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GEORG HAGGREN

PAAKIRIOITUS

KORONA - PANDEMIA PANDEMIOIDEN JOUKOSSA

Kohta kaksi vuotta on takana eikd loppua
vield ndy. Pandemia kiertdd maailmaa ja
uuden aallon seuratessa toistaan laineet
ulottuvat Suomeenkin. Ténd péivana saam-
me olla onnellisia, kun rokotukset tarjoavat
karanteenien rinnalla aseen tautia vastaan.
Karsivillisyyttd tarvitaan eikd maailma kos-
kaan palaa samanlaiseksi kuin se oli ennen
maaliskuuta 2020, kun tauti aloitti voitto-
kulkunsa.

Tulevaisuuden arkeologien kaivauksilla
vuodesta 2020 alkanut pandemia erottuu
maasta 10ytyvind kasvomaskeina, joiden ha-
joaminen mikromuoviksi kestdd vuosisato-
jen, jopa vuosituhansien ajan.

Edellinen eri aaltoineen vastaavat mitta-
suhteet saanut pandemia oli sadan vuoden
takainen Espanjan tauti. Keskiajan tutkijalle
ilmi6 kuulostaa tutulta ruton osalta. Mus-
tan surman nimelld tunnettu paiserutto jéi
1300-luvun puolivdlin ensimmdisen epi-
demian jalkeen kiertimddn ja hiipui vasta
vuoden 1720 tienoilla.

Arkeologian kannalta menneisyyden
pandemiat ovat relevantteja. Tautiin kuol-
leiden haudat ovat 10ytyessadn merkittdvia
tutkimuskohteita. Parin viime vuosikym-
menen aikana laboratiivinen arkeologia on
kehittynyt niin, ettd taudinaiheuttajia on
pystytty eristimdin ja tunnistamaan. Tamad
koskee niin Espanjan tautia, keskiajan mus-
taa surmaa kuin sitd edeltdvai ruttopande-
miaa eli ns. Justinianuksen ruttoa.
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Suomessa epidemioihin liittyvid hau-
tauksia ei ole juuri pédsty tutkimaan.
Jokainen arkeologi tietdd, ettd happa-
massa maaperdssimme luu hajoaa suh-
teellisen nopeasti. Vain poikkeuksellisissa
oloissa tarjolla on hyvin sdilyneité luuaineis-
toja. Tauteihin liittyvd kysymyksenasettelu
ja mahdollisuudet on kuitenkin syyta pitda
mielessd.

Pandemiat ndkyvdat myos asutuksessa
ja autioitumisessa, vaikka ne eivit yleensd
yksin selitd jalkimmaistd. Maaseudulla ka-
tovuodet ja pikkujadkautena kutsuttu luon-
tainen ilmastonmuutos ovat vahintadn yhta
merKkittdvid tekijoitd. Parhaille paikoille
on aina riittanyt tulijoita, jos ne jdivat kyl-
milleen. Kaikkialle ei kuitenkaan riittdnyt
uusia tulijoita. Arkeologian keinoin myds
suomalaiselta maaseudulta voidaan 1oytaa
autioituneen asutuksen jadnnoksia. Notkah-
duksista huolimatta on syytd korostaa, ettd
viime kddessd asutusekspansio leimaa Suo-
men keskiaikaa.

Toisin on Norjassa, jossa mustan surman
ja muiden 1300-luvun kriisien my6td vaki-
luku, taloluku ja jopa kaupunkien maéara
ndyttdd pudonneen kolmanneksella ellei pe-
riti puolella. Kdrjistden voi sanoa, ettd kesti
aina 1900-luvulle ja itsendisen Norjan ai-
kaan ennen kuin maa oli toipunut myohéis-
keskiajan kriiseista.



SoNJA HUKANTAIVAL
S
FOLK MAGIC IN TOWN

SIGNS OF MATERIAL ASPECTS OF MAGIC
IN ARCHAEOLOGICAL EXCAVATIONS IN TURKU, FINLAND

Abstract: This study discusses possible signs of folk magic unearthed during urban archaeological
excavations in Turku, Finland. The finds were selected using ethnological folk magic collections in the
National Museum of Finland and Museum Centre Vapriikki as reference material. The study utilizes
a modified form of the “archaeology of folk religion” methodology, where the subject matter is ap-
proached with the help of reference materials instead of utilizing several types of source material.
The source material of this study comprises of 45 catalogue entries of archaeological objects that are
housed at the Museum Centre of Turku and the Aboa Vetus & Ars Nova Museum. These objects may
be connected to folk magic practices, however, this remains uncertain.

Keywords: folk religion, magic, materiality, Turku. Asiasanat: kansanusko, taikuus, aineellisuus, Turku

INTRODUCTION

In classical studies, it was easily assumed
that folk magic rituals were practised main-
ly in remote rural areas where churches and
medical professionals were only to be found
long distances away.! Even recently, when
discussing magic in towns and other cen-
tres the focus is often on phenomena such
as learned occultism or esotericism.? Still,
the complex phenomena we call magic has
been relevant for people across society and
the folk magic we find in rural areas has its
practitioners in towns as well. In fact, the
many contacts between townsfolk and ru-
ral people on one hand and international
merchants and craftspeople on the other
may have given the magic of a harbour town
such as Turku, SW Finland, a unique blend

(Fig. 1).

Prior to 1809 Turku was a coastal town
in the eastern part of the Swedish King-
dom. In Finnish chronology, the medieval
period begins around 1200 with the estab-
lishment of Swedish rule and the introduc-
tion of Christian institutions. After 1300,
when the Cathedral and Bishop’s see were
moved there, Turku became the admin-
istrative and religious centre of the east-
ern part of the kingdom. The Dominican
order played an important part in the re-
ligious scene of the town. Finland lacked
Hanseatic towns, but Turku became part
of the Hanseatic trade network through
its community of German burghers.> The
town was thus involved in international
networks of trade and religion in its early
phases of development.

The first university was established in
Turku in 1640 and very soon, in 1644, the
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Figure 1. Turku (marked with a red dot) on a map displaying the present-day borders. Map by S. Hukantaival.

Academy of Turku became the stage of ac-
cusations concerning the practice of for-
bidden arts.* The rumours centred around
Professor Martin Stodius, who was repeat-
edly accused of owning forbidden books,
teaching magic to his students at night, and
causing mental illness to one of them. He
was never convicted but was forced to re-
sign in 1660 due to continuous suspicion.
One of his students, Henricus Thomae Fo-
lenius, was sentenced to death in 1661, but
the penalty was later mitigated.” This shows
that there was some interest in learned oc-
cultism or esotericism in the town,® but the
magic of common, uneducated people still
eludes us.
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As part of the project “The Material-
ity of Magic in Finland in a Long-Term
Perspective: Developing the Archaeology
of Folk Religion” (2018-2021), this paper
seeks to recognize material signs of folk
magic in archaeological contexts in Turku
with the help of ethnological” museum col-
lections. This paper looks at artefacts from
urban excavations curated at the Turku
Museum Centre and the Aboa Vetus & Ars
Nova Museum. The finds discussed here
were selected using the ethnological folk
magic collections at the National Museum
of Finland and the Himeen museo collec-
tion at Museum Centre Vapriikki as refer-
ence material.



The project is connected with a wider
academic interest in the material aspects of
magic practices.® Earlier publications con-
nected to the project include an overview of
the magic objects collection of the National
Museum of Finland, a preliminary discus-
sion on a few signs of folk magic in medi-
eval Turku, and a discussion on the magic
power or agency of objects as seen in 19th-
century folk magic.” This paper seeks to
identify types of objects recovered from ur-
ban excavations in Turku that are similar to
those found in the reference collections and
to interpret what these objects can tell us
about folk magic practises in this particular
town.

Some signs of folk magic in Turku have
previously been discussed in connection
with ritual building concealments.!® This
study adds important viewpoints to those
works since the objects discussed here
are not confined to contexts connected to
building structures, but in a few cases there
is some overlap.

FOLK MAGIC IN AN HISTORICAL CONTEXT

Before introducing the methodology and re-
search material of this paper, some theoreti-
cal issues need attention. Most importantly,
what is meant by magic and, more specifical-
ly, folk magic in this context? Magic is an elu-
sive concept that has received a fair amount
of justified critique.!! There is no universal
definition of magic that could be agreed on
in every context, so academics have chosen
different approaches to the problem. Some
prefer scholarly generalizations, while others
seek definitions used in the studied cultures.
The latter offer different viewpoints depend-
ing on if magic is looked upon by disapprov-
ing non-practitioners or people whose lives

are imbued with magic. In historical con-
texts, the perspective of practitioners is often
difficult to reach, while the views on magic
of non-practitioners have been studied quite
extensively.!?

The problem of magic as discussed by
non-believers throughout history has been
similar to the academic problem: how does
magic differ from its close relatives, reli-
gion and science? The most common solu-
tion has been that magic is a false religion
(superstition, sacrilege) and a mistaken sci-
ence (dysfunctional). Thus, magic is seen as
a negative. This dismissive attitude is one
reason why the concept of magic has been
criticized in academia.!® Since this paper
studies signs of magic in different periods
and contemporary sources elucidating the
views on magic are few, a more generaliz-
ing approach to the concept is applied. In
this paper, magic is seen as a goal-oriented
practice that assumes complex connections
between seemingly separate things. Thus,
magic is part of a worldview where causality
is understood in a specific way. The concept
is here used neutrally without any negative
(or positive) subtexts.

Defined as above, magic can be a part of
religion or completely secular. However, due
to historical reasons, it is not usual to dis-
cuss magic as part of the Christian religion,
apart from when criticizing it. Instead, mag-
ic is more comfortably placed within the so-
called vernacular, popular, or folk religion
concepts.!* This refers to religious beliefs
and practices as interpreted by laypeople.
Folk religion includes ideas from official
theology, but also older traditions and in-
novations. Accordingly, folk magic includes
practices, such as healing, securing prosper-
ity, protecting against harm, and cursing,
that were part of the cultural tradition of or-
dinary, uneducated people.
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Naturally, there is no sharp distinction
between educated and uneducated people,
so the description must be allowed to be
flexible. Ideas and practices may have been
exchanged in the interaction between dif-
ferent layers of society. It is also important
to remember that the perceived border be-
tween science, religion, and magic has shift-
ed and been renegotiated throughout histo-
ry.!> Thus, practices that later were defined
and condemned as magic may have spread
together with Christian doctrine and medi-
cine. This adds a greater need for ambiguity
to the concept of folk magic.

When analysed from an archaeologi-
cal perspective, the concept of magic used
in this paper (goal-oriented practice that
assumes
seemingly separate things) presents some
problems. How can we assess from ar-
chaeological remains if a practice was goal-

complex connections between

oriented or what it assumed? It is clear that
these aspects are implied (or transplanted)
from other contexts, such as ethnographic
or folklore analogies. This is the case in this
paper. The situation is not ideal, but the fact
is that much of archaeology includes such
(explicit or implicit) analogies. Still, this is-
sue should not be disregarded.

Since magic is here seen as practice, it is
closely connected with ritual.!® Most magic
practices are rituals in the sense that they
are emphasized through ritualizing means
such as repetition, special use of language
(e.g. incantations), formal movements, and
symbolism.!” Unfortunately, these ritualiz-
ing techniques very seldom leave traces in
the archaeological record. Still, as Ronald
L. Grimes states “although rituals consist of
actions, it’s almost impossible to discover,
or even imagine, a ritual without its atten-
dant material culture”!® Thus, the material
aspects of ritual, magic, and religion are the
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archaeologists’ gateways to these human
phenomena.?

As noted above, the materiality of magic
has lately received academic interest.?° This
trend is part of a larger “material turn” in
humanities and social sciences.?! Questions
of non-human agency, revised animism,
and relational ontologies often surfacing in
these discussions belong to a critical stand-
point towards the authority of westernised
modernity to dictate reality-building.??
While this attitude certainly exists in the
background of this paper, properly applying
such theories on the material lies beyond its
limited scope. Generally, there seem to be
two different focal points in the materiality
of magic studies: magic in classical antiquity
and magic in post-medieval times (mainly
the 19th and early 20th century). For some
reason, the medieval period has received
less attention in this respect.

The blurry borders between medieval
religion, medicine, and magic may confuse
the unprepared seeker. While the differ-
ences between magic, religion, and science
may have been clear for some theologians,??
it may not seem clear-cut for present-day
scholars who classify these fields differently
from the former. This blurriness did not end
with the Renaissance or Reformation.?* For
example, in 1686, when the first Swedish
pharmacopoeia, Pharmacopea Holmiensis
Galeno-Chymica, was published, many of
the medical ingredients listed also appear in
folk healers’ selection of medicines: for ex-
ample vipers, toads, moss from old human
skulls and pulverized human skulls.?®

If an idea of magic as a condemned prac-
tice was used in the analysis, this would
cause problems, since the concept would al-
ways be shifting. On the other hand, using a
tixed definition of magic may cause an illu-
sion of something static called magic actual-



ly existing throughout time. This risk is here
since we need to use some concepts to be
able to communicate. However, it is stressed
that magic should be seen as a finger point-
ing at the complex reality that does not fit
exactly into the word’s narrow limits.

