas board
members were hit by the full force of the discontent that it created in Sápmi.
In the case of the Australian and South Australian Governments’
investigations about proposed nuclear waste dumps on Adnyamathanha
Country, structural violence was evidenced through the way that the nuclear
investigations were communicated to the Adnyamathanha community.
There was little information given to the community overall – and no
information in Yura Ngawarla or even in plain English. Individual
community members were approached, rather than the entire community,
creating distrust among Adnyamathanha people. In addition, there were
conflicts of interest between the South Australian and the Australian
investigations, which created confusion regarding consultation processes.
The consultation processes contained several breaches of free, prior and
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informed consent, which can also be regarded a form of structural violence.
In this case, cultural violence was identified as the colonial and racist
Australian attitudes to Indigenous land rights and Indigenous connections to
Country. While the South Australian nuclear investigation (NFCRC Tentative
Findings 2016) used fancy words such as negotiating on equal terms with
Aboriginal peoples, the experiences shared by the research participants were
quite the opposite. Here the cultural violence seemed incredibly overt, as
there was a clear gap between rhetoric and actions.
These expressions of structural and cultural violence told by the Laevas
and Adnyamathanha research participants underpin the extractive violence
that both groups are subjected to. Through the cultural violence or the
discriminatory and dismissive attitudes shown by extractive industries and
governments, the structural violence finds favourable growing grounds. If
the prevailing societal attitude is that Indigenous groups and their
knowledge systems, cultures, traditions, societies and histories are less
important than economic ventures, it will be easy to build structures that
work to discriminate Indigenous groups. After all, Indigenous peoples
commonly want to protect the lands wanted for economic growth. In these
situations of asymmetric conflict, where the Indigenous groups are already
bound to colonial systems and constructs, it becomes even more important
to identify and name the violence present in the systems, and to do so
through Indigenous not extractivist (or Western) perspectives.
Rather than viewing Indigenous people’s ways of knowing, being and
doing through a deficit model where Indigenous people are expected to
"catch up" to Western standards, I argue that Western culture has much to
learn from Indigenous perspectives. Pholi, Black and Richards (2009)
describe how the Australian “Close the Gap” campaign, an initiative to
reduce Indigenous disadvantage, defines Indigenous Australians through
deficits. In order to close the gap and satisfy research statistics, Indigenous
Australians need to become more like non-Indigenous Australians, thus
giving up their Indigeneity. The fact that the gaps in health and wellbeing
between Indigenous and non-Indigenous Australians might exist because of
the grossly imbalanced power distribution, where Indigenous Australians
have little power over their own issues, is not necessarily considered.
The “Close the Gap” idea is visible also in the interface between
Indigenous groups and extractive industries. Here Indigenous groups are
expected to adhere to extractivist and neoliberal ideologies and to appreciate
that extractivism means progression, and progression is positive. When
Indigenous peoples challenge these ideologies, they are commonly branded
negative, backwards or unreasonable, as Indigenous perspectives on caring
for Country are most often trivialised or even ignored.
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3.3

Extractive violence

Connection to Country is central to my definition of extractive violence. The
link between the concepts is important for several reasons. Whether violence
is given a broad or narrow definition, someone must define it. For example,
Dewey’s (1980 cited in Bufacchi 2005) argument about force becoming
violence only when it is no longer productive or constructive highlights how
Western, colonial or extractivist views are allowed to guide the narrow
definition of violence. The fact that there can be different ideas on the
meanings of the terms productive and constructive escapes Dewey, who
clearly differentiates between the non-human rocks as something that can
and should be blown up and human beings as something that should be
protected. Thus, the narrow definition of violence as force is not compatible
with Indigenous connections to Country where the rocks and people are
spiritually connected. A broad definition of violence, on the other hand, can
be described as “violence as violation” of rights (Bufacchi 2005: 196).
Following Galtung (1969) we will entertain the idea that the rights being
violated are human rights. Again, there is a problem with definitions and
who has or takes the right to make them. Whose human rights? Are they
rights of Indigenous peoples, defined by Indigenous peoples? Do these rights
take into account concepts like Indigenous connection to Country? One of
the Adnyamathanha participants described how Native Title was a colonial
construction and how Adnyamathanha rights to Country were dictated by
the dominant society:

They don’t want to listen to our law, our communication, they just
want to do it the way that they want. We’ve got to do what they
want us to do. That’s where the problem is.

Åhrén (2016: 234) asserts that international law, human rights included,
has become a great asset for Indigenous peoples in their struggles for rights,
however, he also states “throughout history indigenous peoples have
experienced how the international legal system has been invoked against
them when seeking to retain control over their societies, lands, territories,
and natural resources”. Anaya (2012) echoes this and argues that extractive
industries are one of the main threats to Indigenous peoples’ rights. Thus,
the broad definition of violence as violation is no more conducive to
Indigenous perspectives than the narrow definition of violence as force, as it
does not account for them. However, its inherent ambiguity provides some
room to expand on existing models and introduce Indigenous viewpoints.

38

Enter extractive violence. A form of direct violence against nature, and/or
people and animals, caused by extractivism, which predominantly affects
peoples closely connected to land. Examples of extractive violence
experienced by this thesis’ research participants are mining, forestry,
farming, wind farms, tourism and infrastructure. Each of these activities
causing disturbance and destruction to Countries and communities. Similar
to Galtung’s definition of direct violence, which includes the threat of
physical violence, the threat of extractive violence is a form of violence in
itself. Both groups of research participants spoke of the negative impacts of
distress and fatigue that the constant struggle to defend their lands had on
their communities. One of the Laevas participants said:

It takes a lot of energy psychologically and it really squeezes the
energy out a person because it is a constant struggle. There is
nothing positive in our consultations with the majority society, we
just go and try to defend our land as well as we can.

The Adnyamathanha participants spoke of similar situations and how
extractive industries, governments and other industrial proponents very
rarely showed any type of understanding for the connections between
Adnyamathanha people and Adnyamathanha Country. One of the
participants said:

Mining companies will never understand us. They only understand
the dollar. It’s simple. They understand what they want to do and
what they want to get out of it. They don’t care about us.

Both Laevas and Adnyamathanha participants expressed how extractivism
had been detrimental to their communities. One of the Laevas participants
discussed impacts of the mining industry on Laevas community members:

This mining project is like a wet hand weighing down on us the
whole time. I pass through the area twice a day and I see it. Of
course it affects us, it really does. It affects our hopes for the future
and that affects my children very strongly.
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Talking about growing divides between generations due to colonial
assimilation policies, one of the Adnyamathanha participants also shared
worries for the future through mining companies’ strategies of wearing down
and waiting out resistance to mining on certain sites:

They might disappear for about ten or twenty years and then, later
on, when they know the opposition has disappeared, they’ll come
back and knock on your door again and say, hey, what do you
think?

The above quotes can be seen as examples where cultural, structural and
extractive violence interplay. In both situations, although different due to
different conditions, the research participants experienced extractive
violence in the form of mining or threats of mining. They experienced
cultural violence through the attitudes that their cultures did not matter as
much as economic development through extractive activities. Furthermore,
they experienced structural violence through the societal structures that
enables extractivism to be a higher priority than Indigenous societies,
histories, cultures and connections to Country.
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4 CONCLUSIONS
This research project, based on the experiences shared by the research
participants, concluded in identifying and naming violence done to Country
as extractive violence. This was done through analysing the narratives
around connection to Country and how extractivism affects that intricate
relationship. Indigenous groups the world over echo the Laevas and
Adnyamathanha participants’ narratives (Hilson 2002; Lewis 2016). In our
yarning sessions connection to Country and ways of relating to land were
strong and recurring themes. These themes also made visible what Galtung’s
model lacked when used to understand these particular circumstances.
While the concepts of structural and cultural violence were important tools
to identify and name discrimination, unjust structures and cultures
justifying violence, the direct violence component of the triangle did not
adequately describe the type of direct violence experienced by the
participants. Hence, direct violence was replaced with extractive violence.
Exploring the interface between Indigenous groups and extractivism
through Galtung’s remodelled triangle enables us to see the different
dimensions of conflict and the asymmetric power distribution experienced
by Indigenous groups. These unequal power relations have historical roots
and can be traced back to colonialism. Illuminating these issues also means
making visible the severity of the situations, experienced by Indigenous
peoples, who struggle to protect and maintain their Country. By subjecting
Indigenous groups to cultural, structural and extractive violence, not only
cultures, traditions and languages may be lost, but also extensive knowledge
about how to manage our planet in sustainable ways. Both groups of
research participants emphasised that people are part of Country and are
thus responsible for protecting and sustaining it.
The analysis of the research participants’ experiences showed that both
groups were subjected to prejudice attitudes as well as discriminating
societal structures that enabled a continuing threat of extractivism on their
respective lands. These attitudes and structures were identified as cultural
and structural violence. The threat or action of extractivism on Indigenous
Country was identified as extractive violence.
Recognising and naming these occurrences as violence was an important
result of the research undertaken. Furthermore, the research results suggest
that Indigenous people’s ways of knowing, being and doing need to be
included and heard where Indigenous issues are regarded and should not be
viewed through deficit models, where Indigenous peoples are expected to
adhere or convert to the dominant societies ways of knowing, being and
doing. For instance, both Laevas and Adnyamathanha participants described

41

how they were forced into the dominant societies’ structures and ideologies
and now had to fight for the ownership of Country rather than the
management of and connection to Country. The question is: why should
Indigenous perspectives and worldviews be less important than those of the
dominant societies? As spoken by one of the Adnyamathanha Elders:

That’s where our mob, and people like your Indigenous people, we
actually come from the land. We grow up from the land. And
therefore we respect the environment around us.

The above quote describes the conflict frontier between the Indigenous
groups and extractivism. Of course all Indigenous persons do not share or
have the same connection to Country (or even a connection to Country at
all). However, the research participants of this thesis all described, in various
ways, their own connections to their respective lands. Not seldom were these
descriptions secondary as part of conversations about something completely
different. What was described was respect for Country and environments
that stood in stark opposition to extractivist ideologies, even if the extractive
actions would be labelled responsible, sustainable or green. Contrary to the
message broadcasted by the article that became the focus of the Laevas case
study – new mines cannot grow without threatening reindeer husbandry. In
addition, on Adnyamathanha Country, a nuclear waste dump would pose a
great threat to sacred sites and Adnyamathanha culture. These are
perspectives that should be included and heard by industries and decisionmakers when proposing extractive activities on Indigenous lands. If those
who want to access Indigenous Country for extractive purposes were to
extend their perspectives to include concepts of connection to and caring for
Country, there would be greater hope for conflict transformation.
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