IDENTIFYING FOLK MAGIC IN THE AR-
CHAEOLOGICAL RECORD

This paper utilizes a modified form of the
“archaeology of folk religion” methodology.
In its original form, this method relies on
multiple source materials that are seen as
equally important different viewpoints on a
phenomenon.?® While certainly fruitful, this
method is extremely labour intensive, since
it requires analysis of large sets of diverse
data. In this paper, a moderated version of
the method is applied; instead of multiple
sources, multiple comparative materials are
used as analogies when interpreting and
analysing the source material. The main
reference material is the ethnological folk
magic collections in two museums, while
secondary materials are folklore, histori-
cal records, and the results of studies made
in neighbouring countries. The “archaeol-
ogy of folk religion” method emphasizes
the importance of the archaeological finds’
contexts when unearthed. While this is an
important part of recognizing signs of ritual
practices, this study focuses on the types
of objects collected on archaeological sites.
The contexts are noted where possible, but
they are not stressed here apart from when
they are necessary for recognizing signifi-
cant objects.

The source material of this study com-
prises of 45 catalogue entries of objects
found during urban archaeological excava-
tions in Turku (see Appendix 1 for the full

list of material). The objects are mainly nat-
ural stones, fossils, or animal bones. Most
of these objects were not identified or in-
terpreted as belonging to the domain of folk
religion or magic when found. Instead, they
have been categorized by the field archaeol-
ogists as a part of the animal bone material
on the site, as human-made artefacts, or as
curiosities.

Thus, the re-interpretation of these ob-
jects has been made in connection with
this study. This interpretation was aided by
the study of ethnological folk magic collec-
tions housed in two Finnish museums: the
National Museum in Helsinki (KM) and
the Himeen museo -collection at Museum
Centre Vapriikki in Tampere (HM). These
museum collections date mainly to the
late 19th and early 20th century and were
formed as part of the massive efforts to re-
cord folk culture at the time. Combined,
these two museum collections house 451
main catalogue entries (many of which in-
clude subentries) of objects classified as be-
longing to the domain of folk magic. This
classification was made already in the late
19th and early 20th century. While these
collections are addressed in a few publica-
tions, they have not been extensively dis-
cussed.?’

The usefulness of the ethnological col-
lections as analogies for the study at hand is
manifold. Even though they are temporally
removed from the archaeological finds, they
are “tight local analogies” (TLA), since they
come from the same cultural area.? Moreo-
ver, these objects have been catalogued with
information on how they were used as part
of folk magic and medicine; so they include
important contextual information. Moreo-
ver, as is revealed below, many of the types
of objects found in these collections can be
recognised in the archaeological record.
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Naturally, there are limits to this method
of interpreting the archaeological finds in
question. The most notable question con-
cerns the possibility of change in the tradi-
tions. Even though rituals are often seen as
culturally static, as Grimes remarks, they in
fact emerge, change, and die.?° This is easily
missed when older objects are interpreted
in the light of newer ones since traditions
that may have existed earlier are not visible
in the later material. As such, the method
reveals more about traditions that persisted
than about those that did not. Grimes also
warns against seeing unchanged ritual prac-
tices as evidence of unchanging values.*®
Consequently, even tight local analogies
must be used with caution.

Other limitations have to do with the
formation processes of the materials them-
selves.3! This does not only mean the ar-
chaeological formation processes (including
issues of preservation in the soil, excavation
conventions, and principles of preserving
unearthed objects) but also how the forma-
tion of the ethnological museum collections
have affected them. As is true of museum
collections in general, the folk magic collec-
tions are not objective representations of the
phenomenon of folk magic and medicine.
The formation of these collections belonged
to the nation-building process where muse-
ums contributed by selecting, safekeeping,
caring for, and displaying the national nar-
rative. In this framework, the purpose of art
and artefact collections was to highlight the
“spirit of the nation” (the Volkgeist).3?

While the whole picture of how this
nationalist history has influenced the folk
magic collections is unclear, there are signs
the choices made when classifying objects
as belonging to folk magic and ideas about
“original” native culture (as opposed to in-
ternational phenomena) may have had
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some impact. The first aspect visible is the
surprisingly small amount of objects be-
longing to the institutional Christian reli-
gion (Lutheranism and Eastern Orthodoxy)
in the folk magic collections. The vast folk-
lore collections about such practices docu-
ment the common use of religious objects
in folk magic. Still, the only such case in the
National Museum is a snuffbox containing
some communion wafers that were meant
to be used as medicine, to improve a weap-
on, and as the heart of a para (a kind of a
familiar spirit).3> The Hdmeen museo col-
lection houses two Eastern Orthodox cross-
es without further information on their
use in folk magic except that one of them
is wooden and labelled as a “tooth-god”
(hammasjumala) that belonged to a cun-
ning woman.** The other one is a bronze
cross pendant.®

It appears that folk religion and the
Christian religion have been separated in
these collections. While this separation is
highly artificial, it is understandable in the
light of how folk religion was primarily seen
as a relic of a native prehistoric religion in
early scholarship.?® The focus on this mythi-
cal ethnic religion may have influenced the
folk magic collections in another way as
well. Namely, the largest artefact category
in the collections are natural objects, such
as animal parts, stones, and wooden forma-
tions. In contrast, for example, the Nord-
iska museet in Stockholm, Sweden, houses
copper amulets against cholera and small
objects called spiritus, among other more
or less commercially made objects.’” The
spiritus is usually a metallic beetle inside a
small box believed to bring fortune to its
owner.3® The oldest known account of such
an object is from the 17th century where
the poet Georg Stjarnhelm?’ is said to have
owned one when he was in Tartu (Esto-



nia).?® There is folklore about this type of
object in Finland as well (piritys). One ac-
count, for example, explains that one could
buy this object in Turku.*! However, if these
types of commercial objects exist in the two
museum collections studied, they have not
been classified as belonging to folk magic.

As noted in connection with the spiri-
tus, folklore offers an additional source of
information about the materiality of magic.
The folklore in question dates to the same
late 19th to early 20th-century period as
the ethnological collections. This mate-
rial comprises of archived oral accounts
about traditions and practices documented
by interviewing collectors. The accounts
describing magic and beliefs has been ex-
tensively studied by folklorists.*> However,
due to the focus of folkloristics, few studies
have discussed the use of objects depicted
in the narratives. The exceptions include,
for example, an article concerning human
figurines made of Alder and a short article
about magic objects in general.?

Before moving on to discuss the ar-
chaeological evidence, it should also be
noted that historical documents, especially
witchcraft and superstition trial records, of-
fer a glimpse into the materiality of magic
practices older than the ethnological and
folklore collections. Historians have stud-
ied witchcraft and superstition trial records
extensively,* but, as in the case of folklore,
few studies have focused on the materials
mentioned in the records. One exception is
an article by Jari Eilola and Piia Einonen
that discusses the use of human body parts
as mentioned in trial records mainly from
17th-century Stockholm.*> While the trial
records have their own specific formation
processes, most magic materials mentioned
in them can be recognized in later folklore
and ethnological collections.

Studies on the materials associated with
magic practices made in other European
areas are also important when considering
folk magic practices in Finland. They pro-
vide important information about inter-
national aspects of the traditions and may
reveal practices that are not (for various rea-
sons) depicted in the other sources. For ex-
ample, it is apparent that some of the prac-
tices known in later folk magic have their
roots in medieval European medicine.*® So,
it would not be surprising to find widely
spread uses of certain materia medica.

For the focus of this paper, one key study
is the PhD thesis by Estonian Archaeologist
Kristiina Johanson titled Missing Interpre-
tations: Natural and residual finds in Esto-
nian archaeological collections.*” The study
focuses on natural objects (such as pebbles
and fossils) and artefacts found in consider-
ably later contexts than their manufacture
that have been collated by field archaeolo-
gists but have mostly remained without in-
terpretation. With the help of various analo-
gies, including archived folklore, Johanson
discusses possible interpretations for these
curious objects. She also considers the field
archaeologists’ possible motivations to col-
lect the natural objects since this motivation
is usually missing from the field reports.

In contrast to Finland’s geology where
fossils are rare, well-preserved fossils are
common in the Estonian limestone bed-
rock. In Estonia, numerous fossils have been
catalogued from archaeological sites.*® In
Estonian folklore and ethnological sources,
fossils of bryozoans and corals have been
used as “ear stones”; earache was healed by
leading air or smoke into the ailing ear with
the help of the fossil.*> Moreover, for exam-
ple, ammonites have been considered valua-
ble charms in Great Britain where they were
called snakestones.”® So, even though there
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Figure 2. Two medieval bear canine pendants from
Turku. On the left is the canine from the Suurtori
Hjeltin talo site (1989) and on the right is the canine
from the Abo Akademi site (1999) (TMK 20764:1485
and 21816:LU100). Photo by S. Hukantaival.

are no fossils in the Finnish folk magic col-
lections, fossils retained during archaeologi-
cal excavations have been included in this
study.

SIGNS OF MATERIAL FOLK MAGIC
IN TURKU

The most common folk magic objects in the
two ethnological museum collections (KM
and HM) are the remains of bears, espe-
cially teeth (canines) and claws. Bear teeth
and claws have been carried as protective
amulets, used as medicine for pain and in
childbirth, and they have been kept in the
cradle to protect a child against night de-
mons. They have also been attached to the
collars of horses and cattle to protect them
from wild beasts. There are three bear ca-
nines, perforated for carrying them or at-
taching them to something, in the urban ar-
chaeological material at the Museum Centre
of Turku.”!

Two of the canines are in excellent con-
dition (Fig. 2), while the third has been
exposed to fire. The two well-preserved
canines date with high probability to the
medieval period: The one found at the Abo
Akademi site (1999) belongs to the period
1300-1500 but the dating of the Suurtori
Hjeltin talo (1989) find is uncertain.”? The
third bear tooth pendant (Katedraalikoulu
2014-15) was found in a fire-affected con-
text under a brick layer that also included
some coins from the late 17th century.>
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This pendant is likely to have ended up in
this context sometime after that period.
These teeth were recovered from different
contexts all located in residential areas in
the heart of Turku. Additionally, a bear claw
was found during an archaeological excava-
tion at the Aboa Vetus & Ars Nova site in
2005.5* It was found under the cobblestone
floor of a cellar and might have been depos-
ited there intentionally. The context is con-
sidered to date to the 18th or 19th century.>
This site is located on the bank of River Au-
rajoki, in a residential quarter next to the
Great Market.

Pig tusks are also a common occurrence
in the folk magic collections. There are both
perforated and unworked tusks and they
have been used as medicine, in some cases
for domestic animals. Unfortunately, no de-
tails are given for how the healing was con-
ducted. Since pig tusks are common in ur-
ban archaeological contexts, only perforated
tusks or tusks found in contexts that suggest
ritual use are discussed here. Eight pig tusks
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Figure 3. Five perforated pig tusks from medieval soil layers at the Abo Akademi site (1998-1999) (TMK
21816:LU29; LU30; LU135; LU150; LU153). Photo by S. Hukantaival.

recovered during excavations in Turku fulfil
these criteria, of which seven are perforated.

Five of the perforated pig tusks are from
the Abo Akademi site (1998-1999) (Fig.
3).5% All of these come from medieval soil
layers. As noted, this site is in a residen-
tial district next to the Cathedral quarter,
in the centre of town.”” Two additional pig
tusk pendants were found at the Aboa Ve-
tus & Ars Nova site.>® One of these was un-
earthed in 1901 and lacks further contextual
information, the other one was found in
the 1994-95 excavation. It was discovered
under a wooden plank floor that was inter-
preted as medieval.> The eighth pig tusk is
unworked, but it was found directly under
the threshold of a 17th-century cellar at the
Pinella site (2010), and it seems to be delib-
erately placed there.®

Other remains of animals such as skins
and bones are also common in the folk
magic collections. Animal bones are one of
the largest categories of finds at urban ar-
chaeological excavations and this poses a
challenge for the discussion at hand. How-
ever, some of the bones and antlers in the
ethnological collections are perforated or
have been inscribed with crosses. There is
one piece of a cattle bone with inscriptions

on it found during the Varhainen Turku ex-
cavation project in 2006.°' It was found in
the layer of a late 15th-century market place
next to the Cathedral.®? The inscriptions are
of a cross inside a rectangle on one side of
the bone and another inscription (possibly
also a cross inside a rectangle but with lines
continuing outside the shape) on the articu-
lar surface (Fig. 4).

Another large category of objects in the
folk magic collections is various natural
stones, especially small, smooth pebbles.
The pebbles are most often called “snakes’
court stones” (kddrmeenkdrdgjdkivi) and ac-
cording to folklore, vipers would pass these
stones from mouth to mouth during their
court gatherings in spring.%> These stones
were believed to be good to carry in the
pocket as a luck-bringing amulet when at-
tending court or travelling. They were also
used in healing, for example, by pressing the
stone to an ailing part of the body or a boil
or other type of growth on the skin. Pebbles
were also sometimes called “raven stones”5*
Many of these ethnological stones are Flint-
stone pebbles, but other types of pebbles are
also common (such as granite).

There are 23 stones in the archaeologi-
cal material investigated for this paper.®®
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The majority of these are natural, small,
smooth, round or oval pebbles. Five of them
are catalogued as Flintstone pebbles. Two of
these are from the Aboa Vetus 1994-95 ex-
cavations.®® One was found when unearth-
ing two adjacent cellars but lacks further
contextual information. The other one was
found next to a stone wall estimated to be
from the 17th century or younger.®” Two
Flintstone pebbles were found in 1952-53 at
Itdinen Rantakatu, but again these lack con-
textual information (Fig. 5a).%% The remain-
ing pebble was found in 1967 at Uuden-
maankatu 11-14,% but, unfortunately, even
this find lacks further information. Only
one of the five Flintstone pebbles can be
dated to any degree of accuracy.

Of the 15 natural pebbles (other than
Flintstone) only eight can be given an esti-
mated date. Seven of these are from dated
medieval strata. For example, one small,
ball-shaped stone, identified as possibly be-
ing granodiorite, was found during the 1998
Abo Akademi excavation.” It was found in
a soil layer under a wooden plank structure
that was dated to the 15th century.”! This
stone seems to have a sooty surface cover-

ing on inspection. It resembles a firearm
projectile, but its dating makes this inter-
pretation less likely. Another small pebble
of reddish colour (possibly sandstone) was
also found under a medieval plank struc-
ture (Fig. 5¢).”? It was found in 2003 during
the Kaupunginkirjasto excavation, and the
plank structure was interpreted as a wood-
en floor, dated using dendrochronology to
after 1341.73 The pebble is catalogued as a
possible gaming piece. The one stone that
was found in a postmedieval soil layer is
also a smooth, round ball,”* possibly a fire-
arm projectile but showing no use wear.
The folk magic collections also include
several perforated stones. Due to the lo-
cal geological conditions most of these are
not naturally holed, but human-made arte-
facts usually dating from prehistoric times.
When information on their usage is avail-
able in the museum catalogues, they have
been used to prepare medicine by pouring
a liquid through the hole. There is only one
perforated stone in the Turku excavation
material (millstones or spindle whorls were
not included here). It is a small, irregularly-
shaped Limestone pebble with a small hole

Figure 4. This piece of a cattle scapula with inscriptions was found in the soil of a late 15th-century market place
next to the Cathedral (TMK 22367:LU1666:001). Photos by S. Hukantaival.
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in the middle.” It was found in a postme-
dieval soil layer at the Rettiginrinne excava-
tion in 2000.

One of the “stones” in the Museum Cen-
tre of Turku collection is a small, polished
piece of rock crystal (Fig. 5b).”® Since it is

evidently worked, it is an artefact, but due
to its material, it is here discussed togeth-
er with other stones. There is one piece of
quartz crystal in the ethnological collections
as well.”7 It has been used to strike fire in
rituals connected to ensuring good crops.”®
The polished crystal found in Turku comes
from the Abo Akademi site (1998) from
a soil layer connected to a timber struc-
ture that dates to the early 15th century.””
Moreover, one half of a quartz pebble found
at the Mitdjérvi site in 1989 shows an im-
pact surface possibly resulting from lighting
a fire (Fig. 5d).8% Rock crystals have been a
part of European medicine as well.3!

The types of objects discussed above
are those that could be found both in the
reference collections and the urban ar-
chaeological collections of Turku. The types

Figure 5. A selection of objects in
the stone category: a) a flintsone
pebble found in 1952-53 at Itdinen
Rantakatu (TMK 14681:49); b) the
polished piece of rock crystal (TMK
21816:K145) from the Abo Akademi
site (1998); c) the reddish pebble
from the Kaupunginkirjasto 2003 ex-
cavation (TMK 22237:KI078:001); d)
the quartz pebble found at the Mata-
jarvi site in 1989 (TMK 18831:1054).
Photos by S. Hukantaival.

discussed next are not present in the ethno-
logical collections, but other reasons call at-
tention to them. First, there are five fossils
or likely fossils in the urban archaeological
material. Three of them are from medieval
soil layers unearthed during the Abo Aka-
demi 1998 excavations.? One likely fossil
was found from the Rettiginrinne 2000 ex-
cavation from a soil layer belonging to the
16th century.?® The most distinct fossil is a
coral found at the Pinella 2010 excavation in
a soil layer dated to the 14th century (Fig.
6).84

Another object with a possible connec-
tion to folk magic is a raven skull found
together with another raven bone during
the Katedraalikoulu 2014-15 excavations.®®
Even though there are no bones of ravens in
the folk magic collections, there is evidence
both there and in folklore that ravens were
seen as magical creatures. As mentioned,
pebbles could be called raven stones. One
of the catalogue entries recounts the folk-
lore that the raven would bring this peb-
ble from the Jordan River to heal its young
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if they were injured.’¢ So, it was surmised
that ravens possessed medical knowledge
useful to humans. Moreover, one of the folk
magic objects is a “witch stone” that accord-
ing to the catalogue entry was powerful
since it had been smeared with the blood
of nine ravens.®” The Katedraalikoulu raven
bones were found in a quite intriguing con-
text: within the deposits of a late medieval
latrine.®® One of the pebbles was found in
this same context.?? Could this have been
an attempt to hide or destroy these objects
or perhaps a way to curse the users of the
latrine?

The last group of objects to be dis-
cussed here are the remains of hare’s feet.
Even though there are no hare’s feet in the
folk magic collections, they are known in
folklore accounts as lucky objects protect-
ing from harm.” There are four hare’s feet
in the urban archaeological material of
Turku. Two of these come from the same
context, a 17th century hearth structure on
the Kaupunginkirjasto site.”! A third comes
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from under the step of the same 17th-cen-
tury cellar that also had a pig tusk under
a threshold (and other signs of ritual con-
cealment) at the Pinella (2010) site.®2 The
fourth hare foot was found at the bottom of
a late 18th or early 19th-century storage pit
during the Tuomiokirkontori 2011 excava-
tion (Fig. 7).

DISCUSSION

One question that might arise when dis-
cussing the objects presented above is: Can
we be certain that these objects have been
used in magic practices? The answer to this
question must be negative since there is no
way to be sure about this. Other possible
interpretations could be applicable, for ex-
ample, as noted above, some pebbles might
have been used as gaming pieces or fire-
arm projectiles. Moreover, the usages and
meanings of objects may have shifted dur-
ing their use life-span.”* However, the well-
documented folk magic objects give reason
to consider magic and medicine as relevant
interpretations.

Not all of the types of objects present in
the folk magic collections could be recog-
nized in the urban archaeological material
of Turku. For example, different wooden
objects and natural formations, such as
branches or roots that have grown to form a
circle or gnarls from under the bark of trees,
that are common in the folk magic collec-
tions, are missing from the archaeologi-
cal contexts. This may be due to the search
commands used when screening objects in

Figure 6. The coral fossil found during the Pinella 2010 exca-
vations is the most distinct of the fossils found in Turku (TMK
22600:K1239:003). Photo by S. Hukantaival.
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the finds databases, but it might also be that
such natural-appearing wooden objects may
not have been considered significant during
excavation. One explanation could be that
such objects are simply not present in the
archaeological record in the urban areas ex-

cavated in Turku.

Many of the objects in the folk magic
collections are materials that would only
preserve in the soil under exceptional cir-
cumstances (for example in anaerobic or
waterlogged conditions), such as heads and
skins of vipers or pig’s snouts. However, an-
other challenge proved to be more promi-
nent than the question of durability. As
touched upon above, many of the objects in
the folk magic collections are common, eve-
ryday objects that could be used in magic
practices in addition to their more mundane
usage. Examples of this are whetstones,
knives, coins, spindle whorls, fire steels, fin-
ger rings, and brooches. When written in-
formation is lacking, the special significance
of such objects must be inferred from their
contextual locations at the archaeological
site. In addition to ritual building conceal-
ments,” such contexts may be graves or
pits. Several coins are found in ritual build-
ing concealments in the urban archaeologi-
cal material of Turku.”® The coins in the folk

Figure 7. These bones belonging to a hare’s foot were
found at the Tuomiokirkontori site in 2011 (TMK
22814:LU2083:001). Photo by S. Hukantaival.

magic collections are used differently, where
silver has been scraped off as an offering.

One common category of objects in the
folk magic collections are so-called “thun-
derbolts”®” These are most often Stone
Age wedged tools, but whetstones, natu-
rally wedged stones, and round stones are
also associated with this phenomenon. The
stones were believed to be bolts of lightning
imbued with powerful properties.®® There
are no Stone Age tools in the urban archae-
ological material of Turku.®® Whetstones, on
the other hand, are common finds in urban
archaeological contexts. With this in mind,
only whetstones found in contexts that
suggest deliberate placement may be con-
sidered. Nine cases of possibly significant
whetstones have been discussed previously
in connection with ritual building conceal-
ments, and are all from postmedieval build-
ings.100

One unanswered question is why there
are no Stone Age tools (thunderbolts) in the
medieval Turku material even though they
appear in some towns of neighbouring re-
gions such as Lund and Novgorod.!°! These
were also a part of established medieval me-
dicinal practices and their use was described
in books about minerals.!?> One would then
expect to find them in contexts where Eu-
ropean medical knowledge was present. As
prehistoric tools, these are also highly likely
to be curated when found during an archae-
ological excavation as a more traditionally
identified object of significance. However,
their medical use often called for pulver-
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izing them, which may cause them to be-
come unrecognizable. As noted, this has not
hindered them from being found in other
towns, so this explanation alone is insuffi-
cient. It is hoped future urban excavations
in Turku will shed more light on this.

The challenge of recognizing significant
objects from more mundane (kitchen) re-
fuse is also apparent when considering pig
tusks.!®® The choice in this paper was to
only include perforated tusk pendants and a
deliberately concealed tusk. Since unworked
tusks are present in the folk magic collec-
tions, this choice is not justified in light of
them, but including all pig tusks found in
Turku in this study would have been over-
interpretation. Interestingly, as Christopher
J. Duffin has discussed, boar tusks were
part of the zoological component of ma-
teriamedica cabinets and collections from
the early 18th century in Britain. The tusks
were powdered and incorporated into pre-
scriptions for diseases of the throat and the
respiratory system. When trying to trace the
history of their use, Duffin states: “It is as if
the item appears with a fully formed medi-
cal folklore some time during the 16th cen-
tury, and then becomes incorporated into
the materiamedica as a rather minor ingre-
dient with limited application”!%* The case
with the pig tusks illustrates how it may be
difficult to distinguish folk magic from the
established medicine of the period.

A further question that comes to mind is
the reason why archaeologists have collected
and preserved natural pebbles during exca-
vations.!®> This motivation is seldom stated
in excavation reports or finds catalogues. In
a few cases, the reason was that the pebble
was interpreted as a possible gaming piece
or firearm projectile. However, when the
reason is not stated, it is impossible to know
whether the pebble simply caught the eye of
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the archaeologists or if they had knowledge
of the importance of pebbles in folk magic
practices. In fact, the eye-catching property
together with the smoothness of these peb-
bles are likely to be connected with their im-
portance in folk magic.

The above-discussed objects are not the
only signs of folk magic in Turku. For ex-
ample, a goat skull deposited by an early
14th-century boundary mark, a hammer
concealed in a hearth from the same peri-
od, and a Sami shaman drum hammer and
anthropomorphic wooden staff concealed
under an early 15th-century floor have been
discussed in a previous publication.! An-
other striking find is the late 17th-century
frog inside an elaborate miniature coffin
that was concealed in the Cathedral and
found in the 1920s during restoration work.
This find is part of a counter-witchcraft
practice that is well-recorded in both folk-
lore and artefactual evidence.!?” Slowly, the
picture of folk magic in the town of Turku is
being revealed. While it can be argued that
these signs are quite sporadic and stretched
out over a long period, they still reveal that
folk magic did have its place in the lives of
the townspeople. Many reasons connected
with the preservation and recognition of
folk magic objects obscure the picture, so
having any signs at all to work with is sig-
nificant.

Naturally, other towns in Finland have
produced artifacts dated to the historical
period possibly connected with folk magic
as well. As is the case with the Turku finds,
most of these are likely to be in the archaeo-
logical collections without an interpretation.
While objects concealed in or under do-
mestic buildings have been published from
Tornio,'® for example, publications con-
cerning other types of folk magic objects are
few and far between. The ones that do exist
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seldom discuss objects found in the cultural
layers of towns, but are mentioned in asso-
ciation with more eminent contexts such as
in graves or churches.!” Since the context
of a possible magic object is revealing, it is
understandable that such ritual contexts aid
in the interpretation. Still, future studies
focusing on comparing archaeological col-
lections against the documented folk magic
objects in other sources would make com-
parisons between Turku and other areas in
Finland more fruitful. Hopefully, this paper
encourages such inquiries.

At the beginning of this paper, it was
suggested that the contact networks and di-
verse demographic of the coastal town were
likely to influence magic practices alongside
other cultural exploits. Due to its methodol-
ogy, this study may not reveal these aspects
properly. A wider perspective on both mag-
ic practices in neighbouring areas and on
educated magic (occultism) would be need-
ed. Still, some of the objects may indicate
contacts with rural areas (bear teeth and
claws) and neighbouring peoples (the fos-
sils and the Sdmi shaman drum hammer).
The pig tusks and rock crystal may belong
to European medical practices and pebbles
connected with snakes and birds are known

international phenomena.!!?

CONCLUSION

Some of the objects discussed in this study
are more likely to have a connection with
folk magic than others. The bear canines
and bear claw are likely to have some con-
nection with folk beliefs as do the objects
that are found in ritual building conceal-
ment contexts. The pig tusks are more de-
batable, but still, the probability of them
having some significance is high. The cat-

tle bone marked with a cross also seems to
be special, but there might be several types
of situations where the marking took place
(e.g. magic, play, or even boredom). As
quite common natural objects, the pebbles
are also problematic even though it is well-
documented that pebbles had an important
role in folk magic. Again, the interpretation
is stronger when pebbles are found in con-
texts suggesting significance. The fossils are
perhaps the most debatable group of objects
discussed here. Still, they are not common
objects in the local geology, which could
hint at their special role. Hopefully, future
excavations will shed more light on this
question.

So, what can these objects reveal about
folk magic in Turku? Since the signs are
sporadic, no wider generalizations about the
practices can be made. It seems likely that
some of the types of magic objects known
in the later ethnological material do have
a presence in the medieval period. How-
ever, in the light of the current evidence, it
is not possible to assess if their meaning has
changed or remained fairly static. The most
important result is that folk magic has had
a cultural role in the town of Turku, despite
it being the ecclesiastical centre of the area.
In this light, a “theologically pure” Chris-
tian religion seems not to have filled all the
needs of the townspeople.
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APPENDIX 1. THE FULL MATERIAL OF THE STUDY.

No Catalogue No. Object Excavation
1 KM 95032:10929 Pig tusk pendant Aboa Vetus (1994-95)

2 TMK 21816:KI10 Fossil Abo Akademi (1998)

3 TMK 21816:KI16 Fossil? Abo Akademi (1998)

4 TMK 21816:K117 Stone ball Abo Akademi (1998)

5 TMK 21816:KI38 Fossil? Abo Akademi (1998) 2‘
6 TMK 21816:KI45 Polished rock crystal Abo Akademi (1998) E
7 TMK 21816:LUT00 Bear canine pendant Abo Akademi (1999) é
8 TMK 21816:LU135 Pig tusk pendant Abo Akademi (1998) =
9 TMK 21816:LU150 Pig tusk pendant Abo Akademi (1999)

10 TMK 21816:LU153 Pig tusk pendant Abo Akademi (1999)

11 TMK 21816:LU29 Pig tusk pendant Abo Akademi (1998-99)

12 TMK 21816:LU30 Pig tusk pendant Abo Akademi (1998)

13 TMK 22196:KI511:001 Pebble Rettiginrinne (2001)
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No. Catalogue No. Object Excavation

14 TMK 22237:KI078:001 Pebble Kaupunginkirjasto (2003)

15 TMK 22367:LU1666:001 Animal bone with inscriptions Tuomiokirkontori (2005-06)

16 TMK 22600:KI1201:001 Limestone pebble Pinella (2010)

17 TMK 22600:K1239:003 Fossil Pinella (2010) g
18 TMK 22815:KI083:003 Pebble Kirjastosilta (2011) g
19 TMK 23146: sample 32 Raven skull and bone Katedraalikoulu (2014-15) ;
20 TMK 23146:K1051:002 Pebble Katedraalikoulu (2014)

21 TMK 23146:K1536:001 Pebble Katedraalikoulu (2014)

22 TMK 20764:1485 Bear canine pendant Suurtori Hjelt (1989)

23 KM 2005009:88 Bear claw Aboa Vetus (2005)

24 KM 95032:10755 Flintstone pebble Aboa Vetus (1994-95)

25 TMK 22196:K1102C:001 Perforated Limestone pebble Rettiginrinne (2000)

26 TMK 22237:LU711:001 Hare's foot Kaupunginkirjasto (2004) Z:'
27 TMK 22237:LU711:002 Hare's foot Kaupunginkirjasto (2004) a
28 TMK 22600: sample 273 Hare's foot Pinella (2010) E
29 TMK 22600: sample 274 Pig tusk Pinella (2010) E
30 TMK 22814:LU2083:001 Hare's foot Tuomiokirkontori (2011) 8
31 TMK 22882:KI038:002 Stone ball [talaituri (2012) e
32 TMK 23146: sample 67 Bear canine pendant (burnt) Katedraalikoulu (2014-15)

33 TMK 22196:UN308:001 Fossil? Rettiginrinne (2001)

34 KM 3942:7 Pig tusk pendant Aboa Vetus (1901)

35 KM 95032:10751 Flintstone pebble Aboa Vetus (1994-95)

36 TMK 14681:203 Pebble [tdinen Rantakatu (1952-53)

37 TMK 14681:241 Pebble [tdinen Rantakatu (1952-53)

38 TMK 14681:264 Granite pebble ltdinen Rantakatu (1952-53) o
39 TMK 14681:49 Flintstone pebble [tdinen Rantakatu (1952-53) E
40 TMK 14681:65 Flintstone pebble (half) [tdinen Rantakatu (1952-53) é
41 TMK 16712:49 Flintstone pebble Uudenmaankatu 11-14 (1967) =
42 TMK 18264:1428 Stone ball Vaha-Hameenkatu 13 (1975)

43 TMK 18340:21 Large pebble Tuomiokirkkokatu 6 (1977)

44 TMK 18831:1054 Quartz pebble (half) Vaha-Hameenkatu 13 (1982)

45 TMK 22600:KI144:002 Pebble Pinella (2010)
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THE SWEATHOUSES OF IRELAND

THE DISAPPEARED FOLK TRADITION OF SWEAT BATHING

Abstract: Sweathouses are a type of vernacular sauna, unique to the island of Ireland. They represent
a tradition of sweat bathing that existed on the island for at least three centuries, which has since
been consigned to history. Their origins remain a mystery and to date, only one has ever been exca-
vated. It is probable that famine in the 19th century was a key factor which contributed to the loss of
this tradition, as it brought about enormous changes in the social and cultural fabric of the country.
These monuments are poorly understood and are fading from the landscape, as well as from the
public consciousness. This paper provides a brief overview of the current understanding of sweath-
ouses, their morphology and distribution. It is proposed in this paper that folklore records can pro-
vide a deeper insight into people’s relationship to sweathouses, why they were built and how they

were used.

Keywords: sweathouse, Ireland, sweat bathing, archaeology, folklore.

INTRODUCTION

“The inhabitants of every town-land in the
parish had their own sweat-house. Every
Saturday the sweat-house was heated. One
Saturday morning a large turf-fire was light-
ed in the sweat-house. The sweat-house was
heated to a very high temperature. In the eve-
ning a person used to go to the sweat-house,
close the door and remain there till he was
literally “bathed in sweat”. The people of ol-
den-times believed that by perspiring in such
a manner rheumatism was prevented.”

This quote from the 1930s describes the use
of Irish sweathouses. They are small, circu-
lar, single-chambered, dry-stone structures.

They are mostly found in isolated areas,
such as meadows, pastureland, on the slo-
pes of mountains or tucked away in wooded
areas. Sweathouses are unevenly distributed
throughout Ireland, with a sparsity in the
south and an unusually high number in the
northwest. (Figure 1.)

Their potential as a research topic is sig-
nificant, given that it encompasses archaeo-
logy, folklore and
history. The place of sweathouses in the pat-
chwork of Irish heritage is not yet fully un-
derstood, with relatively little attention paid
to them in academic discourse over the past

ethnography, social

two centuries.
There are a total of 290 recorded sweat-
houses on the island of Ireland - 246 in
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Figure 1. Exterior view of the sweathouse at Cleighran More, County Leitrim (SMR no.: LE020-005). This sweat-
house is roughly D-shaped, has a lintelled roof and the entrance faces west. A seating stone is visible within the
interior. This structure was conserved during the 1980s and it is situated in a public amenity area. This structure
is only marked on the 6-inch Ordnance Survey (OS) maps. Photograph by Katie Kearns, 2020.

the Republic and 44 in Northern Ireland.?
The Northwest has a high concentration of
sweathouses, particularly in Leitrim, which
has a total of 98. Counties that border Leit-
rim also have high numbers of sweathouses
- Roscommon has 46, Sligo has 28, Cavan
has 27 and Fermanagh has 23.3 (Map 1.)
Unfortunately, these figures do not re-
flect the true number of sweathouses which
survive today. Taking into account struc-
tures which have been destroyed, remain
unlocated, are no longer visible or were in-
correctly identified, the number of sweat-
houses that survive on the island is much
lower than the official number recorded.
For instance, Leitrim presently has 47 survi-
ving sweathouses in varying states of repair,
which is less than half the total recorded for
that county. This highlights that these struc-
tures are disappearing from the landscape
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Map 1. The map of Ireland and circles represent the
areas with the highest concentration of sweathouses
and other, smaller clusters. There are sweathouses in
the north and the south of the island, however, they
are widely scattered and fewer in number. Drawing:
Timo Ylimaunu.
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and are in urgent need of adequate conser-
vation.

This article explores the Irish sweathouse
as an archaeological and cultural phenome-
non and discusses what Irish folklore ac-
counts can tell us about what these monu-
ments were, how they were built and the
reason they were used. Finally, sweathouses
will be compared and contrasted with the
Finnish sauna.

The past two centuries of Ireland’s histo-
ry have been tumultuous. The 19th Centu-
ry was marked by social and political strife,
with the Great Famine of 1845-1851 casting
a long shadow over Irish cultural memory.
An estimated 1 million people died from
starvation and disease, while approximately
1.5 million people emigrated overseas.* The
population of the island has not recovered
since the Famine, which demonstrates that
this was a watershed moment in Irish his-
tory. The late 19th century was punctuated
by agricultural depressions and famine-like
conditions®, as well as land agitation and
agrarian violence, due to mass evictions of
tenant farmers by British landlords; which
came to be known as the Land War.® Va-
rious Republican organisations proliferat-
ed during this period, advocating the use
of physical force to achieve independence
from Britain. Uprisings against British rule
occurred in 1803, 1848 and 1867, which
all ultimately failed but helped to galvanise
support for the cause of independence, as
the revolts were romanticised and the lea-
ders martyred.”

By the beginning of the 20th Century,
Ireland was on the precipice of great change.
A cultural awakening had flowered with
the setting up of the Gaelic League, which
sought to preserve Ireland’s language, cul-
ture, customs and sport.® This movement
inspired a later generation of republicans’,

who revolted against British rule in Easter of
1916, despite having little chance of success.
The rebellion was over within a week and
the leaders were executed by firing squad.
The 1916 Rising was not overly popular ini-
tially, but the execution of its leaders led to
a surge in public support.!® Following the
electoral victory of Sinn Féin (the republi-
can party) in the United Kingdom general
election in 1918, the first Dail (Irish parlia-
ment) was set up in January 1919.1! On the
same day, the Irish Republican Army (IRA)
ambushed and killed two members of the
Royal Irish Constabulary at Solohead Beg.
The country gradually slid into the War of
Independence (1919-1921). The war was
relatively short lived; owing to the fact that
the IRA were vastly outnumbered by Brit-
ish troops, had considerably less weapons at
their disposal and many of the men within
its ranks had little or no previous military
training.!? A truce was agreed in July 1921
and the Anglo-Irish Treaty was signed in
December of that year.!> The Treaty was
passed by 64 votes to 57 in the Dail, leading
to a stark divide across the nationalist politi-
cal spectrum.!* Under the Treaty, twenty-six
counties in Ireland would remain as a do-
minion of the British empire, among other
terms that were viewed as less than favour-
able by many.!®> The Treaty also dictated that
the remaining six counties in the northeast
of the country would remain a part of the
United Kingdom, owing to a majority Prot-
estant/Unionist population who identified
as British.'6

Following the ratification of the Treaty,
relations between the Pro-treaty and An-
ti-treaty republicans broke down and a bit-
ter civil war ensued, which lasted for just
under one year and resulted in a victory for
the Pro-treaty side.!” The Catholic minori-
ty in the newly formed Northern Irish state
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were subjected to discrimination and civil
rights abuses for decades, which inspired a
civil rights movement which was, at times,
violently repressed by the Protestant/Union-
ist dominated government.!® As Lynn War-
tchow correctly asserts, “With Catholics un-
der complete civil and political oppression,
a cycle of violence emerged in which Catho-
lics and Protestants each turned to extreme
paramilitary groups to further their political
goals and retaliate against violence with the
use of more violence”!® This egregious peri-
od of civil unrest and violence, known as the
Troubles, persisted until the Belfast Agree-
ment of 1998.20 By the end of the Troubles,
over 3,000 people, mainly civilians, had lost
their lives.?! The partition of Ireland has re-
mained a contentious and emotional issue
to this day and the civil war shaped Irish
politics for almost a century afterwards. The
Irish Constitution was written in 1937 and
Ireland, formerly the Irish Free State, was
declared a Republic in 1949.%2

The above account is in no way intend-
ed to be comprehensive, instead it aims to
provide contextual information regarding
the social and political landscape of Ireland
over the past two centuries.

FOLKLORE AND MATERIAL CULTURE -
THEORY AND DATA

Folklore can be understood as a part of folk
culture, it depicts important aspects of dif-
ferent cultures. It illuminates the practices
of everyday life and how to do things in the
proper perceived order; henceforth, they
can be known as the norms of the everyday
life. Folklore is one research theory, as well
as a methodology to study anthropologi-
cally different identities, as well as aspects
of everyday life, social and cultural tradi-
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tions.?* These have been transmitted orally
from one generation to the next for many
centuries. One significant aspect of folklore
is that it has been utilised as a means of po-
pular nostalgia; of a longing for an idealised
past, which may never have existed in the
first place. By virtue of this, it has connec-
tions to nationalism in certain contexts, as a
creation of imagined nationalities.>

Mark Groover has suggested that as a
discipline, folklore studies both material
culture and non-material aspects of life.?>
However, Charles Orser separates folklore
and folklife studies; folklife studies concen-
trates on the material culture and folklore
on oral traditions. In Ireland, for example,
there was calls to methodologically com-
bine folklife studies and archaeology in the
1960s.2° Hence, Henry Glassie has stated
that material culture is not enough, it needs
written words “that some of the reality will
filter through”?” He continues that “no one
can study culture, for it is abstract and in-
visible, a pattern in the mind that is revealed
only in the fragments through action. We
learn about people and their culture— po-
litely, rigorously —from things that can be
recorded, from words spoken, buildings
built’?® and in our case, from sweathous-
es. Therefore, folklore is an “oral testimony
about things and the ways memory is artic-
ulated in relation to objects is clearly shaped
by the way a memoirist interacts with an
object”?® Hence, the living past is how it has
been remembered; not how it is represent-
ed in historical or archaeological research.
Glassie has argued that historians rely “on
the written word”, whereas informants rely
“on the spoken word”?!; thus, oral tradition
or oral history. Laurie Wilkie defines oral
history as “individual memories of persons
who have first-hand experience of people,
places and events that are collected through
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an interview process’?? Oral histories can
be used to reconstruct landscapes and how
places have been remembered. However,
memory is an ongoing process and thus it
affects how people remember structures
and places; which ones have meanings and
are important to them, whereas other struc-
tures or places in the landscape might have
been forgotten.®* Oral histories reveal wid-
er and “richer range of facts” for material
culture studies than an archaeological date
alone can do.’* Hence, by using the folklore
accounts and comparing sweathouses and
saunas, our aim is to reveal the hidden and
vanished meanings of Irish sweathouses.

Oral traditions and collected records
have been used to identify buildings and
other architectural features,?> the use and
practices of the memorials,®® conflicted
pasts,’” and, for example, local Irish cus-
toms and beliefs.® To help preserve Ire-
land’s oral traditions, the National Folklore
Collection was established by the Irish Free
State government in the 1930s. One of its
finest achievements was the School’s Folk-
lore Collection (SFC), in which primary
school children across the country collected
customs and traditions from their relatives,
neighbours and other members of the com-
munity. The result was a vast collection of
stories, customs, beliefs, ‘strange animals,
supernatural beings, weather lore and folk
medicine. There are a myriad of articles and
books relating to folklore on the island of
Ireland, but the crucial difference between
these and the SFC is that the latter has ac-
counts written by people themselves and the
material is unadulterated.

There are over one hundred accounts of
sweathouses in the SFC. These entries pro-
vide a valuable and unique insight into how
these monuments were built, why they were
used and people’s relationship to them. The

accounts contain the names of the people
who contributed material and are written in
various local dialects, which humanises the
material in a unique way. They also provide
details of the age and occupation of infor-
mants. In our paper, we will combine the
archaeological data with the collected infor-
mation of Irish folk life traditions.

In recent years, Aidan Harte has con-
tributed much to the study of sweathouses
in an archaeological context. He conducted
surveys in 2010 of sweathouses in the South
of the country in the Munster Sweathous-
es Project.’® This project combines detailed
descriptions of individual sweathouses, plan
drawings, surveys and the author’s own ob-
servations. Harte also published An Teach
Allais in 2012, which covered sweathouses
in Munster, South Leinster and South Con-
naught.*? Harte spoke to local people and
found previously unidentified sweathouses
with the help of local informants, highlight-
ing the importance of communicating with
local people when conducting research on
these monuments. One of the authors, Ka-
tie Kearns wrote her Masters dissertation
in 2016, titled ‘Understanding sweathouses
in Ireland with special reference to County
Leitrim, which was a general introduction
to the archaeology of sweathouses, utilis-
ing folklore sources and her own surveys
and plan drawings.*! In 2019, Andrew
Fairbrother wrote his Masters dissertation
titled ‘Irish Sweat-Houses: An Experimen-
tal Archaeological Investigation and Study’;
which was the first study of its kind about
sweathouses and illuminated much about
the process of building and heating these
structures.*? Aside from the works of Harte,
Kearns and Fairbrother, many accounts of
sweathouses were written nearly a century
ago, in publications such as the Journal of
the Royal Society of Antiquaries of Ireland.
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Antiquarians such as Anthony Weir, EW
Lockwood and P. Richardson wrote about
sweathouses in the early 20th century and
their accounts, although somewhat ho-
mogenous, provide valuable information,
as they detail some structures which were
not marked on any edition of the Ordnance
Survey maps and have since been destroyed;
such as the structure at Assaroe, Donegal.*?
There are numerous newspaper articles
about sweathouses and short accounts writ-
ten in community heritage books, though
the accuracy of these accounts tends to be
varied.

A sweathouse in Cornacully, County
Fermanagh was excavated in 2014. *C dates
were taken from a piece of wood that was
inside a sod of turf (presumably used to heat

the structure), which gave a calibrated date
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of 1456 + 40 B.P# This unfortunately dates
the turf and not the structure itself. Cornac-
ully sweathouse is the only sweathouse that’s
ever been excavated, but unfortunately, this
has provided little in the way of new infor-
mation.

Much is known about sweathouses con-
cerning their morphology, materials and
current distribution. Numerous surveys
have been carried out by government agen-
cies such as the Archaeological Survey of
Ireland, the Office of Public Works, the
National Monuments Service, the Sites and
Monuments Record and the Northern Ire-
land Sites and Monuments Record. How-
ever, little enough is known about people’s
relationship to sweathouses. It is proposed
in this article that folklore records collected
the 1930s can illuminate how people per-
ceived this tradition.

IRISH SWEATHOUSES
- STONE-BUILT SMOKE CHAMBERS

The Irish landscape is dotted with hundreds
of thousands of archaeological monuments
which have survived for millennia; owing to
an enduring belief that these were inhabit-
ed by supernatural beings.*> The symbiosis
between archaeology and folklore in Ireland
is unique and has enabled scholarly analy-
sis of archaeological monuments; not just

Figure 2. Internal view of the chimney hole in the
sweathouse at Lurgaboy, County Roscommon (SMR
no.. RO002-037). This sweathouse was built between
two boulders on the side of Kilronan mountain. The
entrance faces south-to-south-east, the chamber is
roughly D-shaped and the roof is lintelled. The struc-
ture is not marked on the 6-inch or 25-inch OS maps.
Photograph by Katie Kearns, 2016.
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as vestiges from ancient times, but as living
things in the landscape that people are acti-
vely engaged with. The sweathouses of Ire-
land are more than just archaeological mo-
numents; they are a physical manifestation
of the folk beliefs and practices held by the
people of the island.

The name for these monuments in the
Irish language is teach alluis, which roughly
translates as ‘house of sweat’*® Some varia-
tions of this term exist, due to regional dif-
ferences in the Irish language. For instance,
they are known as foigthe alluis in Derry, ty
falluish in Tyrone and teach-an-alais in Sli-
go.? Harte postulates that this term has had
a “long indigenous use” in Ireland, due to
the absence of ‘borrow words’ and no great
degree of variation in the term for these
monuments.*

Generally, sweathouses are small, sin-
gle-chambered, circular in plan, have low,
narrow entrances and are built using the
drystone technique Harte has outlined five

diagnostic elements of sweathouses: the
size of the internal space, the size of the en-
trance, an external covering of organic ma-
terials, the presence of chimneys/flues and
the thickness of the structural walls.*® (Fig-
ure 2.)

Internally, the internal diameter of a
sweathouse chamber is typically between
1-2 metres. The internal height ranges from
1 to 1% metres, meaning that someone of
average height cannot fully stand up once
inside. Externally, the height of these monu-
ments generally falls between 1% and 2 me-
tres. The entrance passages generally have a
lintel on top. These passages range in height
between 0.5-0.70 metres®® and are most-
ly between 0.45-0.5 metres in width.>! The
purpose of the narrow entrance is to pre-
vent heat from escaping while the sweath-
ouse is being used.

Some sweathouses have a hole in the
roof which allows smoke to escape, with
a stone to cover it while the sweathouse is

Figure 3. Exterior view of the chimney hole of the sweathouse at Lurgaboy, County Roscommon (SMR no.:
R0O002-037). The stone in the left foreground was used to block air-flow and retain heat while the sweathouse
was being used. Photograph by Katie Kearns, 2016.
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being used (see Figure 3). Not every sweat-
house has a chimney or flue however; some
structures have gaps in the stonework, pre-
sumably to allow smoke to percolate out,
such as at Cleighran More and Gubnaveagh
(see Figures 1 & 4).

Some variation exists with regard to the
internal shape and plan of sweathouses.
They can be sub-circular, oval, sub-oval,
rectangular, sub-rectangular, D-shaped
and even polygonal in plan.>? There are
double-chambered sweathouses as well, al-
though these are less common. Examples
of these are at Crosshill in County Roscom-
mon, Ballyourane in County Cork, Anav-
erna in County Louth and Carrowmalough-
lin in County Mayo.>

Sweathouses mostly have either cor-
belled or lintelled roofs, although there are
many structures roofed by flags, capstones
and even cross slabs (see Figure 5).°* The
floors of sweathouses generally consist of
tamped earth, flagstones or coarse paving.>®
Seating stones are found in many structures
too and some still remain today, such as at
Cleighran More (see Figure 1). The interi-
or level of the floor is usually level with the
exterior, presumably for ease of access and
egress.

Generally, sweathouses are built using
sandstone, although some have been built
with mixed shales and granite.® Accord-
ing to Harte, 90 % of sweathouses are built
using the drystone technique, with the re-
maining structures constructed with clay
bonding or mortar.>” Most sweathouses are
built into hillsides, probably to preserve
heat and maintain structural integrity. Gub-
naveagh in Leitrim is an excellent example
of a sweathouse built into a hillside (see Fig-
ure 4). Although, free-standing sweathouses
also exist, such as the structure at Legeelan,
Cavan (see Figure 5).
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Figure 4. The sweathouse at Gubnaveagh, County
Leitrim (SMR no.: LE021-001). This sweathouse was
built into a slope, which is visible in the background.
The east-facing lintelled entrance has collapsed,

due to neglect and growth of vegetation. Gaps in
the stonework above the entrance and on the top
right may have allowed smoke to escape, instead of
a chimney or flue. Growing on top of the structure is
a young mountain ash tree. This sweathouse is only
marked on the 1907 edition of the Ordnance Survey
Ireland maps. Photograph by Katie Kearns.

Many sweathouses have an earthen
mantel or covering, but this constitutes
only 19.5 % of all sweathouse sites.”® These
sweathouses can be compared to early sau-
nas, which were subterranean structures
dug into the ground;® known in Finnish
as maasauna (earth sauna) - see Figure
6. However, the act of layering earth over
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Figure 5. The free-standing sweathouse at Legeelan, County Cavan (SMR no.. CV004-011). The south-west fa-
cing entrance is made narrower by an accumulation of earthen deposits. The chamber is beehive shaped and
is roofed by a single slab in the interior. This sweathouse is marked on the 25-inch and 6-inch Cassini OS maps.
Photograph by Katie Kearns, 2016.

sweathouses has encouraged the growth of
vegetation on top of the structures, which
has caused many of them to become com-
pletely overgrown and collapse inwards.

The rudimentary nature of the sweath-
ouse shares a parallel with the Finnish sa-
vusauna (meaning smoke sauna)®® and the
maasauna; the former was a small wooden
building and the latter was built into the
earth (see Figure 6). The savusauna had to
be heated for several hours beforehand and
they didn’t have chimneys, so the smoke had
to be cleared out before use.’! These struc-
tures are the original form of sauna that was
widespread in pre-industrial Finland and as
such, they are often referred to as ‘real sau-
nas.%2 The modern, electric saunas which
are commonplace in contemporary urban
settings are considered a pale reflection of
the older, traditional savusauna.®®

To prepare a sweathouse, it was heat-
ed inside for several hours with a turf fire.
Once the heat was sufficient, ashes from the
tire were cleared out and rushes were spread

on the floor, providing a barrier between
the hot stones and the person(s) using it.
The person(s) would then remove their
clothing, enter the sweathouse and perspire
in it for approximately one hour. During
this time, the entrance was blocked to re-
tain heat, either by sods of turf, rushes or
sometimes the clothes belonging to the per-
son using it.*# Water was then sprinkled or
poured on the hot stones inside, which pro-
duced a steam effect.®> In other instances, a
piece of heather was dipped in water from
a bucket and shaken on the stones in the
sweathouse, in order to create steam.®® This
shares a similarity with creating the 16yly in
Finnish saunas. Afterwards, the person(s)
would emerge and immediately immerse
themselves in cold water, returning home
thereafter.®’

Most sweathouses can fit 2-3 people
comfortably at any one time, which lim-
its their capacity for social and communal
gatherings. The sweathouse’s small size was
probably for practical reasons - a small-
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er structure meant that building it was less
time consuming, keeping heat inside was
easier and this also required less fuel.
Where exactly the Irish sweathouse
came from remains a mystery, which adds
to their appeal as an enigmatic jigsaw piece
in Ireland’s past. A theory has been put for-
ward that Viking invaders brought the idea
of sweat bathing with them to Ireland, when
they invaded the island during the 8th and
9th Centuries.%® This theory was disregard-
ed by scholars, given that the majority of
sweathouses are located inland, away from
coastal areas where Vikings mainly settled.
Harte pointed out that sweathouses are lo-
cated in rural areas as opposed to urban set-
tings and are completely absent in the areas
of Britain where Viking raiders settled.®
There are other things to consider re-
garding this, however. There are sweathous-
es on Rathlin island and Innismurray island;
which were both raided by Vikings in AD
794, AD 795 and AD 807 respectively (In-
nismurray was attacked twice).”% There is
also a reference in the Annals of the Four
Masters that the Vikings travelled inland to
Roscommon after the raid on Innismurray
island.”! This is substantiat-
ed by various references of
continued Vikings attacks in
Connaught, various Viking
age artefacts recovered in the
region, annalistic references
to the use of an ancient route-
way linking north and south
Connaught and the presence

Figure 6. Finnish maasauna covered
by an earthen layer. Photograph by
Eino Nikkild, 1931, Finnish Heritage
(Museovirasto).
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of a Viking citadel (longphort) and ceme-
tery in County Sligo 72. The latter was pre-
viously thought to have been an iron age
promontory fort’3, but was reappraised in
recent years by Eamon P. Kelly of the Na-
tional Museum of Ireland.

Hence, there was considerably more Vi-
king influence in the northwest of Ireland
than previously thought, in light of recent
discoveries which have led to a reinterpre-
tation of the region’s history.”* Therefore,
whether the Vikings introduced the concept
of sweat bathing to Ireland is far from clear,
but perhaps this theory should not be disre-
garded entirely.

Another postulation as to the origins of
sweathouses is that missionaries from Rome
who came to Christianise Ireland in the 5th
Century brought the idea of Roman baths
with them. However, this seems unlikely,
given that sweathouses and Roman baths
are entirely different in morphology and
size.

A considerable number of sweathouses
have corbelled roofs; echoing a construction
technique used in Ireland since the Neo-
lithic in passage tombs, such as Newgrange.
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This may help to form a hypothesis that
sweathouses could be of prehistoric vintage.
However, in the absence of any substantial
evidence, this link with the distant past re-
mains tenuous. It is also unlikely that these
structures could survive intact for millen-
nia, given that many of them collapse due to
vegetation overgrowth.

The possibility that ‘fulachta fiadh’
(burnt mounds) were used as ‘sweat-lodges’
is becoming more accepted within archae-
ological discourse.”> The term ‘fulacht’ ap-
peared in an Irish literary sources from the
17th Century, which described an outdoor
trough filled with water for the purpose of
cooking meat.”® Traditionally, these struc-
tures were thought to have been solely used
for cooking, but they may have been used
for bathing, washing and dyeing clothes and
even brewing beer.”” These monuments are
the most common field monument in Ire-
land and are generally defined as low, grassy
mounds in a crescent or roughly circular
shape.”® Hence, there appears to be evidence
for a form of rudimentary sweat bathing in
Ireland in prehistoric times, but one cannot
make any solid conclusions yet, until more
evidence is unearthed and the information
properly disseminated.

There was probably no exact moment
when people stopped using sweathouses.
It is largely agreed, however, that their use
began to decline in the late 19th century.””
A few theories have been put forward as to
why this was, such as the introduction of
medical dispensaries in the 19th Century; as
sweathouses being in areas where modern
medicine was introduced much later.8

The decline of the Irish language after
the Famine was significant.3! Areas where
Irish was the primary language were worst
affected by the Famine, as these were also
the poorest parts of the country.®? Irish also

began to decline after the Famine because
many people began to equate it with pover-
ty, the majority of those who emigrated were
native Irish speakers and the British colo-
nial administration banned the language
from being taught or spoken in elementary
schools.®83 Hence, it is conceivable that the
decline of the Irish language contributed to
the decline of the sweathouse tradition, as
information which had been passed down
orally for generations had been lost. The
huge loss of entire communities during the
Famine likely contributed to the decline of
customs and traditions, too.

At present, there are no literary sourc-
es or records that indicate of Irish immi-
grants having introduced the sweathouse
to the North America during the 19th and
20th centuries. This is in direct contrast
with Finnish immigrants to North America,
who brought the idea of the sauna to North
America with them - the sauna is a key sig-
nifier of Finnish-American identity.34

SWEAT HOUSES, FOLK BELIEFS AND
ETHNOGRAPHY DATA - DISCUSSION

A Finnish proverb says that “if a sick person
is not cured by tar, liquor, or sauna, then he
will die” - illustrating the universal concept
of sweat bathing as a cure for many illnes-
ses.% The most commonly attributed ail-
ment that sweathouses provided relief from
is rheumatism.3¢ Other ailments that were
supposedly cured by sweathouses varies;
from sore eyes, gout and lameness to impo-
tence and infertility.” According to folklore
accounts, sweathouses were used to treat
‘pains in the bones, pleurisy, lumbago, scia-
tica, fever, pneumonia and influenza.’®
Sweathouses were not the only places
which had curative powers in Ireland, how-
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ever. There are thousands of holy wells scat-
tered across Ireland, as well as in Britain and
mainland Europe.®” In Ireland, each holy
well is associated with a particular saint and
an annual pilgrimage to one usually takes
place on the relevant saint’s feast day. For
example, Saint Naile cured his followers, but
when he became old and “reached the end
of his life, the people asked if his curative
powers, the powers of his faith, would en-
dure. He stooped low, made the sign of the
cross, and a silvery spring gushed miracu-
lously form the stone. Naile promised that
it would last forever, and the spring bubbles
still in a well beneath a slab [...] It is strange
because limestone is strange on low ground,
strange because its waters are unnatural-
ly bright—as strange as a river that runs
against the hill, it is strange because it con-
tains, perpetually, a cure for warts”*® Hence,
holy wells have a spiritual significance at-
tached to them and have been places of pil-
grimage for centuries.’!

Water from holy wells has long been pur-
ported to contain curative properties, with
this belief persisting to the present day.®?
During a pilgrimage to certain holy wells,
people would bathe in their waters, as they
were believed to have both curative proper-
ties and ‘preventative’ properties, which can
safeguard people from future illnesses.”> Be-
cause of this, the holy wells offered “a public
forum for the performance of individual re-
ligious experience”** Therefore, holy wells
and sweathouses illustrate the symbiosis
of beliefs and meanings which exist in the-
lived-in-world; in the use of wells, water, as
well as the use of sweathouses and water as
the steam. Holy wells remain a part of spir-
itual life for many people today and are ‘liv-
ing’ monuments in the landscape — people
visit them, recite prayers, spend time in re-
flection and leave votive offerings.”> How-
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ever, sweathouses have vanished from the
lived-in-world experience; they only exist
in archaeology, social history and oral tradi-
tions.

In some cases, the sweathouse was heat-
ed the day before it was used, with the fire
being renewed and more turf added after
some time.”® Other entries from folklore ac-
counts state that it was heated a few hours
before use.”” This process was described as
a “hot job”, which illustrates that heating
these structures involved communal effort
and some degree of hard labour.”® Or this
could be an introductory part of the sweat
bath ritual - preparing it may have been
just as important as using it. Heating up
the sauna is a bodily experience, for exam-
ple; as different kinds of firewood can affect
the experience of the bathers. Heated stones
in the sauna stove were sacred; as this was
the central space of the sauna, similar to the
positioning of fireplaces in the house.”® The
hearth had a central position in early Irish
homes - “the fire was lit in the middle of the
floor” and people gathered around it.1%°

The length of time that people perspired
within the sweathouse varies in both the
literature and the folklore accounts. Some
sources state that people would stay in the
sweathouse for half an hour, while others
state three hours; some entries even recall
people staying inside all night.!%! During
the sweat treatment, sometimes people
would place a cabbage leaf on their head
to keep themselves cool and avoid head-
aches.!92 While seating stones were com-
mon, some people used a wooden stool
to sit on while sweating as well. 1% Thus,
sweathouses were private, curative spaces.
People sat in the darkness and they experi-
enced the hot, steamy air surrounding their
body; the sweathouse was a bodily experi-
enced space.

35



36

One account recalls a ‘sweat man;, a pro-
fessional ‘bathmaster’ who assisted people
with the sweat treatment.!®* An entry from
Donegal tells of a lady by the name of Old
Martha Douglas, a healer who had a sweat-
house on her land; she guided the patient
through the sweat treatment (which lasted
for 3-4 days) and “administered herbs” to
them afterwards.!%> Martha kept her medi-
cine a secret and it died with her;!% demon-
strating how easily traditional knowledge
can become lost forever. The fact that these
people were designated by their community
to aid people in the sweat treatment illus-
trates that this process was taken seriously
and perceived to be more effective when
performed by skilled and experienced peo-
ple. According to Glassie, folklore, stories,
narratives and especially cures, pass inside
the family, “from father to son, mother to
daughter”197

The folklore data also reveals a varia-
tion in construction materials — there are
several references to sweathouses that had
thatch roofs or were roofed with scraws.!%8
Some entries recount structures which had
mud walls, too; which indicates that not all
sweathouses were built of stone.!?

There are various ‘sweathouse fields’
which are referred to in the folklore ac-
counts, which indicate the place of the
sweathouse within the physical and cultur-
al landscape; for instance, in Corellstown,
Meath. This particular sweathouse no lon-
ger exists, but it was located at a point where
four townlands meet.!!? There also was a
‘sweathouse river’ which enters the sea at
Termone Bay, County Donegal. This sweat-
house no longer exists, but the fact that a
river was named after it demonstrates that
it was important marker in the landscape to
the people in the area.!!!

While it was common to immerse one-

self in water after using a sweathouse, not
everyone followed this practice. Many en-
tries in the SFC recall that people wrapped
themselves in blankets and went home to
bed afterwards.!!? This suggests that im-
mersion in water was a common part of
the sweat treatment, but not an absolute
necessity. There are some accounts of peo-
ple taking a drink of whiskey or poteen af-
ter sweating, supposedly to “prevent getting
cold”!3 Notably, one entry states that: “It
was the custom to take no food for about
two hours after leaving the sweat house”!14

The folklore accounts provide infor-
mation about sweathouses that no longer
exist and were not marked on any edition
of the Ordnance Survey (OS) maps, which
further illustrates their value as a histori-
cal resource. Glassie has stated that a local
informant’s “history and the history of the
professors differ in that he relied primari-
ly on the spoken word, they on the written
word” 1> The local history differs because it
is mainly spatial; not temporal, as the aca-
demic past is.!1® Due to the spatial nature of
the local past, people experience their land-
scape differently; for them, the landscape
contains narratives. These local landscapes
have landmarks, structures, such as sweath-
ouses, which were meaningful for locals;!!”
they were experienced spaces and land-
marKks.

The actual experience of using a sweat-
house is rarely discussed in the literature
or the folklore accounts. Thus, “oral histo-
ries paradoxically place things at the heart
of memories while casting their meanings
clumsily’,!!® therefore, deeper meanings of
material culture, such as with sweathous-
es, have vanished into the mist of the past.
Interpretations of sweathouses have been
based solely on their practical function;
they have not considered sweathouses as
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an experienced cultural phenomenon or as
a part of past worldview. The Finnish sau-
na was, and is still, the space where people
clean themselves, physically and mentally,
and, in the past, it was a space for the rites
of the life cycle; especially for women.!!® At
the same time, it was sacred space for the
family, for living members, as well as the de-
ceased; the unseen spiritual elements of the
family. The first and the last steams from
the sauna stove were performed for the an-
cestors of the family and after the midnight,
the ancestors and spirits had their turn for
sauna bathing.!'?® Thus, the sauna was an
animistic space and every sauna even had
its own supernatural being.!?! Bathing and
other activities all happened in the dark,
black sauna; the walls of the savusauna were
still blackened with soot.

One can imagine crawling into the
sweathouse on one’s hands and knees and
perspiring in the heat, enveloped by com-
plete darkness and silence. Emerging from
the dark chamber of the sweathouse into
the daylight and plunging into cold water
could be reminiscent of rebirth. The con-
cept of transformation, spiritual cleans-
ing and rebirth is the focal point of Native
American and Mesoamerican sweat lodge
ceremonies.'?? The subterranean nature
of the sweathouse, and the early subterra-
nean sauna (maasauna), may have created
a symbolic connection between the per-
son using them and the earth itself. In Na-
tive American culture, when one enters the
sweat lodge, they are said to enter the womb
of Mother Earth.!?3 This is what Kaarina
Kailo suggested - that sauna bathing creat-
ed connections with subterranean powers,
which were connected with the shamanistic
worldview. The sauna was not only a sacred
space for rebirth, but a symbol of fading life.
She has also suggested that the sauna was
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originally a shamanistic space to find advice
from animistic powers.!?*

Finnish saunas are sacred spaces; an
old Finnish proverb says that “in the sauna
one must conduct oneself as one would in
church”!?> Women gave birth in the sauna
and the mother and the child lived in the
sauna for a week or two after childbirth.
The newborn child took their first bath in
sauna and this was considered a holy rite.
The spirits of the sauna witnessed the bath.
Females washed deceased persons in the
sauna and prepared them for their final
journey.!?6 Hence, sweat bathing in other
cultures is deeply symbolic and rooted in
spiritualism; therefor it is conceivable that
sweathouses fulfilled this role for people in
the past, too.

One should consider where sweathouses
are located in the landscape; remote, often
inaccessible areas, cut off from the rest of
the world. Perhaps solitude was important
whilst using a sweathouse, to create a sense
of separation from the outside world; to be
surrounded by nature. This echoes the ex-
perience of the ‘real’ sauna in Finland, as
the sauna is built using organic materials,
creating a symbolic link with the natural
world.'?” In the words of Gaynor, “Finns’
love of nature and their quiet respect for
the individual are echoed by the sauna”!?8
Glassie argued that experiences are true;
this is it how things happened. Bodily expe-
riences of the darkness, the hot steamy air,
thoughts and indications of healing expe-
riences; they become local knowledge and
confirmed everyday thoughts.!?

Sweathouses blend into the landscape
and are slowly being subsumed back into it.
Perhaps there was a reason for this semi-vis-
ible quality; to protect the people who were
engaged in using them, or to protect the
structures from being interfered with. This
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shares a similarity with the iron-age saunas
of the Iberian Peninsula, which were built in
positions which made them invisible, while
being located in areas with high visibility;
which created an “interplay of visibility and
invisibility”!%0 It was argued that this in-
terplay was “socially conditioned”, whereby
these saunas were only available to certain
members of the community,!*!
with the egalitarian ethos of the Finnish
sauna.!?

contrasting

This all suggests that sweathouses, like
the sauna, had deeper spiritual meanings
than previously thought. For instance, the
sauna was perceived as a sacred space and
the hot steam was understood as a living
power; sweating and washing was ritual-
ised and created a connection with spiritu-
al powers. Thus, the folklore accounts “are
more likely to contain the truth” and “that
local stories appear in multiple versions”
because “no single account, oral or written,
could be perfectly true. People nod, forget,
make mistakes.”!3% In any case, “oral expres-
sion of material meaning often illuminates
the complicated intersection of emotion, ex-
perience, [...] and consciousness that shapes
materiality and memory.”!3* Oral memories,
which are passed from one generation to
another generation, are stories and tales as
one part of local and social memory. This
kind of social ‘told’ memory can be active
and “recycled within a period of 80-100
years”. This means that oral memories last
basically three, sometimes five genera-
tions, “forming a community of shared ex-
perience, stories, and memories.”!3> Those
deeper, spiritual elements of sweathouses
might have been shared in the past, but to-
day, locally shared folklore and oral memo-
ries unfold mainly the curative aspect of the
sweathouse culture. Consequently, by com-
paring sweathouses to saunas, we were able

to shine some light on potential spiritual
experiences of Irish sweathouses, which are
now lost. Saunas were commonly used as a
dwelling, whereas sweathouses were not.
The sauna was the first building that settlers
to an area first built, it was warm and served
as a multi-purpose building. The same can-
not be said of the sweathouse, primarily due
to its size.

CONCLUSION

There is much uncertainty surrounding
what sweathouses potentially meant to
people in the past. It could be that they were
built in sacred spaces and imbued with a
special significance that has since been for-
gotten. Considering the spiritual importan-
ce of other sweat bathing traditions around
the world, it is conceivable that sweathouses
played a spiritual, as well as a medicinal role
in people’s lives. While it is pertinent that
one sticks to evidence and errs on the side
of caution with such hypotheses, it is impor-
tant to keep an open mind when conside-
ring the many possibilities that may exist.
The accounts in the School’s Folklore
Collection have illuminated a myriad of dif-
ferent ways that sweathouses were heated,
used and built. These regional specificities
are largely missing from existing literature
and thus demonstrate how valuable the in-
formation is within these accounts. Far from
being a uniform experience of simply sweat-
ing and cooling off in water, almost every
account of sweathouses in the folklore col-
lection contains a unique variation of this
practice. Most of all, sweat bathing inside
the Irish sweathouse and in Finnish sauna,
then gathering around the fire afterwards
inside the house, created bodily, as well as
spiritual experiences, at the same time.
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By analysing folklore accounts and con-
trasting these enigmatic monuments with
the Finnish sauna, some light has now been
cast into the dark chamber of the sweath-
ouse; but whether the chamber shall ever be
fully illuminated, remains to be seen.
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“ Panu SavoLaiNeN, HENRI HaNNuULA & REIMA VALIMAKI
S
MILLOIN TURKU PERUSTETTIIN?

KAUPUNGIN HISTORIAN MUISTAMINEN
UUDEN AJAN ALUN HISTORIANKIRJOITUKSESSA
JA TULKINTA KAUPUNGIN PERUSTAMISAJANKOHDASTA

Abstract — When Turku was founded? The article examines the historiography of the founding of
Turku, the oldest town in Finland. The early phases of urbanization and the year of founding have a
widely discussed background, which derives from early modern historical writings. A recent discov-
ery of a 17th century document from Hague which mentions the foundation on the town in 1310
is compared to a thorough analysis of the 16th and 17th century chronicles and other writing of
history. Our key conclusion is that the early modern historical texts share a common understanding
that the town was founded around the year 1300, possibly based on a local tradition. There are also
some evidence that the town could have been founded in 1310 as the 17th century document men-
tions. These dates concur with the prevailing archaeological view on the begin of urban settlement
in Turku.

Keywords: Medieval new towns, Turku, town founding, early modern historiography, Middle Ages.
Avainsanat: Turun perustaminen, keskiaikaiset uudet kaupungit, uuden alan alun historiankirjoitus,

historiografia, keskiaika

JOHDANTO

Turun kaupungin syntyprosessi ja perusta-
minen on yksi Suomen historiankirjoituk-
sen perinteikkdimpid ja vanhimpia kysy-
myksid. Kaupungin perustamista koskeva
historiantutkimus juontaa uuden ajan alun
historiankirjoitukseen. Turun synnyn osal-
ta tdmén aikakauden tunnetuin tuotos on
Daniel Jusleniuksen opinnédyte Aboa Vetus
et Nova (1700), jossa Juslenius johti Turun
synnyn aina Raamatun vedenpaisumuksen
jalkeiseen aikaan ja Nooan poikiin.! His-
toriankirjoitusta hallitsi tuolloin Ruotsin
suurvaltapolitiikan

sitvittdiméd  ideologia.

Valtakunnalle, sen kuninkaille ja kaupun-

geille oli kirjoitettava mahdollisimman
mahtava ja kauas ulottuva menneisyys. Sa-
manaikaisesti sekd Juslenius ettd monet
héntd edeltidneet oppineet kuitenkin sijoit-
tivat Turun perustamisen yhdenmukaisesti
noin vuoteen 1300, kuten edeltd tulee kay-
madn ilmi.

Sittemmin, 1700-luvun lopulla, Turun
syntyd pohti erityisesti Henrik Gabriel
Porthan, joka kidynnisti Suomea koskevien
keskiaikaisten asiakirjojen kokoamistyon.
Yksi Porthanin havainnoista kiinnittyi Tu-
run tuomiokirkon 1400-luvun lopulla laa-
ditussa kopiokirjassa (Registrum Ecclesiae
Aboensis) olevaan bullan kopioon vuodelta
1229, missd kirjoitetaan Suomen piispan-
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istuimen siirtdmisestd paremmalle paikal-
le.? Porthanin tulkinta oli piispanistuimen
siirtdiminen Nousiaisista Koroisiin, minka
1800-luvun lopun ja 1900-luvun alkupuo-
liskon historiankirjoitus sittemmin Kkiisti.?
Turun tuomiokirkkoa 1920-luvulla tutki-
neen Juhani Rinteen mukaan bullan sisil-
to viittasi piispanistuimen siirtimiseen Ko-
roisista nykyiselle paikalleen Unikankareen
kummulle.* Tdma piispanistuimen siirtoon
liittyva vuosiluku yhdistyi nykyisen tuomio-
kirkon sijainnin myotd luonnollisesti my6s
Turun kaupungin oletettuun syntyajankoh-
taan. Tuolloin kuitenkin ajateltiin vield, ettd
Turku oli spontaanin syntyprosessin tulos,
ei perustettu kaupunki, ja tdma kasitys sailyi
vallitsevana pitkdlle 1900-luvun jalkipuolis-
kolle.

Vuosi 1229 sai erityisen symbolisen mer-
kityksen, silld siitd tuli Turun kaupungin pe-
rustamisvuosi 1900-luvun alussa kaupungin
historiallisen identiteetin rakennusproses-
sissa. Tdmén vuoksi Turun kaupunki vietti
700-vuotisjuhliaan vuonna 1929, 750-vuo-
tisjuhliaan vuonna 1979 ja tulee viettdméan
800-vuotisjuhliaan vuonna 2029.% Vuosilu-
ku on saanut huomattavan historiakulttuu-
risen aseman, jolla on enédd vihdn tekemisté
tieteellisen Turun varhaisvaiheita koskevan
keskustelun kanssa. Tdmé asetelma on toisi-
naan kirvoittanut piikikéstdkin julkista kes-
kustelua siitd, milloin Turun olisi aiheellista
viettdd syntymépaivaansa.’

Tdssd artikkelissa tarkastelemme Suo-
men alueen vanhimman kaupungin syn-
typrosessia ja perustamista uusista nako-
kulmista sekd yhden uuden, merkittavin
lihteen ja erilaisten ldhdeaineistojen kes-
kindiseen todistusvoimaan perustuen. Vii-
meisen kolmen vuosikymmenen aikana
erityisesti uusi arkeologinen tutkimus on
tuonut runsaasti lisavaloa Turun kaupungin
varhaisvaiheisiin, ja yleinen kasitys on, ettd
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Turku syntyi tai perustettiin 1200-luvun lo-
pussa tai 1300-luvun alussa.’

Artikkelimme ei tarjoa - ja tuskin yksi-
kaan tutkimus tulee tarjoamaan - lopullista
vastausta kaupungin perustamisen ajankoh-
taan tai perustamisprosessiin. Esittamam-
me ajatus erilaisten evidenssien kasautu-
misesta sekd yhdestd 1600-luvun vastikdin
l16ydetystd lahteestd tuo kuitenkin vahvan
todistusaineiston, joka viittaa siihen, ettd
kaupungin perustaminen ja siihen liittyva
tuomiokirkon vihkiminen saattoi tapahtua
noin vuoden 1310 tienoilla.

Turun syntyé ja perustamista on ulkoa-
pdin katsoen pohdittu kenties hakellytta-
vankin paljon, kun se véistdmattd on vain
yksi Euroopan tuhansista keskiaikaisista
kaupungeista, ja vieldpd melko pieni sellai-
nen. Turun ja Suomen historiografiaan ja
taman hetken historiakulttuuriin liittyvana
erittdin ndkyvdnd kysymyksend kaupungin
perustamisajankohta ansaitsee kuitenkin
tulla moyhityksi yhd uudelleen. Erityises-
ti uudet liahdeaineistot ja tdssd artikkelissa
esittdimdmme lahestymistapa kenties tuovat
tutkimuksen kentille muutakin, kun vain
Turkua idiografisesti koskevaa tutkimustie-
toa.

TURKU - YKSI TUHANSISTA

Turun synty ajoittuu vuosikymmeniin, jol-
loin Euroopassa perustettiin uusia kaupun-
keja enemmin kuin milloinkaan sitd en-
nen tai sen jdlkeen. Euroopan 1100-luvulta
alkanut nopea urbanisaatiokehitys nékyi
sekd vanhojen kaupunkien viestonkasvuna
ja kaupunkien autonomian ja vallan kas-
vuna ettd uusien kaupunkien perustamise-
na.” Varsin keskeinen piirre perustettavissa
uusissa kaupungeissa oli niiden pieni mit-
takaava. Esimerkiksi nykyisen Ranskan ja
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Italian alueilla uudet kaupungit liittyivét
monesti paikallisten hallitsijoiden ja esi-
merkiksi luostarien yhteisiin taloudellisiin
intresseihin saada paikallinen maakauppa
tiukemmin verotuksen piiriin. Ndmé pai-
kallishallinnolliset tahot saattoivat luoda
yhteenliittymid (paréage), joilla ne yhdessa
perustivat jollekin alueelle uuden kaupun-
gin, mihin lahikylien asukkaat velvoitettiin
muuttamaan.! Kaupungeilla oli my6s sisa-
poliittista merkitystd. Esimerkiksi Firenzen
contadoon 1200- ja 1300-lukujen taitteessa
perustetut uudet kaupungit (Terre nuove)
liittyivat Guelfien ja Ghibellinien viliseen
valtataisteluun, joissa kaupunkia ympéroi-
ville maaseudulle perustettujen kaupunkien
paamadra oli lujittaa Firenzen kaupunkia
hallinneen guelfipuolueen valtaa.!!
Pohjois-Euroopassa perustetut
kaupungit liittyivit monesti hieman sa-
mankaltaiseen asetelmaan, mutta erityisend
piirteend niissd oli uusien vallattujen aluei-
den kolonisaatioprosessi, territoriaalivallan
lujittaminen sekd erot kaupunkiyhteisén ja
sen hallinnon organisoinnissa. Pohjoisen
Euroopan kaupungistumista on aiemmin
tutkittu ennen kaikkea Pohjoismaisena ja
Itdmeren piirin ilmioénd, mutta esimerkiksi
Sofia Gustafsson on Ruotsin kaupunkien
osalta nostanut esiin yleiseurooppalaista
historiallista kontekstia ja samankaltaisuuk-
sia kaupunkien organisoinnissa ldpi Euroo-
pan.!? Esimerkiksi kaupunkien morfologia
etenkin Itd-Euroopassa osoittaa, miten myos
perifeeriset alueet olivat tiiviisti kytkoksissa
kaupunkien yleiseurooppalaisiin malleihin.
Itdmeren piirin ja tdssd tapauksessa Tu-
run kontekstissa on kuitenkin painotetta-
va kaupunkiyhteisén syntytaustaa, johon
Pohjois-Euroopassa liittyi usein aivan toi-
senlainen muotoutuminen kuin Euroopan
urbanisaation ydinalueilla. Muun muassa
Turussa kaupungin syntyd ja perustamis-

uudet

ta on tulkittava valantehneen porvarisyh-
teison ja raatikaupungin kontekstissa, niin
kutsutun raatikaupungin kaupunkityypin
nidkokulmasta. Monien kaupunkien syn-
typrosessi liittyi alkuaan kausiluontoisesti
keskeisilld paikoilla kokoontuneisiin kaup-
piaisiin, jotka saattoivat muodostaa valan-
tehneen porvarisyhteison. Tdmé yhteiso
puolestaan saattoi valita keskuudestaan sité
edustaneen raadin. Sekd yhteiso ettd raati
olivat oikeustoimikelpoisia toimijoita, jotka
saattoivat vahvistaa padtoksiddn sinetilla.
Turun perustamista tarkasteltaessa onkin
hahmotettava erillisind asioina valanteh-
neen porvarisyhteison olemassaolo seki sen
valitsema raati, jollaista valayhteiso ei valt-
tamittd edellyttanyt.!3

Hallinnollisen organisoimisen ohella
kaupungin perustamista on syytd katsoa
myo6s laajemman poliittisen ja kirkollisen
hallinnon muodostamisen ndkoékulmas-
ta sekd myds kaupungin rakentamisen ja
suunnittelun ldhtokohdista. Porvarisyhtei-
son ulkopuolisia tai siihen limittyvid taho-
ja, jotka hyotyivéat harvaan asutun Suomen
tiheimmin asuttuun jokilaaksoon perus-
tettavasta kaupungista, olivat niin Ruotsin
kruunu, Itdimeren piirin 16yhd kauppiasver-
kosto, josta sittemmin kohosi seuraavalla
vuosisadalla vaikutusvoimainen Hansa, ka-
tolinen kirkko sekd mahdollisesti myos do-
minikaanit.!* Monin tavoin Turun syntyyn
ja perustamiseen liittyvdssd oletetussa ase-
telmassa toistuvat monien muiden 1200-lu-
vun Eurooppaan perustettujen kaupunkien
tyypilliset lahtokohdat: usean tahon saman-
suuntaiset intressit. Poikkeavan tilanteesta
kuitenkin tekivit kolonisaatioprosessi, ns.
saksalainen iddnekspansio, sekd kaupun-
gin perustaminen alueelle, jolla ei ollut tata
edeltdvaa urbanisaatiota.

Kaupunki voidaan madiritelld lukemat-
tomilla tavoilla, ja on huomionarvoista, etta
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hyvin suuri osa 1100-1300-lukujen Euroo-
passa perustetuista kaupungeista ei taytad
Euroopan unionissa nykyddn yleisesti kay-
tettdvdd kaupungin médritelmad: valtaosa
niistd on nykyisen EU-tason méaritelman
mukaan kylid. On siis katsottava my®ds, tar-
kastelemmeko kaupunkia demografisessa,
funktionaalisessa, materiaalisessa vai kerto-
muksellisessa, historiografisessa tai jossain
muussa kontekstissa.

Tamian artikkelin nakékulma on ensi-
sijaisesti historiografinen. Meitd kiinnostaa
etenkin se, milld tavalla kaupungin perusta-
minen ymmarrettiin 1600-luvulla kirjoitta-
neiden oppineiden teksteissi, ja paljastuisi-
ko niistd vihjeistd jotain heiddn kaytossdan
ollutta sittemmin tuhoutunutta aineistoa,
joka kertoisi kaupungin perustamisesta.
Tdydennamme tulkintaa peilaamalla sita ar-
keologiseen tutkimukseen ja viimeaikaisiin
tulkintoihin Turun tuomiokirkon vihkimi-
sestd ja valmistumisesta.

BERTIL FESTINGIN RAPORTTI

Yksi tapa luoda uusia ndkokulmia paikal-
lishistoriallisiin kysymyksiin on hy6dyn-
tdd ulkomaisissa arkistoissa sdilytettavia,
kansainvilisten suhteiden hoitoon liittyvid
lahdekokonaisuuksia. Vaikka esimerkiksi
Tukholmassa erittdin hyvin sdilyneitd Dip-
lomatica-kokoelmia on hyédynnetty run-
saasti niin perinteisessd poliittisen historian
tutkimuksessa kuin muillakin historiantut-
kimuksen aloilla,
tutkimuksessa niitd kdytetddn edelleen har-
voin. Erityisen vdhidisessd mairin on tédssd
tarkoituksessa kaytetty muiden Euroopan
maiden, kuten Alankomaiden, Ranskan ja
Englannin arkistokokoelmia.

Kuten historiantutkimus on tuonut jo
pitkddn esille, Alankomaiden tasavallan

paikallishistoriallisessa
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kauppiasperheiden poliittisten suhteiden
rooli Ruotsin valtionmuodostukselle ja eks-
pansiolle oli ratkaiseva 1600-luvun alus-
ta alkaen.! Niille maille oleelliset suhteet
edellyttivit laajaa kauppaedustajien sekd
diplomaattiedustajien
verkostoa. Usein kaupallisten ja valtiollisten
edustajien roolit yhdistyivit, etenkin Alan-
komaiden tapauksessa.!® Tastd toiminnas-
ta syntyi valtava médra erilaisia raportteja,
katsauksia ja analyysejd paikallisista oloista
— aspekti, joka on jadnyt perinteisemmassa
klassisessa diplomatian historiassa vahem-
malle huomiolle.'”

molemminpuolista

Téhdn tekstiin valittu arkistoldhde on
Turun vuoden 1681 palosta kertova Bertil
Festingin (hollanninkielisessd asiakirjas-
sa Bartholomeus Vestingh) kirjoittama ra-
portti Alankomaiden Ruotsin ldhettildille
Tukholmaan. Lihde on esimerkki diplo-
maattiasiakirjasta, joka tuo esille paitsi yk-
sityiskohtaista tietoa paikallisesti koetusta
kriisistd myos epédsuorasti tietoa itse kau-
pungin historiasta. Kuka oli dokumentin
laatija ja miksi raportti kirjoitettiin hollan-
tilaisille?

Raportti on laadittu Turussa vuonna
1681 ja sen Kkirjoittaja oli Turun paikallis-
hallinnon merkittavd vallankayttdja. Sak-
salaistaustainen Festing oli saanut porva-
risoikeudet Turkuun 1660-luvun alussa
ja kohonnut erddksi kaupungin merkitta-
vimmiksi kauppiaaksi. My6hemmin hin
toimi myds valtiopdiviedustajana. Héanen
poikansa kouluttautuivat Turun Akatemias-
sa.!® Erityisen kiinnostavaksi Festingin te-
kee hdnen kaksoisroolinsa Alankomaiden
tasavallan virallisena paikallisena edustaja.
Festing toimi 1680-luvulla Alankomaiden
Ruotsin-lahettiladn Christiaan Constantijn
Rumpfin informanttina ja vuonna 1685 hi-
nen asemansa virallistettiin Alankomaiden
komissaarina Turussa. Taman viranhoidon
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Kuva 1. Bertil Festingin vuonna 1681 laa-
tima raportti. Kuvassa nakyva kdsiala oli
suhteellisen yleinen nimenomaan Alanko-
maiden diplomaattikirjeenvaihdossa. Nati-
onaal Archief, Den Haag, Staten-Generaal, ,)
nummer toegang 1.01.02, inventarisnum-
mer 7182. Valokuva: Henri Hannula.
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voja. Samanlaisia Alankomaiden
kauppakomissaareiksi virallistet-
tuja henkil6itd oli my6s muissa
Ruotsin valtakunnan kauppakau-
pungeissa.’

Festingin raportti lahettilas C. C. Rump-
fille, joka tiedoksi
Alankomaiden yleissdddyille (Staten Gene-
raal), on yleisesti ottaen tyypillinen arkinen
liite muiden diplomaattiasiakirjojen joukos-

edelleen vilitettiin

sa. Sen arvo Alankomaiden valtaapitdville
liittyi ldhinna kaupantekoon ja erilaisista
luonnonmullistuksista, kuten tulipaloista,
raportoitiin herkasti silloin, kun kyseessd
oli jollekin kauppiasryhmalle oleellises-
ta kauppasatamasta.?’ Alkuperdinen lihde
on Kkirjoitettu 1600-luvun hollanniksi, ja
huomionarvoista on, ettid kirje on alkupe-
rdiskielisessd asussaan. Alankomaiden dip-
lomaattikirjeenvaihdossa ilmoitettiin poik-
keuksetta, mikali kirje oli kddnnetty jostain
muusta kielestd: talloin myds alkuperiiskie-
linen kappale liitettiin kirjeeseen mukaan.
(Kuva 1.)

Mité raportti sitten tuo esille itse Turun
palosta 1681 ja miksi dokumentti on kiin-
nostava Turun perustamisvuotta koskevan
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J(/‘/Eﬂ Je ltr//za/ o ////z/ zéa/ %ﬂ% /[wvgea

keskustelun nakokulmasta? Raportti ku-
vailee tarkasti Turun palon etenemisen sen
syttymishetkestd edeten palon synnyttdmiin
tuhoihin. Lahdekritiikin nédkokulmasta ra-
portti on niin tarkka, ettd kirjoittaja on joko
itse todistanut palon etenemistd, tai saanut
palosta yksityiskohtaisen kuvauksen silmin-
nékijalta. Taman artikkelin kannalta oleelli-
nen on tekstin viimeinen kappale, joka suo-
mennettuna etenee seuraavasti:

Ainoastaan Akatemia on toiminnassa ja
sddstynyt, kuten my0s samaisen Kkirjasto,
sekd sakasti, kuten myds noin kuudennes-
osa tistd koko kaupungista, joista suurin
osa armeijan taloja tai sairaaloita, sekd
edelld mainitut talot, jotka Jumala lau-
piaisuudessaan ja armollisuudessaan piti
turvassa ja sddsti, ja jonka ympdrilld ol-
leet talot ovat tuhoutuneet, ja timd raskas
palo on tehnyt monet valtakunnan asuk-
kaat lyhyessd ajassa koko lailla koyhiksi ja
varattomiksi